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NAMACARADIPAKA
INTRODUCTION

The Namacaradipaka (The Action of Mind)! was traditionally
attributed to the thera Chapata? also later known as Saddhammajoti-
pala® who lived in Arimaddanapura (Pagan) in Burma. This is one
of the nine Abhidhamma manuals entitled in Burmese ‘Let-than’ or
‘Little finger summaries’.* In the beginning of Parakramabahu’s reign
(1165 A.D.) Thera Uttardjiva left Pagan for Mahavihara,> Anuradha-
pura, taking with him as a gift to the Sinhalese monks a copy of
Saddaniti, a comprehensive Pali grammar® written by Aggavamsa in
1154 AD. He was accompanied by his pupil, Chapata, a young
novice (samanera). After sourjourn in Sihaladipa, Uttardjiva left the
Mahavihara for Burma; but Chapata remained there from 1170 to
1180 A.D. learning the Tipitaka and he received his Upasampada
at the hands of the Sihalasangha. Chapata wished to confer it on his
brethren of Pagan and establish a fraternity in Burma. For this
purpose he brought with him four theras of great learning and piety.
Five is the minimum required number for ordination according to the
Vinaya. They were Rahula, born in Sri Lanka; Ananda, born in
Kaiicipura; Sivali, born in the sea-port of Tamralipti, India; and
Tamalinda, a Cambodian prince.” The nucleus of the Sihalasangha
was formed during the reign of Narapati-Si-Thu (1174-1211).8

Chapata was the reputed author of Vinayasamutthanadipani,
Patimokkhavisodhani, Vinayagilhatthadipani, Simalankarasangaha-
tika, Matikatthadipani, Patthanaganananaya, Abhidhammaitha-

1 Also known in Burma as Namacdradipa or Namacaradipani; Forchhammer,
Essay, p. 35; Pitakatthamain, Rangoon, 1906, p. 45.

2Sometimes pronounced as Chappata or Chapada, the name of the village
where he was born.

3Honorific title given by the king Narapati,

4See Introduction of Abhidhammaithavibhavini-tika, ed. H. Saddhatissa, Pali
Text Society, 1989, p. xiii foll.

SThis was founded by the king of Sihaladipa, Devanampiya Tissa, for the
Arahant Mahinda, Asoka’s son.

$See M. Bode, Early Pali Grammarians in Burma, JPTS 1908; Saddaniti, ed.
Helmer Smith, Lund, 1928-66.

7Sdsanavar_nsa, ed. M. Bode, PTS, p. 65. See Pali Literature of Burma,
reprint, London 1966, p. 18.

8Professor Hall, History of South East Asia, Macmillan, 1964, p. 143.

Ianrnal af the Pali Tevt QSariatvy YV 1.9Q



2 H. Saddhatissa

sangahasankhepavannana and was a specialist in grammar, rhetoric
and prosody. Despite the erudite authorship displayed in his other
works the language of the Namacaradipaka is not elegant and the
metre of many verses is not meticulous. His verses in Anustubh!
metre are not always of eight syllables in each pada, and in many
verses one can notice some violation of metre (Vritabhanga). The
Sasanavamsa also does not include the Namacaradipaka among the
works attributed to him.2 Presumably, Chapata brought this work
from somewhere and introduced it to his students rather than being the
author of it himself. I fully agree with the same suggestion made by
K.R. Norman.3> However, the colophon says that it was written by
Chapata while he was residing in a Vihara named Tilokanayana-
sabbaiifiudhatu-unhisacetiya to the east of Arimaddana. I am of the
opinion that one of his pupils must have added the colophon assuming
that it was his teacher’s work.

This work contains seven chapters or divisions (vibhago): 1. The
Division of Realms (Bhiamivibhago), 1. The Division of Individuals
(Puggalavibhago), 1. The Division of Previous and Following
(Births) (Pubbdparavibhago), 1V. The Division of Functions (Kicca-
tthanavibhago), V. The Division of Objects (Arammanavibhago),
VI. The Description of Matter (Rigpaniddeso), and VII. The Division
of Conditions (Paccayavibhago).

As 1 was unable to obtain any other manuscript this edition is
based on the printed Burmese copy (=Be) of the Namacdradipaka in
the India Office Library, London edited by Saya Maung Lin,
published by Ma E Me, Rangoon, 31st May 1911. [ have stated in
the footnotes where this edition differs from Be.

London t Hammalawa Saddhatissa

! Anustubh is a kind of metre consisting of four Padas or quarter-verses of
eight syllables each.

2See M. Bode, Pali Literature of Burma, teprint 1966, p.18.

3K.R. Norman Pali Literature, A History of Indian Literature, Vol. VII, Fasc.
2, Otto Harrassowitz, Wiesbaden, 1983, p. 153.

t[We regret to have to inform readers that Ven. Dr. H. Saddhatissa died on
13 February 1990 (Ed.)]



NAMACARADIPAKA OF CHAPATA
Edited By Hammalawa Saddhatissa
NAMO TASSA BHAGAVATO ARAHATO SAMMASAMBUDDHASSA

Gantharambhakatha!
1. Namassitvina Sambuddham bhumijatinamaddinam
vijanantuttamam dhammam sanghaii? ca gunasagaram.
2. Racayissam samasena Namacarassa dipakam
Patthananayagaham tam? tam sunitha samahita.

I

Catuparamattha*
3. Kamaédibhimibhedena hoti cittam catubbidham
kamarilpa-ariipavacaram lokuttaram cittam.

4. Tesu kamacittam tava jatibhedena catudha
raparupam tidha cittam dvidha anuttaram matam.

5. Kusaldkusalam ’pakam kiriyati catubbidham
atthadha tesu kusalam dvadasakusalam ’pakam.

6. Tevisati kriyacittam ekadasati vififieyyam
raparipam tidha cittam kusalam ’pakakiriya.

7. Tesu riipam pannarasa ariipam dvadasatthitam
kusala ’pakavasena atthavidham anuttaram.

8. Catupafiiassadha kimam riipam pannarasiraye
aruppam dvidasa cittam atthadha ’nuttaram matam.

9. Apaye sattatimseva kamasugatiyam® pi hi
paficasatthi ca satthi ca paficasatthi dvayam ripam.

10. Kamenaripabhimisu titalisekatilisam®
ekinatalisam sattatimsa fieyyam bhimijatam.

Bhimi-uddeso

! Be omits 4 Be omits
2 . S _pativa

samghan -gatiya
3Patthananayagahantam Stitalisekatalisam and so below



4 H. Saddhatissa
11. Jatiyapabhedena! hoti cittam catubbidham
kusalikusalam ’pakam kiriyati niddesato.
12. Uddese pana tividham jatibhedena kusalam
akusalam? avyakatam® vuttam eva mahesina.
13. Kusalam ekavisati dvadasidkusald matam
’pakam chattimsakam fieyyam visati-kiriyacittam.
14. Uddesanaye kusalakusalaii ca vuttanayam
kiriya ’pakabhedena avyakatam dvidha matam.
15. Kusala ’pakam kamadi pabhedena catubbidham
kimabhimi* va ’kusalam kiriya hoti tividha.
Jati-uddeso
16. Saiikhepena maya vuttam sankhepanayakamanam
vittharena pavakkhami tam sunatha samahita.
17. Somanassamatiyuttam asafikharam anekam’ ca
sasankhara manafi ¢’ ekam tathi hinamatidvayam.
18. Tato ’pekkhamatiyuttam matihinan ti atthadha
kamavacarapuiiiettha bhijjate vedanadito.
19. Somanassa-kuditthihi yuttam ekam asankharam
sasafikharamanai ¢’ ekam hinaditthidvayam tatha.
20. Upekkha-ditthiyuttam pi tatha ditthiviyuttakam
vedana ditthi-adihi lobhamiilevam atthadha.
21. Sadukkhadosasankhara-sanhitam® dosamiilakam
mohamiilam pi sopekkham kafikhuddhacca yutam dvidha.
22. Duvidha kamapakani pufifapakadito tahim
pufifapaka dvidha ahetii? ca® sahetiti dvidha thitam.”
23.  Ahetu-paiica viifidnam gahanam tiranacubho
kayavififianam' sukhi tathal! somanassadi-tiranam.
1 yatiyahapabhedena 7dvidhaheti
2akusalam 8 Be omits
3abyakatam and so below ? dviratthaka.
4kamabhidmi 10kayafidnam
5 anekakam "tattha

6safthitam
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24. Sopekkhami! cha sesani sapufifiam ’va sahetukam.

25. Papajam paficaviiiianam gahanam tiranam ekam
kayavifiianam? dukkhi tattha sopekkhava cha ca® sesaka.

26. Kame tevisa-pakani puiifiapakadibhedato
kamikakiriya* dvidha hotahetusahetuto.

27.  Ahetu tividha katham sopekkhavajjanadvayam
sukhava-hasitam attha sapuiifiam ’va sahetuka.

28.  Vitakkavicarapiti-sukhekaggayutam manam®
adicaradi pityadi® sukhadihi param’ tayam.

29. Upekkhekaggatayuttam riipam pafice ’va jhanato®
paiicadhd sakapufiiam ’va vipakakiriyd mata.

30. Nabham tammana tassuiifia tam® citta-catugocare
kamenatikkamaruppa'C-pufifiam hoti catubbidham.

31. Akasanaficayatanam Vififianaficiyatanafi ca
Akificafifidyatanaii ca Nevasaiifianasaifidyatanam
Catudha saka-pufifiam ’va vipakakiriyd mata.

32. Maggacittam anuttaram catukiccena yuttata
Catudhapadakajjhana bhedato puna visati
tappakatta catudhaphalam!! fieyyam evam sarapato

33. Duggatiyam sattatimsa bhavanti hasitam vina

ahetuka sattarasa pufifidpufifiani visati.

34. Kamasugatiyasiti sabbani kamacittani
’pakavajjam mahaggatam attha-iokuttarani ca.

35. Riipe ekiinasattati kriyacittani visati

ekavisati pufifiani cakkhusotafi ca tiranam.

36. Paticchanam dasavajjam'? phalam ’pakam bhamikkamam
paficasatthi ca satthi ca paficasatthi dvibhiimika.

! Sopekkhani 7paran

Zkdyafidnam :Be ends pafice mangato
3Be omits tafi

4kamikakiriya 10kamenatikkaméaruppa-
Smanam ttidhaphalam

6pitadi 2dosavajjam



6 H. Saddhatissa
37. Aruppe! cha-cattilisa kamapufiiam dasapapam
Kame nava kriyaripam cittam satta-maggaphalam.
38. Sabbabhimikam? hetthavajjanam? titalisekatalisam
ekiinatalisasattatimsa fieyyam bhimadina.
Iti Namacaradipake Bhumijativibhago nama
Pathamo paricchedo
II
39. Sekkhasekkhaputhujjana-bhedena paiicadha bhave
asekkhe niyatam cittam hoti ekiinavisati.
40. Sattasekkhesu niyatam honti pafica puthujjane
catuvisati niyatam hoti sekkhaputhujjane.
41. Catuttimse* 'va cittani sekkhasekkhaputhujjane
yatharaham uppajjanti paficadha puggalabheda.
42. Kame dvadasapuggala sekkhanam catutalisam
anagaminatthatalisam® dvisekkhanaii ca pafifidsam.
43. Maggatthanam6 ekam ekam catunnam catupafifiasam
dvayai ca ekatdlisam sattatimsafi ca kamato.
44. Ripesu nava-puggala kamato catubhiiminam’
asekkhanam ekatimsam® dvattimsekatimsadvayam.
45. Tisekkhanam paficatimsam chatimsadve®-paficatimsam
maggatthinam!? ekam ekam raginam catubhiminam!
ekiinatalisam!? talisam ekunatilisadvayam.
46. Aruppe atthapuggala tattha sekkhanam kamato
pannarasa cuddasi pi terasa dvadasa pil ca.
! Ariipe 8ekatimsa
2Sambhimikam 9 chattimsadve
3hetthavajjam 10maggatthanam
4 Catutimse 1 catubhiminam
Sanagaminam ’tthatalisam Zkiinatalisa
5Maggatthanam Bdvi

7 catubhiminam
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47. Bhimikkamam hi sekkhanam visamekina! visai? ca
attharasa sattarasa maggatthanam® ekam ekam.

48. Sesanam puthujjananam catuvisafi ca tevisam
bavisam* ekavisaii ca hoti cittam bhimikkamam.

Puggalika-uddeso

49. Saikhepena maya vuttam sanikhepanayakiminam®
vitthdrena pavakkhami tam sunatha samahita.

50. Asekkhe niyatam cittam hoti ekiinavisati
kamajavanakiriya mahaggatakriyaphalam.

51. Sattasekkhesu niyatam catumaggaphalattayam
puthujjanesu niyatam ditthiyuttam vicikiccha.

52.  Sekkhaputhujjane hoti catuvisati niyatam
ditthiviyuttam uddhaccam sadosam sasavam puiifiam

53. Catuttimseva cittani sekkhasekkhaputhujjane
niyatavajjana-dvayam battimsasasavam ’pakam.

54. Kame dvadasapuggala sattasekkha khinasava
tihetukadipuggala cattaro ca puthujjana.

55. Asekkhanam catucattalisacittani uddise
kame tevisa ’pakani kiriya visatiphalam.

56. Papam hinaditthuddhaccam sattarasa® pufifiam kamapakam
saphalam kiriyddvayam aniagaminatthatalisam.’

57. Dviphalatthianam paiifiassam kankhaditthi yuttam® cajam
tipufifiam kamavipikam saphalam kiriyadvayam.

58. Tihetinai® catupaiifidjsam bhavati dvadasasubham
kame tevisa ’'pakani tidha puiifiam kriyadvayam.

59. Duhetukahetukanam ekatilisam!C apufiiam
fianayuttavajjapakam kamapuiiiadvayavajjanam.!!

1

visa ekiina 7anagaminam ’tthatalisam.
Zyisam 8yutam
3maggatthanam 9 Tihetiinam
“bavisa ) 0¢katalTsam
3 sanikhepanayakaminam Hkamapufifiadvayavajjam.

6tidha
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60. Ahetuka-duggatinam sattatimsadvayavajjanam’

ahetukavipakani pufifiapuiifiani visati.

61. Rapesu nava puggala sekkhasekkha tihetuka
tesva sekkhanadibhiime ekatimsa siyum katham.

62. Dvicakkhusotavifiidnam santiranam paticchanam
kriyavisati sipakam aggaphalam? ime siyum.

63. Tisu bhumisu dvattimsa ekatimsa-dvayam kamam
saheva3 dvekapikehi tisekkhanam sakam phalam.

64. Ditthiviyuttam uddhaccam dvicakkhusotavifiianam
paticchanasantiranam tibhimipufiiadvavajjanam.*

65. Savipaka® bhimikkamam paficatimsachattimsafi ca
puna paficatimsadvayam maggatthanam® ekam ekam

66. Raginam catubhiminam lobhamohamiilam papam
dvicakkhusotavifiianam paticchanasantiranam.

67. Tibhimipufiiadvavajjanam’ sapakam® evam ekiina-
talisam talisekiinatalisinam dvayam kamam.

68. Aruppe atthapuggala te svasekkhana ’saphalam’
avajjanam mahakriya sapakam catukriya.

69. Bhimikam eva hetthimam kriyam hitva pannarasa
cuddasa terasa ca pi honti dvadasa cittani.

70. Tinnam!® sekkhianam saphalam ditthiviyuttam uddhaccam
avajjanam mahdpuiifiam sapakaripakusalam

71. Bhiamikkamena hetthimam pufifiam hitva visekana!
visa-atthara'? sattarasa ekam!> maggatthanam

72. Riginam dvidasapapam!“ avajjanam kimapuifiam
sapakartipakusalam bhiimikam eva hetthimam

! sattatimsadvayavajjam 8sapakam
2aggapphalam 9’sapphalam

) 10T
3sahasa- Tinpam
4-dvavajjam. Uyisekina
S Savipakam 12_attharasa
$maggatthanam 3sattarasekekam

7 -dvavajjam 14pi dasapapam
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73. Puifinam hitva catuvisa honti tevisa bavisa
ckavisati cittini fieyyam evam puggalikam.

Iti Namacaradipake Puggalavibhigo nama
Dutiyo! paricchedo

Il
74. 1o param pavakkhami pubbdparaniyimitam
Namacaram samasena tam sunatha samahita.

75. Dvayacatukkikusala dve pubba bhavanti ’pard
tepafifasekavisafi ca tettimsafl ca ekavisam.

76. Lobhamohamila pubbam dvayam param ekavisam
dosasahagatipubba? dve bhavanti satta ’para.

77. Kiriya manodhatumhi pubbakini pannarasa
parani dasacittdni manodviravajjanamha
pubbaka ckavisati param paifica cattalisa.

78. Hasituppadato pubbam dvayam para tu terasa
purifidnakriyapubbam dvayam parad paficavisa.

79. Duhetusukhamha pubbam dvayam par3 sattarasa
tihetupekkhato pubbam dvayam para catuvisa
duhetupekkhato pubbam dvayam para attharasa.

80. Paiica vififianato ekam pubbam param paticchana
pafica pubba param dvayam sukhatiranato pubba

81. Pafcavisa parad honti dvadasopekkhatirana
sattatimsa pubba honti para dvadasa vififieyya.

82. Nanasukhavipakehi pubbika satta tu ’pekkha
pubba dve sattati honti tehi para ekavisa.

83. Duhetusukhapakamha talisapubbakam matam
duhetu ’pekkhapakamha ekatilisapubbakam
tehi catihi ’pakehi bhavanti dvadasapara.

84. Sukhopekkhasahagata rupakusalato pubba
tayo tayo pard dasa bhavanti dvivedaniya.

1Dutiyo and so always Zdosassahagatapubba
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85. Riipe kiriyasukhamha pubba tayo para dasa
riupe kiriyupekkhamha! pubba tayo para dasa
ripapiaka pubbe ’'kiina satthi para ’kiina visam.

86. Aruppakusala pubba tayo para ekadasa
dvadasaterasa ¢’ eva pannarasa pi kamato.

87. Aruppakriyato pubba tayo para ekadasa
dvadasa terasa honti pannarasd pi kamato.

88. Aruppa catupikehi pubbam attha cattalisam
sattaccha paficatalisam para nava ’ttha satta cha.

89. Kusalanuttard pubba cattaro saphalam param
catukkaphalato pubba kammam? *va cha satta satta.

90. Saiikhepena maya vuttam sankhepanayakaminam®
vittharena pavakkhami tam sunatha samabhita.

91. Dvayadikusala pubbam dvitthanikam votthapanam*
sayail ca pubbakam cittam honti para tepafiasa.

92. Sayam cattari ripani atthavisa lokuttara
ekadasa tadalambanam’® mahaggata nava ’pakam.

93. Tatiya® catuttha pubbam sayam dukicca votthapanam’
honti para ekavisam appana dvattimsa vajjita.

94. Paficamachatthato pubbam sayam dukicca votthapanam
para tettimsa sayafi ca dvadasa paficam appana
ekadasa tadilambanam® mahaggata nava ’pakam.

95. Sattapathamato pubbam sayam dukicca votthapanam
honti para ekavisa appana dvadasavajjita.

96. Lobhamohamilla® pubbam sayam dukiccavotthapanam
parekavisadutiyam bhavange ’kunavisafil” ca.

97. Dosasahagata!! pubbam sayam dukicca votthapanam
honti para satta sayam upekkha kamabhavarngam.

kiriyapekkhamha 7votthabbam and so below
2kamam 8 tadalambam

3 safikhepanayakiminam. ?g,obhamuhamﬁ]é
4votthabbanam ’kiinavisam

5tadalambam NDosassahagata

$Tatiya and so always
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98. Kiriyamanodhatumha pubbakani pannarasa
kamariapabhavangani parafi ca dasa vififianam.

99. Manodvaravajjanamha pubbaka ekavisati
ekiinavisabhavangam sayam! pi sukhatiranam.

100. Param paifica cattalisam kamavacarajavanam
kamaripabhavangani sayam? pi ca pacchimakam.

101. Hasituppadato pubbam dvikiccavajjanam sayam
para terasa sutiranam® kimaripafiana *pakam
afiianasukhapakani sayam nama idam* pi ca.

102. Somanassaianayutta-kiriya dvayato pubbam
dvikiccavajjanam sayam paficavisam para sayam.

103. Tebhimakam’ matiyuttam bhavangam sukhatiranam
fianayuttam sukhapakam sukharupakriya mahaggatam.®

104. Duhetusukhadvayamha pubbam avajjanam sayam
dvitthanikam para sattarasa sayam sukhatiranam’
tibhimifidnabhavangam fianahinasukhapakam.

105. Upekkhafianayuttehi pubbam sadukiccavajjanam
honti para catuvisa fianayuttafi ca bhavangam.

106. Sopekkhapaficamaphalam catupekkhatadalambanam?®
paficupekkhasahagata mahaggatakriya sayam.

107. Duhetupekkhadvayamha pubbam sadukkiccavajjanam
honti pard attharasa tibhimifianabhavangam
pacchimafica sayam yesam catupekkhataddlambanam.’

108. Sukhananavipakehil® pubbaka sattatividha
votthapanam!! dosavajjani tibhiimijavanani ca
catuphalam sukhatiranam'? bhavangekiinavisati.

lsayam 7sukhatiram

Zsayam 8 tadalambam
3sutiram 9-tadalamba

4idam 19Sukhifianavipakehi
5 Tebhiimikam lyotthabbam
Srahattam Zsukhitiram
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109. Upekkhafianayuttehi dosamulam pakkhipiya
pubba dvesattati hoti para tehi ekavisa
avajjanadvayail ca pi bhavangekiinavisati.

110. Duhetusukhapakamha pubbam talisavotthapanam!
akusala dosavajja kamapuiifiasukhakriya
ekadasa tadalambanam? cutikiccam riapapakam.

111. Duhetupekkhapakamha ekatalisapubbakam
votthapanam?® dvadasapufitiam kamapufiiopekkhakriya
ekadasatadilambanam* cutikiccam rapapakam.

112. Tehi catihipakehi bhavanti dvadasa para
dasakimabhavangafi ca dvajjanadvayam’ pi ca.

113. Paiica vifianakusalapakehi pubbavajjanam
param paticchanam cittam tani pubbani imamha.

114. Hoti param santirana dvayaii ca sukhopekkha® va
tesu sukhatiranam’ pubba paficavisa honti sayam.

115. Kamapuiiiasukhakriya dosavajjam paticchanam
pard dvadasa votthapanam® sayai ca kama bhavangam.

116. Pubbopekkha tirana® sattatimsa santiranavotthapanam'®
kamapuiifia puifiopekkha kriyabhavangam paticchanam
para dvadasavajjana dvayafi ca kama bhavarnigam.

117.  Sukhopekkhasahagatam!! ripakusalato!? pubba
sukhopekkhamatiyuttam!? dvayam sayam tato tato.!*

118. Paria dasakama-rupa-fidnaripam bhavangai ca
sukhopekkhasahagatam!S riipakiriyato pubba.

119. Sukhopekkhimatiyuttam!é dvayam sayam tato tato!’
para dasakamaripam tihetubhavangam sayam.

1_yotthabbam Wgatiravotthabbam
2tadalambam 1 Sukhopekkhasahagatam
3votthabbam R2rjpakusalato
4.tadalambam Bgukhopekkhamatiyuttam
5 avajjanadvayam HMtayo.

$sukhupekkha 15sukhopekkhasahagatam
7sukhitira 16Sukhopekkhamatiyuttam
8votthabbam iayo

9tira
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120. Ruapapakapubbekinal-satthivotthapanam? lobha-
mohamilapufifiini® pufifiakriyd tibhamika.

121. Catupphalam mahapaka-flanayuttam navapiakam
parekiinavisam dvayavajjanam* lokiyapakam sahetukam.

122. Aruppakusala pubba tayopekkha® matiyutta
tayo pard ekadasa dvadasaterasapi ca
kamaripanavapakam vipakam hetthimam sayam.
123.  Catutthato pannarasa tatiyaphalasahita
aruppakriyato® pubba tayo ’pekkha’ matiyutta.

124. Tayo para ekadasa dvadasaterasapi ca
kamarupanavapakam vipakam hetthimam sayam
Catutthato pannarasa catutthaphalasahita.

125. Aruppacatupikehi pubbam atthacattalisam
satta cha® paficatalisam uddham pakavivajjitam

126. Dosavajjasahetuka® kimajavanamatipakam!®
catupphalaruppajavanal! sayam pakaii ca hetthimam.

127.  Para navatthasattacha'? manodvaravajjanaii ca
adhovajjaruppapakam mahapakam matiyuttam.

128. Sukhopekkhasahagatam'3 pufifidlokuttara pubba
sukhopekkhamatipunitam dvayam paro sa pako ’va.

129. Sukhopekkhisahagato!4 catukkaphalato pubba
kamam ’va chasattasattadvidvipuiifiam sukhopekkham.

130. Maggasayam'S catuttharipam para bhavanti cuddasa
tihetukam raparipakimapakam sayam! pi ca.

Iti Namacaradipake Pubbaparavibhago nama
Tatiyo paricchedo

1Ripapakapubbekiina- ?J)osavajjésahetukﬁ
Z.votthabbanam kiamajavamatipakam

3 kumohamilapufifiani gcatuPphaliruppzjavé
4dvayavajjam navatthasattaccha

5 tayopekkha 13Sukhopekkhasahagatam
S aruppakriyato 14Sukhopekkhasahagato
7’pekkha 15Maggasayam

8sattaccha 165ayam
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IV
131. Ito param pavakkhami kiccatthdnaniyamitam
Namacaram samasena tam sunatha samahita.
132. Patisandhibhavangaii ca avajjanaii ca dassanam
savanam ghayanam kiccam sidyanam phusanam tatha.
133. Paticchanam santiranam votthapanaii! ca javanam
tadalambanam? cutikiccam bheda cuddasa viiifieyya.
134. Tena kiccappabhedena cittam cuddasabhedakam
bhavati paficavidham pi ekakiccadibhedato.
135. Sandhibhavangakiccani cuti ¢’ ekinavisati
dve dve avajjanadikam paticchanan tu kiccaka.
136. Tini tiranakiccani ekam votthapanakiccam?
javanam paficapaiifiasa ekadasa tadalambanam.*
137. Atthasatthi tatha dve ca navattha dve yathakkamam
ekadviticatupafica kiccakani viniddise.
138. Patisandhibhavangaifi ca avajjanan ca vififianam
paticchana-santiranam votthapanafi® ca javanam.
139. Tadalambanam® cuticittam ititthanam’ dasavidham
ekatthana patisandhi bhavangaii ca navatthanikam.
140. Avajjanam dvitthanikam vififianaii ca paticchanam
tiranafi ¢’ ekatthanikam® votthapanam® dvitthanikam.
141. Chatthanikam javanafi ca tadilambanam!® dvitthanikam
titthanikam cuticittam evam®! pi pafica visati.
142. Sankhepena maya vuttam safikhepanayakdmanam'?
vittharena pavakkhami tam sunatha samahita.
Lvotthabbana 7itithanam
Ztaddlambam 8ekatthanikam
3votthabbanakiccam ?votthabbanam
4tadalambam. btadalambam
S votthabbanafi Hevam

6 Tadalambam 12.kamanam
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143. Sahetusasava ’paka tirani dve ¢’ upekkhaka
patisandhadikiccani cittinekinavisati.
144. Dve dve avajjanadini avajjanadikiccaka
tini tiranakiccani votthapanakiccam! manovajjanam.?
145. Kusalakusalam sabbam kriyavajjanavajjita
phalani paficapafifidasa cittini javanakiccaka.?
146. Attha kamamahapaka tini santiranani ca
iccekadasacittani tadalambanakiccaka.
147. Kusalakusalam sabbam kriyavotthapanavajjita*
phalam dvipaiicavififianam manodhatekakiccakam.
148. Manodvaravajjanafi ca sukhatiranam® dvikiccakam
mahaggatavipakani nava tikiccakani® ca.
149. Attha kamamahapaka bhavanti catukiccaka
paficakiccani cittani tirapd dve upekkhaka.
150. Cutibhavangakiccanam sandhitthanam’ antaram
sandhijavanatadilamba® votthapanavajjanantaram.’
151. Javanatadilambanacutil® antaraii ca bhavangassa
bhavangapaficavififidna javanantaravajjanassa.!!
152.  Avajjanapaticchananam!? vififianatthanam antaram.
paiicavififianatiranam paticchanatthanam!? antaram.
153. Tiranatthanam!4 paticchana votthapananam!® antaram
tiranajavanabhavanganam'® votthapanatthanam'’ antaram.
154.  Votthapana!® tadalamba bhavangacuti navajja
tadalambana bhavanga ciitinai ca javanatthanam.!”
1yotthakiccam javantaravajjanassa.
2manovajjam 12 Avajjapaticchananam
3javakiccakd. Bpaticchatthanam
“kriyavotthabbavajjita ! Tiratthanam
3 sukhitiram Byotthabbananam
Snavattikiccakani 16(irajavabhavanganam
7sandhiyathanam votthabbatthanam
8sandhijavatadalamba ‘SYo;;hat_)bana
9votthabbavajjanantaram. 19javatthanam.

10Javatadalambacuti
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155. Tadalambanatthanan tu javanabhavangacutinam!
cutitthdnam javanatadilamba® bhavaiiga sandhinam.
Iti Namacaradipake Kiccatthanavibhiago nama
Catuttho paricchedo

Vv

156. Tato param pavakkhami Namaciram samasato
arammanappabhedena tam sunatha samahita.

157. Chabbidharammanam nama-ripa-sadda-gandha-rasa-
photthabba-dhammavasena vuttam evam mahesina.

158. Bhavati tividham cittam ekarammanikadina
ekarammanikam cittam paficatirekatalisam.

159. Paficarammanacittani tini honti titalisam
chalarammanikam cittam vuttam evam mahesina.

160. Paficadhikacattalisam ekarammanikam katham
amalam paficavifiidnam anabhifiiam mahaggatam.

161, Paiicarammanikam katham manodhatuttayam cittam
chalarammanikam cittam sabhifiiam sesakimajam.

162. Parittafi ca mahaggatam appamanam na vattabbam
catudharammanabbhedam vuttam evam mahesina.

163. Pajicavisa parittamhi kame tevisa pakani
paificadvaravajjanafi ca bhavanti hasitam cittam.

164. Mahaggate ca aruppe’ dutiyacatutthadvayam
ekavisati vohare sesariipam riipacittam.

165. Nibbana* amala attha phalimuttamhi’® visati
dvadasikusala attha kimajavanamatihina.b

166. Aggamaggaphalavajje bhavanti gocare pafica
kamapufifiam matiyuttam abhinfianaf ca kusalam.

!javabhavangacutinam 4Nibbane
2javatadalamba 5 phalamuttamhi
3aruppa Skamajavamatihina.
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167. Sabbilambe cha cittani votthapanam! kriyabhififiam
kamakriyamatiyuttd sabbathapi bhavanti ca.?

168. Sattadha honti gocare chabbidham?® pi bhave ati-
mahantirammanadina katham atimahantadi.

169. Ekatitam solasayukam timahantam tidhatitam
pannarasacuddasdyukam mahantarammanam nama.

170. Ca tadi nava-atitam terasadi atthayukam
parittam nama dasadi pannarasatitam tatha.

171.  Sattadi dvayukam ati-parittam nama ekadi
paiicatita-solasadi dvadasayukam vibhitam.

172. Chasatta-atitam eka-dasadasayukamattam
avibhitam nama gocaram cattari-paficadvarika*
vibhatavibhiitam pana manodvarikagocaram.

173. Tadalambapariyantam vibhata ’timahantikam
javanantam vithi-cittam avibhiitamahantikam.

174.  Votthapanantam® vithi-cittam parittirammanam jitam
natthadi-paritte vithi-cittam kifici pi gocare.

175. Tasmim arammanapathaS-gatehi vithi-cittassa
hetubhitam bhavanigassa dvikkhattum calanam bhave.

176. Tato paficadvaravajjanam’ bhavati paficavifiianam
tamha sakasakadvara® gocare gahanam tato.

177. Santiranam tato® votthapanam!® sakim tato
sattakkhattum java kame chakkattum va pavattati.

178. Tadilambanam!! dvikkhattum!2 tamha bhavangatimahantake!®
mahantel* tadalambanam!S paritte natthi javanam
votthapanam!6 dvitikkhattum ’ti parittenetare manam.

lyotthabbanam °Be adds tamha
2Be omits sabbathdpi bhavanti ca 10votthabbanam
3 chabbidham Uiadalambam
4.paficadvarika Zdvikam

3 Votthabbantam 3.mahantari.
$arammandpatha 14Be adds tu

7 paficadvaravajjam 15tadalambam

8sakasakadvara 16yotthabbanam
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179. Manodvare bhavangamha manodvaravajjanam’ tato
javanam? tamha vibhite tu tadilambananetara®
mahaggata-amalanam gocaro natthi tabbhedo.

180. Sandhibhavangacutinam tividho gocaro bhave
kammam kammanimittafi ca tatha gatinimittakam.

181. Cetana 'va kammam nama manodvare siyatitam
Chabbidham kammanimittam chadvare ’titapaccuppannam.

182. Manodvare paccuppannam ripam ‘va gatinimittam*
maranasannasattinam kapparukkhadumatthitam.

183. Dve dve pafica ca paficattha dve bhava sabbabhedato
cutiya tadisa honti catuvisati sandhayo.’

184. Visuddhimaggatthakatha tikakarena vuttam tam
suto du-dve-duto su-dve-suto pafica suri ari.

185. Rato suril ard pafica aripatthaduto dubo®
iccevam Dhammasirind vutta tass’ atthavannana.

186. Suto du-dve-duto su-dve-suto pafica surd ari
riito ¢’ evam’ ariipattha duto dve catubvisati
iti subhiita bhadrena vutta tass’ atthavannana.

187. Duto suto sudu dve dve dvekadvisudvaru suto
ruto ¢’ evam’ dve dve dvi arithi ubho ubho.

188. Attano matiya eva vutta tass’ atthavannana.
safikhepen’ eva vuttattham safikhepanayakamehi
vittharena pavakkhami tam sunatha samahita.

189. Duto suto ’tita-paccuppannilambana susandhi
dusuto ’va atitadilambana dusandhi dve dve.

190. Suto ’titapaccuppanna paiifiattatita pafiatti
surl ard paficasandhi tatha paficasandhi riito.

!manodvaravajjam 6 dubho

2java 7evam
3tadalambanitarasmim 8cabhu misprint?
4 gatinimittam 9Be adds svaru

3sandhiyo.
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191. Atitalambanaruhi svarusandhi duve duve
panfiattalambanaruhi svaru sandhi duve duve.

192. Evam sandhi catuvisa tadisa yeva cutiya
bhavalambanabhedena vijanam' tu pabhedato
dvadasadasa satta ca evaii’ ca patisandhayo.?

193. Eta bhavanti tividha atitirammanadihi
dvalambanehi duvidha cutidvadasasatta ca
kidmariipam arupafi‘ ca cuti-eka dulambana.

Iti Namacaradipake Arammal_lavibhﬁgo nama
Paiicamo paricchedo
VI

194. Namacaram vina ripam yasma na paiicavokare
tato ’va tassa nissayam ripam ’dani viniddise.

195. Samuddesa vibhaga ca samutthana kalapato
pavattikkamato ceti paficadha ripaniddeso.

196. Sitadiruppanam riipam atthavisavidham bhave
pathavapo’ ca vayo ca tejo cakkhu sotam ghanam.

197. Jivha kdyo ripam saddo gandho rasoja itthittam
pumattam vatthu jivitam attharasavidham tatha.

198. Akaso® santati jara bharigo ripassa lahuta
mudukammaiifiatakdya-vaci’-vififiatti dasadha.

Ripasamuddeso

199. Riipam® avyakatam® sabbam riipakkhando ahetukam
analambanam!© parittadi iti ekavidham naye.

200. Duvidhanyadito pana bahudhi munini vuttam
pathavadimahabhita!! upadaya-ripe "taram.!?

!vijanan Tvaci

Zevam 8Rapam

3 patisandhiyo. 9abyakatam and so below
4ardpam 10analambam

3 pathavapo U pathavadimahabhita

6 Acayo 2bharam.
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201. Cakkhadijjhattam! pasada bahira pasade ’taram
cakkhadihadayavatthu vatthu-avatthu itaram?
202. Cakkhadikam viiifiatti ca sattadvaram nama netaram
cakkhadibhavajivitam indriyam ndma netaram.
203. Suddhatthakavinibbhogam vannagandharasojakam
bhatam? tato vinibbhogam itaran ti viniddise.
204. Photthabbam* apavajjantu bhitetaramaphotthabbam
catuvannadi photthabbam gocaran tu na cetaram.
205. Pasadagocarariipo ’larikam sukhumetaram
attharasadito riipam nipphannan tu na cetaram.
206. Kham rupanam paricchedo netara kasasantati’
jara bhango® ca ripan tu lakkhanam nama netaram.
207. Lahutadi ca vififiatti vikaro nama netaram
kammajikammajam ridpam iccevam duvidha’ naye.
208. Pasada kammaja vatthu kammajakammajitaram
vatthu kammajam?® pi atthi kammaja kammajitaram
209. Indriyam kammajam atthi kammajakammajitaram
pasadan tu olarikolarikam sukhumetaram.
210. Kammajakammajaneva kammana kammato tidha
cittaharutuja tikavasena® pi tidha mata.
211. Kammajakammaja bhital® upada pi tatha bheda
vatthudvaram advaraii!! ca avatthu pi tathd bhedam.
212. Dvaram vatthu avatthu ca advaram pi tatha bhedam
gocaram bhatupadal? ca agocaram tatha bhedam.
213. Indriyaninindriyenal? pi vatthavatthisu catudha
iccevam catubbidhani!* bhajetabbo vibhavina.
1 Cakkhadijjhattam 8kammajam
Zjtaram ?dikavasena
3bhitan Obhiita
4 Photthabbam Uadvaram
5cayasantati 2bhabhupada
Sbhariga 13[ndriyaninindriyena

7 duvidham 14catubbidhadi
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214. Iccevam atthavisati vidham pi ca vicakkhana

mahabhitadibhedena vibhajanti yatharaham.
Ayam ettha Rupavibhago

215. Kammacitto tu ahdra ripassa samutthapaka
kamaripam paficavisa kusalakusalam kammam.

216. Satta-ajjhattasantane ripam kammasamutthanam
patisandhim upadaya pavatteti khane khane.

217. Pakaruppapaiicaviiiidana ‘rahanta cutivajjam
paficasattavidham! cittam samutthapeti jayantam
ripam cittasamutthanam adibhavarngupadaya.

218. Situphotu samaiifiata thitippatta? tejodhatu
janeti ajjhattabahiddha riipam utusamutthanam.

219. Oja saiikhata-aharo thitippatto® va ajjhatte
ripaharasamutthanam samutthapeti gilite.

220. Hadayindriyaripani kammajani nava tattha
vififiatti dvayam cittajam saddo citto ’tujo bhave.

221. Lahutadittayam utu-cittaharehi jayati
vanno gandho raso o0ja bhatd akasadhatu ca.

222. Nava catiihi jayanti lakkhanani na kuto ci
jiyamanadi riipanam sabhavattd hi kevalam.

223. Attharasa pannarasa terasa dvadasapi ca
kamma cittotukaharajani honti yathakkamam.

224. Tatthekajahekadasa* ekam eva dvidha ripam
tini tijani ripani npava catihi sambhita.

Ayam ettha Rupasamutthananayo

225. Ekuppadanirodhinam ekanissayavuttinam

ripanam pindavasena bavisa ripakalapa.
! paficasattatidham 3thitipatto

2thitipatta 4 Tatthekajanekadasa
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226. Cattaro ca mahabhutd vannagandharasojakam
Suddhatthakam sajivitam jivitam navakam matam.

227. Tadeva bhavavatthiihi sabhavadasakadika
Tatha cakkhudasakadi kalapa nava kammaja.

228. Suddhatthakam! kadyavififiatti navakam saddanavakam
vacisaddadasakai ca lahutadekadasakam.

229. Tam kayavacisaddehi dvadasa-terasa pi ca
cittaja satta-kalapa vaci vina sadda nava
vififiattirahito saddo atthi ti pana tam matam.

230. Suddhatthakam saddanavakam lahutidekadasakam
tad eva suddhasaddena dvadasa caturo ’tuja.

231. Suddhatthakam lahutadekadasakahéraja dvidha
kammadija nava satta cattaro dve yathakkamam.

232. Suddhatthakam saddanavakam dve utuja bahiddha pi
sabbe pana avasesa ajjhattam yeva labbhare.

233. Kalapanam pariccheda lakkhanattad vicakkhana
na kalapafigam? iccahu akasam lakkhanani ca.

Ayam ettha Kalapayojana

234. Catudha® ripakalapa kimaloke yathiraham
sattanam upalabbhanti aniinani pavattiyam.

235. Sandhiyam pana sabhava* dasaka kayavatthuka
gabbhaseyyakasattinam patubhavanti kammaja.

236. Abhavakassa nattheva sattassa bhavadasakam
tato thitim upadaya upajayanti utuja.

237. Dutiya cittam upadaya upajdyanti cittaja
atireka dvisattahe upajayanti ’haraja.

238. Kamato sattasattihe dasaka pi cakkhadayo
andhabadhira-sattanam na labbhanti yatharaham.

1Suddhattham and so below 3Catuja

Zkalapafigam 4sabhavam
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239. Opapatikasattanam sandhiyam sattadasaka
tesam! pana omakinam na labbhanti yathiaraham
240. Tato pi utujadini vuttanayena jayanti
iccevam yavatayukam abbocchinna pavattanti.
241. Bhangasattarasuppade jayante kammaja na te
tad uddham jayante tasma takkhayad maranam bhave.
242. Ayukammubhayesam va khayena maranam bhave
upekkamena? vi kesafic’ upacchedaka-kammuna.
243. Puretaram uppannani cutisamam nirujjhanti
tato bhijjanti cittajani> sesa 'va utuja.
244. Iccevam matasattanam* punad eva bhavantare
patisandhim upadaya tatharipam pavattati.
245. Sandhiyam rapaloke pi cakkhusotavatthudasakam’
navakafi capi labbhati navakam ’va asaiifiinam.
246. Tato param pavatte pi pavattanti cittotuja
utujasaddanavakam asafiitnam na cittajam.
247. Atthavisati kamesu honti tevisa rupisu
sattarase vasaiifitnam aripe natthi kifici pi.
248. Saddo vikaro jaratd maranai copapattiyam
na labbhati pavatte tu na kifici pi na labbhati.
Ayam ettha Riapapavattikkamo
249. Sattinam ayu jivitam tasma tassa paricchedam
vakkhami nayam adaya tam tam ganthesumagatam.
250. Apayikanam sattinam manussanai ca jivitam
pamanam niyamam natthi tesam dukkha-bahiilato.
251. Chakiamavacaradinam pamanam jivitam atthi
sukhumojaharatta ca mahapuiifianibbattatta.
!tesam “mattasattanam
Zupakkamena 3-dasam

3 cittannajani
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252. Yani pafifiasavassini manussanam dino tahim
timsarattidivo maso masa dvadasam' vaccharam.
253. Tena samvaccharen’ dyu dibbam paiicasatam matam
tato upari devanam dviguna ayudighata
divavassassa gunena® ayu catugunam bhave.
254. Pafica ekam dvi® ca catu atthasolasadho likhya*
ado dvikam’ sese tikam® dibbasankhya pakasita.
255. Manussagananaya pana no chatri catu catveke
so sapaii’ catukam® tri dve soceko® ca dve ’nodho'®
cha cha sufifiam!! pakasitam.
256. Cha ete kamavacara sabbakamasaiigino!?
sabbesam ekasafnkhito ayu bhavati Kkittako.
257. Nesam!? timsa-sahassani pannarasasatani ca
ettaka dyuppamana' vassaggena pakasita.
258. Dvadasakotisataii's ca atthavisaiil® ca kotiyo
pafifidsasatasahassini vassaggena pakasita.
259. Tato upari brahmanam ayukappena gananam
tesam pathamabrahmanam asafikheyyena gananam.
260. Tato upari brahmanam mahakappena gananam
tesam pathamabrahmanam tatiyo upaddho eko.
261. Tato upari brahmanam dutiye dve ca tvatthakam
tatiye solasakappam battimsa!’ catusatthi ca.
262. Catutthe ddibrahmanam paficakappasatam matam
Tadafifiesam sahassekam dve catu atthasolasa.
dvadasa 9soca eko
2 ganena Wchidra
3dve Ugufifiam
4atthasolasadhithita 12.samangino
3 dvikham 13Netam
6 tikham 43yuppamana
7 sappail 15.sata
8 catukham 16atthavisa

battimsa
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263. Arupinafi ca brahmanam visatalisa satthi ca
caturasiti sahassam kammato ayuppamanam.

264. Manussa ca cha deva ca brahmabhimi ca terasa
bhiimiyo visati ekam kappam uddham patitthita.

265. Hetthima brahmalokamha patitd mahati sila
ahorattena ekena oggata atthatalisam.

266. Yojananam sahassani catumasehi bhimiga
evam vuttappamanena sayam hetthima-bhamiga.

267. Ito satasahassani sattapafiidsa caparam
satthi ¢’ eva sahassani ubbedhena pakasita.

268. Yojanesu pi vuttesu hitva kamapamanakam
sesani vasavattinam parisajjanam antaram.

269. Tato hi pafica paififidsa satasahassani caparam
attha ¢’ eva sahassani yojananam pavuccare.

270. Ito parasu sabbasu brahmabhimisu yojanam
tappamana ’va datthabba nayagihena! dhimata.

271. Bhiumito abhavaggamha sattakoti attharasa
lakkhapaficanahutini cha sahassani sabbadhi.

Iti Namacaradipake Ripaniddeso nama
Chattho paricchedo

VII

272. Sankhatani? namaripani paccayena vina natthi
tasma paccayavibhagam pavakkhami samasato.

273. Hetupaccayarammana-adhipati3-anantaram
samantara®-sahajatafifiamafifiaii ca nissayam.

274.  Upanissayam pure jatam pacchajatam asevanam
kammavipakam &haram indriyam jhanam maggo ca.

275. Sampayuttam vippayuttam atthi natthi ca vigata-
vigatan ti catuvisa vutd’ va paccayafifiuna.

nayaggahena 4samanantara
2 Sankhatam Svutta
3 Hetupaccayarammanamadhippati
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276. Cha heti hetupaccayd lobhadosamohadayo
tamsampayutta-khandhanam kammaja-cittajanai ca.

277. Chabbidharammanadhamma namanam yeva paccayo
adhipati! dvidha bhedo sahajatam arammanam
sahajatettha chando ca cittaviriya? vimamsa.

278. Sahajatanam namanam cittajanaft ca paccayo
garukattam® arammanam tathipavattanamanam.

279. Niruddhanantarakhandhanam pacchiakhandhana paccayo
purimd samanantaram nirujjhitvana paccayo.

280. Sahajato tidha bhedo namam bhiitd ca hadayam
namakkhandha afifiam afifiam sahajatanafi* ca rapanam.

281. Mahabhiita aiifiam afifiam upadanafi ca rapanam
hadayavatthu sandhiyam vipakenam® afifiam afifiam.

282. Arffiam afifiam tatha tidha namam bhata afifiam afiiam
vatthu saddhim vipakena afifiam afifiam va paccayo.

283. Nissayo pi tidha bhedo namam bhita ca chavatthu
namakkhandha afifiam afifiam sahajanaii ca ruipanam.

284. Mahabhiita afifiam afifiam upadanafi ca rapanam
chavatthu tannissitdnam nissayattena paccayo.

285. Anantaram pakato ca arammaniipanissayo
tividho ettha vutta dve pakato tannissitassa.

286. Arammanam chavatthu ca pure jato dvidha bhedo
jatass’ arammanam ripam chavatthu tannissitanam.

287. Pacchajata catukkhandha purejatassa kayassa
javanamalavajjitam pacchimassa dsevanam.

288. Dvidha kammam sahajata nanakhanika cetana
sahajatasahajata-namariipana paccayo.

289. Nanakhanika cetana katatta ripa-pakanam
pakam sahajaripanam namam rapam dvidhaharo.

!adhippati 4sahajanait
2cittaviriya Svipakanam

3 garukattam



Namacaradipaka

27

290. Namaharo phassidayo sahaji namariipanam
rupoja riipakayassa paccayahara sattiya.

291. Namam ripindriyam dvidhd nimam dvinnam sahajanam.
cakkhadiriipam jivitam vifiidananam katattanam.

292. Jhananga sattapaccayo sahaji namaripanam
maggad dvadasa paccayo sahaja namaripanam.

293. Sampayutti catukkhandha afifiam afifiam ’va paccayo
vippayutto dvidha nama chavatthu ca tattha namam
pure jatam sahajatam cha vatthu tannissitinam.

294. Attha vigata-paccaya sahajatam pure jatam
pacchajataii ca aharo paificadha. riipajivitam.

295. Natthi vigata-paccaya anantarena sadisa
sattimattavisesaii! ca vuttam? adiccabandhuna.

296. Sappaccaya vijatiyam kadaci pi na vijjati
jatiyd vitadhammanam ajati pi samvijjati.

297. Ajati nama nibbanam khandhanimmita-nissatam
asankhatam appaccayam maggaphalana ’lambanam.

298. Sabhavato ekavidham upadisesabhedina
duvidham hoti sufifiatam® animittadina tidha.

299. Padam accutam accantam asaikhatam anuttaram
nibbanam iti bhasanti vanamutta mahesayo.

Iti Namacaradipake Paccayavibhago nama
Sattamo paricchedo
L.visesam 3suffiatam

2yuttam
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Nigamana

Paramavicittanayakovida-pafifidjjavana-samanndgatena suvisuddha-
buddhi-viriyal-silacara-gunasamannagatena® aparimitaparamitasambhita-
pafiidanubhavajanita-tipitakadharena Arimaddana-nagara-gocaragama-
pacinadisabhigatthita®tiloka-nayana-sabbaiifiudhatu-unhisacetiyam
nissaya  vasantena  ditthadhammikasamparayika-hitatthanusasaka-
satthuno sasanahitakamena Lankadipa-paradipavasinam sotujaninam
pariyattim pariyapunantena suvisuddha-buddhi-viriya-silicaraguna-
samannagata-tipitakadharagarugahita-Saddhammajotipalo ti namavha-
yena therena kato sotinam pitivaddhanako Namacaradipako nama
nitthito.

Saddhammahitakamena Namacarapadipakam
karontena maya pattam yam pufilam hitadayakam.

Tena puiifiena ijjhantu sabbasattamanoratha
rajano pi ca rakkhantu dhammena sasanam pajam.

Labhamaham pattabhave arafifiam
anantaram ayubalam arogyam
dadatu Metteyya-jino subuddho
tilokasantam amatam avanam.

Namacaradipakam nitthitam

lviriya and so below 3pacinadisabhagatthitena
2 gunasamangitena
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CATEGORIES OF SUTTA IN THE PALI
NIKAYAS AND THEIR IMPLICATIONS FOR
OUR APPRECIATION OF THE BUDDHIST
TEACHING AND LITERATURE!.

The various texts and collections of the Pali Canon are often
treated as if each of them had the same purpose and function. On a
superficial level this is of course true: at least from the perspective of our
time they are a collection of texts that preserve one school’s version of
the Buddha’s Teaching. But at the very earliest time, in order to ensure
the propagation of the new religion, different sorts of material would
have been necessary. At the very least the new religion would have had to
be made known in a way that would gain both the converts who would
make possible its survival, and the lay-supporters who would make
possible the survival of the converts. After that appropriate material
would be required to integrate the converts into the values and standards
of the new religion, and further material to teach them its principles and
practices and to help them deepen their commitment and their knowledge.
The requirement for different sorts of material for different purposes
would from the beginning have spontaneously given rise to different
types of collections, i.e. sets of suttas all serving the same function and
remembered as a group. At a later time, and under different historical

1 In this paper translations will be offered in the footnotes to enable comparison
by scholars who are unfamiliar with Pali and who study other oral literatures and
related topics.

Textual variations such as name changes, changes in pronoun or in the number
of the verbs (singular or plural) and so forth will not be noted as they are not
relevant for the purposes of this paper.

Formulas will be numbered consecutively. They will be referred to thus: “17,
“2 .

DN 16, the Maha Parinibbana Suttanta will not be included in this study.
Frauwallner (1956) has shown that it originally belonged to the Skandhaka of
the Vinaya Pitaka, and indeed it is too much an amalgam and too different from
the other Digha suttas to warrant its inclusion here.
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conditions, the original need which caused certain suttas to be grouped
together would have been lost sight of, and other reasons for the
grouping together of suttas invented. The explanation that Majjhima
Nikaya and Digha Nikaya are simply the collection of the long suttas and
the collection of the medium length suttas may come from just such a
time, after their original functions had been forgotten.

The Majjhima and Digha Nikdyas contain little of the
categorising of the Anguttara and Samyutta Nikayas, few of the rules for
the Order, as in Vinaya, and furthermore, they are rather coherent
material. They offer an opportunity to study certain of the literary forms
in which suttas are presented. A statistical analysis of the proportional
representation of each of the main categories of sutta in these two
collections suggests that originally each of them came about to serve a
separate and distinct purpose. This has implications for our understanding
of Buddhist literature and the Teaching it contains.

Suttas in the Digha and Majjhima Nikayas have been generally

”

described as “sermons”, “dialogues”, “narratives”, “discourses”,2 “prose
dialogues, legends, pithy sayings, and verses”, “speeches”, or they may
be studied as part of Indian kavya literature.* Categories of sutta in the
Digha and the Majjhima Nikayas can, however, be rather more precisely
distinguished. The means for making distinctions among the suttas are
the formulas which provide their structure: their introductory and
concluding formulas, the formulas that occur regularly within certain
categories of sutta only, the use of particular verbs and expressions and
certain stylised literary features.

This article will provide the criteria for the categorisation of three types
of sutta: Sermons, Debates, and Consultations. Most of the suttas in the

Nikayas can be categorised in one of these three ways. Those that cannot

2 Winternitz, 1933, 34,
3 Law, 1933, 79, 80.
4 Warder, 1974, Chapter XII.



32 Joy Manné

include gathas, and some of the stories and myths. These categories will
not be treated in detail here.

A Sermon is defined to be a discourse for the purpose of
religious instruction containing exhortation and/or instruction. A
Consultation is an occasion where someone, bhikkhu or otherwise, has
recourse to the Buddha or to a senior monk for instruction or information,
or where the Buddha or a senior monk initiates a particular kind of
dialogue with a monk or someone belonging to another group or sect. A
Debate is a formal intellectual confrontation in which one party
challenges another in a contest of religious knowledge.

1. SERMONS.

Sermons can be distinguished by their introductory and
concluding formulas and by their internal structure. They may comprise
entire suttas, or they may be introduced within a sutta that begins as a
Debate or Consultation. Entire suttas which through their opening and
concluding formulas can be defined as Sermons are preached only to the
monks. Sermons that are preached to persons who are not monks are
contained only in Debates® and Consultations.5 In these circumstances
monks are always present as well.

1.1. The Standard Introductory Formulas for
Sermons.

There are two formulas, one being an expansion of the other,
which occur at the beginning of suttas and which define these suttas to be
Sermons. These formulas appear only at the beginning of sermons. They
therefore convey immediately to any audience the information that the

5DN 1;2; 4; 5; 6; 7; 13. MN 30; 36; 41; 94; 135.
6 MN 27; 105. There is one exceptional case, MN 53, where the Buddha
instructs Ananda to preach to the Sakyans.
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the sutta about to be recited is a sermon. The introductory formulas
follow the standard “Evam me sutam” and a brief statement of location.’

i. The simplest introductory formula.
This is:

1 “Tatra kho Bhagava bhikkhit amantesi ‘Bhikkhavo’ ti.
‘Bhadante’ ti te bhikkhii Bhagavato paccassosum. Bhagava etad
avoca.8

The theme of the sermon is introduced in the opening sentence which
follows the formula.

Instances:
DN suttas: 22; 26; 30; 33; 34.
Total = 5/34 = 14.7%.
MN suttas: 3; 5;6; 7; 9; 10; 11; 15; 16; 19; 20; 25; 28;
33; 34; 39; 40; 45; 49; 64; 65; 70; 101; 102; 103; 106;
111; 112; 115; 116; 129; 130; 141.
Total = 33/152 = 21.71%.

ii. The expanded introductory formula.
This longer introductory formula is made up of three parts. It

begins with the simplest introductory formula, “1” above. This is
followed by the announcement of the theme in a standardised form, an

7 This is an important point as one contributing feature in the definition of
debates is their longer, more elaborate description of the location.

8 “And there the Lord addressed the bhikkhus, saying ‘Bhikkhus’. ‘Revered Sir’,
those bhikkhus acknowledged him. The Lord spoke thus:”
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injunction to the bhikkhus to listen and the acknowledgement of this
injunction. The full expanded introductory formula is:

2 “Tatra kho Bhagavd bhikkhii amantesi ‘Bhikkhavo’ ti.
‘Bhadante’ ti te bhikkhii Bhagavato paccassosum. Bhagava etad
avoca:

(Theme of sutta) vo bhikkhave desessami ti.

tam sundtha sadhukam manasikarotha, bhasissami ti. Evam
bhante ti kho te bhikkhii Bhagavato paccassosum. Bhagava etad
avoca’®

Instances:
DN suttas: none.
MN suttas: 1: 2; 17; 113; 114; 117; 120; 131; 137; 138;
139; 14010; 148; 149.
Total = 14/152 =9.21%

1.2. Formulas that introduce Sermons in the middle
of suttas.

Part of “2” occurs in the middle of suttas that have begun in
some other way. It is the independent formula:

9 “And there the Lord addressed the bhikkhus, saying ‘Bhikkhus’. ‘Revered Sir’,
those bhikkhus acknowledged him. The Lord spoke thus: ‘I will teach you,
bhikkhus, (theme of sermon). Listen to it, apply your minds well. I will speak’.
‘Yes, Revered One’, these bhikkhus acknowledged the Lord. The Lord spoke
thus:”

10 The formula is not completely standard here.
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3 tena hi (name) sundtha sadhukam manasikarotha, bhasissami ti.
Evam bhante ti kho (te bhikkhit) Bhagavato paccassosum.
Bhagava etad avoca:!!

This formula therefore functions as a Sermon-marker, a cue in a sutta
which indicates to the audience that what is about to follow will be a
Sermon. “3” is preceded by certain standard formulas and expressions.
These may be direct questions, or requests for teaching or for the
expansion of a Sermon given in brief. “3” may also follow the
announcement by the Buddha that he will teach. It may introduce a
parable.

i. Direct Questions.

In some Debate Suttas, once the adversary has been reduced to
asking the Buddha for an explanation,'? “3” is a frequently used means of
introducing the Buddha’s answer.

Instances.
DN suttas: 2 [i 62, § 39]; 4 [i 124, § 22]; 5[1 134, §
9]; 6 [i 157, § 15]; 7 [1 159, § 1]; 13 [i 249, § 39]; 31
{iii 181 § 2].
MN suttas: 27; 54; 135.

11 «Listen to it, apply your minds well. I will speak’. ‘Yes, Revered One’, these
bhikkhus acknowledged the Lord. The Lord spoke thus:”

12 See below for an analysis of this category of sutta and especially for the
importance of this type of situation.
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ii. Requests for teaching or for expansions of Sermons given
in brief.

Requests for Sermons or expansions of Sermons in brief seem
to have been becoming formulaic, but not to have been distilled by the
bhanakas (reciters) or by the redactors into one standard formula. This
movement towards formula can be seen in the stereotyped use of certain
words and phrases. Certain expressions are used when resorting to the
Buddha himself (MN 41; 42; 135: “4” below), a different expression is
used when resorting to the senior monk Maha-Kaccana (MN 18; 133: “5”
below), and yet another when resorting to the monk Udena (MN 94 [ii
161,17-19]). These expressions are then followed by formula “3”. They
are frequently preceded by expressions of flattery directed towards the
recipient of the request.!3

The formula for addressing the Buddha is:

4 Na kho mayam imassa bhoto Gotamassa sarikhittena bhdsitassa
vittharena attham avibhattassa vittharena attham ajanama, sadhu
no bhavam Gotamo tatha dhammam desetu yatha mayam
imassa bhoto Gotamassa sankhittena bhdsitassa viitharena
attham avibhattassa vittharena attham Gjaneyyama ti. 4

Udena is approached with a simple version of this formula,!> while Maha-
Kaccana is addressed through the related formula:

13 These are an interesting category of formula in their own right. They deserve
their own study, and will not be discussed or quoted here.

14 «“We do not know the meaning in detail of what was said by the Lord Gotama
in brief; we do not know the meaning in detail of what was not explained. Please
let the Lord Gotama teach us that Teaching so that we may know the meaning in
detail of what was spoken in brief by the Lord Gotama; so that we might know
the meaning in detail of what was not explained.” MN 41; 42; 135.

15 MN 94 [ii 161,17-19].
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5 pahoti ¢’ ayasma Maha-Kaccano imassa Bhagavata sankhittena
uddesassa udditthassa (vittharena attham avibhattassa
vitthdrena) attham vibhajitum. Vibhajat’ ayasma Maha-Kaccano
agarukaritva £

Instances:
DN suttas: none.
MN 18; 41; 42; 94; 133; 135.

The further formula for addressing the Buddha:

6 sadhu vata Bhagavantam yeva bho Gotamam patibhdtu etassa
bhasitassa attho, Bhagavato sutva bhikkhii dharessanti ti,\

followed by “3”, also occurs.
Instances:
DN suttas: DN 4 [i 124].
MN suttas: 3; 9; 46; 47; 68; 122 (iii 115].

There is also the simple formula

7 sadhu me ... desetu'd

16 “Maha-Kaccino is able to go into in detail regarding the meaning of the
exposition set out by the Lord in brief; he is able to go into in detail regarding the
meaning of what was not explained. Maha-Kaccino explains without being
inconvenienced.” MN 18; 24-27; 133.

17 “Please, Sir, let the Lord explain the meaning of what was said. When they
have heard (it) from the Lord the bhikkhus will remember (it).”

18 “Please teach me ... .”
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Instances:
DN suttas: 5 [i 134]; 13 [i 249].
MN suttas: 73.

There is also the non-standardised form,

Sadhu mam, bhante, Bhagava samkhittena ovadena ovadatu
.. ]9 MN 145,

The standard phrases in these sermon requests are particularly
sadhu no ... desetu “please teach us”

Instances:
DN suttas: 5 [i 134]; 13 [i 249].
MN suttas: 41; 42; 73; 94; 135.

and sadhu patibhatu “please let come to your mind”.

Instances:
DN suttas: 4 [i 124].
MN suttas: 3; 9; 46; 47; 68; 76 [1 514,24-28].

Further there is the expression of encouragement from the
monks to the Buddha which indicates their readiness to hear a Sermon:

8 “Etassa Bhagava kalo, etassa Sugata kalo, yam bhagava ...
dhammim katham kareyya, Bhagavato sutva bhikkhii
dharessanti ti.”20

19 “please let the Lord instruct me with brief instructions ... .”

20 «“The Lord should teach dhamma. It is the appropriate time for this, Lord. It is
the appropriate time for this, Well-come One. When the monks have heard the
Lord, they will remember (his words).”
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Instances:
DN suttas: 14.
MN suttas: 51; 64; 105; 136; 152.

iii. Instructions to preach.

Instructions to preach rather self-evidently introduce Sermons.
The terminology used in these is similar to that used in requests for
sermons. The verb patibhati is standard, and the expression dhammi katha
rather common.

9 Patibhatu tam ... %

Instances:
DN: 33 [iii 209].
MN: 53 [i 354,21-26]; 123.

In the Nandakovdda Sutta no theme is introduced and the
Buddha simply instructs Nandaka to give a sermon to the nuns in these
words: Ovdda, Nandaka, bhikkhuniyo. ... karohi tvam, brahmana,
bhikkhuninam dhammikathan ti (MN 146).2

iv. Introducing a parable.

The formula “3” may also may be also used to introduce a simile
or a parable in the middle of a sutta that is not a sermon.

21 ¢ et come to your mind, ... .”
22 “Instruct the nuns, Nandaka. Provide them with a sermon.”
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Instances:
DN suttas: none.
MN suttas: 27 (a Debate); 65 (a Consultation).

1.3. Expressions that may introduce Sermons.

Certain terms and expressions may introduce Sermons. Because
their use is not consistent these cannot be considered invariably to be
Sermon markers. Nevertheless they require mention here.

i. The question “What were you talking about ?” as a
Sermon marker.

A conventional means of introducing the Buddha to the main
stage used in these suttas is to have him come up to a group of monks or
religious practitioners of other persuasions and to ask them what they are
talking about.

10 Kaya nu ’ttha bhikkhave etarahi kathdya sannisinnd, ka ca pana
vo antardkatha vippakata ti (MN 26 [i 161]).23

This is a challenging question. The type of sutta it introduces depends on
the answer given. When the monks are thus addressed they answer with
the subject of their discourse, and the Buddha immediately begins a
Sermon. When others who are not monks (and who usually are
paribbajakas of whatever kind) are thus addressed they evade the question
and instead pose another, and the sutta develops into a Debate.2*

23 “As you were sitting down just now, what was your talk about, monks ?
What was your talk that was interrupted ?”
24 See section on Debate below.
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Instances where sermons are thus introduced:
DN suttas: 14
MN suttas: 26, 76, 119, 123.

ii. The expression “dhammi katha” as a Sermon marker.

The expression dhammi kathd@ may be used when a sermon is
requested (DN 33; MN 76 [i 514); 146 [iii 270]). There are, however, no
regular or formulaic connecting phrases. This expression is used generally
for the Buddha’s discourse and occasionally for the discourse of monks
too.

iii. The verb “amanteti” as a Sermon marker.

The verb amanteti occurs in both the simple and the extended
introductory formulas. It is standard too when the Buddha speaks to the
monks. The phrase:

11 Atha kho Bhagava ... bhikkhiil(name of bhikkhu) Gmantesi:?

which forms part of both introductory formulas may on its own introduce
a Sermon.

Instances:
DN suttas: 32 [iii. 206].
MN suttas: 21 [i 124]; 29; 48 [i 322,5]; 53 [i 354,31};
67 [i1459]; 69;

25 “And then the Lord addressed the monk/(name of monk) ... .”



42 Joy Manné
This phrase appears also in the following variant form:

12 Atha kho Bhagava tunhibhiitam tunhibhiitam
bhikkhusamgham anuviloketva bhikkhii Gmantesi.?

Instances:
DN suttas: none.
MN suttas: 110 [iii 21]; 118 [iii 79, 80].

1.4. The internal structure of a Sermon.

Sermons define themselves also by their internal structure,
which is simple and unvarying. The subject of the Sermon will be
proposed either as a statement or as a question. The Sermon will then be
developed methodically either through the expansion of a series of
statements or through the expositions to a series of rhetorical questions.
Sermons are not usually interrupted. Where there are rhetorical questions
within a Sermon it is extremely unusual for these to be answered by the
monks. This is a feature that clearly distinguishes Sermons from
Consultations?’: Sermons are most usually monologues, Consultations
are most usnally dialogues.

Instances of Sermons in which rhetorical questions are answered:
DN Sermons: none.
MN Sermons: 105; 106; 110; 119; 129
Total = 5/57 = 8.77%.

26 «And then the Lord, surveying the completely silent community of monks,
addressed the monks:”
27 See below for the discussion of this category of sutta.
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1.5. Concluding formulas.

i. The standard concluding formula.

The standard concluding formula is completely regular and
unvarying except for the names it contains. These vary because sermons
are not invariably given by the Buddha and the audience is not invariably,
although most usually it is, “bhikkhus” in general.

The standard conclusion to a sermon is an acknowledgement by
the monks or by one particular monk in the following form (the words in
brackets being those that change):

13 Idam avoca (Bhagava). Attamand (te bhikkhii) Bhagavato
bhasitam abhinandun ti.2

Instances:
DN suttas: 1; 14; 22; 26; 32; 33 and 34.
MN suttas: 1-3; 6; 9-11; 15-21; 25; 26; 28-30; 33; 39;
40; 45-48; 51; 53; 64; 65; 67; 68; 70; 101-103; 105;
106; 110-115; 117-120; 122; 123; 129; 131; 133; 134,
136-139; 141; 145; 146; 148; 149; 152.

A variation of this concluding formula with compounds of the verbs
“bhasati” and “abhinandati” is also found.

14 Itiha te ubho mahdnagd amfiamaffiassa subhdsitam
samanumodimsii ti.?

28 “Thus spoke the Lord. Delighted these monks rejoiced in what the Lord had
said.” (tr. MLS I 8).

29 “In this wise did each of these great beings rejoice together in what was well
spoken by the other.” (tr. MLS I 40).
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Instances:
DN suttas: none.
MN suttas: 5. (See also under Consuitations.)

Occasionally a concluding formula is followed by a statement
that a monk or a group of monks has attained a particular stage.

Instances:
DN suttas: none.
MN suttas: 147; 148.

ii. The Concluding formula when suttas end in verses.

When a sutta is concluded with verses, these are introduced by
the following concluding formula:

15 Idam avoca Bhagava, idam vatva Sugato athaparam etad avoca
Sattha:30
Instances:

DN suttas: none.
MN suttas: 34; 130; 142.

2. DEBATES.

A sutta can be defined as a Sermon on the grounds of its
opening and closing formulas and its internal structure. The criteria that
permit a sutta to be defined as a Debate include some formulas, but for
the most part it is the features of certain suttas that permit their
definition as Debates.

30 “Thus spoke the Lord; the Well-farer having said this, the Teacher then spoke
thus:” (tr. MLS 1 279).
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A sutta can be categorised as a Debate when it has at least the
following features: two opponents, viz., the Buddha or a senior monk,
and an adversary; a challenge; a refutation; and an admission of defeat.3!
These may be regarded as the major features of the Debate suttas. Other
features which may be regarded as minor, but which are not unimportant,
are usually present and many of these are formularised. The formulas are
often extremely long32 and so not all of them will be quoted below, nor,
as these are minor features, will every location where a particular formula
or feature appears be given.

There are three types of debate: (I) the dramatic debate: this is
recounted as it goes along; (II) the reported debate: this is a debate that
has taken place in the past and which the Buddha is recounting on a later
occasion; (III) the debate with hypothetical opponents: here the views of
certain general groups, “samanas and brdhmanas” are disputed. As a genre
of literature the Dramatic Debate is, as the word suggests, a drama. It is
the occaston when religous leaders put each others’ knowledge and
prestige to the test in public. Everything is to be won or lost.33 In the
texts, individual speeches are recorded so that the development and the
course of the argument can be followed verbatim. Sometimes the reaction
of the audience is recorded and this serves to heighten the drama.
Reported Debates have similar immediacy: the Buddha is recounting a
previous Dramatic Debate. They are, however, less exciting. The element
of contest in a Reported Debate is neither so pronounced nor so important
as in a Dramatic Debate. Its outcome is already known. Debates with
hypothetical opponents are occasions where wrong views are criticised
and right views expounded by the Buddha. They serve a philosophical and
didactic purpose.

31 See Witzel, 1987, for some comparisons between the rules of discussion, of
challenge and of defeat in Vedic and in Pali literature.

32 for example the formula on brahman virtues in DN 4 [i 113 foll.].

33 Witzel, 1987, 307.
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The dramatic debate shows most clearly the sequence of features
of the Debate suttas.

I. THE DRAMATIC DEBATE.
i. The description of the Location.

Where the introduction to a Sermon is a brief record of the place
in which it was given, the description of the location in a Debate sutta is
usually given more importance. It is more elaborate and details are
specified. This is because its function is to set the scene and create the
atmosphere for a drama. Thus if the Buddha’s opponent is a rich brahman
the beauty and wealth of his domain is described,3* or we may be told that
a location just happened to contain at that time a number of brahmans.?
Where the opponent is another wanderer less importance is given to the
location.

ii. The presentation of the opponents and their
credentials.

As a Debate is a drama it is important in the presentation of the
characters to establish the worth of the adversaries from the outset.
Especially, as these Debates are recounted by the Buddhists, the Buddha’s
prestige and the importance of the debate that will follow are enhanced by
the prestige and importance of his adversary. There are standard ways of
introducing and demonstrating the prestige of the different types of
adversaries and, equally, there are standard ways of showing that the
Buddha’s prestige equals their own. These standard ways are (a) to show
the social status of the adversary, (b) to demonstrate his knowledge, (c)

34 DN 3; 4; 5. MN 95.
35 DN 6; 13. MN 98.



Categories of sutta in the Pali Nikdyas 47

to describe the size of his following, (d) to show the respect with which
he greets the Buddha.

a. The social status of the adversary.

The social status of the adversary is an important feature
especially where the opponent is a brahman or a king (ksatriya) and it is
emphasised by the inclusion of many details. Where the adversary is an
important brahman the richness of his domain and the importance of his
king-patron is emphasised at the beginning of the account of the Debate,
where this feature forms part of the scene-setting (Location). The
elaborate procession in which this type of adversary may approach the
Buddha is often described.36

By promoting the high social status of the adversary the texts
prove that the Buddha is held in high esteem by this class of people.

b. The knowledge and attainments of the adversaries.

The news of the Buddha’s arrival in a particular area is
announced in a formula that describes both the size of his following (see
c. below) and the extent of his knowledge and attainments:

16 “Tam kho pana bhavantam Gotamam evam kalyano kittisaddo
abbhuggato: ‘Iti pi so Bhagava araham samma-sambuddho vijja-
carana-sampanno sugato loka-vidii anuttaro purisa-damma-
sarathi satthd deva-manussanam buddho bhagava.’ So imam
lokam sadevakam samarakam sabrahmakam sassamana-
brahmanim pajam sadevamanussam sayam abhifiid sacchikatva
pavedeti. So dhammam deseti adi-kalydnam majjhe kalydnam
pariyosana-kalyanam sattham savyafijanam, kevala-paripunnam

36 DN 2; 3. MN 84.
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parisuddham brahmacariyam pakaseti. Sadhu kho pana tatha-
ripanam arahatam dassanam hoti ti.”%

This formula occurs wherever the opponent is a brahman, although its
use is not limited to these occasions38, nor to the Debate situation. The
response to this formula by the brahman to whose domain the Buddha has
come is either that he decides to visit the Buddha, or that he sends a
student (antevdsi).

There are two formulas for describing the highest state of
brahman knowledge, a very long one?? and a short one. I quote only the
short one:

17 ... ajjha@yako mantadharo tinnam vedanam paragit sanighandu-
ketubhanam sakkharappabhedanam itihdsa-paficamanam padako
veyyakarano lokayata-mahdpurisa-lakkhanesu anavayo ... 40

37 “Now regarding that venerable Gotama, such is the high reputation that has
been noised abroad : — That Blessed One is an Arahat, a fully awakened one,
abounding in wisdom and goodness, happy, with knowledge of the worlds,
unsurpassed as a guide to mortals willing to be led, a teacher for gods and men, a
Blessed One a Buddha. He, by himself, thoroughly knows and sees, as it were,
face to face this universe, — including the worlds above of the gods, the
Brahmas, and the maras, and the world below with its recluses and Brahmans, its
princes and peoples, — and having known it, he makes his knowledge known to
others. The truth, lovely in its origin, lovely in its progress, lovely in its
consummation, doth he proclaim both in the spirit and in the letter, the higher
life doth he make known, in all its fullness and in all its purity. And good is it to
pay visits to Arahats like that.” (tr. DB 1 109).

DN 2 [i 49] (abbreviated version); 3 [i 87]; 5 {i 127 foll.]. MN 41; 60; 75; 91; 92;
95.

38 In the Sela Sutta, MN 92, this statement of attributes is communicated to
Keniya, the matted-haired ascetic.

39DN 4 [i 113 foll.]; 5 [i 137]. MN 95.

40 “He was a repeater (of the sacred words) knowing the mystic verses by heart,
one who had mastered the Three Vedas, with the indices, the ritual, the
phonology, and the exegesis (as a fourth), and the legends as a fifth, learned in
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The short formula is most usual when the brahman sends one of
his student to see the Buddha on his behalf. When, however, the brahman
leader decides to go on his own account, there is a dramatic turn of
events. His followers warn him that should he do that his own glory
(yasas) will be diminished and that of the Buddha enhanced. They advise
him rather to let the Buddha call upon him. They support this advice with
the recitation of a long description of all the features that makes this man
such a true brahman and such an important religious leader, and which
make it, therefore, in every way inappropriate that he should be the one
to pay the visit. This gives the brahman the opportunity to defend his
proposed action, and to say that indeed the Buddha himself also possesses
all of these brahman virtues.#! This recognition that the Buddha receives
from other religious leaders further serves in these texts to demonstrate
the esteem in which he is held and his worthiness as an opponent.

c. The audience.

The description of the size of the following around each of the
opponents is a frequent feature and its comportment serves to enhance,
or otherwise, the importance of each adversary. The nature of audience is
also a point. The respectful silence and concentration of large groups of
monks is frequently contrasted with noise and gossip among the
followings of the various wanderers.42

the idioms and the grammar, versed in Lokayata sophistry, and in the theory of
the signs on the body of a great man ... DN 3 [i 88]. MN 93 [ii 147].

41 DN 4; 5. MN 95.

42¢.5. DN 2;9. MN 77; 79.
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d. The formal greeting between adversaries.

In these dramatic accounts the formal greeting between the
adversaries is the final element in the scene-setting before the action of
the Debate is begun.

The first encounter between the adversaries is an important
moment in an event where the status of each is at stake. There are three
degrees of formal greeting in the suttas: simple, elaborate and very
elaborate. The simplest greeting is the monks’ way of initiating
communication with the Buddha. This simply consists of making a
salutation and sitting to one side.

18 bhagavantam abhivadetva ekamantam nisidi.*3

This does not occur in debates except as part of the ceremonious formal
greeting (see below). Rather, in these are found either a formal greeting in
which social pleasantries are indulged in, or a ceremonious formal
greeting. The formal greeting which includes social pleasantries is
expressed:

19 Bhagavata saddhim sammodi sammodaniyam katham saraniyam
vitisaretva ekamantam nisidi 4

The ceremonious formal greeting occurs when the adversary is an
important brahmin. In this case some among his large group of followers
will use one or other of the above formal greetings besides which
greetings such as bowing with joined palms, announcing name and clan,
or simply remaining silent will occur,*

43 “He saluted the Buddha and sat to one side.” e.g. MN 8 [i 40]; etc.

44 “He exchanged with the Blessed One the greetings and compliments of
politeness and courtesy, and took his seat on one side.” (DB I, p. 152). e.g. DN
3,89, 816;4,89;5, § 8. MN 30; 36; 56; etc.

4SDN 'S, § 8. MN 41; 42; 60.
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20 Atha kho Saleyyaka brahmanagahapatika yena Bhagava ten’
upasankamimsu, upasankamitva app-ekacce Bhagavantam
abhivadetva ekamantam nisidimsu, app-ekacce Bhagavata
saddhim sammodimsu sammodaniyam katham saraniyam
vitisaretva ekamantam nisidimsu, app-ekacce yena Bhagava ten’
afjalim panametva ekamantam nisisimsu, app-ekacce Bhagavato
santike namagottam savetva ekamantam nisidimsu, app-ekacce
tunhi-bhiita ekamantam nisidimsu.*

Departures from these formal greetings make a point in the
unfolding of the drama. The King Ajatasattu remains standing for a while
in the Buddha’s presence, expressing his thoughts about his son:4’
reasons of his own history stand between him and spiritual attainment.
Ambattha, a brahman youth, rudely stands around and fidgets:*? it later
turns out that his geneology is not as truly brahmanic as he claims.
Kassapa, the naked ascetic, remains standing:*? this less than usually
polite beginning makes his eventual complete conversion more
prestigious.

The formal greeting is a means the texts use to characterise the
adversary. It is also a way in which they demonstrate the Buddha’s
prestige. The Buddha receives a greeting as his tribute from an adversary
who approaches him. On the occasions where he approaches his

46 MN 41 [i 285]. “Then the brahman householders of Sild approached the Lord;
some, having approached, having greeted the Lord, sat down at a respectful
distance; some exchanged greetings with the Lord; having exchanged greetings
of friendliness and courtesy, they sat down at a respectful distance; some, having
saluted the Lord with joined palms, sat down at a respectful distance; some,
having made known their names and clans in the Lord’s presence, sat down at a
respectful distance; some, becoming silent, sat down at a respectful distance.”
(tr. MLS 1 343).

4TDN 2, § 12.

“8DN3,§9.

“DNS,§ 1.
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adversary, there is no formal greeting. Instead the Buddha begins with the
challenging question, “What were you talking about 2”0 In contrast to
the monks who always answer this question and then receive a Sermon,
the adversary and his group will avoid giving an answer, asking instead
their own challenging question.5!

iii. The challenge, the refutation and the defeat.

The challenge, the refutation and the defeat in the Buddhist
debates conform to the same rules, allowing for the difference in
situation, as that in the brahmanical debates.52

a. The challenge.

The challenge comes in the form of a question. It starts the
discussion.

The rules for the challenge are that “two or more persons ...
challenge each other to answer certain questions of a ritual or spiritual
nature; or one man is challenged by a group of others. This may occur in a
private or in (a) public situation ... .53 In the Buddhist scriptures usually
the Buddha is challenged by an adversary but there are also frequent
occasions where he issues the challenge himself.

The type of question that may be asked is also defined.
“Normally only well-known — though technically complicated —

questions are allowed ... ”, and in passages that do not involve a

50 See “10” above.

5le.g. DN 9; MN 77.

52 The way the Debates are conducted shows that certain “general rules of
discussion, rules of challenge and defeat” existed. See Witzel, 1987, 373, 381
foll. In the Buddhist debates there were other specified standards to be kept to as
well. See Manné, “The Digha Nikdya Debates: Debating practices at the time of
the Buddha as demonstrated in the Pali Canon” (forthcoming in Buddhist
Studies Review).

53 Witzel, 1987, 360.



Categories of sutta in the Pali Nikayas 53

brahmodya or ritual discussion, “ ... the questioning concems the proper
procedure or ritual and its secret, esoteric meaning ... ”,34 or there may be
questions concerning other “esoteric, secret knowledge, be it atman,
brahman or about the dhamma (or simply a secret, as in the case of the
origin of the clan of Ambattha which is known only to him and a few
others).”5

It would serve no purpose in this article to list all the challenges
in the Buddhist Debate suttas. The example of Ambattha’s secret has
already been given. Here are some others, chosen at random. In the
Kitadanta Sutta (DN 5), the Buddha is asked how to perform a
successful sacrifice. In the Aggi-Vacchagotta Sutta (MN 72), the
Buddha’s views are challenged. In the Ganaka Moggallana Sutta (MN
107), the Buddha’s training and its effects are queried. The first (DN 5) is
an example of a question of a ritual nature; the others are challenges of a
spiritual nature.

b. The refutation.

There are rules too regarding the refutation. It is expecially the
case that “mere brazen assertion does not suffice; one must be able to
prove one’s knowledge”.56

A contestant cannot avoid a challenge, “one must answer at the
third time the question is put ... — one must answer completely, not
only partially, — if one does not/cannot answer, death is imminent.”57
The contestant must either answer or admit insufficient knowledge. If
one of these conditions is not fuifilled the contestant suffers the ominous
threat of death through the splitting of his head.’8

54 Witzel, 1987, 374.

55 Witzel, 1987, 410.

56 Witzel, 1987, 373.

57 Witzel, 1987, 408. See also ibid. p. 371.

38 Witzel, 1987, 375. Witzel provides further conditions under which this threat
may arise.
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These conditions point to just how daring the Buddha was to
create and justify a category of questions that remained unexplained —
avyﬁka{a.”

In terms of literature, the refutations are very lively, containing
many strategies, twists and turns which contribute to the drama of the
situation.

c. The defeat.

The rule for the Vedic debates is that “in the course of the
discussion participants who do not know the whole truth have to state
this clearly, they must cease questioning ... and thus declare defeat, ... or
they must become a pupil of the winner”® This rule is also followed in
the Buddhist texts. The participant who is forced in the course of the
debate to admit that he does not know the whole truth stops putting
challenging questions and instead is reduced to asking the Buddha to
explain the matter to him. In this way he acknowledges that he is
defeated.

There is a consequence of conceding defeat: “conceding defeat in
a discussion has, of course, the social effect of clearly stated and admitted
superiority, of gaining and losing ‘face’ among one’s fellow brahmins and
in the tribe at large™.5! This forms part of the drama in the Sonadanda
Surta5? which makes much of Sonadanda’s fears that the Buddha might
put to him a challenging question that he would not be able to answer.%3

59 See Warder, 13750 for a discussion of the philosophical implications of such
a category of questions.

60 Witzel, 1987, 371. See also his discussion of the threat that the adversary's
head will burst.

61 Witzel, 1987, 373.

62DN 4 [i 119, §§ 10-11].

63 The situation in this sutta suggests that debates between religious leaders of
different persuasions were inevitable when they met each other, and that they
could not avoid such a meeting without losing their self-respect and the respect
of their following.
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There are two degrees of defeat in the Buddhist debate suttas.
The first may be designated “formal” defeat. In this case the opponent
aknowledges the Buddha’s superiority and asks to become a lay disciple.
The second degree of defeat is total conversion: the opponent asks to
become a bhikkhu. Both degrees of defeat are expressed in formulas.
These formulas reflect the degree of commitment with regard to
becoming a pupil. The formulas begin:

21 “Abhikkantam bho Gotama, abhikkantam bho Gotama.
Seyyathd pi bho Gotama nikkujjitam va ukkujjeyya,
paticchannam va vivareyya, milhassa va maggam acikkheyya,
andhakare va tela-pajjotam dhareyya: ‘cakkhumanto riipani
dakkhinti ti’, evam eva bhotd Gotamena aneka-pariydyena
dhammeo pakasito. Esaham Bhagavantam Gotamam saranam
gacchami dhamman ca bhikkhu-samgha# ca, ... "%

The formula for “formal” defeat continues:

22 upasakam mam bhavam Gotamo dharetu ajjatagge panupetam
sarafiam gatam .5

64 «“Most excellent, oh Gotama (are the words of thy mouth), most excellent !
Just as if a man were to set up that which has been thrown down, or were to
reveal that which has been hidden away, or were to point out the right road to
him who has gone astray, or were to bring a light into the darkness so that those
who had eyes could see external forms — just even so has the truth been made
known to me, in many a figure, by the venerable Gotama.” (tr. DB I 157).

65 “May the venerable Gotama accept me as a lay-disciple, as one who, from this
day forth and as long as I may live, has gone for refuge.”
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Instances:
DN suttas: 2; 3; 4; 5; 10; 12; 13; 14; 23; 31.
MN suttas: 27; 41; 58; 60; 72; 73; 74; 80; 84; 8S5; 91;
92; 93 (brief: see fn. in translation); 94; 95; 96; 97; 99;
100; 102; 135; 150.

The formula that acknowledges total conversion including the request to
be accepted as a monk is:

23 Labheyyaham bhante Bhagavato santike pabbajjam, labheyyam
upasampadan ti.%

Instances:
DN suttas: 8; 9; 14.
MN suttas: 7; 75; 79; 92; 124.

These formulas close the Debate.
iv. The reward.

Two types of reward are concomitant upon winning the debate.
The first, which is a consistent feature of the Debate suttas, is the
acquisition of prestigious converts: the opponent and his following,
whether as lay-disciples or as monks. It is expressed through the formulas
above.

The second type of reward is a less consistent feature.
Admissions of defeat are sometimes followed by an invitation to a meal.
This is most usual when the adversary is a brahman, but occurs also
when the adversary is a Jain.

66 “And may I be permitted to go forth from the world under the Exalted One;
may I receive admission into his Order.” (tr. DB 1 264).
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Instances: v
DN suttas: 3; 4; 5.
MN suttas: 35 — this invitation comes from a Jain;
91.

The importance of each type of reward to a group of religieux
who rely on the lay population for their bodily survival is rather evident.

Instances of Dramatic Debates.
DN suttas: 2 - 13; 23; 25; 31.
Total =15 =44.12%
MN suttas: 7; 27; 35; 36; 55; 56; 58; 60; 72-77; 79; 80;
82; 84; 90-96; 99; 100; 107; 108; 124; 152.
Total =31 =20.4%

II. THE REPORTED DEBATE.

The Reported Debate is an account of a Debate that has taken
place in the past. It has the same major features as a Dramatic Debate:
two opponents, a challenge, a refutation, and a defeat; but there are
differences in their expression in the texts. With regard to the opponents
in this type of Debate, one is always the Buddha:? in the Dramatic
Debates the representative of the Buddhist position might be the Buddha
himself or a senior monk. The challenges and their refutations in this type
of Debate are reported in direct speech as in the Dramatic Debates and
conform to the same requirements. The defeat in these Debates is related
by the Buddha as part of the account rather than being expressed by the
opponent directly through the formulas “21”, “22” and “23”. It is always

67 There are many occasions where monks, having been involved in a debate,
report the discussion to the Buddha to find out what they should have said, or
whether they answered correctly. On these occasions it is the consultation of the
Buddha by the monk that is the defining feature of the sutta, not the Debate.
This type of sutta will be dealt with in the following section.
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a defeat in terms of the argument of the refutation, and there is no
conversion to the Buddha’s Teaching.

Many of the minor features are omitted in these Debates. There
is no presentation of the opponents and their credentials, no mention of
their social status, their knowledge and attainments, the size of their
following, or the formal greeting between them and the Buddha. There is
also no mention of any reward.

A Reported Debate may form the basis of a Sermon.

Instances:
DN suttas: 24
MN suttas: 14 (recounted within a Consultation), 49,
101

III. THE DEBATE WITH POTENTIAL OPPONENTS.

A general feature of many suttas is a paragraph in which an idea
or set of ideas of a group with which the Buddha disagrees in general or
who may generally disagree with him, are set forth by him, and then the
correct position, the Buddha’s own, is given. Altemnatively, the Buddha
may simply contrast himself with these groups, for example, as in the
Bhayabherava Sutta, MN 4. A few suttas, however, are entirely devoted
to disputing a particular idea set forth in this way and these satisfy the
criteria for Debate Suttas. In this type of Debate Sutta the Buddha
provides both the opponents, the challenge and the refutation. The
opponents may be regarded as potential adversaries. They comprise either
the rather general group of “wanderers of other sects”, affatitthiya
paribbajaka, or that of “some samanas and brahmanas”, eke
samanabrahmand; or the opponent is the puthujjana, the “Ordinary Man”,
i.e. the general representative of the group who have not undertaken any
training. The challenge consists of the Buddha’s exposition of beliefs
which he attributes to a potential adversary. The refutation comprises the
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Buddha’s arguments against the position of the potential adversary as he
has portrayed it.

This type of debate may be placed within Sermon introductory
and concluding formulas, in which case it only contains the minimum of
Debate features:

Instances:
DN sutta: 1.
MN sutta: 102,

or it may be set out as a Dramatic Debate, with several of the minor
formulas, such as that expressing the Buddha’s credentials, the elaborate
greeting ceremony, and the conversion formula which acknowledges
defeat:

Instances:
DN suttas: none.
MN suttas: 60, 150 (samanas and brahmanas), 74 (a
debate with a wanderer, but the argument is generally
directed against samanas and brahmanas).

IV. THE REFUSED DEBATE.

There are two occasions where a sutta begins as if it were going
to be a Dramatic Debate, and then the Buddha (MN 30) or the monk
concerned (MN 125) refuses to take up the challenge. In these cases the
Buddha offers a Sermon instead. The monk, however, simply refuses to
be questioned with regard to the explanation he has given or will give.

Instances:
DN suttas: 31.
MN suttas: 30; 125.



60 Joy Manné

A challenge issued by the Buddha may also be refused. In the
Sigalovada Sutta, DN 31, the householder Sigala does not respond to the
Buddha’s challenge with an assertion of his own position. Instead he asks
for information and is rewarded with a Sermon. Although the question
asked is typical of a Consultation the sutta ends with the Debate
conversion formula for lay-discipleship. The internal structure of the
sutta, however, shows that it is a Sermon as there are no interruptions.

V. SUTTAS THAT TEACH DEBATE AND REFUT-
ATION.

Certain suttas teach strategies of debate and refutation. These
suttas do not necessarily simply fall into the category of Debates, as the
table of instances below shows. In the Citlasihandda Sutta (MN 11) and
in the Nagaravindeyya Sutta (MN 150) the Buddha initiates these
instructions. In the first case he is instructing his monks, and in the
second some brahman householders on how to refute a challenge that
wanderers of other sects (aAfatitthiya paribbdjaka) might make. In the
Maha-dukkhakkhandha Sutta (MN 13) monks who had been challenged
by other wanderers and who had been unable to answer the challenge go
to the Buddha to have the matter explained.

Instances:
DN suttas: none.
MN suttas: 11 (a Sermon); 13 (a Debate); 150 (a
Debate).

VI. THE DEBATES BETWEEN THE BUDDHA AND A
MONK, OR BETWEEN MONKS.

There are occasions where the Buddha challenges the superlative
claims a senior monk has made about the Buddha himself or about his
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Teaching. In this kind of Debate it is the Buddha who is defeated. He then
has to acknowledge that the monk’s superlative claims were justified.

Instances:
DN suttas: 28 (Sariputta)
MN suttas: none.

There is one occasion, the Rathavinita Sutta (MN 24) where one
senior monk, Sariputta, challenges another, Punna, on a point of the
Buddha’s Teaching to check if the reputation of the other is warranted.
This suggests that monks debated with each other to challenge each
other’s understanding of the Teaching, and perhaps also to enhance their
own prestige.

3. CONSULTATIONS.

A sutta can be categorised as a Consultation when the Buddha or
a senior monk is resorted to for information or advice. Most usually the
person doing the consulting is a monk but there are also occasions where
he is a member of a different sect or group. A sutta is also a Consultation
when the Buddha himself, or a senior monk, initiates the conversation.

Consultations have features in common with both Sermons and
Debates.

A Consultation may be introduced in the same way as a Sermon,
with minimal scene-setting: just a simple statement of the location and
the brief introduction by name and social group (monk, brahman,
householder, etc.) of the person who is consulting the Buddha, or it may
be introduced in the same way as a Debate, with elaborate scene-setting
including the description of some event or the recounting of some
anecdote.
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The formal greeting in a Consultation is almost always the
simplest.8 It is made both by monks and by others (gahapati, MN 52;
Licchavis, MN 105; etc.). The very few exceptions where the more
elaborate formal greeting is used occur when the person making the
Consultation is a brahman or an ascetic.

Instances:
DN suttas: none.
MN suttas: 4; 52; 57; 97; 98.

A Consultation begins with a question. When a monk consults
the Buddha or the Buddha initiates some interaction with a monk, there is
no problem with regard to categorising the sutta as a Consultation.
Where, however, someone who is not a monk approaches the Buddha and
asks him a question there are criteria through which this type of question
and the question that forms the challenge of a Debate can be
distinguished. One is, rather self-evidently, the nature of the question;
another is the nature of the questioner’s response to the Buddha’s
answer. In a Debate the Buddha’s answer to the challenge is argued
against as part of the debating procedure; in a Consultation, the Buddha’s
answer is invariably accepted. Further questions may be asked, but a
different position is never put forward.

The procedure of a Consultation is that it may take the form of
a dialogue, or the Buddha may respond with a Sermon. The Sermon may
be introduced by the usual formula for the introduction of a Sermon in the
middle of a sutta (“3”), or it may be evident because of the structure of
the passage (see Internal Sermon Structure 1.5, above).

A Consultation ends most usually with the same closing
formula as a Sermon. There are, however, instances where a
Consultation ends with the concluding formula that acknowledges defeat

68 See Section ii.d. under Dramatic Debates.
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in a Debate (“21” and “22”, or “23”). Such occasions can only occur
where the person consulting is not a monk, i.e. he is not already a
convert. These instances suggest that however innocent the question
may seem, one may always suspect some proximity to a Debate when the
Buddha is consulted by someone who is not a monk, and when the sutta
ends in a defeat formula. In this type of sutta there is often reference to
potential adversaries, even when the reference is sudden and intrusive and
unconnected with the main theme of the sutta (e.g. the Bhayabherava
Sutta, MN 4).

Instances:
DN suttas: none.
MN suttas: 4 (updasaka); 57 (updsaka, paribbajaka); 13
(upasaka); 98 (upasaka).

Consultations fall into distinct categories. Where the Buddha, or
a senior monk, is consulted these include requests for teaching, requests
for guidance with the practice, requests for the approval of the Buddha for
some other monk’s exposition of his Teaching. Where it is the Buddha,
or senior monk, who initiates the interaction, this may be in order to
check the progress of the other, to drill the other in the Teaching, or to
reprimand the other.

3.1. In the following categories the Buddha is
consulted.

1. Requests for clarification regarding the Teaching.

This is the largest category of Consultation.®® In this type of
Consultation a monk or a non-Buddhist (brahman, householder, etc.) goes

69 As suttas frequently contain different types of Consultation, I am where
necessary giving both page and line numbers in this section.
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goes to the Buddha for information regarding the Teaching. This may be a
simple request for general information” or it may be in order to attain
clarity on a particular aspect of the teaching.”! Clarification might
similarly be sought regarding the meaning of a parable,’”? claims made
about the Buddha’s capacities and conduct,”? or the relationship between
the Buddha’s qualities and those of other monks.” There is also a request
for information about the consequences of attainments,” and a request
for the Buddha’s judgment on the best kind of monk.’® Further, the
Buddha is consulted on the authenticity of some monk’s claims to high
attainment.”?

Various people and beings — monks, non-monks, yakkhas —
may ask each other if they remember a particular discourse.”® They may
request from each other expositions in detail of Sermons given in brief by
the Buddha. In these cases, the consultation is simply the means to
introduce a Sermon.”®

10 E.g the A sthakanagara Sutta, MN 52; the A nuruddha S utta, MN 127.

7L E.g. the Citlatanhasankhaya Sutta, MN 37; the Mahavedalla Sutta, MN 43;
the Cillavedalla Sutta, MN 44 [i 304,26]; the Bahuvedaniya Sutta, MN 59; the
Anafijasappaya Sutta, MN 106 [This is a consultation based on a point made in a
Sermon. The sutta therefore contains both a Sermon, and the ensuing
discussion: a Consultation]; the Mahapunnama Sutta, MN 109; the Bahudhatuka
Sutta, MN 115; the Cilasunfiata Sutta, MN 121; the Mahakammavibhanga
Sutta, MN 136.

72E.g. the Vammika Sutta, MN 23.

T3 E.g. the Tevijja-Vacchagotta Sutta, MN 71 [i 482]; the Bahitika Sutta, MN
88.

74 The Gopakamoggallana Sutta, MN 108. This consultation becomes a debate.
75 The Tevijja-Vacchagotta Surta, MN 71 fi 483].

76 The Mahagosinga Sutta, MN 32,

77 The Sunakkhatta Sutta, MN 105.

78 The Mahakannanabhaddekaratta S utta, MN 133 [iii 192); the Lomasakangiya-
bhaddekararia Surta, MN 134 [iii 199].

9 E.g. the Madhupindika Sutta, MN 18; the Mahdkaccanabhaddekaratta S utta,
MN 133 [iii 194].
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Instances:
DN suttas: none
MN suttas — monk: 18; 23; 32; 37; 43; 44; 59; 63; 81;
83; 104; 109; 115; 121; 133; 134; 136.
— other: 52; 57; 71, 73; 78; 88; 98; 105; 108; 127.

ii. Requests for guidance with the practice.

These rare suttas may perhaps offer authentic information
regarding some of the problems encountered by those practising the
Buddha’s method. There are requests for guidance on practical problems,
such as the problem of getting rid of particular ideas (the Sallekha Suta,
MN 8), or coping with the problem of personal greed (the
Citladukkhakkhandha S utta, MN 14).

iii. Requests for confirmation that the Buddha agrees with
some other monk’s exposition of his Teaching.

The Buddha may be consulted as to whether or not he agrees
with some other monk’s exposition of his Teaching (the Cilavedalla
Sutta, MN 44 [i 304], or a monk may himself check that he has correctly
explained the Teaching (the Bhiimija Sutta, 46).

iv. A monk consults the Buddha on a challenge.

These are the occasions where a monk has been challenged but
has been unable to respond and to enter a debate. The monk then consults
the Buddha on the correct answer. In the Mahdasihanada Sutta, MN 12,
the Buddha’s response is the same type of bravura exposition as occurs in
a dramatic Debate, including both an assertion of his attainments and a
demonstration of his knowledge.
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Instances
DN suttas: none.
MN suttas: 12; 13;80 78.

v. The Buddha’s opinion is sought variously.

The Buddha’s opinion is sought on various subjects: two
ascetics ask about their likely fate after death (the Kukkuravatika Sutta,
MN 57); the brahmans Vasettha and Bharadvaja ask the Buddha to settle
their discussion on how one is a brahman (the Vasettha Sutta, MN 98);
Ananda asks how the order can be protected from breaking into disputes
after the Buddha’s death (the SGmagama Sutta, MN 104).

Instances

DN suttas: none.
MN suttas: 57; 98; 104.

3.2. In the following categories the Buddha
initiates the consultation.

vi. Progress is checked.

This type of Consultation in which the Buddha personally
checks a monk’s progress presents an interesting aspect of his teaching
activities. This sort of checking is not limited to junior monks: in the
Pindapataparisuddhi Sutta (MN 151) the Buddha checks Sariputta’s
progress; nor is it limited to monks: in the Dhananjani Sutta (MN 97),
Sariputta checks the practice and progress of the brahman Dhanaiijani.

80 This sutta teaches Debate strategy. See Section V under Debates.
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Instances.
DN suttas: none.
MN suttas: 31; 68; 97; 128 [iii 155];8! 151.

vii. The Buddha drills a monk (the monks) in the Teaching.

In this type of Censultation the Buddha drills a monk or a group
of the monks to make sure that they have grasped an aspect of his
Teaching. Here again it is not only the ordinary monks who are drilled.
Sariputta and Moggallana too are subjected to this form of treatment
(Catuma Sutta, MN 67)

Instances
DN suttas: none.
MN suttas: 22 [i 133]; 38 [i 258]; 67.

viii. The Buddha reprimands a monk.

This type of sutta is introduced by a tale-telling episode. Some
monk tells the Buddha that the behaviour of another is unsatisfactory or
that another is holding and proclaiming a wrong view. The Buddha is also
told that a group of monks has become quarrelsome and he attempts to
sort them out (Kosambiya Sutta, MN 48).

Instances:
DN suttas: none.
MN suttas: 21; 22 [i 132]; 38 [i 258]; 48; 70; 128 [i
253].

81 The three suttas, MN 32, 68, 128 [iii 155], concern a group practising
intensely together who are referred to collectively by the name of one of them as
Anuruddhas.



68 Joy Manné
ix. The Buddha teaches Rahula.

It seems that the Buddha was particularly assiduous in his
concern for Rahula’s progress. In three suttas (the A mbalatthika-
Rahulovada Sutta, MN 61; the Mahd-Rahulovada Sutta, MN 62; the
Culardhulovada Sutta, MN 147) he goes to find Rahula especially to
teach him. These episodes of teaching take the form of Consultations.

x. The Buddha checks that a particular discourse has been
given.

The Buddha is depicted as being particularly concerned that the
discourse of the Auspicious (bhaddekaratta) should have been given (MN
132).

xi. Social Consultations.

It seems that visits to sick monks or followers were regularly
requested and carried out. In the A nathapindikovada Sutta (MN 143) the
householder Anathapindika who is ill asks Sariputta to call on him. In the
Channovada Sutta (MN 144) Sariputta and Cunda decide to call on the
monk Channa who is ill. In both cases there is a discussion with the sick
person regarding how he is coping with his illness, and he is offered
Teaching on how to sustain himself.

DISCUSSION

In this section the following issues will be discussed: (1) the
authenticity of these categories; (2) the implications of these categories
for our understanding of the Buddhist Teaching; (3) the implications of
these categories for our understanding of the different purposes of Digha
and Majjhima Nikaya; (4) the contribution of these categories with regard
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to distinguishing textual units; and the relationship of the Buddha’s times
to our own.

1. The authenticity of these categories.

How far are the categories “Sermon”, “Debate” and
“Consultation” authentic ? Do these categories represent types of oral
literature that go back to the time of the Buddha or must they be
considered to be a convenient literary invention of the early monks and
the redactors ?

Common sense supports the reasonableness of the categories
“Sermon” and “Consultation”. It seems hard to doubt that the Buddha, in
his role of religious leader, preached Sermons and gave Consultations.
This statement makes no claim that the existing material is an historically
accurate record of the exact words and themes of the Sermons the Buddha
preached or the exact words and themes of the Consultations that he
gave.32 It merely says that it is rather likely that he did both. This also
means that it is difficult to suspect the redactors of having invented and
created these forms. Whether or not they invented them, it is certain that
they exploited them in the service of (their school of) the religion.83

The authenticity of the Debate as an old Indian genre of oral
literature is not in question,3 and the Buddhists may have needed some of
these types of texts in order to compete with their existence in the Vedic

821 see no way of definitively distinguishing Buddha-style from bhanaka-style.
Even a perfect collating back as far as possible using all the existing texts can
never achieve this.

83 Warder, who treats the different genres of literature in the Pali Canon
according to the criteria of Sanskrit kavya literature, says, “This canon, ...
(includes) a substantial amount of poetry and some prose stories ... Though
these are applied to propaganda purposes, they are clearly adaptations or
applications of the techniques of the secular poetry and story-telling of their day
... ” (§ 536). Warder (§ 608) includes in his category “story-telling” suttas that
are here categorised as debates, e.g. the Payasi Sutta, DN 23.

84 Witzel, 1987, 385.



70 Joy Manné

texts. They may have needed to present their religious leader the way that
the brahman sages were represented: as a champion of debate in order to
enhance his credibility.8> Although the redactors of the Buddhist texts
cannot be accredited with the invention of this genre the accounts of
some of these Debates are such wonderful stories that one may suspect
the improving tendencies of a series of good raconteurs.

A further fact that supports the authenticity of the categories
Sermon, Consultation and Debate is their consistency throughout the
Nikayas. This study has been based on DN and MN because these are the
“story-tellers™ collections. The formulas and literary features are clearest
and most regularly complete in them. They appear consistently too,
however, in the AN and also in the SN where, even though they occur in
increasingly abbreviated form, they are nevertheless retained.
Furthermore in this collection (the SN) the same Teaching will frequently
be repeated in more than one of these three categories.3¢

The above suggests two things. The first is that the categories
were important and had to be respected and recorded by the early
redactors. Had this not been the case the abbreviated style of the SN
could easily have justified their omission. The second is that Teachings
that appeared in different categories of sutta were differently regarded.
Hence the importance of retaining the mode or modes in which a
particular Teaching was presented.

85 Cf. Frauwallner on the creation of “the lists of teachers of the Vinaya” being
“on the pattern of and as a counterpart to the Vedic lists of teachers, in order to
bestow on the own tradition an authority similar to the Vedic one”. (1956, 62)

86 ¢.g. SN iv 219, § 15 is a Consultation whose teaching is repeated in § 16 (p.
221) as a Sermon. SN v 70, § 4 (4) is a Sermon, § 5 (p. 72) is a Consultation,
and § 6 (p. 73) is a Debate, all on the same subject. etc.
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2. The implications of these categories for our understanding
of the Teaching.

There are, in the Pali Canon, suttas that factually and drily
convey the Teaching, suttas which present it by means of drama or
poetry, suttas that present it through discussion, and so forth. In our
own culture we would rightly give different weight to information
packaged in different ways. A factual, dry account contains a different
quality of information: clearer, more precise, more categorical; compared
with that presented as part of a theatrical production or a poetry
recitation. We would accept more readily the impartial arguments of a
good scholar to those put forward by politicians in debate: we would
recognise the politician’s purposes. Different genres of literature,
therefore, arouse different expectations. Sermons may be expected to
convey information most directly and clearly; Consultations show the
problems that arose and how they were dealt with and solved. Both of
these seem rather reliable forms for conveying information (although one
can never exclude later manipulation by the redactors). Debates, however,
are quite a different category. These are the records, slanted no doubt in
the Buddha’s favour, of public events. They are entertainments for the
purpose of propaganda. They serve also to teach the monks how to refute
challenges that were, presumably, regularly being made. It is therefore
only right that we give the correct weighting to these distinct genres of
literature from another culture.

At some point in the history of Buddhism, undoubtedly for good
reasons and probably for historically authentic ones, different aspects of
the Teaching were presented and communicated in different forms of
(oral) literature. It is, however, a frequent custom in research to treat the
contents of the Nikayas and even of the entire Pali canon as homogenous.
In research of this type, occurrences of one particular idea or theme are
collected no matter where they occur in the Canon, and an attempt is
made to understand them as a single group, a coherent whole. This
method treats this enormous body of different types of texts as if it were
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all one and the same genre of literature, and therefore that all its various
messages, no matter in what genre they be conveyed, have the same
weight. This is not even the the case in the very largest scale, as the
discussions about the concept atta show.87 Although this kind of work
can be coherent, meaningful and very successful®®, more usually it is
unclear and leads simply to an exposition of the writer(-believer)’s own
interpretation of what Buddhism is. Looking, therefore, beyond this most
general view, we can see that the establishment of these different
categories of sutta (and the existence of others not treated in this paper)
requires that each category be respected and given an appropriate
weighting in future research.

3. The implications of these categories for our understanding
of the different purposes of the MN and the DN.

The purposes of SN and AN have been described and accounted
for thus:

“ ... the early existence of some kind of Abhidharma would
explain the peculiar shape of the Sutrapitaka, or rather of two
sections of it, the Samyuktagama(P. Samyutta Nikaya and the
Ekottaragama/P. Anguttara Nikaya. The former arranges
traditional utterances ascribed to the Buddha subject-wise; the
latter follows a scheme determined by the number of
subdivisions in the items discussed.”8?

The difference between these texts and the MN and DN is clear
and incontrovertible. The question is whether this research into categories
of sutta can give insight into the purposes of the DN and the MN, and

87 See Oetke, 1988. See also Bronkhorst’s review of Oetke (Bronkhorst, 1989a).
88 ¢ g, Bronkhorst, 1986.
89 Bronkhorst, 1985, 316.
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especially whether it can enable a distinction to be made regarding the
purpose of these two works. For instance, it makes sense that a straight
sermon to the monks might be expected to contain the Teaching in its
most essential form. A Consultation may be expected to show the
Teaching spontaneously developing in response to a particular situation
and a particular problem.? A Debate, however, may be regarded as an
exercise in publicity. It is an opportunity for propaganda. Something is
always at stake. Not only must the best question be asked, and the best
answer be given, but converts must be won and lay support must be
gained. Under these circumstances we may expect that, appropriate to the
situation, a particular presentation of the Teaching is given. We may
expect this to be religiously sound, but exaggerated, because the Debates
were public competitive occasions. If the distribution of these different
types of suttas between these two collections should show a clear
distinction between them we may then be able to propose that each of the
first four Nikdyas came about in order to serve a distinct need and
purpose in the growing and developing Buddhist community, and we may
also then be able to define the function of these two collections.

Statistics usefully show up the different characters of MN and
DN.

The Statistics.

The statistics that this analysis supplies are rather surprising in
their implications. For this reason I have been particularly stringent
regarding which suttas should count for statistical purposes, and which
should be omitted. Where I thought there was any room for doubt with
regard to categorisation I did not include the sutta. I have indicated my
criteria under each heading. Composite suttas, i.e. Debates that become
Sermons, Sermons that become Consultations, and so forth, have been

90 On the Buddha'’s teaching style see Kloppenborg, 1989.
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systematically omitted. This means that the results here are
systematically minimised, and therefore all the more convincing.

i. SERMONS.

A Sermon is here defined as a sutta which has both a standard
introductory formula (“1” or “2”) and a standard concluding formula, and
the Sermon intemnal structure. This is the definition which will include
the smallest number of suttas in this category.

DN Sermons: 1; 14; 22; 26; 30; 32; 33; 34.
Total: 8 / 34.
Percentage of suttas in DN: 23.53%.

MN Sermons: 1 - 3 (contains 2 such sermons); 6;
10; 11; 15 - 20; 25; 27; 33; 34; 39;
40; 45 - 47, 51, 53; 64; 67; 68; 102;
103; 105; 106; 110 - 113; 117; 118 -
120; 122; 123; 129; 130; 131 - 134;
136 - 141; 145; 146; 149; 152.

Total: 57 / 152.

Percentage of suttas in MN: 36.8%.

Result:

The percentage of Sermons in the MN is 12l times greater than
that in the DN.

1i. CONSULTATIONS.

Only suttas in which a member of the Order consults the Buddha
are included here. This is to avoid the need to justify at length the
categorisation as Consultations rather than as Debates of those occasions
where someone who is not a monk consults the Buddha.
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DN Consultations: 29.
Total: 1/ 34.
Percentage: 2.94%.

MN Consultations: 8; 12; 13; 18; 21; 22; 23; 31; 32;
37; 38; 43; 44; 48; 59; 61; 62; 63; 65;
66; 67; 68; 70; 73; 78; 81; 83; 97;
104; 106; 109; 115; 121; 122; 125;
126; 128; 132; 133; 134; 136; 144;
146; 151.

Total: 44 / 152.

Percentage: 29.94%.

Result:
The percentage of Consultations in the MN is ten times greater
than that in the DN.

ili. DEBATES.

The criteria for suttas to be included here as Debates are that
there must be a clear challenge, the challenge must be disputed, and there
must be an acknowledged defeat, or the Debate must be a reported Debate
or a Debate with potential opponents. Debates between monks are
excluded, as are those suttas that start as a Debate but finish in some
other way, such as refused Debates.

DN Debates: 1; 2; 3;4; 5; 6, 7; 8;9; 10; 11; 12; 13; 23;
24; 25; 28; 31.

Total: 18 / 34.

Percentage: 52.94%.
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MN Debates: 7; 14; 27; 30; 35; 36; 56; 58; 60; 72;
74; 75; 76; 79; 80; 84; 90; 91; 92;
93; 94; 95; 96; 99; 100; 101; 102;
107; 124.

Total: 29 / 152,

Percentage: 19%.

Result:
The percentage of Debates in the DN is more than 212- times
greater than that in the MN.

These statistics show that the MN contains proportionately a
greater number of Sermons and Consultations than the DN and a
proportionately fewer number of Debates. How can this be accounted
for ?

The tradition holds that suttas were assigned to the MN and DN
according to their length at the first council.”! If we accept this then all
that these statistics show is that, because there are more Debates in the
DN, Debates are usually longer than Sermons and Consultations. This is
a possible explanation but it seems also rather superficial and arguments
can be brought forward against it.

The legend of the first Council in the Pali Vinaya that holds that
Ananda recited the Sutta Pitaka, and therefore each of the Nikdyas as we
know them today, is generally held to be untenable.?? On this ground we
may dismiss any idea that in an extraordinary feat of mental sorting
Ananda achieved this relationship at that time (or that he was
purposefully and intentionally organising the suttas in this way as he
memorised them in his position as the Buddha’s chief attendant). In any
case the practicalities of such a sorting in the absence of writing are

91 Norman, 1983, 30. See Horner, 1954, x for further discussion.
92 Lamotte, 1958, 141 foll.
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unimaginable. Staal has produced a fantasy about how Panini’s grammar
could have been composed orally. It imaginatively involves hordes of
pupils who, acting as living note-books, memorise relevant portions of
the work in progress.®3 As Bronkhorst has said, it is a charming
invention, and an implausible speculation.®* The monumental task of re-
sorting orally-learned texts in the absence of writing makes it extremely
unlikely that this legend contains a grain of truth.

The notion that texts were re-sorted orally brings with it further
problems, not the least of which is the problem of attachment — so
fundamental to human nature and so important in this literature. The
Vinaya account of the first Council attests to the attachment of the monk
Purana to the version of the Teaching he had heard from the Buddha
above that offered to him by the Council.% It is unlikely that Purina
stood alone. People do not so easily give up features of their religion or
system of belief or accept a different version of it or make compromises.
The differences between the Digha-bhdnakas and the Majjhima-bhanakas
regarding the constitution of the Khuddaka Nikaya testifies to this.%

How, then, did the collections get their earliest form ? Norman
describes the situation after the second council when the collections had
begun to be formed and the schools were still in contact.

“The fact that one and the same sutra is sometimes found in
more than one nikaya in the Pali canon would seem to indicate
that the bhdnakas of the various nikayas could not always agree
about the allocation of suttas. The fact that the sitras in each
Sanskrit dgama do not coincide with their Pali equivalents would
seem to indicate that each school had its own bhdnakas who
while all agreeing in general with the other bhanakas of their

93 Staal, 1986, 37 foll.

94 Bronkhorst, 1989.

95 Vin ii 289 foll.

96 Norman, 1983, 31 foll.
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own and other sects, nevertheless preferred to differ over the
placing of some siitras. This suggests that there was in early
times a large collection of suttas which were remembered by
heart, and the task of allocating them to the various
nikdyas/bhanakas had not been finished or the allocation
completely agreed, by the time the schools began to separate.”’

It is thus more likely that originally suttas came to be
remembered in different groups or sets rather spontaneously and naturally
in response to the exigencies of particular situations and requirements,
and that these groups form the cores of the different Nikayas as we know
them today.

What could those exigencies that brought about the form of the
collections have been ? The early Buddhists had two important and urgent
purposes. One was to gain converts and lay support; the other was to
ensure the survival of their religion. Without success in both of these
their Teaching would die out. How were they to realise these purposes ?
Obviously a body of (oral) literature was necessary. To attract converts
the early Buddhists first needed an audience. For that their initial
communications had at least to be attractive and entertaining. Of the first
four Nikiayas by far the most entertaining texts occur in the DN.?8 The
most dramatic Debates are there, for example in the Samanfaphala Sutta
(DN 2), the Ambattha Sutta (DN 3), and the Sonadanda Sutta (DN 4);
and the most philosophical debates, e.g. in the Kassapa Sihandada Sutta
(DN 9) and the Potthapada Sutta (DN 9). The most magical and

7 Norman, 1983, 31.

98 Monks would, of course, not have been excluded from this entertainment.
Without radio or TV, society at the time of the Buddha was dependent on locally
generated entertainment. The Brahmajala Sutta (DN 1) gives a rather full
catalogue of what was available. But monks were excluded from or at least
discouraged from participating in all of these forms. Only one form of
entertainment was available to them: the hearing and reciting of suttas. The
Brahmajala Surta leaves nothing over but this, I think.
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inspirational legends are also found there, for instance that of the lives of
Buddhas in the Mahdapadina Surta (DN 14); the legend of King
Mahavijita’s sacrifice in the Katadanta Sutta (DN 5); the legend of
Brahma’s respect for the Buddha in the Kevaddha Sutta (DN 11); the
history of the town Kusinara in the Mahdasudassana Sutta (DN 17); the
Buddha’s encounter with the gandhabba Janavasabha, the claimed
reincarnation of King Bimbisara, with its tale of rebirth and life among
the gods (DN 18); and so forth. My argument is that for the purposes of
propaganda, to attract converts and lay-supporters to the new religion and
to spread its message, it was necessary to have a particular type of
communication. This would have had to be entertaining: viz., stories and
accounts capable of spreading the fame of the founder, of giving some
idea of his character and attainments, of providing enough of the
Teaching to arouse interest and to inspire conversion, and, not the least,
containing accounts of converts and supporters from many different areas
of society to serve as examples to the present audience. The Digha
Nikaya conforms to this requirement. This may be why the
Mahaparinibbana Sutta found its way into this collection.

There are further statistics which support this position. These
concern a comparison between the target groups of the Digha and
Majjhima Nikayas. The DN was not particularly a collection for the
monks. Of the 34 DN suttas only 9, i.e. 26.4% are directed towards
bhikkhus. The other 73.4% are directed towards brahmans (11 suttas =
32.3%), paribbajakas (5 suttas = 14.7%), and variously towards kings,
ksatriyas, acelas, Licchavis, gods, yakkhas and gandhabbas. By
comparison, in the MN 92 of the 152 suttas, i.e. 60.5%, are directed only
towards the monks.

The contents of the MN suggest that it had as its purpose the
presentation of the Leader, both as a real person and as an archetype (a
Tathagata), and the integration of new monks into the community and
into the practice. Most of the intimate biographical suttas appear in this
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Nikaya% (MN 19, 26) as well as suttas about the Tathagata and how to
relate to him (how to study the Tathagata, Vimamsaka Sutta, MN 47; the
nature of the Tathdgata, Nalakapana Sutta, MN 68; the Tathagata’s
wonderful qualities: A cchariyabbhutadhamma Sutta, MN 123). There are
suttas teaching the monks how to live together peacefully (Kosambiya
Sutta, MN 48), how to settle disputes about what the Buddha taught
(Kinti Sutta, MN 103), what the right eating habits are to follow
(Bhaddali Sutta, MN 66), and how forest monks should adjust their
behaviour when they return to the community (Gulissani Sutta, MN 69).
There is a sutta on the way of the leamer (Sekha Sutta, MN 53). There
are suttas on the technicalities of the Teaching: how to practise
(Satipatthdna Sutta, MN 10), how to control thoughts (Dvedhavitakka
Sutta, MN 19), how perception works (Madhupindika Sutta, MN 18),
what hindrances are and how to get rid of them (Ciila-A ssapura Sutta,
MN 40), how to deal with the sense pleasures, (A naftjasappaya Sutta,
MN 106), how to practise the Eightfold Path (Mahacattarisaka Sutta, MN
117), how to train character (A numana Sutta, MN 15) and so forth. All
of the technicalities of the Teaching appear here in detail, whether taught
directly or within an account of a conversation, and especially with regard
to what they are and how they are to be dealt with in practice. There are
also Sermons on problems connected with the practice and its difficulty:
on the problems of meditation in a forest and when to give it up
(Vanapattha Sutta, MN 19), on pitfalls along the Path (Mahasaropama
Sutta, MN 29), on how to test whether one has truly attained the goal
(Chabbisodhana Sutta, MN 112).

These facts suggest a general pattern. DN and MN clearly have
different and complementary characters. Without denying the inclusion of
additional, later suttas over time, and perhaps also under a different
system of categorisation, and, similarly, without denying some

9 The intimate biographical suttas would have had the important function of
introducing the monks to the personal side of the founder, so that they could get
to know him personally or at least feel that they were doing that.
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movement of texts from one to the other!® and reduplication of each
other’s texts, the general trend suggests that indeed the collection now
known as the Digha Nikdya derived from an original, probably
spontaneously created, collection of publicity material for the early
Buddhists, while the collection now known as the Majjhima Nikaya was
the collection which arose to serve their need to introduce new converts
to the character of the Leader, the Buddha, and the important disciples, to
integrate new converts into their values and their way of life, and to
provide them with the fundamentals of the Teaching and the Practice.!%!
We thus see that the first four Nikayas reflect the need of the Early
Buddhists to convey, study and systematise their Doctrine at increasingly
deeper levels.

4. The contribution of these categories for distinguishing
textual units.

The existence of these three distinct categories of sutta, each
with own unique structure, needs to be taken into account in any attempt
to define the original suttas that the Buddha taught. It has implications
with regard to the scientific view of long suttas, of frequently occurring
pericopes, and of the integrity of individual suttas.

The view that long suttas are late amalgams of authentic
material has been expressed.'%2 This is in spite of the fact that suttas exist
which testify to night-long marathons of Teaching, with Ananda taking
over when the Buddha had become weary.!9 Clearly a great deal of
material can be united into a night-long sutta. If one accepts the antiquity
of the category of Debate suttas then one must accept that long suttas
are not necessarily amalgams of “bits” of the Teaching.

100 pande, 1974, 78.2

101 See Dutt, 1925, 114 foll. and 1970, 44 foll. for the early custom and practice
of specialising in the memorisation of particular types of texts.

102 pande, 1974; etc.

103 e g, Sekha Sutta, MN 53,
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There is also the tendency to see the “bits” of the Teaching, or
pericopes as “original Buddhism”. Once again the category of Debate sutta
requires that this view be revised. It is on the contrary likely that the
pericopes in these suttas are their original features, necessitated by their
structure and function.

Finally, as the strict literary style of these suttas adheres
consistently to the use of clearly categorisable formulas and clearly
definable internal structures and uses these for demarcation, we may
make some factually supported statements about insertions. We may say
that, e.g. because the appearance of formula “1” or “2” in the middle of a
sutta is so rare, the cases where it does occur may indicate that in the
course of time two distinct Sermons have became merged.!% We can,
unfortunately, never be entirely certain that the suttas do not represent an
occasion when the very two Sermons were given consecutively.

The case is very much clearer with regard to Debates because of
their uniformity of structure and the formal exigencies of the debate
situation. We may hypothesize with confidence, therefore, that two
debates suttas, the Mahali Sutta (DN 6) and the Jaliya Sutta (DN 7),
have lost important parts. The Mahali Sutta begins in a similar way to
other debates with important brahmans. It begins with the information
that there were many important brahmans in the area at that time,!95 and
then continues with a statement of the Buddha’s credentials.!%6 It then
incorporates what could easily be the beginning of a different debate: the
introduction of a different adversary, Otthadda, the Licchavi, with his
followers. In the debate that follows, however, the brahmans are
forgotten. Their role is never shown. Instead, the debate that is recorded
is with Otthadda, the Licchavi. Then, in the middle of this debate, there is
introduced rather suddenly a quite separate debate which is both
thematically different and also a debate of a different type, namely, a

104 § o, the Dhammadayada Sutta, MN 3,
105 Cf, the Tevijja Sutta, DN 13,
106 Cf. the Sonadanda Sutta, DN 4; the Kitadanta Sutta, DN 5; etc.
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Reported Debate. At the end of this debate, in conformity with the style
of the Reported Debate, there is no formula acknowledging defeat (cf.

formulas “217, “22”, “23”), but instead the type of acknowledgement
formula (“13”) that monks give at the end of a Sermon or Consultation. It
appears here that either the Debate with the brahmans that the Mahali
Sutra leads us to expect has been lost in time, or a recitor/redactor has
introduced this beginning without realising its implications, i.e. at a later
time when the literary conventions and their implications had been
forgotten. The Jaliya Sutta, DN 7, moreover, comprises just this

Reported Debate, only given “live”, so to speak, i.e. not reported, but in
the form of a Dramatic Debate. In this account, because it is a Dramatic
Debate, one would expect the defeat formulas. The ascetics of DN 7,
however, do not become converts. This is at odds with the formulaic and
conforming nature of this genre of Debate.

Conclusion.

To study these texts is to be open to their qualities as literature:
to their capacity to convey a Teaching convincingly; to their capacity to
tell a story, and to their capacity to depict a culture. It is also to be
curious, to wonder what sort of a society, what sort of times make the
success of a Buddha possible ?

In doing this work I could not but be struck by the way the
Buddha is depicted to have lived his life and fulfilled his tasks as a religious
leader: setting a convincing example, Teaching (in the form of Sermons),
being available for Consultations, participating actively also in the
society of his time as a Debater, and also taking time to maintain his own
meditation and practice. I also found remarkable the depiction of the
Buddha as a religious leader among other religious leaders — large
numbers of them more or less successfully (the remaining literature
shows which were the successful ones!07) — fulfilling this archetypal

107 Basham, 1951.
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role. And I wondered whether the great contemporary upsurge of interest
in Buddhism, both experiential and scientific,'%® and in all other forms of
personal growth and spiritual development, has not come about because
the times we are living in right now and the times of the Buddha have
indeed certain similarities. Some people call our times “the New Age”,
meaning an age of increasing spiritual awareness emerging from a
previous age of materialism and struggle for survival. Buddhism, Jainism,
Ajivikas, Brahmanas, Upanisads — don’t these all suggest that Buddhism
arose in similar times ?

La Conversion Joy Manné

108 See the Journal of Transpersonal Psychology for many articles on this
subject.
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ABBREVIATIONS

Texts as in Bechert, 1988.

DB = Dialogues of the Buddha (Rhys Davids, 1899)
MLS = Middle Length Sayings (Hormer, 1954)

tr. = translation
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ON THE VERY IDEA OF THE PALI CANON
In memory of I.B. Horner!

In this paper I address the issue of the formation and role of the
Pali Canon? in Theravada history and culture. My perspective is strictly
that of an external observer wishing to make a contribution to historical
scholarship, or at least to initiate an academic discussion of the issue: I
mean to imply no evaluation whatsoever of any way in which the Canon
has been or is seen by Theravada Buddhists. From this perspective and for
these purposes, I want to suggest that the role of the Canonical texts in
Theravada tradition has been misunderstood, and that the usual scholarly
focus on the early period of Theravada is misplaced. We must, I will
suggest, reject the equation ‘the Pali Canon = Early Buddhism’,? and
move away from an outmoded and quixotic concern with origins to what I
would see as a properly focussed and realistic historical perspective.
Rather than pre-existing the Theravada school, as the textual basis from
which it arose and which it sought to preserve, the Pali Canon — by
which I mean the closed list of scriptures with a special and specific
authority as the avowed historical record of the Buddha’s teaching —
should be seen as a product of that school, as part of a strategy of
legitimation by the monks of the Mahavihara lineage in Ceylon in the
early centuries of the first millenium A.D.

It seems to me useful to divide Theravada Buddhist history into
three periods, according to the different kinds of evidence which are
available to us.# The first or ‘early’ period lasts from the time of the
Buddha (whenever that was) to that of A§oka. We have no evidence of
any kind which can be securely dated before ASoka; to describe,
speculatively, pre-Asokan Buddhism, we must make inferences from his
inscriptions, from the texts (whose extant form is due to the later period)
and perhaps also from the material remains of later times. From the time
of ASoka onwards, in the second or ‘middle’ period, in addition to an

Journal of the Pali Text Society, XV, 89-126
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increasing amount of textual materials we have inscriptions, coins,
paintings, sculptures and other material remains to supplement and when
necessary correct what the texts tell us. The third or ‘modern’ period
refers to those recent centuries in which we have, in addition to material
and textual primary sources, reports from western travellers, officials of
imperial governments, anthropologists and others, as well as the modem
records kept by indigenous rulers and bureaucracies. Much of the evidence
for ‘early’, pre-ASokan Buddhism is to be found in the Pali Canonical
texts, or rather some of them; but in assessing the nature of this evidence
we must be much more fully aware of their provenance in the ‘traditional’
Theravada context than has hitherto been the case.’ In the first part of
the paper, I shall outline two senses of the word ‘canon’, and then look
for comparable terms in Pali. In the second, I shall sketch in broad brush-
strokes what I see as the context in which the Pali Canon emerged; and in
conclusion I shall ask briefly what role has in fact been played by this
Canon, and — more significantly — by the idea of such a Canon, in
those religious cultures we denote by the short-hand term, ‘Theravada’.

The word ‘canon’, in relation to textual materials, can usefully
be taken in two ways®: first, in a general sense, as an equivalent to
‘scripture’ (oral or written). Used in this way, the term does not specify
that the collection of texts so designated constitutes a closed list; it
merely assigns a certain authority to them, without excluding the
possibility that others could be, or may come to be included in the
collection. In the second sense, however, the idea of a ‘canon’ contains
precisely such an exclusivist specification that it is rhis closed list of
texts, and no others, which are the ‘foundational documents’. The
existence of some sort of scriptural or canonical materials in the non-
specific, inclusivist sense is surely a necessary condition for a religion to
be or have what anthropologists used to call a ‘Great Tradition’. But the
existence of a canon in the second, exclusivist sense is, on the contrary, a
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non-universal and contingent feature, dependent on the specific history of
a given milieu which produces the selection and redaction of such a closed
list. When compared with other extant collections of scriptures in
Buddhism, I think the Pali Canon is unique in being an exclusive, closed
list. Why did such a canon develop in traditional Theravada Buddhism ?

First, what Pali terms might correspond to ‘canon’ ? There are
three main candidates: the word pali itself, the notion of the tipitaka, ‘the
three baskets’ of tradition, and most importantly, the concept of buddha-
vacana, ‘the Buddha’s Word(s)’.

(i) As is well-known, the word pali was not originally the name of a
language, but a term meaning firstly a line, bridge or causeway, and
thence a ‘text’.? It is often found in apposition to atthakatha, which is

usually translated ‘commentary’, and so some scholars have taken pali to
mean ‘canon’.? I would not want to disagree with this, if the term is used
in the general and inclusivist sense of ‘scripture’ outlined above. But the
primary use of the distinction between pdali and atthakatha is not to
classify documents into different categories (although it did come to have
that function: e.g. Sp 549, Sv 581), and still less to denote explicitly a
closed list of texts, as the terms ‘canon’ and ‘commentary’ might imply;
rather, it was to distinguish between the precise wording of a text, in the
text-critical sense, and the more flexible task of ‘saying what it means’,
which is the literal translation of atthakatha.® Pali and attha are regularly

applied to texts in this way (e.g. Mp IV 187, Th-a II 135-6 et freq.); these
terms are often given in commentarial exegesis of the pair dhamma and
attha (e.g. Pj 11 333, 604, Ja 11 351, VI 223; compare the ‘four-fold
profundity’ at Sp 22 and Sv 20, the former using pali, the latter tanti).
Pali can be used synonymously with patha, ‘text’, in the sense of
‘reading’, often when discussing variants (e.g. Sv 49, Ud-a 105-6, Th-a
11 203).10 Quotations can be introduced by phrases such as tatrayam pali,

‘on this matter (there is) this text’, (e.g. Sp 13, 395, Spk I 200, Th-a III
105); the term pali-vannand, ‘text-commentary’, can be used in the same
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way as pada-vannand, ‘word-commentary’ (Sv 771, 982, Mp II 306),

both of which are complementary to vinicchaya-katha, ‘exegesis’ or

attha-vannana, ‘explanation of the meaning’ (Vibh-a 291, Vism 16, Pj I
123 foll.). Pali can refer to the text of a specific individual work, as

Udana-pali (Ud-a 4) or A padana-pali (Th-a 11 201, 111 204). The phrases

paliyam (an)agata (or (an)ariilha) are used to mean ‘(not) handed down in
afthe text’, referring to textual passages, topics and names of people (e.g.
Sp 466, 841, 1112, Sv 989, Mp I 272, IV 143, Th-a I 44, III 203); the
term palimuttaka, ‘not found in a (the) text(s) is used both of sermons by

the Buddha not rehearsed at the Councils and thus not extant (Sv 539,
Ud-a 419-20, cp. Sv 238, 636, Spk I 201) and of Disciplinary decisions
and rulings in use by the monkhood but not found in the text of the

Vinaya itself (Sp 294 et freq.). In none of these uses, however, does the

term in itself imply that the texts so referred to are a closed list.!!

(ii) The term pitaka is usually taken to mean ‘basket’.!2 If this is in fact
the same word as pitaka meaning ‘basket’,!3 then it is intriguing to
speculate on what could be the metaphor underlying its use to mean
‘tradition’, given that one cannot literally put oral ‘texts’ in baskets:
Trenckner (1908, pp. 119-121) held that just as in excavations or digging
work in ancient India, baskets of earth were passed along a row of
labourers, so the Buddhist tradition was passed along a line of
transmission, in pitakas, from teacher to pupil. Winternitz (1933, pp. 8-9
note 3) suggested that the idea is of ‘receptacles in which gems, family
treasures, were preserved from generation to generation’. In any case, we
must agree, I think, with Rhys Davids (who accepted Trenckner’s view,
(1894), p. 28) that the term tipitaka refers to ‘three bodies of oral
tradition as handed down from teacher to pupil’. It is, perhaps, not
necessary to see a metaphor underlying the term: just as the term agama,
in both Sanskrit and Pali, means colourlessly ‘something which has come
down’, ‘a text’, and samhitd in Sanskrit means ‘a putting together, a
sequence, a collection (of words, ideas, etc.)’ and hence ‘a text’, so pitaka
can simply mean ‘a collection (of words, stories, etc.)’ and hence ‘a (part
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of a) tradition’.!# The word is used in canonical texts to mean a ‘tradition’

or ‘customary form’ of religious teaching: but interestingly, in a
pejorative sense, as a poor second-best to personal spiritual experience

and knowledge.!5 The earliest extant uses of the word tipitaka date from

inscriptions and texts of the 1st century A.D.16 At this period, I think, it
should be taken to denote not three closed lists of documents, but rather
three different genres within the tradition; and to point to generic
differences in style and content in the Disciplinary Rules (Vinaya-pitaka),

the Discourses (Sutta-pitaka) and the ‘Further Teachings’ (A bhidhamma-

pitaka). This tripartite division continues another, said in the canon to
have existed during the Buddha’s lifetime: the division of labour between
vinaya-, sutta-, and matika-dhara-s, ‘those who bear (in memory) the

disciplinary rules, the teachings and the mnemonic lists’.17 Clearly during
the Buddha’s lifetime, there can have been no closed canon!®: and I agree
with Lamotte (58, p. 164), when he says that “all that the classification
of scripture into three baskets does is to attest to the existence within the
religious community of three different specialisms, having for their
objects the doctrine, the discipline and scholastic matters (la scolastique)
respectively’. Eventually, of course, the term tipitaka did indeed come to

have the sense of a closed and fixed Canon.!?

(iii) Originally, then, neither pali nor tipitaka referred to a closed canon.
This is true also of the third term buddha-vacana, ‘The Word of the
Buddha’; but here we do begin to approach something like our ideas of a
‘canon’ and ‘canonical authority’.2? The term, and other words and
phrases referring to ‘what was said by the Buddha’ can be found in the
Canonical texts.2! One of A§oka’s inscriptions reads e keci bhamte
bhagavatd budhena bhasite save se subhdsite va, ‘everything which was
said by the Blessed One, the Buddha, was well-said’.22 The idea behind
these terms can be, and has been taken in Buddhism in two crucially
different ways. On the one hand it can be used, as it most commonly has
been in the extant Mahaviharin tradition of Theravada, to mean the actual
word(s) of the historical Buddha Gotama — despite the fact that it has
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always been evident that the the collection of texts so designated includes
many which cannot have been actually spoken by him (those spoken by
other monks before and after his death, for example). For this reason and
others, on the other hand, there is also an historically unspecific sense of
the term, which refers in general to the — eternal and eternally renewable
— salvific content of Buddhist Teaching: to use a phrase ubiquitous in the
Canon, it refers to the ‘spirit’ (atrha) rather than the mere ‘letter’
(vyadijana) of the Buddha'’s law (dhammay).

This non-historicist approach to scriptural authority, although
not absent from Theravada, is much more characterisic of Mahayana
traditions, where the eternal truth of the Dharma may be revealed in texts
of any and every historical provenance. The attitude is nicely captured in
the phrase ‘whatever is well-spoken is spoken by the Buddha’.23 A sutta
from the Anguttara Nikaya (A IV 162-66), contains this phrase, and is
worth looking at in more detail.?* It describes a conversation between the
monk Uttara and the king of the gods, Sakka (Indra). Indra is impressed
with a talk he has been told of, given by Uttara to some monks; he
descends from heaven and asks Uttara whether what he said was own
inspiration (sakam patibhdnam) or the word of the Buddha (Bhagavato
vacanam). Uttara replies with a simile: ‘it is just as if there were a great
heap of grain near some village or town, and people were to take grain
from it in buckets or baskets (pitakehi), in their laps or hands. If one were
to go up to these people and ask them “where are you bringing this grain
from ?”, how would they properly explain themselves ?’ Indra replies that
they would do so simply by saying that they got the grain from the heap.
Uttara explains ‘in the same way, king of the gods, whatever is well-
spoken is all the word of the Blessed One ... Whenever I or others
preach, what we say is derived from there’ (yam kifici subhdsitam sabban
tam tassa Bhagavato vacanam ... , tato upaday’ upadaya mayani ¢’ aiifle
ca bhanama). (The choice of bhanati here is not accidental: bhdna and other
derivatives are regularly used both for sermons and for the recitation of
passages from the canonical texts.) Clearly the point of the remark here is
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simply that Uttara is saying that what he teaches comes from the Buddha;
but grammatically there would be nothing wrong with interpreting his
remark in the Mahayanist sense. (In contrast, the inscription of Aoka
cited above is unambiguously not the Mahayanist sentiment, since it
serves as an introduction to his list of recommended texts (see below, and
notes 22, 27): the logic of the edict is that ‘everything said by the Buddha
was well-said, but these texts are especially good ... ’.) Why then did
what has become Theravdda ‘orthodoxy’ choose to emphasise an
historicist and exclusivist idea of its ‘Canon’, ‘the Buddha’s Word(s)’ ?

II

For the sake of brevity, I will present my argument
schematically. Before the 1st century B.C., all Buddhist texts are said to
have been preserved orally?’; there is a large amount of evidence from a
wide variety of sources, mutually contradictory for the most part, which
suggests that a series of meetings were held, usually called ‘Councils’ in
English but more precisely ‘Communal Recitations’ (sangiti), one of
whose functions was for monks to recite together the scriptures,
whatever they were.26 Apart from A§oka’s inscription which mentions
by name some texts still extant,?’” however, we simply have no idea
which texts in fact pre-date Asoka, and which might have been thus
recited. The traditional account has it that Pali texts were transmitted to
Ceylon in the 3rd.century B.C., along with commentaries, and there again
to have been preserved orally (the commentaries being translated into and
elaborated in Sinhalese). Both texts and commentaries were then written
down during the (second) reign of King Vattagamani, between 29 and 17
B.C.28 (see below). The following two statements, both written by
staunchly orthodox modern Theravadins, make it clear that we cannot
know the relation between ‘the canon’ as we now have it and the canon
as it was being transmitted at this time; still less can we know that this
canon was thought of in the closed, exclusivist sense. Malalasekara
writes, in his standard work The Pali Literature of Ceylon (1928, p. 44),
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‘how far the Tipitaka and its commentary reduced to writing at Alu-vihara
resemble them as they have come down to us today no-one can say’. In
fact, the earliest date to which we can assign the Canon in the specific
and final form in which we now have it is the time of Buddhaghosa. As
Walpola Rahula observes in his History of Buddhism in Ceylon (1956,
p. Xix):

‘Although there is evidence to prove the growth of the Pali
Scriptures during the early centuries of Buddhism in India and
Ceylon, there is no reason to doubt that their growth was
arrested and the text was finally fixed in the 5th century A.C.
when the Sinhalese Commentaries on the Tipitaka were
translated into Pali by Buddhaghosa’.?®

The Pali Canon, like most other religious Canons, was produced
in a context of dispute, here sectarian monastic rivalries. King
Vattagamini supported the rivals of the Mahaviharin monks, those of the
recently founded Abhayagiri monastery. (In the 4th century there arose a
third sub-sect, the Jetavana group, but my focus here will be on the
Mahavihara-Abhayagiri rivalry.30) Both groups existed throughout the
first millenium, up until king Parakkamabahu I suppressed the others in
favour of the Mahavihara in the 12th century (the extant Mahaviharin
texts call this his ‘unification’ of the monkhood); and at certain periods
Abhayagiri was clearly the more numerous and dominant. With some
disputed exceptions,?! no Abhayagiri texts survive, although texts and
commentaries are ascribed to them (directly or indirectly) in extant
Mahavihdrin works.3? We can trace, I think, a significant differer ;e
between Mahaviharin texts written before Parakkamabahu’s ‘reform’ ¢, d
those written after: that is, in the direction of an increasingly triumphalist
re-writing of earlier history.

One area where this change is particularly evident is in accounts
of the writing down of the canon: the earliest versions are remarkably
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brief and restrained, giving little idea of the real reasons for this
development, to us so significant.33 The Dipavamsa (XX 20-1) and
Mahavamsa (XXX 100-1) have exactly the same stanzas:

pitakattayapalift ca tassa atthakatham pi ca
mukhapathena dnesum pubbe bhikkhii mahamati,
hanim disvana sattanam tada bhikkhii samagata
ciratthitattham dhammassa potthakesu likhapayum.

‘Previously, intelligent monks (had) preserved the text of the
three pitakas and its commentary orally; but (now) when the
monks saw the hani of beings they came together and had
them34 written in books, in order that the Teaching should
endure for a long time.’

The word hani, which I have left untranslated, means ‘loss’, ‘decay’,
‘diminution’, ‘abandonment’, etc. The issue here is how to take it in
context. The Dipavamsa account places these stanzas in the midst of what
is more or less a list of kings, with minimal narrative embellishment. It
mentions Vattagamani, but simply gives the bare details of his accessions
to the throne (he was king twice), and the length of his reign.

Oldenberg’s translation (1879, p. 211) has ‘decay’, Law’s (1959, p. 249)
‘loss’, neither of which attempts to interpret the term. The Mahavamsa
places the stanzas immediately after its account of the secession of the
monk Mahitissa, and the subsequent split between the two monastic

fraternities. Mindful of this perhaps, Geiger (1912, p. 237) translates hani
as ‘falling away (from religion)’. In modern secondary works, there has
arisen a tendency to associate the writing of the texts most closely with
conditions of war and famine, and so to translate hdni as ‘decrease (in
numbers)’, or more generally ‘disastrous state’.35 This seems first to

have been suggested by Adikaram (1946, Chap. 4); Rahula’s account
(1956, pp. 81-2, 157-8) is very frequently cited in other secondary
works. These authors recount stories concerning war between Sinhalese
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and Tamil kings, and a famine associated with a brahmin turned bandit
called Tissa.3 The Mahavamsa mentions Tissa briefly earlier in the
Chapter (XXXIII, 37-41), but not the famine.

Although it is quite plausible to connect the decision to commit
the texts to writing with the troubled conditions of the time, it is worth
noticing that this is not given as a reason in any of the primary sources,
early or late.3” Adikaram himself suggests (pp. 115 foll.) that conditions
in Rohana, in the south of the island, may not have been as bad as in the
north; and as Gunawardana (1982) has shown, it is anachronistic to think
of the island at this period as a single state centred at Anurddhapura. I
suggest, not necessarily a replacement for their account but perhaps as a
complement to it, that we follow the Mahavamsa and associate the
writing of the texts and commentaries with the contemporary rivalry
between the Mahavihara and Abhayagiri monasteries; and I would argue
that at least one of the motives for the decision was the fixation, through
writing, of a definitive list of scriptures, at a time when the position of
the Mahavihara as sole legitimate custodians of Buddhism was under
threat.38 Certainly in the following centuries, one of the major themes in
Mahaviharin writing about its rivals concerns their use of ‘heterodox’
scriptures, in addition to the Pali texts shared by all three groups. It
seems that at least from the 3rd century A.D., and perhaps before, the
Abhayagiri monks used what we would now call Mahayana texts3%; it is
revealing that this is standardly referred to by their Mahaviharin
opponents as their embracing the vetulla-vada. The term vetulla, Sanskrit
vaitulya or vaipulya, meaning ‘extended’ or ‘enlarged’, refers to the great
extent of certain Mahdyana scriptures.*® Later triumphalist chronicles
condemn with increasing vehemence the heresy of these unacceptable
texts, and tell of repeated book-burnings by pro-Mahaviharin kings.#!

In the 5th century the great Indian monk Buddhaghosa spent
some time in Ceylon at the Mahavihara, writing what are now the
standard Pali commentarial works, on the basis of the earlier Sinhalese
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texts.*2 This also took place during the reign of a king who supported the
Abhayagiri, Mahanima (409-431). Thus Adikaram (1946, p. 94) aptly
remarks:

"It is worthy of notice that the two most important events,
namely, the writing down of the Pali texts at Aloka-vihara and
the translation of the Commentaries into Pali, both took place
during the reigns of kings who were not favourably disposed
towards the Mahavihara and who actively helped the opposing
camp, the Abhayagirivihara’.

The account in the Citlavamsa, written after Parakkamabahu I and in part
as a panegyric on him, tells us that when Buddhaghosa had produced his
digest of Theravada scholasticism, the Visuddhimagga, the Mahaviharin
elders exclaimed ‘assuredly, he is Metteyya (the future Buddha)
(nissamsayam sa Metteyyo); then when he had rendered their
commentaries into Pali, they are said to have received them palim viya,
literally ‘just as (or ‘as if they were’) Canonical texts’, or more loosely
‘as the authoritative version’.*3 The parallelism is obvious: the Buddha
Gotama produced the Texts (pali) as buddha-vacana, ‘the Buddha
Metteyya’ produces an authoritative redaction of the commentaries, palim
viya 1%

Finally, I think we should see the writing and fixing of a closed
canon in relation to the creation of historical chronicles in Ceylon: the
vamsa tradition.> The term vamsa (Sanskrit vamsa) was used in India for
a variety of forms of historical text, primarily genealogies, from the time
of the Brahmanas. Another meaning of the term is ‘bamboo’, and I think
we may see some significance in this. Bamboo grows by sending out one,
and only one, shoot: unlike our concept of a genealogical tree, therefore,
a vamsa genealogy allows only one legitimate successor at a time. Thus
the term not only describes a line of transmission, but at the same time
ascribes to the members of the vamsa a specific status and authority as
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legitimate heirs of that transmission. In the tradition of purana writing,
two of the traditional five characteristics (paficalaksana) alleged to be
present in any such text are vam$a and vamsanucarita; the former term
refers to a genealogy of gods, patriarchs, kings and great families, the
latter to the deeds of such a vamsa. (How far these five characteristics
actually do apply to the extant purdnas is a complex issue.) The texts in
question here are not only the great compendia of mythology, theology,
etc., concerning various great gods such as Visnu and Siva; they include
also, amongst others, a little-studied genre of regional, caste puranas,
about which Ludo Rocher says, in his recent book on the subject (1986,
p-72):

Even though this type of texts relate to single castes in limited
areas of the subcontinent, they are again not fundamentally
different from puranic literature generally ... {then, quoting
another writer:] The caste-puranas may be considered to be the
extension of Vamsanucarita, in the sense that they devote
themselves to the history of some Vamsa, in the broad sense’.

I suggest that we see the Pali chronicles in this perspective as a part of
the literary genre of the purana in the widest sense, listing the genealogy
and deeds of the lineage of the Buddha and his heritage. In addition, both
by their very existence and by such details of their content as the stories
of visits by the Buddha to the different Theravada lands, the vamsa texts
produced in Ceylon and later in mainland Southeast Asia served the
heilsgeschichtliche purpose of connecting these areas with India. More
specifically, as Heinz Bechert has argued (1978), the early examples in
Ceylon may have served the political purpose of enhancing and
encouraging Sinhalese nationalism. It has long been recognised that the
ideology of these vamsa texts is that of the dhammadipa, the island which
the Buddha prophesied would be the historical vehicle of his saving
truth.46
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It has often been noted that the dominant Theravada attitude to
its scriptures, unlike other Buddhist groups, is an historicist one; but it
has not been noticed, I think, that this development coincides with the
production by Theravada monks of what Bechert calls the only ‘historical
literature in the strict sense of the word [in South Asia] prior to the
period of the Muslim invasions’.4’ The earlier Sinhalese commentarial
materials, shared by both Mahavihidra and Abhayagiri groups, contained
vamsa sections, and there may have been at least one specifically
Abhayagiri vamsa®®; but a particular characteristic of the development of
the Mahavihara tradition is its rich and varied collection of these texts,
usually called ‘Chronicles’ in English. There were probably many
different reasons for their being produced, and it is true that earlier
Sanskrit and Pali works with vamsa sections were preserved orally.
Nonetheless I suggest that a revealing perspective on the issue can be
gained from the comparative historical and anthropological study of
literacy, where it is widely recognised that one of the earliest functions of
writing was the making of lists.*® I suggest that both the idea of a fixed
and closed Canon and the vamsa genre may be seen together as members
of the same class: the ‘list’. The vamsa genre is descended from name-lists
(genealogies) and event-lists (annals); the closed ‘canon’ is also descended
from name-lists and word-lists, but adds to the simple idea of a list of
texts (a librarian’s concemn, in itself) the crucial political element of
closure: nothing can be added or taken away.

In brief, then, I argue that the following four developments in
the Theravada tradition, taking place over the first half of the first
millenium A.D., are related, not only conceptually and historically, but
also as connected parts of a strategy of self-definition and self-
legitimation by the Mahaviharin monks:

(i) the writing down of the canon and commentaries;

(ii) the production of a closed and historically specific canon of scripture;
(iii) the standardisation of authoritative commentaries, and

(iv) the development of the historiographical tradition of vamsa texts.
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(Incidentally, not only might we explain the creation of a fixed Canon by
this historicism; it may be that this form of religious legitimation was one
reason for the birth, or at least the first real flourishing of historiography
in South Asian culture at this place and time.)

There have been, of course, other forms of legitimation in
Theravada, notably the possession and control of relics and images.>0 But
one of the most salient characteristics of the Mahaviharin lineage has
always been its conservative and/or reformist, text-oriented self-
definition; this was significantly underlined and extended, both in
Buddhism and in Buddhist scholarship, by the modern ‘scripturalism’
specific to the 19th and 20th centuries.3! It is well-known that Buddhism
in South and Southeast Asia includes many more things than are
described and prescribed in the Pali Canon; these are often seen as ‘later
developments’, many of which are standardly but misleadingly referred to
as ‘Mahayana elements’. Rather than see things in this way, I suggest,
we should take this wider Buddhist culture as the contemporary context
in which the move to an historicist ‘orthodoxy’ was made. We know that
the Mahaviharin lineage became ultimately dominant in Ceylon; and
throughout its spread across mainland Southeast Asia as ‘Sinhala’
Buddhism, it seems to have been perceived precisely as a ‘reform’
movement, and to have been supported by kings with this rhetoric
against already-existing forms of Buddhism.52 Within established
Theravada cultures, again, periodic reform movements have taken place,
with the same rhetoric; and this is one important ingredient in Buddhist
modernism: ‘back to the Canon !’ (Something like this seems to be
happening in the Theravada revival in contemporary Nepal.53)

III

But what role did the actual Canon play in all this ? Did these and
only these texts function as ‘scripture’, with no others having canonical
authority in the first and more general sense I distinguished earlier ? No.
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We know that throughout Theravada history, up to and including the
modem world, many other texts, both written and in oral-ritual form,
have been used.* The evidence suggests that both in so-called ‘popular’
practice and in the monastic world, even among virtuosos, only parts of
the Canonical collection have ever been in wide currency, and that other
texts have been known and used, sometimes very much more widely.>’
Keyes writes (1983, p. 272):

‘The relevance of texts to religious dogma in the worldview of
any people cannot be assumed simply because some set of texts
have been recognized as belonging to a particular religious
tradition. It is necessary, in every particular case, to identify
those texts that can be shown to be the sources of dogmatic
formulations that are being communicated to the people through
some medium. There is no single integrated textual tradition
based on a “canon” to the exclusion of all other texts ... . The
very size and complexity of a canon leads those who use it to
give differential emphasis to its component texts. Moreover,
even those for whom a defined set of scriptures exists will
employ as sources of religious ideas many texts which do not
belong to a canon. For example, the evidence from monastery
libraries in Laos and Thailand ... reveals that what constitutes
the Theravadin dhamma for people in these areas includes only a
small portion of the total Tipitaka, some semi-canonical
commentaries such as Buddhaghosa’s Visuddhimagga, a large
number of pseudo-jataka and other pseudo-canonical works,
histories of shrines and other sacred histories, liturgical works,
and popular commentaries. Moreover, for any particular temple-
monastery in Thailand or Laos, the collection of texts available
to the people in the associated community are not exactly the
same as those found in another temple-monastery. In brief, the
relevance of textual formulations to religious dogma in popular
worldviews is problematic in each specific case’.’6
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It might well be that the content of most smaller monastery libraries is in
effect a ‘ritual canon’; that is, it contains the texts, canonical or
otherwise, which are in actual use in ritual life in the area concerned.’” A
monastic library with larger holdings may perhaps be compared to a
modemn academic library: for those few who happen to have access to it,
it affords a seemingly obvious and straightforward resource, which
provides and defines a cultural ‘world’; but one which gives a wildly
misleading picture of the actual experience (literate, cultural, religious and
otherwise) of those communities without such access.

If we wish to delineate the actual ‘canon’ or ‘canons’ of
scripture (in the wider sense) in use at different times and places of the
Theravada world, we need empirical research into each individual case, not
a simple deduction from the existence of the closed tipitaka produced by
the Mahavihara. We need more research, for example, historical and
ethnographic, on the actual possession and use of texts, in monastery
libraries and elsewhere, and on the content of sermons and festival
presentations to laity, to establish more clearly than we currently can just
what role has been played by the works included in the canonical list. The
hypothesis I have sketched out here suggests that the actual importance
of what we know as the Pali Canon has not lain in the specific texts
collected in that list, but rather in the idea of such a collection, the idea
that one lineage has the definitive list of buddha-vacana.’® So the Pali
Canon should be seen as just a ‘canon’ (in one sense of that word) in Pali,
one amongst others.

Montréal Steven Collins
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NOTES

1 In 1981, when I had the honour to be invited to serve on the Council of the Pali
Text Society, my first task was to prepare for publication Miss I.B. Horner’s
last work, an unfinished translation of fifty stories originating from Chieng Mai
in Thailand in the fifteenth century, and very closely modelled on the canonical
Jataka tales. She was working from the draft of the edition made by P.S. Jaini,
which was subsequently published by the PTS as PaAfasa Jataka (vol. 1, 1981;
vol. 2, 1983). Professor Jaini also completed the translation. In choosing a title
for the translation volumes, we followed a suggestion found in Miss Horner’s
notes for the work, where she referred to it as ‘Apocryphal Birth Stories’; the
volumes were published thus in 1985 (vol. 1) and 1986 (vol. 2). At that time
Professor Jaini and I discussed, without coming to a clear conclusion, the issue
of what is really meant in a Buddhist context by the opposition between
‘canonical’ and ‘apocryphal’ texts; at his instigation, [ included in the brief
preface to Volume 1 some notes on the background in Christian usage of the
term ‘apocryphal’. This paper is a preliminary result of the research inspired by
those initial discussions. It was first given, under the present title, as the Second
I.B. Hormner Memorial Lecture for the PTS in London, September 1987. I am glad
to be able to publish it here in memory of Miss Horner, whose contribution both
to Pali studies in general and to the PTS in particular has been so great. My title
is adapted from the philosophical paper by Donald Davison, ‘On the Very Idea of
a Conceptual Scheme’ (reprinted in Davison 1984).

2 References to Pili texts use the abbreviations of the Critical Pali Dictionary.

3 The general tenor of the re-evaluation I am recommending here is very much in
line with the work being produced by Gregory Schopen, who has shown that for
so many things either not found or not emphasised in the Canon, and usually
seen as ‘later’ developments, there is in fact extensive evidence in the earliest
archaeological and epigraphical remains: see, for example Schopen 1984, 1985
and 1989.

4 1 have discussed this further in Collins (1990). The first two of my three
periods are similar to those identified by Heinz Bechert (e.g. 1966, 1973, 1979,
1985) as ‘early’ and ‘traditional’; but his criterion for division and designation is
the relation of the monastic community to society, and my third, ‘modem’ period
does not correspond to his third, ‘modernist’ one. (I am grateful to Prof. Bechert
for clarifying this issue, in correspondence.)

> 1 agree wholeheartedly with the suggestions made about the value of the
commentaries in this regard by Bond (1980). Certain arguments from the content
of the Canon do, I think, have force. For example, apart from a few Suttas
which deal with the ‘mythical’ figure of the Universal Emperor, the cakkavatti,
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the texts do not betray any knowledge of large-scale political units such as that
of Asoka. (I use the word ‘mythical’ here in the same way as Gombrich (1988,
P. 82); cf. also pp. 20-21 on this subject.) Anachronism of various sorts is not
usually a problem in Buddhist literature; and so it would seem likely that these
texts, in general, do indeed come from pre-A§okan times. But this kind of
argumentation is very complex, and of course we cannot know that because
something is not in the texts, it did not exist: the history of Hindu literature
furnishes many counter-examples. (See further note 25 below.)

6 In the argument of this paragraph I have profited from articles by Sheppard
(1987) and, especially, Olivelle (unpubl. ms.). Sheppard writes that ‘on the one
hand, [the term “canon”] can be used to refer to a rule, standard, ideal, norm, or
authoritative office or literature, whether oral or written. On the other hand, it
can signify a temporary or perpetual fixation, standardization, enumeration,
listing, chronology, register, or catalog of exemplary or normative persons,
places, or things [and, in our case, texts]. The former dimension emphasizes
internal signs of an elevated status. The latter puts stress on the precise
boundary, limits, or measure of what ... belongs within or falls outside of a
specific “canon’.

In proposing a closely related distinction, Olivelle argues that ‘a canon,
like an orthodoxy, may be exclusive or inclusive. An exclusive canon both lists
the documents included in the scripture and implicitly or explicitly excludes all
other documents; the canon is a closed list. An inclusive canon also has a list of
documents contained in the scriptures. But it makes no claim to be exhaustive.
The list merely has a positive function and it does not intend to exclude
documents outside the list. In cases such as the [Indian] Veda, the tradition
explicitly admits the possibility that there may exist other documents belonging
to the Veda. Other traditions, such as most oral ones, may simply ignore the
issue. In all cases of inclusive canons, however, the traditions do not feel the
need to precisely demarcate the canonical boundaries’. McDermott (1984, p. 32)
remarks aptly that ‘the Mahayana Sitras in India fit into a more Sanskritized
concept of scripture and canon (or lack thereof) than does the Theravada
Tipitaka’.

7 The metaphor here, as in other words for texts meaning ‘line’, ‘thread’, etc.
(e.g. gantha, tanti, and sutta, if this is indeed equivalent to Sanskrit siitra), seems
rarely if ever to remain alive in the use of the term. One use of the term in parts
of the Manoratha-plirani may preserve a sense of ‘line’ or ‘list’. The Anguttara
text names a series of monks, nuns, laymen and laywomen, each of whom is said
to be ‘pre-eminent’ in some sphere. At the end of each commentarial section, the
text states therapalivannana nitthita (Mp 1 337), (and similarly) theripali- (381),
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theripali- (381), upasakapali- (401), upasikapali- (458). (There are variant
places.) This may be translated, taking the first example, ‘the commentary on
the list of elders is completed’, instead of simply ‘the commentary on the text of
(or about) elders ... .” At the beginning of the commentaries on the last three
‘lists’, the text states theripaliyam pathame (337), upasakapaliyam (482 —
pathame must have been accidentally omitted here; there is a v.l. upasakapali-
vannandya pathame), and upasikapaliyam pathame (401). Pathame cannot agree
with -paliyam (or -vannandya); there must be some appropriate masculine noun
implied (such as sutta: see A 123 note 3), so that we may translate ‘in the first
surta in the list of (or text about) nuns (laymen, laywomen)’. The v.l. at 337,
theripaliya, which could be genitive, makes this rendering easier, ‘in the first
sutta of the list (text) of nuns’. (Cp. e.g. Mp II 34 catutthavaggassa pathame.)
At Mp I 29 there is ripapali, at 11 1 atthanapaliyam (v.1. -paliya); at 11 18
arthanapalivannand nitthita and, beginning the next section, ekadhammapaliyam.
Filliozat proposed that in the compounds pali-bhasa and its equivalent
tanti-bhasa (Sanskrit tantra) both first terms should be understood as referring
literally to ‘lines’, i.e. lines of the text in manuscripts (1981, p. 108). This would
be extremely important if it could be shown to be true; it would, for example,
render problematic the whole tradition which says that both pali and arthakatha
were transmitted orally before the 1st century B.C. But I know of no evidence to
support the hypothesis: Filliozat’s brief discussion, ibid. note 21, is simply an
argument from analogy. At one place in the Jataka, VI 353, the term pali is used
of what is clearly an oral (and non-religious) ‘text’ (cf. von Hiniiber (1977,
p. 244)).
8 E.g. Norman (1983, p. 1), von Hiniiber (1977, p. 243).
9 In this connexion, Frauwallner’s speculations on the oral nature of the early
tradition are suggestive (1956, pp. 172-177, 189). Although he does not
mention this, it seems to me highly probable that the structure he describes, of
fixed (though not yet written) ‘memorial sentences’ fleshed out with freely
composed ‘oral explanations ... given not in Pali but in the local language’ was
what lay behind the distinction between pali and atthakatha. (We have evidence
for this structure in the modern period also: see Finot (1917, p. 41); Somadasa
(1987, p. ix); Tambiah (1970, p. 166). This might also have helped to bring
about the confusion between pali as a word for ‘text’ and as the name of a
language. (As I hope to show elsewhere, however, I remain quite unconvinced
by the overall hypotheses of Frauwallner’s work, not least because in the main
body of the text he seems quite to forget the oral nature of the early tradition, in
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arguing for a single text grandly and precisely conceived and organised by ‘the
author of the Skandhaka’.)

10 yon Hiniiber, (1978, p. 52), gives an example where alternative readings of a
word are cited in different manuscripts of a text, one of which calls the
alternative reading a patha, the other a pali. In two versions of the same
commentarial exegesis discussing variant readings, one (Th-a III 201) reads pali,
the other patho (Pj II 350).

11 Of course, by the time of Buddhaghosa the list of texts had come to be fixed,
though not without disagreements (see Norman (1983, p. 9)), and thence de
facto the term pali was restricted to that list, at least in Ceylon, just as the term
atthakatha came only to be used of commentaries on pali texts, others being rika.
A number of texts are sometimes said to have been added to the Canon in Burma:
The Sutta-sargaha, Netti-pakarana, Petakopadesa, Milindapafiha (see Oldenberg
(1882, p. 61); Bode (1909, p. 5); Duroiselle (1911, p. 121), who disagreed with
Bode; Nanamoli (1962, p. xii); and Bollée (1969, p. 494), who says that King
Mindon’s stone edition of the zipitaka contains the last three of these texts, as
does the modern Chatthasangdyana edition). The word pali is used of the Surta-
sangaha in Burmese manuscripts (Oldenberg (op. cit., p. 80); Fausbgll (1896,
p. 31)). The Nerti-pakarana, which itself claims to have been composed by
Mahikaccana, praised by the Buddha and recited at the first Council (Nett 193),
is called by its commentary a pali (Nett, Intro. p. XI; see also Nanamoli, op. cit.,
p. xi); and the commentary is classed as an atthakatha by the Gandhavamsa
(p. 60). For the use of pali in relation to the complex issue of the ‘canonical’
verses of the Jataka, in opposition to the non-canonical and commentarial prose
passages, see, for example, the references given by Fausbgll in Ja VII p. III, and
the comments of Bollée (1970) Preface. In the commentary to the Nidana-katha,
a prose section is referred to as a pali, and an account of its attha is given (Jal7).
12 One philosopher of religion has recently referred to the (‘Eastern’) ‘Religions
of the Baskets’, in opposition to the (*Western’) ‘Religions of the Book’: see
Clark (1986), p. 16, etc.

13 Tedesco, (1952, p- 209), suggests that it might not be.

14 At Sp 20-21 Buddhaghosa explains the term as meaning either ‘learning’
(pariyatti) or ‘a container’ (bhajana), and says that the two senses are 1o be
taken together in understanding, e.g. the term Vinaya-pitaka. For remarks on the
use of pitaka in the title of the (canonical but probably post-Afokan) Cariya-
pitaka, see Homner (1975) Cp Preface pp. iii foll.

15 Pitaka-sampada and -sampadana, both meaning ‘expertise in a tradition’ are
used in this way of the tradition of learning Vedic mantras (M II 169) and in a
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general sense, as in the famous Kalama Sutta (A 1189 foll.) and elsewhere (e.g.
M1 520; A1I 191 foll.).

16 For inscriptions, see Lamotte (1958, pp. 163-64, 347-50), where the
chronology is not clearly described (see Schopen (1985) pp. 10-11); the word
tipetak? occurs in the Parivara (Vin V 3), an ‘appendix’ to the Vinaya included in
the canon but usually taken to have been produced in Ceylon in the 1st century
A.D. The same date is often given for the occurrence of tepirakam
buddhavacanam and tepitako in the Milinda-pantha (pp. 18, 90), although the
dating of this text is far from easy: see Horner (1963, pp. xxi foll), Norman
(1983, pp. 110-11).

17 See Norman (1983, pp. 96-97). Individuals could, of course, become expert in
all three branches.

18 This is perhaps an appropriate place to deal with a well-known, but very
problematic text, the passage of the Mahaparinibbana Sutta (D 11 123 foll.,
found also as a separate sutta at A I 167 foll.), dealing with the ‘Four Appeals to
Authority’ (cattaro mahapadesa) Here the Buddha is made to say that if a monk
claims to have ‘heard’ (sutam) and ‘received’ (patiggahitam) from himself, the
Sarigha, a group of monks or a single monk, that ‘this is dhamma, this is vinaya,
this is the Teacher’s Doctrine’ (sazthu sdsanam), then what he says (t@ni pada-
vyafijanani) is to be compared with the Sutra and Vinaya. It is true that, coming
at the end of his life, we might be expected to assume that most of these two
bodies of Teaching had by then been given; but it strains credulity to imagine
that what is in question here is a straightforward checking of one ‘text’ against a
known and fixed body of such texts, collected as the Sutta- and Vinaya-pitakas.
There would be a logical problem here of self-reference: according to its own
criterion, this text itself could not be accepted, since at the time of its utterance
it could not yet have been included in such fixed pitakas, as could not all the other
texts, including the Mahdparinibbana itself, said to have been composed after the
Buddha’s death. Perhaps more seriously, it is quite unclear, to me at least,
exactly what is the force of the terms I have paraphrased as ‘to be compared’:
otdretabbani and sandassetabbani. Perhaps the most obvious way to take them is
in the sense of a general conceptual and practical agreement (in ‘spirit’ as
opposed to ‘letter’). This is the way the Netti-pakarana (pp. 21-22) interprets
the Surta. As the Buddha says elsewhere, ‘those things (‘doctrines’, ‘states of
mind’, dhamme) which you know lead to ... nibbana you may preserve
(dhareyyasi) as the dhamma, the vinaya, the Teacher’s Doctrine’ (satthu sasana)
(A IV 143). (See MacQueen (1981, pp. 314-15) on these texts.) But this leads
one immediately to a non-specific, non-historicist interpretation of what dhamma
and vinaya are, which would argue very much against either the existence or the
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desirability of a fixed collection of texts. (See further text below, and notes 22-
24, discussing ASoka’s edict and A IV 162-66.)

19 For example, in Buddhaghosa’s introduction to the Samantapasadika, but note
that he also says here that the Vinaya-pitaka contains material not recited at the
First Council (pathamasangitiyam sangitafi ca asangitaft ca (Sp 18; cp. Sv 17);
see also note 11 above). I suspect that the adjective tipitakin, when used in
commentarial narratives not directly on the subject of the scriptures, often does
not refer to those (presumably fairly rare) monks who had actually themselves
memorised the entire corpus, but rather to that part of the Order whose
allegiance was explicitly to the Mahaviharin orthodoxy of the Tipitaka, as
opposed both to those who used other texts, and to those ascetics and holy men
in the yellow robe whose religious practice, and hence popular appeal, tended not
to rely on books and the institutions which housed them, but on broader, less
predictable and hence less controllable spiritual achievements. Arguing for this,
however, must await another occasion.

20 In writing of this term and its meaning, I have learned most from George
Bond’s rich and sympathetic treatments (e.g. 1975, 1982), and from MacQueen
(1981) and McDermott (1984).

2 Examples: buddhavacana at Vin IV 54, Th 403 (these seem to be the earliest
uses; cf. also Mil 17); bhagavato vacana at A 1V 163, 164; buddhabhasita at Vin
1V 15; buddhassa sdsana at Thi 202 et freq., Th 639; buddhasasana at Dh 368,
381; satthu-sasana at Vin 1 12, D 1 110, etc.; tathdgata-bhasita at S 11 267, A 1
72.

22 The Bhabri inscription, cited from Bloch (1950, p. 154).

23 The quotation is from the A dhyasayasamcodana Siitra, cited in Santideva’s
Siksasamuccaya (I 15): yatkimcinmaitreya subhdsitam sarvam
tadbuddhabhasitam. Gomez (87a, see also 87b) provides a lucid overview of the
different Buddhist attitudes to ‘the Buddha’s word’, making reference a number
of times to the issue of historicist and non-historicist hermeneutical strategies.
24 This is discussed by both MacQueen (1981, p. 314) and McDermott (1984,
pp. 28-30).

25 The argument first put forward by Rhys Davids and Oldenberg (1885, pp.
xxxii-xxxvi) must, I think, still stand: the Vinaya texts give minutely detailed
accounts of the daily life of the monkhood, but although writing is certainly
known in them, we never read, even obliquely, of monks writing scriptures or
reading manuscripts. It is true that, as Gregory Schopen showed in the last
volume of this journal (Vol. XIII, 1989), we cannot be sure that because
something is not in the Pali Vinaya, it did not exist. All other extant Vinayas
apart from the Pali contain rules concerning stiipas; but his close reading of
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passages from the Vinaya itself, as well as from later Pali and Sinhalese texts,
suggests the strong possibility that in fact it did originally contain such rules. In
the case of writing, however, none of the extant Vinayas describes monks as
writing the scriptures, and so despite the fact that the argument is one from
silence, and although it was originally based on the Pili Vinaya alone, it has been
supported by the discovery of other traditions. Brough (1962, pp. 28-29, 218
foll.) argues for the likelihood of a manuscript tradition of the verses now known
as the Dharmapada (Dhammapada) earlier than the redaction of the Pali version;
although individually the examples of textual relationships he cites to prove ‘a
very early written transmission’ seem to me less than compelling, common
sense would suggest that the transition from oral to written would be gradual
and piecemeal, rather than sudden and dramatic as the Chronicles’ accounts tell
us.

26 The most recent brief account is Prebish (1987), with bibliography.

27 The Bhabri inscription cited above mentions seven texts, of which some have
been identified with sections of the last two vaggas of the Sutta-Nipata. See
Lamotte (1958, pp. 256-59).

28 Norman (1983, pp. 7-11) is a succinct survey; for a lengthier consideration of
the evidence see Norman (1978).

29 This fact renders futile, in my opinion, the work of those scholars who
imagine that anything found in the Canon must be grist for the mill of ‘early
Buddhism’, while anything in the commentaries is ‘later’ and therefore to be
ignored in our search for the ‘original Buddhism’. The fact is that the same
tradition, at the same time and in the same place, has simultaneously preserved
for us both the canon as we have it and the commentaries. No doubt, as said
earlier (note 5), some judgements of relative chronology can be made on the
basis of the internal evidence of these texts; but such judgements are always
risky and piecemeal.

30 See Gunawardana (1979, pp. 7-37).

31 Three extant texts have been claimed to be Abhayagiri productions: the
Upalipariprccha-siitra, which is said to have replaced the Parivdra of the
Mahaviharin Vinaya (see Stache-Rosen (1984), pp. 28 foll, with Bechert's
Introduction pp. 11 foll., and Norman's review (1985)); and two later texts, the
Vimuttimagga (see Norman (1983, pp. 113-14)) and the Saddhammopayana (see
Saddhatissa (1965, pp. 32-33, 59-64); Bechert (1976, p. 29 note 2); Norman
(1983, pp. 159-60)).

32 With the exception of a reference to an Uttaravihara-mahavamsa at Mhv-t 134
(and assuming the Uttara-vihara and the Abhayagiri-vihara are identical), no
texts are attributed directly to the Abhayagiri group in the commentaries. Other
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works, including a vetulla-pitaka (variously spelt: see text and note 40 below)
are named in commentaries and said to be ebuddha-vacana: at Sv 566 and Mp 111
160 the Gulha-vessantara, Gulha-ummagga, Gulha-vinaya, and vedalla-pitaka are
to be rejected since ‘they do not conform with the Suttas’ (na sutte otaranti, a
phrase in the Mahapadesa Sutta, here being commented on in both places). Sp
742 and Spk II 201-202 (for the t7ka on this passage see Cousins (1972, p. 160))
add to these names the Vanna-pitaka, A ngulimala-pitaka, Ratthapala-gajjita, and
Alavaka-gajjita. The Nikaya-samgraha (Fernando (1908, pp. 9-10)) lists these
texts and others, assigns their composition to various schools in India, and says
that only some came to Ceylon; these included the vaitulya pitaka which it later
says was adopted by the Abhayagirivihara-vasins. Adikaram, (1946, pp. 98-
100), discusses these texts, and attempts to find versions in Chinese. It may be,
as Rahula suggests (1956, p. 90), that in the later period the term vaitulya came
to be used in a general way to refer to any ‘dissenting views and new
interpretations not acceptable to the Mahavihdra'. The commentary on the
Mahavamsa mentions an Uttaravihdra-atthakatha several times: see Geiger
(1908, pp. 47 foll.); Malalasekera (1935, vol.1 pp. Ixv-1xvii). The commentaries
often discuss alternative views and interpretations, which may have been those
of the Abhayagiri commentaries: see De Silva (1970, vol 1 p. Ixvii foll.); Mori
(1988).

33 The change can be clearly seen by comparing the accounts in the Dipavamsa
and Mahavamsa, written in the 4th and Sth centuries, with those of the Nikaya-
sangraha (in Fernando (1908, p. 10-11)) and Saddhamma-samgaha (Chapter 6,
JPTS (1890) pp. 46-50), written in the 14th.

34 1t seems natural to take both pitakattayapalim and atthakatham as governed by
likhapayum as well as anesum; and so we have both ‘Canon’ and Commentary
written down for the first time together.

35 Gombrich (1988, p. 152). The commentary to the Mahdvamsa (Mhv-t 623)
rather surprisingly glosses hanim as ‘the decline in mindfulness and wisdom of
beings whose length of life is diminished in the Kali-age” (or perhaps simply
‘(that) unlucky time’) kalikale parihinay ukasattanam sati-buddhiparihanim).

36 The main texts used are Mv XXXIII 37 foll., Mp I 92-93, Vibh-a 445 foll.;
the account at Mp I 92-93 uses the name Candalatissa but seems to be the same
story. (See Malalasekara (1938) s.vv. Candalatissa-mahdbhaya and
Brahmanatissa-cora.)

37 Both Adikaram and Rahula give as an example of the threat posed ‘during this
period’ by the famine the statement that only one monk was alive who knew the
Mahaniddesa. The version of this story in the PTS edition of the
Samantapasadika (695-96) indicates the time of the tale simply by saying
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mahabhaye. 1 do not see why this has to be read as ‘in the Great Famine’,
referring specifically to this period; it could just mean ‘in a famine' or more
simply ‘in (a time of) great danger’.

38 The earlier accounts do not mention the place of the writing down of the

texts; from the 13th and 14th centuries onward, in the Pigjavaliya and Nikaya-
samgraha (see Norman (1983, p. 11)) and the Sara- or Sarartha-sarngaha (see
Jayawickrama (1968, pp. 82-83) and Norman (1983, 173)) arises the tradition,
so often found in modern secondary works, that this took place far from the
capital at Alu- or Aloka-vihdra near modern Matale in central Ceylon. If this was
so, Adikaram (1946, p. 79) may be right to suggest that the location, and the
fact that it took place under the patronage of a local chieftain rather than the
king, afford further evidence that the development is to be seen in the light of
Vattagamini’s patronage of the Abhayagiri monks. This idea is supported by the
fact that the Saddhamma-samgaha, which re-writes the tale by giving the king a
leading role in the story, has the ‘Council’, as it is there called, take place in a
hall which he had built specially for the occasion in the Mahavihara itself at
Anuradhapura (Saddhamma-s Chapter 6 p. 48).

39 The Nikayasangraha (Fernando (1908, pp. 12-13)) tells us that in the reign of
king Voharikatissa (269-291) the Abhayagiri monks ‘adopted the Vaitulyan
Pitaka’ (on this term see text below), and that the king subsequently ‘suppressed
[this] heresy’. Bechert (1976, pp. 43 foll. and 1977, p. 364) has argued that
Mahayana literature was written before this time, the only extant example being
the Buddhapadana, written in the 1st or 2nd century and now included in the Pali
canonical text called the A padana; he does not suggest that this was specifically
an Abhayagiri text, however. As was mentioned above (note 32), the Nikaya-
sangraha describes vaitulya texts as coming to Ceylon long before the 3rd
century.

40 In his A bhidharmasamuccaya Asanga says that the terms vaipulya, vaidalya
and vaitulya refer to the same thing, which he also calls the Bodhisattva-pitaka
(p. 79, cited in Rahula (1956, p. 89)). (On this term see also Winternitz (1933,
pp. 283, 316)). It is unlikely, and unnecessary, that these terms, a number of
variants of which occur in the Pali sources, should have had any more precise

denotation than does the general term ‘Mahayana’, which refers not to one or
more specific Nikayas in the Buddhist legal sense, but to a general tendency in
Buddhist religion. The classic discussion of ‘Mahayanism in Ceylon’ is

Paranavitana’s article with that title (1928); for recent discussion see Rahula

(1956, pp. 89-90), Norman (1978, pp. 40-41), Bechert (1976) and (1977).

41 This is perhaps most evident in the Nikaya-sangraha.
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42 The best survey of the evidence for Buddhaghosa and his activity is Nanamoli
(1975, pp. xv-xxvii).

43 Chapter 37 verses 215-46. Buddhaghosa's own Visuddhimagga (p. 96)
provides a remarkable story expressing the attitudes he encountered at the
Mahidvihdra: a monk called Tipitaka-Culabhaya, who had not learnt the
commentaries (arthakatham anuggahetva) announced that he would give a public
discourse on the scriptures (paficanik@yamandale tini pitakani parivattessami,
later he says pariyartim parivattessami — it is not clear to me whether this refers
simply to a recitation of texts or to commentarial discourses on them, or both).
The monks tell him that unless he does so according to the understanding of their
own teachers (attano dcariyuggaham) they will not let him speak. He then goes
to his Preceptor, who asks for an example: ‘how do the teachers say (or
‘explain’) this passage 7’ (idam padam katham vadanti). Although the monk then
gives the passage correctly, his Preceptor simply grunts (hun ti); he then gives it
twice more, each time differently (afiflena afiflena pariyayena), but his Preceptor
merely grunts again, and then explains: ‘your first version follows the way of
the Teachers, but because you have not learnt it from them in person, you could
not establish that it is their version’ (taya pathamam kathito yeva dcariyamaggo,
dcariyamukhato pana anuggahitatta evam dacariya vadanti ti santhatum
nasakkhi).

44 This parallelism has already been noted and discussed by McDermott (1984).
45 Surveys of early historiography in India and Ceylon are found in chapters by
Majumdar, Perera, Warder and Godakumbara in Philips (ed.) (1961), Pathak
(1966) Chapter 1, Bechert (1969) and Warder (1972, Chapters 3-5).

46 See Perera (op. cit. in previous note). Malalgoda (1970, pp. 431-32) has
usefully compared this attitude to that of ancient Israel; while there are of course
many disanalogies, I might add that this attitude has often been connected with
the growth of an historical consciousness in Israel.

47 Bechert (1978, p. 1).

48 See Geiger (1908, Chapter 2), Norman (1983, pp. 114-18); and note 32
above.

491 am drawing gpecifically on Goody (1977) Chapter 4, ‘What’s in a list ?’,
and especially Smith (1982) Chapter 3, ‘Sacred Persistence: Toward a
Redescription of Canon’. For interesting and relevant remarks on the Judaic and
Christian ‘canons’ see Barr (1983), esp. Chapter 3, ‘The concept of canon and
its modern adventures’.

501t is not surprising that there are also a number of vamsa texts devoted wholly
or in part to recounting the history of relics and their possession: e.g. the
Dathavamsa, Thitpavamsa, Cha-kesa-dhatu-vamsa, Jina-kala-mali.
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51 The term ‘scripturalism’ was first used in this way by Clifford Geertz (1968),
and has been applied to Theravada by Tambiah (1976) and Bond (1988). I think
that this application is very fruitful, but less so when it is generalised to refer to
the pre-modern period, as both Tambiah and Bond do. In Theravada countries, as
in the Islam of Indonesia and Morocco described by Geertz, it is most helpful to

use the term to refer to a religious attitude arising as a reaction to a wide range of
phenomena in the experience of colonialism and modernity: the downgrading of
localised supernaturalism, the cultural prestige and practical power of western

science, the centralization and bureaucratisation of power, the establishment of a
‘secular’ educational system, printing presses, and the resulting value placed on
literacy. The search for indigenous resources to combat foreign dominance led,

amongst other things, to an emphasis on the noble ideals of the early texts: their

teachings are abstract and universal as opposed to localised, ‘rational’ and

‘ethical’ as opposed to magical, and fit better with the placing of cultural and

political authority in the institutions of bureaucracy and education than do the
personalised spiritual interactions of localism. This concatenation of phenomena
is, of course, specific to the modern world; and the comparative insight which
can be gained from using Geertz's term to describe the Buddhist case seems to
me to be lost when it is generalised to become an overall category applicable to
all historical periods.

52 Hence the recurring notion of the need for ‘purification’ of the Samgha by
kings. For the influence of Ceylonese Theravada, in its post-Parakkamabihu

‘unified’ form, on mainland Southeast Asia see Keyes (1977, pp. 80-81; 1987,
pp. 32-33). One example of the relevance, at least at the level of legend and
ideological legitimation, of the possession of the Canon can be found in the story
of the introduction of Theravada to his kingdom by the Burmese King
Anuruddha (1044-77). (This is, of course, before Parakkamabdhu L.) As Luce
says (1969, pp. 18-19), although the Chronicles ‘at first seem hopelessly

confused’, ‘all are agreed that he was a champion of Buddhism, whose main
purpose was to secure copies of the Tipitaka and Relics of the Buddha’. In the
various versions of the story recounted by the Sdsana-vamsa (pp. 56-65), for
example, the legitimatory knowledge and possession of the Buddha’s ‘true’
teaching, as embodied in the canonical texts, is a central theme, and is opposed
10 the practices of ‘false ascetics’. (This is probably a reference to the practices

and influence of the Ari.) Thus the texts, and certain relics, become emblems of
orthodoxy, as Bechert’s recent summary of the story has it (1984, p. 148): ‘The

Burmese chronicles report that Anuruddha was converted by a Mon monk called
Shin Arahan, but that there were no copies of the holy scriptures and no relics in
Pagan. The Mon king refused the Burmese king’s request for a copy of the holy
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sciptures and some relics. It is unlikely that this was the real reason for war as
the texts claim; Anuruddha at any rate conquered Thaton in 1057, took the Mon
king captive, and brought him, his family and many monks and skilled workmen
to his capital Pagan, together with manuscripts of the sacred scriptures of
Theravada Buddhism. With them Mon cuiture and Theravada Buddhism reached
the Burmese. The supremacy of the Tantric monks was now broken, and though
their doctrine survived for a time, particularly in the border territories of Burma,
their influence diminished steadily while orthodox thought soon prevailed in all

parts of the country’. The Sdsana-vamsa informs us (p. 63) that the king had the
relics installed in a jewelled basket and the texts kept in a jewelled palace. There
has, naturally, been much discussion of the historical validity of the Chronicles’
accounts: See Harvey (1925, pp. 23-34), Luce (1969, Chapter 2), Htin Aung
(1970, Chapter 6). It is certain, however, that the Theravada tradition gradually
replaced what we now call ‘Mahayanist’ forms of Buddhism: see, for example,
Luce (1969, Chapter 10).

53 See Bechert and Hartmann (1988), Kloppenborg (1977), Tiwari (1983).

54 Much of this literature is called ‘Mahdyanist’, although again I doubt the

usefulness of the term. To the references given in note 40 for the early phase,
add also Mudiyanse (1967, Chapter 2) and Schopen (1982). J.S. Strong’s

forthcoming work on Upagupta will detail the extensive presence in Southeast
Asian ritual and indigenous literature (and at least one text in Pali: see Denis
(1977)) of this figure derived from the Sanskrit Sarvastivada tradition. F. Bizot’s
striking reports from the ‘unreformed’ Mahanikay monasteries of Cambodia
show texts and practices which can without much hesitation be called tantric:

see Bizot (1976, 1979, 1981).

55 Evidence for this in early 19th century Ceylon can be found in Upham (1833,
vol. 3 pp. 167-215, 267), for early 20th century Laos in Finot (1917) (cf. Lafont
(1962, p. 395 note 1)), and recently for Thailand by Tambiah (1968). Evidence
from catalogues of manuscripts from Ceylon suggests that the contents of the
tipitaka have circulated in the same way as, and alongside, a great deal of other
literature; both canonical and non-canonical materials, for example, have often
been written in the same manuscript. (See de Zoysa (1875, 1885),

Wickremasinghe (1900), Gunasena (1901), de Silva (1938), Godakumbara
(1980) Somadasa (1987, 1989)).

Evidence for earlier historical periods may be difficult to collect. But as
an exampie of the kind of evidence we need, I cite a list of four kinds of text
mentioned in the commentaries (Ps II 264, Mp V 96-97, identical passages
commenting on the same suta). It is said that when young monks do not show
special respect for their elders, they do not receive help from them, either
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materially, by not being provided with robes, bowl, etc., and not being nursed
when weak or ill, or in relation to dhamma: the latter is explained as their not

being taught palim va atthakatham va dhammakathabandham va gulhagantham
va. It is not certain what either of the latter two terms refers to. Adikaram
(1946, p. 98) remarks of the former that ‘perhaps it included books that formed
the basis of the later tikas [sub-commentaries] or [narrative] works like the
Rasavahin?’. It might also refer to books containing texts used in preaching, as
in the modern Sinhalese bana books. If so, then like the latter, such compilations
would have included canonical and non-canonical material (some of the most
famous stories in the Buddhist world, such as that of Kisa-gotami, being found
in commentarial literature). Gulhagantha seems to mean ‘secret books’; not

surprisingly, perhaps, it is not clear what they were. The lists of ‘heretical’,
Vaitulya works cited earlier (note 32) contain titles with gulha- as a prefix; but I
think it is unlikely that in the contexts here being discussed, we are dealing with
an ‘esoteric’ literature in the Tantric sense. In the later Pali tradition we find

works with gulha in the title, and they seem be elucidations of difficult passages
in the Vinaya and A bhidhamma (see Malalasekera (1938, vol. 1 p. 781, vol. 2 p.
883); Bode (1909, pp. 18, 56)). The Visuddhimagga (pp. 115-16) contains a
very similar passage, but does not mention dhammakathabandha; the

commentary (cited in Nanamoli (1975, p. 119 note 35)) explains gulhagantha as
‘meditation-subject books dealing with the truths, the dependent origination,
etc., which are profound and associated with voidness’. So it would seem that
gulhagantha in this case refers to a class of sophisticated and technical literature
on specialist topics.

36 Writing of ‘traditional Buddhist culture’ in Thailand, Keyes (1987, p. 179) has
said that ‘three texts — or, more properly, several versions of three texts —
define for most Thai Buddhists today, as in traditional Siam, the basic parameters
of a Theravadin view of the world’: they are the ‘“Three Worlds according to
Phra Ruang’ (see Reynolds (1982)), the Phra Mali (a 15th century composition
based on a Ceylonese story called the Maleyya-Sutta), and the Vessantara-

Jataka. Only the last of these has a canonical version. This generalisation, he
says (p. 181), applies to both popular and elite traditions.

57 Interestingly, one of the reasons for the frequent appearance of A bhidhamma
texts in monasteries in Laos and Cambodia, where the Vinaya- and especially the
Sutta-pitakas are comparatively infrequent, is the fact that these texts are used
for funeral recitation: the seven texts of the A bhidhamma collection correspond
to the seven days of the week (J.S. Strong, personal communication; cf Bizot
(1981, pp. 10 foll.})).
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58 Thus I think that what Bizot says of Cambodia is true of the whole
Theravada world: ‘the term [ripitaka] refers less to a collection of texts than to
an ideological concept’ (1976, p. 21).
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KHANDHAKAVATTA
Loss of text in the Pali Vinayapitaka ?

In a recent issue of this journal (JPTS XIII, 1989, pp. 83-100)
G. Schopen has drawn attention again to the fact that no rules are
prescribed in the Khandhaka of the Theravada Vinaya regulating the
veneration of stiipas. This has been pointed out earlier, as Schopen
recalls, by A. Bareau in 1960 and again by G. Roth in 1980. The
explanation given by both these scholars is that the Theravada Vinaya
reflects a very early stage of the development of Buddhist ecclesiastical
law, when there was no need felt for the respective regulations, or,
alternatively, that it had been the concern of laymen rather than monks to
care for stijpas. In the end both interpretations may complement each
other: for during the early times of Buddhism monks may have left
matters of worship to laymen.

Now Schopen has traced two passages, one from the
Visuddhimagga, the other from the Maha-Parakramabahu-Katikavata
formulated during the 12th century, where rules for the conduct towards
stilpas are, in fact, mentioned. The word used for “conduct” here is vatta
< Skt vreta or < Skt vrata “duty”, as both words, which are semantically
near to each other may have been confused in Pali perhaps, also possibly
due to the likely orthographic reform introducing double consonants.! At
the same time the word khandhakavatta occurs in these very rules, which,
consequently, seem to have been based on the Vattakkhandhaka, the
eighth chapter of the Cullavagga, Vin I 207-235. This has been assumed
universally by modem Pali scholars, as Schopen correctly states.

! O.v. Hiniiber: Der Beginn der Schrift und frithe Schriftlichkeit in Indien.
Akademie der Wissenschaften und der Literatur, Mainz. Abhandlungen der
geistes- und sozialwissenschaftlichen Klasse, Jahrgang 1989, Nr. 11. Stuttgart
1989: chapter XIIIL Die Orthographie der ersten Aufzeichnung des Theravada-
Kanons, pp. 63—66.

Journal of the Pali Text Society, XV, 127-38
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However, Schopen seems to be the first who has cared to
compare the relevant text of the Visuddhimagga:

avasesani pi cetiyanganavatta-bodhiyanganavatta-uposathagara-
vatta-bhojana-sala-jantaghara-acariya-upajjhdy a-agantuka-gamikavartad-
Ini sabbani khandhakavattani piiretabban’ eva, Vism HOS VI § 60 =
153,27-31 = PTS 188,5-9.

to the corresponding Vinaya passage, where nothing is said about a
cetiyariganavatta, on which Schopen concentrates, nor about a
bodhiyanganavatta, as mentioned in passing by Schopen (JPTS XIII,
1989, p. 88 note 15), nor about uposathagara and bhojanasalavatta,
which are not discussed at all. This result makes Schopen argue with all
necessary and very much commendable caution that there might be a gap
in the Theravada Vinaya as we read it today, because the rules concerning
stipas, etc., (pp. 94, 98) still known in 12th century Ceylon, could have
dropped out in the course of the text tradition as did, of course, if this
assumption is correct, those concerning the bodhi tree, the uposatha
house, and the refectory (bhojanasala), if one does not prefer to consider
the latter word as simply replacing canonical bhattagga(vatta), cf. Vin I
212,36-215,4.

If all this is correct, we have to reckon with a considerable loss
of text at an early date, perhaps even before the composition of the
Samantapasadika, where no such rules about stiZpas are commented on in
the Vattakkhandhaka (Sp 1280,35-1286,27), and not, as Schopen seems
to be inclined to believe, although with reservations (p. 93), only after
the 12th century. The far reaching consequences for the evaluation of the
whole Theravada tradition are so very obvious that a second look at the
relevant Vinaya texts does not seem to be totally out of place. For, as far
as my knowledge goes, the only gap traced so far in a text of the
Theravada tradition was observed long ago by H. Oldenberg in the
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Aggaiifiasutta of the Dighanikdya, where a few lines are missing.2 This,
however, is only of minor importance compared to the loss of a complete
set of Vinaya rules.

The first crucial point duly discussed by Schopen is whether or
not the khandhakavatta mentioned in the Visuddhimagga and in the
Katikavata really refer to the corresponding chapter in the Cullavagga. As
Schopen emphasises, not only modern European scholars were of the
opinion, but also the Sinhala Vinaya expert Sariputta, author of the
Saratthadipani (Sp-t), a 12th century subcommentary on the
Samantapasadika, and contemporary with the Katikavata referred to,
“specifically identified” (p. 85) the khandhakavatta with those rules given
in the Vinayapitaka. Although this is no doubt correct, it seems to be
worth while having a look at what Sariputta really has to say. As the
respective text may not be easily available everywhere, the passage is
quoted here in full and accompanied by a translation:

cuddasa khandhakavattani nama vattakkhandhake vuttani agant-
uka-vattam avasika-gamika-anumodana-bhattagga-pindacarika-aranifika-
sendsana-jantaghara-vaccakuti-upajjhaya-saddhiviharika-acariya-antevas-
ika-vattan ti imani cuddasa vattani. tato afifdni pana kadaci taj-
Jjaniyakammakatadikale yeva caritabbani dve-asiti mahavattani. na
sabbdsu avarthdasu caritabbani. tasma cuddassa khandhakavattesu
aganitani. tani pana ‘parivasikanam bhikkhiinam vattam pafifidpessami” ti
arabhitva “na upasampadetabbam. pa. na chamayam cankamante cankame
cankamitabban” ti vuttGvasanani chasatthi. tato pana “na bhikkhave
parivasikena bhikkhund parivasikavuddhatarena bhikkhuna saddhim,
milayapatikassanarahena, manattarahena, manattacarikena,
abbhandrahena bhikkhuna saddhim ekacchanne avase vatthabban” ti-

2 H. Oldenberg: Studien zum Mahavastu, 1912 = Kleine Schriften, Wiesbaden
1967, I1 1037-68, p. 1045 (131) note 1. The gap traced by Oldenberg in Ee and
Se is confirmed today also by Ce (1929) and Be (1956). As the text lost is not
commented on (Sv 868,33—-869,1), the gap may be older than the final redaction
of the Sumangalavilasini.
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adina vuttavattani pakatattacaritabbehi anaifattd visum aganetva
parivasikavuddhataradisu puggalantaresu caritabbatta tesam vasena
sampindetva ekekam katvd ganitani pafcahi ekasattati vattani,
ukkhepaniyakammakatavattesu vuttam ‘na pakatattassa bhikkhuno
abhivadanam paccutthanam. pa. nahane pitthiparikammam saditabban” ti
idam abhivadanadinam asadiyanam ekam, ‘na pakatatto bhikkhu
silavipattiya anuddhamsetabbo” ti-adini ca dasahi evam etani dvasiti
vattani. etesv eva pana kadaci tajjaniyakammadivattani, kaddci
parivasikadivattani aggahitaggahanena dvasiti eva. afflattha pana
atthakathdpadese appakam iinam adhikam va gananiipagam na hoti ti
“astti khandhakavattani” ti vuttam, Sp-t Be 11 35,11~36,2 (on Sp 225,27)
= Sp-t Be IT 198,22-199,13 (on Sp 415,27) # Ps Be IIT 16,9-29 (on Ps I1I
30,12).3

“Fourteen khandhakavatta (Sp 225,27)”: Duties prescribed in the
Vattakkhandhaka that is the duties concemning incoming monks, resident
monks, leaving monks, thanks giving, the refectory, walking for alms
food, living in the forest, lodgings, baths, privy, preceptors,
companions, teachers, pupils. These are fourteen duties. In addition there
are other “82 great duties” (Sp 225,28), which have to be observed
occasionally, namely at the time, when a tajjaniyakamma, etc., has been
committed. They must not be observed at all stages (of monkhood).
Therefore they are not counted among the 14 khandhaka-duties. These,
beginning with “I shall prescribe the duties for monks under probation”
(Vin II 31,26), and ending with “He should not ordain (Vin II 32,2), etc.,
he should not pace up and down in a place for pacing up and down if he is
pacing up and down on the ground” (Vin II 33,22), are 66; furthermore,
“Monks, a monk under probation should not stay in residence under a
common roof with a senior monk under probation, deserving to be sent

3 Older editions of Sp-t are listed in; H. Smith: Epilegomena to V. Trenckner : A
Critical Pali Dictionary, Volume I, Copenhagen 1948, 1.2,12. An edition in
Siamese characters was printed in Bangkok 1931/32.
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back to the Beginning, deserving manatta, undergoing manatta, deserving
rehabilitation” (Vin II 33,22-27), etc. (These) duties prescribed (in the

Vinaya) are not counted individually, because they are not different from
those to be kept in respect to regular monks, (and) they have been

combined and abbreviated in respect to different individuals, namely
senior monks under probation etc. with whom they must be kept. If each
is counted as one, they are five, (and altogether then) 71 (that is: 66 + 5)
duties. Among the duties for those, who have committed an offence

leading to suspension it is said: “He should not consent to a regular
monk’s greeting him, standing up before him, etc., treating his back by
massage in a bath” (Vin II 22,20-23). This not consenting to greeting,

etc., (is counted as) one. And: “He should not defame a regular monk
with falling away from moral habit” (Vin II 20,23 foll.), etc., (are) 10.

Thus there are 82 duties. Among these (82) sometimes the duties

concerning tajjaniyakamma, etc., sometimes the duties concerning
probationers, etc., (are to be followed). By apprehension of what is
(implicitly) included there are exactly 82. Elsewhere in the Atthakath3 it
is said: “80 khandhaka-duties™ with the intention that not even a little

less or too much should be counted.”

In spite of the long enumeration and thorough discussion of the
khandhakavatta and their relation to the Vinayapitaka, cetiyanganavatta,
etc., are not referred to, and no room seems to be left to include them
here in Sariputta’s reasoning by any means of interpretation.

This negative evidence is fully confirmed by passages from the
Atthakatha:

ekacco hi vattasampanno hoti: tassa dve-asiti
khuddaka(= Ne)vattani; cuddasa mahavattani; cetiyangana-bodhiyangana-

4 This may refer to: aggahitaggahanena ganiyamandni asiti khandhakavattani
nama honti, Vjb Be 1956, 535,18 on the Vattakkhandhaka. Here, too, the 14
khandhakavattas are enumerated as in Sp-t.
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bodhiyangana-paniyamala-uposathagara-agantuka-gamika-vattani ca
karontassa ..., Mp I 30,11-14 = Vibh-a 297,4-7.

Here, cetiyanganavaita, etc., are clearly distinguished as a class
of their own with no immediate connection to the Vinayapitaka. In
contrast to Sariputta’s reckoning quoted above, the 14 duties of the
Vattakkhandhaka are called “great duties” here and at Sp 415,28, while
elsewhere as at Sp 225,27 there are 84 mahavatta in accordance with
Sariputta’s opinion. If the duties prescribed in the Vinayapitaka are the
mahavatta, then it makes good sense to change khandhaka into khuddaka
as in Vibh-a and in part of the Mp-tradition.>

Further the Vinaya handbooks such as Vin-vn, verses 2914
foll., count 14 khandhakavatta in accordance with the Vinayapitaka,
which again shows that this is a well defined set of rules. In the
Palimuttakavinayavinicchayasanigaha (Palim Be 1956, 233,2-4) only 11
rules are enumerated, and anumodana, saddhiviharika, and antevdasika are
left out. They are, however, duly supplied in the commentary (P&lim-t Be
1977, II 1,11). All these texts do not mention any duties concerning
cetiyas, bodhi tree, etc.

On the other hand the cetiyanganavarta, etc., are clearly
distinguished from those mentioned in the Vinayapitaka. For, when
commenting on:

cetiyanganavattadiasitimahavattapatipattipiiranam, Ps 11 30,12,

5 The variant khuddaka is also found in two old Pali manuscripts from North
Thailand kept in the library of the Siam Society, Bangkok (cf. O. von Hiniiber,
Journal of the Siam Society, 75, 1987, pp. 9-74): No. 55 Manorathapiirani

(copied AD 1531/1532) fasc. (phiik) 2, folio gu a 5: dve-asiti khuddakavaitani

cuddasa vartani (sic !): here °bodhiyangana® is omitied as well; No. 59
Sammohavinodani (undated, 16th century) fasc. (phiik) 14, folio lam a 3: dve-

asiti khuddakavartani cetiy®, where cuddasa mahavattani is omitted.
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it is said:

cetiyanganavattadi ti adisaddena bodhiyanganavattadini
sanganhati. asitimahavattapatipiiranan ti ... tattha mahdvattani nama
vattakkhandhake vuttani agantukavattam, Ps-pt Be 111 16,8-9,

which again shows that the canonical and the non-canonical sets of duties
are kept well apart. Thus there can be hardly any doubt that from the
time of Buddhaghosa and his Visuddhimagga, at the latest, onwards, the
Theravada tradition did not know of a canonical Vinaya text containing
duties concerning cetiyas or bodhi trees, nor are there any traces of an
opinion held by legal experts ascribing those rules to the Vinayapitaka.
For the 14 khandhakavarta enumerated and defined in the commentaries
always fully agree with the extant Vinayapitaka.

Still the fact remains that a set of duties going beyond the
Vinayapitaka is found at the commentarial level. The list found in the
Visuddhimagga and quoted by Schopen comprises the following 9 items:
1. cetiyangana, 2. bodhiyangana, 3. uposathagara, 4. bhojanasala, 5.
jantaghara, 6. acariya, 7. upajjhaya, 8. agantuka, 9. gamika. Thus this is
the most comprehensive list of these varras met with so far in the
commentaries. Elsewhere similar lists occur without any fixed order or
number of duties such as the one quoted above from the Manorathapiirani
and the Sammohavinodani (Vibh-a) with 6 items, a further list in Dhp-a I
379,15-18, where bodhiyangana is missing, or:

tassa hi cetiyanganabodhiyanganavattam katam eva hoti,
upajjhayavatta-acariyavattadini sabbavattani pureti, Sv 529,31-33.

These four duties arranged in the same order and followed by jantaghara
and uposathdgara are named in Sp 415,25-27.

As the duties conceming cetiya and bodhi tree, which usually
stand side by side, are not defined in the Vinayapitaka, it is necessary to
search in the commentaries to find out what they actually are. This is



134 O. von Hiniiber

stated ex negativo in a passage dealing with those who do not pay respect
to a Buddha:

yo buddhe dharamane upatthdnam na gacchati, parinibbute
cetiyatthdnam bodhitthanam na gacchati, cetiyam va bodhim va na
vandati cetiyangane sacchatto sa-updhano carati, Sp 1315,8-11.

“Who does not, while a Buddha is living, attend to him, and,
when he has entered Nirvana, does not visit a place where there is a
cetiya or a bodhi tree (cf. DN II 140,17-30 = AN II 120,24-34), does not
venerate a cetiya or a bodhi tree, walks in the courtyard of a cetiya
holding an umbrella and wearing shoes.” Further details are found in the
commentary on the passage from the Mahaparinibbanasutta (DN II
141,9) just mentioned:

cetiyacarikam dGhindanta ti tattha tattha cetiyanganam
sammajjant@ asanani dhovanta bodhimhi udakam asificanta ahindanti,
tesu vattabbam eva n’ atthi. asukavihare cetiyam vandissamati ... ,Sv
582,20-23.

“Wandering about to visit cetiyas means: they walk around
everywhere sweeping the courtyard of a cetiya, washing the seats and
watering a bodhi tree; with them there is no fault. Thinking: ‘In that
monastery we shall venerate a cetiya’ ... .”

Sweeping is indeed the usual duty referred to:

kayena karanakammam pafifi@yati cetiyanganasammajjana-
bodhiyangana-sammajjana-abhikkamana-patikkamana-vattanuvatta-kara-
nan ti, Mp 1II 146,18-20.

“He knows the deed to be done by the body: all sorts of duties
such as sweeping the courtyard of a cefiya, sweeping the courtyard of a
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bodhi tree, or concerning the arrival and departure (from a monastery).”
Again sweeping is mentioned at Ps 1 259,9 = Pj I 57,16 or:

yassa pdto vutthaya cetiyanganavattadini sabbavattani katan’
eva, Mp-t Be 1I 325,3.

“By whom all duties such as the duty conceming the courtyard
are done, after he has got up in the moming”, cf. also Ja I 449,21-25,
where a more popular view on these duties is expressed. The duty to
sweep a courtyard is also required as one of the four duties in respect to
an uposathdagara: sammajjitum, Vin I 118,5 “to sweep”, asanam
panfapetum, Vin I 118,16 “to prepare a seat”, padipam katum, Vin 1
118,26 “to provide a lamp”, paniyam paribhojaniyam upatthdpetum, Vin
1119,1 “to supply drinking water”. These, however, are not included in
any passage of the Vattakkhandhaka.

Although bhojanasalavatta at a first glance may simply continue
and replace the older technical term bhattaggavatta — bhojanasala does
not seem to occur in canonical Pali as far as the lexicographical aids
available can be trusted — a passage in the Samantapasadika shows that
this is not necessarily so:

cetiyangane sammajjanim gahetva bhojanasalanganam va
uposathagararnganam va parivenadivathana-aggisaladisu va aftfiataram
sammajjitva dhovitva puna sammajjanimalake thapetabbd, Sp 773,14-17.

“Having taken up a broom in the courtyard of a cetiya, having
swept and scrubbed the courtyard of a bhojanasala, an uposathagara, or a
cell, a day-room or a fire-room, etc., respectively, it must be put back
into the broom-cupboard.”$ In the Vinayapitaka itself, sweeping is not

6 This passage adds a further vatta: dsanasalam sammajjantena vattam
Janitabbam. tatridam vattam: majjhato patthaya padatthanabhimukha valika
haritabba, kacavaram hatthehi gahetva bahi chaddetabbam, Sp 773,28-31 “if he
sweeps the sitting room, he must know the procedure, This is the procedure
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included in the bhattaggavatta, which only regulates the correct behaviour
when participating in a meal, and it may have found its place within the
duties in the bhojanasala by expansion of those required in the
uposathagara.

All this, the enlargement and the transformation of the list of
vattas, comprising some of those also included in the Vattakkhandhaka
and at the same time excluding others, clearly shows that the differences
between what is said in the Vinayapitaka and in the commentaries are not
due to a loss of text from the Theravada Vinaya tradition, but to the
development of ecclesiastical law during a period of certainly more than
half a millennium. This may be observed very well when comparing the
canonical and the post-canonical passages e.g. on gamikanam
bhikkhiinam vattam:

Vin I1211,21-31:
darubhandam mattikabhandam
patisametva dvaravatapanam
thaketva sendasanam apuccha
pakkamitabbam ...
sace vihdro ovassati sace ussahati

Sp 777,21-25:

darubhandam mattikabhandam
patisdmetva dvdaravatapanani
pidahitva gamiyavattam piiretva
gantabbam.

sace pana sendsanam ovassati

chadetabbo ussukam va
katabbam kin ti nu kho viharo
chadiyetha ti.

chadanatthaft ca tinam va itthaka
va anita honti sace ussahati
chadetabbam, etc.

Here again words are changed such as pidahitva in the commentary
against thaketva in the Vinayapitaka in the same way as bhojanasala
replaces bhattagga, or abhikkamana: patikkamana stands for canonical
agantuka: gamika in Mp 1I 146 quoted above. Further the very basic rules

here: beginning in the middle he should collect the dust towards the skirting
board and throw the rubbish out with his hands.” This, at the same time, shows
that it is not always easy to distinguish between vatta “duty” and “conduct,

procedure”.
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for protecting furniture of a monastery given in the Vinayapitaka are
expanded and explained in much greater detail meeting the needs of a more
developed life style of Buddhist monks. Another example for the
development of Vinaya rules are the very detailed dgantuka- and avasika-
vatthus relating to dwelling places during the rainy season found only in
Sp 1226,1-1235,23, and thus expanding the Vassupaniyakakkhandhaka,
Vin I 137-156. In spite of this there is again no need at all to postulate
any loss of text. For the ecclesiastical law continued to develop until
present times, the Vinayapitaka being used only as a point of reference
also for modem books such as Vajirafidnavarorasa’s “Entrance to the
Vinaya (Vinayamukha)”, which originally appeared between 1916 and
1921 in Bangkok, to name only one example.

Already at the time when the Samantapasadika was composed,
there was, and most probably had been for centuries, a lively discussion
on Vinaya rules within the Theravada tradition with different views being
accepted or rejected, e.g.:

Andhakatthakath@yam pana ... bhasitam tam dubbhdsitam, Sp
697,17-19,

or.

AndhakatthakathGyam pana ... ti vuttam. tam n’ eva attha-
kathayam na paliya vuttam, tasma na gahetabbam, Sp 1069,19-22,

Going even beyond the Vinayapitaka was not altogether unacceptable as
the principle of palimuttaka-vinicchaya, Sp VIII 1591a, 17 foll., shows.

Therefore there is no reason to doubt the completeness of the
text as read in the Theravada Vinaya, if slightly different opinions or even
modified, if not entirely new, rules not traceable in any canonical text
surface only in the commentaries. These are problems concerning
exclusively the vast and largely unexplored field of the development of
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Buddhist law, and not the text tradition. Consequently the astonishing
fact pointed out again by Schopen remains that not much is found in the
Theravada Vinaya about duties in respect of cetiyas, in complete
contradistinction to the Vinayas of other schools. Whatever the ultimate
explanation of this evidence may be, there is certainly no loss of text
involved, and the doubts and reservations expressed by Schopen himself
against his own views, proffered only tentatively, prove to be fully
justified.

Freiburg O. v. Hiniiber



A NOTE ON AMBAPALI'S WIT

The Therigatha contains a justly famous poem attributed to
Ambapali, verses 252-70. The former courtesan describes the wrack of
her beauty in old age; each of the nineteen verses in turn describes the
decay of a physical feature, moving down from the hair of her head in the
first verse to her feet in the eighteenth.

The last verse (270) reads:

ediso ahu ayam samussayo jajjaro bahudukhanam alayo
50’ palepapatito jaragharo saccavadivacanam anafifathd.

It seems to have escaped the attention of commentators and translators
that this contains an excellent pun. Her body, which used to have all the
beauties described at the beginning of each of the previous verses, is now
compared in its entirety to a house in ruinous condition, “with its plaster
fallen off”, as Norman translates. He discusses the phrase and cites the
commentary in his note on the verse.! There is some doubt about the text
of the commentary itself, but it is clear both that the commentary saw
two ways of construing the phrase and that it took the metaphor of
plaster as referring to abhisamkhara, which I understand to mean the
store of good kamma: the commentator is saying that Ambapali’s luck
has run out. I may have misunderstood abhisamkhara; but certainly the
commentator has not seen the pun I am about to point out, and that is
probably because he did not understand the p/v alternation. Norman in his
note refers to that alternation and sees that apalepa is a phonetic variant
for avalepa, but draws no conclusion from that fact.

Monier-Williams’ Sanskrit-English Dictionary gives for avalepa
a meaning “pride, haughtiness” — such as a woman might have in her
beauty. So apalepa-patito means “pride-fallen”. The primary meaning, I
suggest, is that her beauty has fallen from its proud condition, but the

1K.R. Norman, Elders’ Verses 11, London 1971, p. 119,
Journal of the Pali Text Society, XV, 139-40
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compound leaves open the implication that it has also fallen because of
pride; the ambiguity is richly poetic. This pun may also explain why in
the metaphor the house is said to be apalepa-patito rather than
patitépalepo, as one might expect in a bahubbihi.

“Such was this body. A crumbling home of many sufferings, it
is a decayed mansion shedding the pride of its plaster. Unfailing is the

word of the Truthful.”

Oxford Richard Gombrich



MAKING MOUNTAINS WITHOUT
MOLEHILLS: THE CASE OF THE MISSING
STUPA

Those who share my admiration for the contribution that
Professor Gregory Schopen has been making in recent years to the study
of early Buddhist history will have shared also my excitement at seeing
that he had contributed an article to a recent number of this journal. The
Stiipa cult and the extant Pali Vinaya (JPTS XIII, 83-100) tells an
exciting tale of doctored texts, perhaps monastic censorship. But alas, it
turns out to be much ado about nothing.

The article begins: “One of the more curious things about the
Pali Vinaya as we have it is that it contains no rules governing the
behaviour of monks in regard to stizpas.” One of the more curious things
about the article (as we have it) is that it goes on to cite several passages
in the Vibharnga section of the Pali Vinaya which do refer to stupas,
including a reference to their worship (p. 92). What Schopen means, it
soon turns out, is that there are no references to the construction and cult
of stupas in the other main part of the Pali Vinaya, the Khandhaka. As
Bareau pointed out,! all the parallel versions of this part of the Vinaya
which are preserved in other languages do contain such details.

Schopen bases his exciting hypothesis on the claim that a
twelfth-century Sinhala inscription, the Maha-Parakramabdhu katikavata,
says that a monk’s duties towards stupas are mentioned in the Khandhaka
— but they are not. This is the molehill which he elevates to the
mountain of systematic monastic censorship. But there is not even such a
molehill: unfortunately his case rests on a simple mis-translation. The
inscription describes daily monastic routine and says that each morming
monks should perform two sets of duties: “both the duties towards stupa,

1 André Bareau, “La construction et le culte des stiipa d’apres les Vinayapitaka”,
Bulletin de I’ école frangaise d’ extréme orient, L., 1962 (not 1960 as cited by
Schopen), 229-74.

Journal of the Pali Text Society, XV, 141-43
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towards stupa, great Bo tree and courtyard and the Khandhaka duties such
as those towards teachers, elders, the sick and lodgings.” This makes it
clear precisely that the first set of duties is not specified in the Khandhaka.
The translators Schopen relies on have missed the word du “and” (derived
from Sanskrit ca), which occurs twice in the passage: ... @igana-vatu-du
... kandu-vatu-du.

We are thus spared the problem of guessing why all references
to the stupa have gone missing from the text of the Khandhaka between
the twelfth century and modern times. Schopen says that “any
discomfiture with monastic participation in stijpa or relic cult activity is
distinctly modern” (p. 96); I have not come across such discomfiture.
Similarly, I am not aware that Buddhists have ever understood the
Mahaparinibbana Sutta to prohibit monastic participation in the cult of
stupas. Schopen refers (p. 95) to a “purported prohibition” but does not
say who has purported. Schopen’s claim that some people have attributed
an anti-stupa ideology to Theravada Buddhism seems to be based on an
article by Gustav Roth (cited on p. 83); maybe he is also referring to
remarks in the cited article by Bareau.

Schopen and I would agree that such an anti-stupa ideology
would be extremely odd. Small stupas (closer to molehills than to
mountains) cover the ashes of monks in Sri Lanka to this day. I have
always assumed that this practice must go back to the very beginnings of
Buddhism; that the stupa originates as a tumulus over the ashes of a
monk or nun, in direct continuation of Vedic burial practices
(samcayana).?

I would therefore more or less agree with Bareau’s suggestion,
which Schopen sets out to refute, that the absence from the Pali
Khandhaka of some things which are in parallel texts “results from the
relatively early date of the ‘closing’ of its compilation” (p. 83). The fact

2 This idea is hardly new, but I have been hoping to find the time to explore it a
bit further in collaboration with Dr Gillian Evison, whose D.Phil. thesis (Oxford
1989) on Hindu death rituals includes thought-provoking material on Vedic
funeral customs and their later development.
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that these details about stupa construction and worship occur in the
miscellaneous section of the text, the Ksudraka-vastu, which is the most
diverse between versions and evidently the most open to accretion,
strengthens this hypothesis.

I do not however entirely agree with the conclusions to Bareau’s
learned and informative article. As already mentioned, I agree with
Schopen in seeing no need to posit a lay origin for the stupa cult. But
there is a further point. Bareau says that most of the descriptions he has
cited “refer to a state of affairs in the last two or three centuries B.C.”
(p. 268) (my translation). But so far as I can discover (and I am no expert
on Chinese Buddhism) the earliest date we have for any of the Vinaya
texts he uses is the early 5th century A.D., the date of translations into
Chinese. So the texts could well be describing developments in India after
the turn of the Christian era. The Pali Vinaya, on the other hand, is
plausibly recorded to have been written down in Sri Lanka in the first
century B.C. — nearly half a millenium before those Chinese translations.
One does not have to posit that it received no further additions after the
first century B.C., merely that the Pali tradition had left the mainstream
and naturally failed to record later developments on the Indian mainland.

Oxford Richard Gombrich






PALI LEXICOGRAPHICAL STUDIES VIII!
SEVEN PALI ETYMOLOGIES

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

. Gharita “having brought”
chandaso “willingly”

vac' -uggata “learnt orally”
. vyasanna “sunk down”

. vyambhita “frightened”

. sthavasa “lion’s oil”

7. SugatafT athagata “Buddha”

- Y I TR S

1. Gharita “having brought”

At Ja Il 399,2* Be and Ee read imina sakunajatena bijam aharita
hatd “[The trees] are destroyed by birds which have brought a seed”. Ce
and Se read gharitva, which is unmetrical in the cadence of a §loka pada.
The cty states: bijam aharita ti bijam Gharitva (399,12°), and the reading of
Ce and Se is probably the gloss which has been taken over into the text
by scribes who did not understand the reading.

! See K.R. Norman, “Pili Lexicographical Studies VII”, in JPTS, XIV, pp. 219—
25.

2 Abbreviations of the titles of Pili texts are as in the Epilegomena to V.
Trenckner: A Critical Pali Dictionary, Vol. 1, Copenhagen 1924-48 (= CPD). In
addition: Be = Burmese edition; Ce = Sinhalese edition; Ee = European (i.e. PTS,
unless otherwise stated) edition; Se = Siamese edition; PTS = Pali Text Society;
PED = PTS’s Pali-English Dictionary; BD = Book of the Discipline; cty =
commentary; Ms. = manuscript.

Journal of the Pali Text Society, XV, 145-54
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CPD (s.v. Gharati) suggests reading ahariya, which would
represent the absolutive dhariya with lengthening of the final -a to -a.
There is, however, no obvious reason for such a lengthening, since it is
not required metri causa. Moreover, CPD’s suggestion seems to be a
conjecture with no authority in any of the manuscript traditions. In view
of the existence of absolutives in -t3 metri causa,? it seems very likely
that we should accept the reading -¢@, and surmise that this represents a
simplification of the geminate consonant -#- in the old pre-Pali absolutive
ending -#d, to produce a short -i- where the metre requires it.

2. chandaso “willingly”

When dealing with the phrase buddhavacanam chandaso
aropema (Vin I 139,8) elsewhere,* I suggested that chandaso did not
mean “into verse, into metre, into Vedic” as had been proposed by other
scholars, but should rather be connected with the word chanda “will,
desire”. I could not quote a canonical usage of the word in this sense, but
I quoted the sentence tesam tesam samanabrahmananam chandaso
patiffidyamanam voharamattam ev’ etam from Thi-a 64,24 (ad Thi 57).

In Bhikkhunipatimokkha (Parajika dhamma I.1) No. 1,5 which is
quoted at Sp 1302,32-34, we find: ya pana bhikkhuni chandaso
methunam dhammam patiseveyya antamaso tiracchanagataya pi, pardjika
hoti asamvasa. As Miss Horner points out,5 this is the same as the first
pardjika rule for bhikkhus, except that the bhikkhus’ rule (Vin III 22,33)
omits the word chandaso. The word is explained in the cty on the
Bhikkhunipatimokkha: tattha chandaso ti methunaragapatisamyuttena
chandena ¢’ eva ruciyd ca, chande pana asati balakkarena padhamsitaya

3 See K.R. Norman, “Pili Lexicographical Studies III”, JPTS X, 1985, pp. 32-
3s.

4 K.R. Norman, “MIA Studies VIII”, JOI(B) XX, 1971, pp. 329-36.

5 See R.D. Vadekar, Patimokkha, Poona 1939, p. 27.

6 See 1.B. Horner, BD, V1 p.3n. 4.
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anaparti, Kkh 157,10-12. It also occurs in the exegesis of this
explanation: tilaphalamattam pi padesam chandaso paveseti, 157,18.

The Sanskrit Bhiksuni-vinaya? also includes the word. It gives
the rule in the form: ya puna bhiksuni chandaso maithunam gramyam
dharmam pratiseviya antamasato tiryagyonigata(gatena) pi sardham iyam
bhiksuni pardjika bhavaty asamvasyah(sya) (§ 114).

As I explained in my earlier article, chandaso would then be an
example of the suffix -so < -fas added to the word chanda, and is not to be
confused with chandaso = gen. sg. of chanda(s) “metre”, e.g. savitti
chandaso mukham, Sn 568 (vede sajjhayantehi pathamam ajjhetabbato
savitti chandaso mukham, Pj 11 456,21 = Ps III 406,24). For other usages
of chanda in the sense of metre, cf. atitakalikGnam pi hi chandasi
vattamanavacanam akkharacintakd icchanti, Pj 11 16,24 (ad Sn 2
“udacchida”); chandavasena ¢’ ettha digham katva ca-kdram dha,
samsuddhacarano ti attho, Pj I1 205,25 (ad Sn 162 “-cdrano”); chando
niddnam gathanam, S 138,21 (glossed: gayatti-adiko chando gathanam
nidanam, Spk 1 94,21-22); chandavasena rassam katva, Pj 11 402,27 (ad
Sn 455 “manta”). At Vv-a 265,14 chandoviciti is used specifically of one
of the six vedarngas (= Sanskrit chandoviciti); in the corresponding list at
Pv-a 97,28 it appears as chanda. If, therefore, we reject the suggestion
that chandaso is to be taken from chanda “will”, then it would appear
from the Pali uses of chanda that it means “metre” rather than “Vedic
language”.

3. vac’-uggata “leamnt orally”

This compound occurs in a number of places in the
commentarial and later literature: suppavatti ti sutthu pavattam pagunam

7 G. Roth, Bhiksuni-vinaya: Manual of discipline for Buddhist nuns, Patna
1970.
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~am suvinicchitam, Sp 234,10 (~an ti vacaya uggatam; tattha nirantaram
thitan ti attho, Vv 1 125,18); arthakathdsu pana pakatavohdram gahetva
°_.vasena sabbacchannd nama paficahi chadanehi channa ti, 745,19; dve
matikd pagund ~a katva, 7188,29; dve vibhanga paguna ~a katabba, 789,11;
vattanti ti agacchanti, paguna ~a ti attho, 792.,9; yassa satthakatham
vinayapitakam ~am pavattati, 983,30; suppavattini ti °-vasena, 990,11
(°-vasena ti pagunavasena, Sp-t I 7,12); dve pana akhandd suvisada ~a
honti, 1060,3 (~a@ ti purimass’ eva vevacanam, Sp-t III 39,27);
pariydpunitva ti, ugganhitva va ~am va katvd, Spk 1 262,3; eken’ eva
uddesena tayo veda hadayangata ~a siipadharita ... ahesum, Mil 10,11;
sajjh@yanti ca ~am paranta dharenti ca, Sp-t (Linasaratthadipani), p. 123;
yavatd ~a pariyatti hoti, Ps 11l 78,15; divase divase ca chasahassa-
vedapadani ~a honti, Bu-up 42,3; Abhidhamma-pitakam ugganhitva
satthakatham ~am katva, Saddhamma-s 82,2 # 82,6; ten’ eva kata-
kammena bhavantaram andagate savijjattha katass’ eva ~ail ca tantiya,
82,13-14.

I am uncertain about the last of these, but in all the other
passages the compound refers to the doctrine, or teachings, or sermons.
It is not clear how the meaning “with well-intoned speech”, which is
given in PED, is to be construed. In his translation of Mil 10,11 Rhys
Davids changes the construction of the sentence and translates “Could
intone them correctly”,® which leaves undecided the question of whether
he understood the compound correctly. Miss Horner’s translation of the
same phrase “[the three vedas] were properly intoned in voice™ is
grammatically possible. Gray changes the construction and translates as
though the verb were active “[he] got off [presumably “by heart”] 6000
padas daily”.!® T do not understand B.C. Law’s “ ... learnt the
Abhidhamma-pitaka and the commentary thereon with their well-intoned

8 T.W. Rhys Davids, The Questions of King Milinda, Vol. I, Sacred Books of
the East Vol. XXXV, London 1890, p. 17.

9 1.B. Homer, Milinda’'s Questions, Vol. 1, London 1963, p. 14.

10 5, Gray, Buddhaghosuppatti (ed. and trsl.), London 1892, Part 2, p. 8.



Seven Pali Etymologies 149

speech”, or his “He who ... comes nearer to one who has mastered a
well-intoned speech”.!!

I suggest that uggata is a form of dggata = ogata (< avagata)
with the sense of “learnt, understood”, which not usual in Pali, although
avagata sometimes occurs with the meaning “understood”.!? The
compound would therefore mean something like “leamnt orally”, referring
to the recitation procedure.

Although in all these references the word seems to be used of
the texts, there are several references in later texts where the word seems
to be used of people (sabbe pi te bhikkhii ... sabbe ~a honti, Gv1377,12;
cf. Gv 77,14,17,18,24,27,30), or even kala (Dutthagaminiraiifio ca kalo ~o
dhuvam, Gv 77,18). If these are correct usages, and the fact that they
occur only in Ms. M, which is said to be “full of clerical errors”,14 gives
reason for some doubt about this, then they presumably reflect a later
semantic development, perhaps taking uggata in an active sense “those
who have learnt (texts) orally”. This, however, is hardly applicable to
kala.

4. vyasanna “sunk down”

This word occurs in the Citta-Sambhita-jataka at Ja IV 399,6*
(nago yatha pankamajjhe vyasanno) and 399,8* (evam p’ aham kamaparnke
vyasanno). In both places Fausbgll lists the v.1l. vyasanto (in Ms. CK) and
byasanno (in Ms. B9), It is glossed: vyasanno (CKS vyasanto, B4 byasanno)
ti visanno (Ck visante, C8 visanne, B4 visannova), 399,17°-18". The word
also occurs in the Kumbha-jataka at Ja V 16,15* (sammakkhito vantagato

11 B.C. Law, A manual of Buddhist historical traditions (Saddhamma-sangaha),
Calcutta 1941, p. 122.

12 See CPD, Vol. 1, 5.v. avagata.

13 JPTS 1886, pp. 54-80.

14 ibid., p. 55.
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vyasanno, without v.l. It is glossed: vyasanno (CkS vyaccanna) ti
vyasandpanno, visanno (B4 vipphanno, Ck visatto) ti pi patho, tasmim
vante osanno (CKS osanto) ti attho (19,1°-2").

PED explains vyasanna as metric (diaeretic) for visanna,'s but
does not explain how reading vya- instead of vi- affects the metre.
Preceded by the final -e of majjhe, vy- cannot make any difference to the
scansion of the pada. The editors of PED make no reference to the Ardha-
Magadhi equivalent of the Citta-Sambhita-jataka found in
Uttarajjhayana-sutta XIII. There we find: nago jaha pamkajalavasanno
(XTI1.30).16 This enables us to postulate that an earlier version of the Pali
pada ended with pankamajjhavasanno. When this became wrongly divided
as pankamajjha vasanno, perhaps at a time when long vowels were not
written, the ending of -majjha was changed to the locative -e, and the
initial v- of vasanno was changed to vy- by a scribe who knew that initial
v- was often derived from vy-.17 We might deduce that this change was
made before the time of the composition of the cty on Ja, since the
explanation vyasanapanno would seem to reflect a word beginning with
vy-. It is, on the other hand, possible that vyasandpanna is simply
intended as a gloss upon the whole compound, in which case we might
suspect that the presence of vy- in vyasana led to the insertion of -vy-
into pankamajjhavasanno, with the resultant belief that vyasanno was a
word in its own right, followed by the replacement of the unintelligible
-majjhd by -majjhe. At Ja V 16,15% we might assume that an earlier
version of the pada ended with the words vantagato 'vasanno, and here
the reading avasanno is supported by the gloss osanno.

15 See PED, s.v. vyasanna.

16 3, Charpentier, The Uttaradhyayanasiitra, Uppsala 1922, p. 118.

17 Cf. vyappatha < *vappatha. See K.R. Norman, “Two Pali etymologies”,
BSOAS XLII, 1979, pp. 321-28 (p. 326).
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S. vyamhita “frightened”

The conclusion that initial vy- has been restored incorrectly in
vyasanna suggests that we might look at other words beginning with vy-
to see if the ligature can be explained as a non-historic restoration of the
same kind. It is possible that the word vyamhita is another example, since
here too vya- is explained by PED as being metrical for vi-.18 The word
occurs at Ja V 69,4*: avaca (CK avadca) vyamhito (BY by-) raja. The word
is glossed: vyamhito (BY byamitto) ti bhito vimhaya-punno (Bd vimhayam
apanno) va, 69,21°-22". Here vy- could be regarded as metri causa, since
the conjunct consonant lengthens the preceding -a and consequently
changes the scansion of the opening of the pada to ¥~ - -. This avoids the
opening ~ - ~ -, which is irregular by classical standards, although it can
certainly be paralleled elsewhere in Pali. If, however, a redactor had a
feeling for metre and wished to avoid this opening, it would have been
simple to gain the same result by lengthening the final vowel of avaca and
reading avaca.

In the other occurrences of the word the importance of its form
in relation to metre is not obvious. We find: rgja vyamhitamanaso, Ja VI
243,10* where Be reads byathita-manaso. It is glossed: vyamhita-manaso
(Be byathita-) ti bhitacitto. Here, after the final -a of raja, it makes no
difference metrically whether vyamhita- or vimhita- occurs. Nor is it metri
causa at the beginning of a pada at Ja VI 314,26*: vyamhito ndbhivadeti,
glossed: vyamhito ti bhito, 314,27°. Nor in the opening of a §loka pada
with the pathya cadence at 315,1*: na ¢’ amhi vyamhito (Be byamhito)
ndga, where bhito occurs in the exegesis.

Despite the glosses vimhaya-punno and vimhayam apanno, the
word does not seem to be identical in meaning with vimhita. The
occurrence of the gloss bhita and the Be reading vyathita- suggests that

18 See PED, s.v. vyambhita.
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we may be dealing with the verb vyadheti “to frighten” which, as is well
known, takes over the meanings of the root vyath- in Pali. If this is so,
then the correct reading at Ja VI 243,10* could be vyddhita-manasa. There
must, however, be some doubt about this, because in an earlier form the
verb was probably *vadhita-, which could equally well be derived from
the root badh-.!° With the development of *vadhita- to *vahita-, and the
replacement of the long syllable -a- by a nasalised short vowel -am-, via
-am-, we would get *vamhita-.20 The restoration of vy- at the beginning
of the word was due to a scribe or redactor who, rightly or wrongly,
thought that initial v- was derived from vy-.

6. sthavasa “lion’s oil”

The translation “lion’s oil” for sihavasa depends on the
recognition that here the word vasa has the sense of “oil”; cf. vas’
odissam, Sp 717,27 (“oil as an object of specification or stipulation™).2!
The compound sthavasd has much the same meaning as sihatela “lion’s
oil” = “a valuable oil or perfume”. Cf. gahitagahitam ... suvannabhdjane
pakkhittam iva sthatelam avinassamanam dharento (Pj 1 198,26) with
gahitagahitam pasane khatalekha viya, suvannaghate pakkhitta-sihavasa
viya ca gahitdkaren’ eva titthati (Ps 11 336,34).

It is used in a simile for doing something attentively or carefully
(because the oil is valuable and must not be spilled), e.g. ~aya
suvannandlim pirento viya sakkaccam sotam odahitva, Ja 1 98,4; pasane
lekham khananto viya kafcananaliya ~am paticchanto viya ohitasoto,

19 For the confusion between ba(d)h- and va(d)h-, see K.R. Norman, “Middle
Indo-Aryan Studies XIV”, JOI(B) XXIX, pp. 37-41 (p. 37). Cf. the gloss na
vyadheti na badheti, Ja IV 166,21° (ad 166,4* “na ... vyadheti™).

20 For a similar alternation between long and nasalised short vowels (in *ud-
ahati and *ud-anhati) see O. von Hiniiber, Die Sprachgeschichte des Pali im
S fiegel der siidostasiatischen Handschrifteniiberlieferung, Mainz 1988, p. 26.

21 PED (s.v. vas@) gives the meanings “fat, tallow, grease”.



Seven Pali Etymologies 153

sakkaccam subhdsitani sunati, Ja V 149,13°; sakkaccam pdsane lekham
khananta viya, kaficanandliya ~am paticchantd viya ca ohitasotd savanam
karothd ti attho, Mhv-t 6,24-25.

It is also used as an illustration of something remaining
unchanged and not disappearing. The two words kaficana-pati and
kaAcana-nali which frequently occur with sihavasa both refer to
containers (“bow!” and “tube”) in which the valuable oil is kept, so that it
is not lost (because it is in a golden container, and not an earthenware
one, through the walls of which seepage might take place), e.g. yassa hi
sutam hadayama#jisaya sannicitam silGya lekha viya suvannaghate
pakkhitta-~a viya ca titthati, Mp 1II 28,15 = Ps II 252,30 (ad “suta-
sannicaya’™); gahitagahitam pasane khatalekha viya, suvannaghate
pakkhitta-~a viya ca gahitdkaren’ eva titthati, Ps 11 336,34

Its container is used as an illustration of something which is
useful and valuable. We find tadadhikaram pi sunantanam va
sasanikajanassa dipam idam ~aya suvannabhdjanam viya suriyaramsiya
samphullapadumam viya ca disva, Mhv-t 50,24-26. In contrast to this, at
Ja V 489,13 we find mattikabhajanam viya ~aya abhdjanam tvam
dhammassa “You are useless as a container for the dhamma, just as a clay
container is useless for ... ”.

The compound is very appropriate to the work of authors and
scribes, who hope that their work will not disappear, just as something
inscribed on stone, or valuable oil kept safe in a permanent, leak-proof,
container is not lost, but remains unchanged. The compound is found
(dissolved into vasa and sthassa) in a verse which occurs in the colophons
of the Jataka (Ja VI 595,34), Att (34,1-2), and Mhbv22: vasa sihassa
pakkhitta (Ja reads the first two words as one; Att reads all three words

22 Cited in the preface to Strong’s edition, p. v.
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as one) yathd kaficanapdtiya silalek heva (for -lekha iva; Att and Mhbv read
silalekhe va) me niccam sabbam sutam na nasaye.

7. Sugata/T athagata “Buddha”

PED translates Sugata as “faring well, happy, having a happy
life after death”,23 but if that were correct, then all those born in a sugati,
which includes all men,2* would be called sugata. I regard the word
Sugata as having the same relationship to sugati as duggata has to
duggati, i.e. the implied -gati is not being used in its technical sense of
“(category of) rebirth”. So duggata is used in a general sense “(one who
is) in a bad way” = “poor”, whereas Sugata is used in a very specialised
sense “(one who is) in a (particularly) good way” = “Buddha”.

The same applies to the word Tathdgata. PED states that its
derivation is uncertain. It was long ago pointed out that it occurs in the
Prakrit form tahdgaya in Jain literature, although Thomas hinted that the
word was possible not of Aryan origin, because “in its use in the
scriptures there is no trace of the Sanskrit meaning contained in tathg and
gata” % If, however, we assume that -gara is used in the same way as in
sugata and duggata, then we can see that it means “(one who is) in that
sort of (= very good) way”. For the force of the demonstrative, we can
compare tadi(n) “of such a kind = excellent”.2

Cambridge K.R. Norman

23 See PED, s.v. Sugata.

2 Cf. tattha sugatiggahanena manussagati pi sangayhati, Vism 427,28,

25 See PED, s.v. tathagata.

26 See E.J. Thomas, “Tathigata and tahagaya”, BSOS, VIII, 1936, pp. 781-88
. 787).

gg See K.R. Norman, Elders’ Verses I, p. 131 (ad Th 41).



TUNDILOVADA: AN ALLEGEDLY NON-
CANONICAL SUTTA

“The Sutta of the Advice to Tundila” is a short Pali text in both
prose and verse. Although by title it is a sutta and the narrative attributes
its contents to the Buddha, it is not included in the Pali Text Society’s
edition of the Pali Canon. This is not to say that its contents are
markedly different from other discourses in the Pali canon. On the
contrary, the Tundilovada Sutta provides a concise illustration, albeit an
inspirational illustration, of the logic and structure of traditional
Theravada Buddhist practice.

The occasion for the discourse is a dana given by the layman
Tundila and his wife. After perceiving Tundila’s spiritual potential, but
before delivering the discourse proper, the Buddha sends forth his six
bodily rays. This is reminiscent of narratives in medieval Sinhala Buddhist
literature where the Buddha is also sometimes said to use two means to
convert beings, his manner of preaching and the performance of miracles.!
The discourse then begins appropriately with an exposition of the
benefits (anisamsa) which accrue to those who practice dana.
Significantly, the giving of ddna is portrayed here as an integral
component of the attainment of nibbana. An account of how sila is
always a necessary complement to dana then follows. The exposition of
the benefits of practicing sila provides an occasion for an enumeration of
first, the five precepts, and then the ten precepts. There is some
incongruity in discussing all ten precepts in a discourse addressed to a
layman, although this portion of the text may be more narrowly
addressed only to the moriks in the audience.? The benefits of guarding

1 See, for example, Gurulugomi, A mavatura, edited by Kodagoda Nanaloka
Thera (Colombo: Gunasena, 1967), p. 49.

2 The repeated use of the vocative bhikkhave in this portion of the text may be
taken in more than one way. It can be read as a limitation of the relevance of the

Journal of the Pali Text Society, XV, 155-95
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sila extend, of course, to future births, including births in heavens, and
the text then describes the length of life and pleasures found in various
divine states. In a crucial tumning point, the Tundilovdda Sutta says that
such pleasurable courses of life are to be both desired and renounced. The
text then refers to the inevitable suffering that comes from desire, and
from the life of a householder in general. As is the case with life in a
heavenly state, household life is to be both desired and despised. The
benefits of renunciation are then extolled. The text ends with an extended
simile of the city of nibbdna, in which the city’s gate, for example, is
identified with perfect generosity (danaparamsi).

The Tundilovada Sutta as a whole thus illustrates a traditional
Theravadin understanding of “the gradual path,” to use George Bond’s
phrase for “the hierarchy of means and ends necessary to relate the
dhamma to a variety of people and yet to maintain the belief in one
ultimate goal and one ultimate meaning of the dhamma.”!

As the above summary suggests, the Tundilovada Sutta is
scarcely noteworthy because of its contents. Rather, it deserves scholarly
attention because it is “an allegedly non-canonical sutta.”? Its significance
to the student of the Theravada was first recognized by Hugh Nevill,
who collected three manuscripts containing the text during his
government service in Sri Lanka at the end of the nineteenth century, and
his own comments are worth extended quotation:

immediate comments to different implied audiences. It also can be taken as
evidence that this portion of the text has in fact an origin in another text.

! George D. Bond, “The Gradual Path as a Hermeneutical Approach to the
Dhamma,” in Buddhist Hermeneutics, edited by Donald S. Lopez, Jr. (Honolulu:
University of Hawaii Press, 1988), p. 34.

2 This description is K.D. Somadasa’s and is found in his Catalogue of the Hugh
Nevill Collection of Sinhalese Manuscripts in the British Library, Volume I
(London: The British Library, and Henley-on-Thames: Pali Text Society, 1987),
p. 27. It is a pleasure for me to acknowledge that the edition presented below is a
small fruit of this learned scholar’s valuable work.
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This is a very important work to the student of Buddhism, as it
evidently forms like the Kusala sutta, a portion of the heretical
works of one of the schisms, once so powerful in Ceylon.
There is nothing in the contents which can be pronounced
unorthodox, beyond the fact that the sutta does not occur in the
Nikdyas. The materials are an elegant and masterly compilation
of the doctrine from the Sutta pitaka, composed in a simple and
earnest spirit. Gathas occur at intervals and those relating to
danam or alms struck my friend Dr. Neuman, when read to him
by my pundit, as very similar in general style to the Mahadana
of the Jataka. Other gathas remind me of the Nidhikanda sutta
of the Khuddakapatha, in much of which I recognize great
antiquity, though my opinion is really of no value. Dr.
Neuman’s remark however, though made casually, strikes me
on consideration, as very important. There is a primitive
simplicity in such stanzas as ‘Sabbam dhammena! labbhati.’2

I would set aside Nevill’s speculations about the institutional or
sectarian affiliation of the text, for which there is little independent
evidence. Likewise, I am wary of Nevill’s estimation of the text’s date,
since he sometimes had a prediliction to date those texts he judged
important as also early. More important to me is Nevill’s recognition that
there are other texts like Tundilovada, in so far as they are surtas which
are not found in the generally acknowledged Pali Canon. Nevill mentions
the Kusala Sutta, but other examples include the Sara Sutta, the
Brahmanapafiha Sutta, the Maranafiana Sutta, and the Devadita Sutta,
all of which are found in Nevill’s manuscript collection. Another text
with some similarities to these suttas, but also with important
differences, is the Sinhala-language Sumana Sutraya, described by

1 Sic. The manuscripts in the Nevill collection actually read dinena.
2 Somadasa, Nevill Collection Catalogue, 1, pp. 27-28
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Malalgoda in his article on Buddhist Millenialism.! These texts — and one
must wonder if there are more — have received little scholarly attention,
and at this point, it is impossible even to say whether they form a single
class of texts, much less to generalize about their collective character. It
is equally impossible to say at this point whether these texts, all found in
Sri Lanka, share anything with the “apocryphal” Buddhist literature of
Southeast Asia, such as the PaAftasa Jataka, the Malleyyatherasutta, and
the Jambupatisurta.? All the same, their very existence raises a number
of questions, and I hope that this edition will be but a step to the further
study they deserve. Whether or not such texts form a distinct body of
Pali literature that deserves a name like “deutero-canonical,” they may at
least assist us in our continuing inquiries about the nature and role of the
Pali Canon in the Theravida.

The comments of Nevill quoted above suggest that he found the
canonical guise of the Tundilovdda Sutta convincing. It is easy to share
this impression. The text begins with evam me sutam, the standard
phrase which introduces all canonical discourses, and a conventional
account of the circumstances in which the discourse was preached by the
Buddha. As Nevill says, “there is nothing in the contents which can be
pronounced unorthodox.” I too see nothing that would make it fail the
most general test of scriptural authenticity accepted in the Theravada:
“[w]hen anyone claims to have an authentic text, its authenticity is to be
judged simply by seeing whether it harmonizes with the texts (sutta and

1 Kitsiri Malalgoda, “Millenialism in Relation to Buddhism,” Comparative
Studies in Society and History, 42 (1970), pp. 424—41. I would like to thank
Professor Malalgoda for bringing the Sumana Sutraya to my attention.

2 Pafnnasa-Jataka, edited by Padmanabh S. Jaini (London: Pali Text Society,
1981-83). For a brief description of the last two texts, see H. Saddhatissa, “Pali
Literature of Thailand,” in Buddhist Studies in Honour of I.B. Horner, edited by
L. Cousins, A. Kunst, and K.R. Norman (Boston/Dordrecht: D. Reidel, 1974),
pp. 215, 219.
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vinaya) already current in the Sangha.”! Moreover, the Tundilovada Sutta
also has some commentarial works attached to it, although significantly
not atthakatha or tika. The manuscripts found in London, and utilized in
this edition, include Sinhala-language sannayas and Pali-language pada
dnumas, both commentarial genres popular during the Buddhist
renascence which began in Sri Lanka during the Kandyan period. It is not
possible to say, in any definitive way, whether such commentaries
represent attempts to give the Tundilovada Sutta more of the appearance
of canonical authority, or instead are evidence that the text was indeed
received as canonical. K.D. Somadasa’s survey of the holdings of Sri
Lankan temple libraries, which lists 44 manuscripts distributed all over
that island, at least would suggest that the Tundilovada Sutta had some
currency as a valued text;? I have, however, found nothing that would
indicate that it was known outside Sri Lanka.

The full significance of the Tundilovada Sutta can only be
measured against a historical background that includes a closed Pali
Canon, an idea which has long played a complicated role in the heritage of
the Theravada.3 This closed canon was at least nominally restricted to
those works said to be “recited” at the first Buddhist councils, and
especially the first sangiti held at Rajagaha. In a way that is reminiscent
of commentarial justifications of the canonical status of the
Abhidhammapitaka, one manuscript in London (given the siglum C
below) includes a Sinhala-language nidanapathavistaraya which says that

! R.F. Gombrich, “How the Mahayana Began,” in The Buddhist Forum, Vol. 1
(London: School of Oriental and African Studies, 1990), p. 26. On the well-
known four mahapadesa, see Etienne Lamotte, “La critique d’authenticité dans le
Bouddhisme,” India Antiqua (Leyden: E.J. Brill, 1947), pp. 213-22.

2 K.D. Somadasa, Lankavé Puskola Pot Namavaliya (Colombo: Cultural
Department, 1959), 1. 34; 1. 26.

3 See Steven Collins, “On the Very Idea of the Pali Canon,” pp. 89-126 above.
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the Tundilovada Sutta was recited at the first council by Ananda after he
had recited the five nikayas of the Switapitaka.!

We may immediately ask why a text like the Tundilovada Sutta
would be written. To answer this we first need to have some idea of the
time of its origin, and here we have little concrete evidence. Nevill implied
that the text might be early because of perceived similarities between the
language and style of the Tundilovada Sutta and other Buddhist
literature, such as the Jataka verses, which are generally accepted as
dating to the earliest strata of Buddhist literature. Such similarities, of
course, may owe much to “the eye of the beholder,” and one could also
note that there are similarities between the Tundilovada Sutta and the
Kosala-bimba-V annand, which Malalasekera dates to medieval Sri
Lanka.2 Even when such similarities can be extensively established, they
may still not be a sure guide for dating a text, as we know from the
archaism of the Bhagavata Purana.?

My own suspicion is that the Tundilovdda Sutta dates from the
Kandyan period. This, however, is little more than an educated guess
based on the inference that a text that had canonical status or authority in
an earlier period would also have the kinds of commentaries typical of the
time, such as f7k@. Informing my suspicion is the Sumana Sutraya, which
from its contents can definitely be dated to the Kandyan period. Finally, I
find it reasonable that a period that was characterized by both a low
standard in Pali and indeed Buddhist learning, and a desire to effect a

! See Somadasa, Nevill Collection Catalogue, 1, p. 99.

2 On the latter text, see Richard F. Gombrich, “Kosala-Bimba-Vannan3,” in
Buddhism in Ceylon and Studies on Religious Syncretism in Buddhist
Countries, edited by Heinz Bechert (Gottingen: Vandenhoeck and Ruprecht,
1978), p. 283.

3 See J.A.B. van Buitenen, “On the Archaism of the Bhagavata Purana,” in
Krishna: Myths, Rites, and Attitudes, edited by Milton Singer (Chicago:

University of Chicago Press, 1971), pp. 23—40.
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revival of Buddhist thought and practice could provide a fertile context for
the acceptance of a work like the Tundilovada Sutta. As happened with
“apocryphal” Buddhist literature in other contexts, “suspicions
concerning the authenticity of a text (may have) paled as its value in
explicating Buddhist doctrine and practice became recognized.”

It is sometimes said that generally Buddhist “apocrypha” were
the products of local religious concerns; thus Chinese Buddhist apocrypha
“typically reflect their domestic author’s own religious interests and
social concerns, which were not directly addressed in translated Indian
texts.”2 This provides a plausible motivation for contravening the limits
of a closed canon, and is helpful for understanding a text like the Sumana
Sutraya. Similarly, the corpus of Mahayana literature, containing
distinctive and new teachings, suggests another plausible motivation for
extending the limits of a closed canon. Neither of these motivations
seems immediately applicable to the composition of the Tundilovada
Sutta. If nothing new was said, why was a new text needed or desired ?

Perhaps that question itself is skewed by our common
assumption that a closed canon had a rigid and inviolable force in the
Theravada. Steven Collins, in the article cited above, has gone some way
to identify the historical background to the ‘fixing’ of the Pali Canon as a
closed list of texts. At the same time, he has questioned whether this
closed list has always been co-extensive with the body of functionally
authoritative literature accepted in the tradition; Collins, to use his own
terminology, raises questions whether we should take Canon 2 as simply

1 Robert E. Buswell, “Introduction,” in Chinese Buddhist Apocrypha, edited by
Robert E. Buswell (Honolulu: University of Hawaii, 1990), p. 13. This volume
was to include, but now omits, an article on “The Apocryphal Jatakas of
Southeast Asian Buddhism,” by P.S. Jaini, as announced by Steven Collins,
“Preface,” in A pocryphal Birth Stories (Pafifiasa-Jataka), Vol. I (London: Pali
Text Society, 1985), p. vii.

2 Buswell, p. 1.
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equivalent to Canon 1. Frequent references to later monastic teachers in
Buddhist literature as “masters of the Tipitaka” raise similar questions;
does such a title imply that they had memorized the whole canon, or, as
seems more likely to me, that they were judged to be in command of its
contents. In these two instances and in others,! we are beginning to
discern a spectrum of ideas about the fipitaka in the Theravada tradition,
and it may be that when judged against such a spectrum, texts like the
Tundilovada Sutta will not appear so anomalous.

We can perhaps be more specific about the probable sociology
of knowledge necessary for the acceptance of the Tundilovada Sutta. In a
general sense, the same conditions — especially a widespread use of
writing for recording scriptures — which Richard Gombrich suggested
were necessary for the rise of the Mahayana,2 were necessary here too.
In addition, as one can see with only a glance at K.D. Somadasa’s
catalogue of the Nevill manuscript collection, the written Suttapitaka
was frequently transmitted not as a whole or even in the five nikayas, but
as individual suttas, either separately or as part of ad hoc anthologies. It
is easy to see that a new sutta could more readily gain acceptance in a
context where the canon circulated and was known more in parts than as
a whole. This acceptance may also have been facilitated by the fact that
there is a Tundila Jataka and the Tundilovada Sutta may have been
assumed to be a portion of that text.3

The text of the Tundilovada Sutta contains a number of
solecisms, although all are generally intelligible without emendation.

1 The work of the anthropologists Frangois Bizot and Charles Keyes is especially
relevant in this regard; relevant references may be found in Steven Collins® paper
(pp. 89-126 above).

2 Gombrich, “How the Mahayana Began,” pp. 21-30.

3 An apparent example of such a perception can be found in G.P. Malalasekera,
Dictionary of Pali Proper Names (London: Pali Text Society, 1960), s.v.

Tundila.
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Even though the Tundilovada Sutta is often written in poor Pali, it is not
without literary merit. I agree with Nevill’s judgement that at times it has
a “primitive simplicity,” and I confess that I find the simplicity and vigor
of its style pleasing.

The Tundilovada Sutta frequently uses similes, although this is
not simply another part of its literary style. As is well known, analogies,
similes, and metaphors are a common feature of Theravadin homiletics.
Indeed, analogy and simile were apparently considered very effective
teaching tools, appropriate for even the dullest student. In the Nangalisa
Jataka,! for example, the Bodhisatta uses analogy as a teaching method of
last resort with a dullard, thinking that “making comparisons and giving
reasons, and the continuous practice of comparing and reasoning on his
part will enable me to impart learning to him.”? This method is
particularly visible in the Tundilovada Sutta in a sequence about kamda; to
take one example: “desires are like a boil filled with pus because both
have a stinking nature” (duggandhabhavena piutiparipunnagandupama
kama).

The most elaborate simile in the Tundilovada Sutta concerns
the city of nibbana. The basic idea of the city of nibbana is quite common
in the Buddhist literature of medieval Sri Lanka, but the term also seems
to be a conventional form of reference rather than a live metaphor. The
Tundilovada Sutta’s long application of the parts of a city, standard in
poetic imagination, to nibbana is thus of some interest. I am not sure,
however, that the serial simile is intended as a device for extending
understanding through the process of “comparing and reasoning” referred
to in the Nangalisa Jataka. 1 find it hard to comprehend how the
watchtower (attalaka) of the city is similar to samadhi: should we really

1J1446-49.
2 The Jataka or Stories of the Buddha's Former Births, Vol. 1, translated by
Robert Chalmers (London: Pali Text Society, 1969), p. 272.
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try to reason and infer so much that enstasy is perceived as similar to the
place where one expects the guards to keep their eyes open ? But the long
serial simile of the city of nibbdna is not without precedent in Pali

literature. In the A nguttara Nikaya, there is a serial simile about the
‘rajah’s citadel’,! where the gate-keeper is appropriately said to be

mindfulness; in the Apadana, there is a serial simile about the city of
Dhamma, where the watchtower (attalaka) is mindfulness; and in the
Milindapanha, there is an exceptionally long simile of the city of Dhamma
where viriya is the watchtower.? Although these three examples seem to
have more synthetic coherence than the simile in the Tundilovada Sutta,

none of them have much immediate force, whether for persuasion or for
clarification, even when they are compared with some of the well-worn
metaphors used in connection with kama. For me, the rhetorical purpose
of these serial similes remains unclear. While this is not the place to
begin a comparative study of their logic and force, we can at least see

that such a comparison will contribute to our understanding of the varied
roles of metaphors and images in Buddhist homiletic literature.

The edition presented here is based on seven direct witnesses
found in six manuscripts. All of the manuscripts are located in London,
and thus the sigla assigned to the witnesses are largely arbitrary, and only
group the manuscripts according the libraries where they are found:

A: British Library Or 6599(21). Text only. 17 folios (ka-kha). A
nineteenth century copy.3

Y The Book of the Gradual Sayings, translated by E.M. Hare (London: Pali Text
Society, 1978), p. 73.

2 A1V 105-11; Ap 44; Miln 330-45.

3 This manuscript is described in K.D. Somadasa, Nevill Collection Catalogue, 1,
Pp. 27-28.



Tundilovada: an allegedly non-canonical Sutta 165

B: British Library Or 6599(20). Text and pada dnuma. 20 folios
(khr-gl). A nineteenth century copy.!

C1: British Library Or 6600(41) V. Text and pada dnuma. 14
folios ( khe-gl). A nineteenth century copy.

C»: British Library Or 6600(41) 1. Text and sannaya. 21 folios
(sva-khi). A nineteenth century copy.?

X: Library, School of Oriental and African Studies, University
of London 43736. Text only. 6 folios (kai-ga). Probably a
nineteenth century copy.

Y: Library, School of Oriental and African Studies, University
of London,43737. Text and sannaya. 21 folios (ka-khu).
Probably a nineteenth century copy.

Z: Library, School of Oriental and African Studies, University
of London, 43738 Text and sannaya. 31 folios (ku-ghi).
Probably a nineteenth century copy.3

The witnesses naturally fall into three groups, according to
whether they represent the text alone, or with either a sannaya or a pada
dnuma. One might suspect that a grouping based on what are really
different genres would exclude the possibility of contamination, but this
has not been the case. Beyond this, the witnesses may be divided into
two groups, according to relationships based on similarities of readings.
Finally, I suspect that all manuscripts are copies of a single exemplar,
which was not the original archetype. All manuscripts share a common,
and a surprisingly obvious, error in the last garha of the text. It is this
error which suggests a common source for all manuscripts, although
admittedly it is a rather slim basis for such a judgement. I should note

1 This manuscript is also described in Somadasa, Nevill Collection Catalogue, I,
p. 27.

2 Both witnesses found in manuscript C are described in Somadasa, Nevill
Collection Catalogue, 1, pp. 98-100.

3 The sannayas found with witnesses C;YZ are often substantially different from
each other.
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this instance is the only place where I have emended the text against the
authority of all the manuscripts.

The following chart shows the approximate relationship among
the different witnesses, with Q standing for “quelle,” hypothetical source;
the divisions do not imply a lack of contamination:

N
A NN

This chart simply represents affinities among manuscripts, not
a stemma. Since this distinction was fundamental to the methods
employed in making this edition, it deserves some explanation.

The editing of Pali texts is entering a new era. Earlier editions
were quite frankly provisional, working tools meant to get the study of
Pali literature underway.! We are now at a point where a re-examination

1 See, for example, the “Foreword” by C.A.F. Rhys Davids to The
Visuddhimagga, edited by C.A.F. Rhys Davids (London: Pali Text Society,
1920), p. viii.
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of these provisional editions seems required, but this means, as K.R.
Norman has said, “[w]e must then face the question: ‘What is an
accurate edition of a Pali text 7! In answering this question, we may
have to admit that accurate editions can be produced according to different
editing methods, and that various methods may be more appropriate to
different kinds of texts.

I have not attempted an edition based on a stemma here. This is
not to imply, though, that I have decided that the difficulties inherent in
the stemma method cannot be overcome sufficiently for the
reconstruction of the originals of early Pali literature,? or that the
stemma method cannot be helpful for reconstructing the history of Indian
texts.3 Without addressing such questions, I have only decided that the
stemma method is not appropriate for editing the Tundilovada Sutta.
This decision reflects my suspicion of contamination in the limited
number of manuscripts available to me, but more importantly, it is based
on a doubt about whether the stemma method is appropriate for any late
Pali text from Sri Lanka or Southeast Asia. Success in reconstructing a
stemma depends on the recognition of shared errors and variants, by
which the historical relationships among witnesses is defined. This
recognition, however, is only possible when the editor can establish a
relatively uniform standard of language against which mistakes can be

1 K.R. Norman “Pili Philology and the Study of Buddhism,” in The Buddhist
Forum, Vol. I (London: School of Oriental and African Studies, University of
London, 1990), p. 34.

2 For a useful survey of criticisms of the stemma method in another field, see
Alfred Foulet and Mary Blakely Speer, On Editing Old French Texts (Lawrence:
The Regents Press of Kansas, 1979), pp. 141.

3 See, for a valuable discussion of this question, Oskar von Hiniiber, “Remarks
on the Problems of Textual Criticism in Editing Anonymous Sanskrit
Literature,” in Proceedings of the First Symposium of Nepali and German
Sanskritists 1978 (Kathmandu: Nepal Research Centre, 1980), pp. 28—40.
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recognized, and such a clear standard is still lacking for the Pali of the late
Theravada.!

Thus, to avoid creating a text that is simply a patchwork of
readings that no Buddhist reader ever knew, this edition was prepared
using a base model method. I hope that this at least gives a reasonably
good text, such as could have been available to a reader in nineteenth
century Sri Lanka. Z was selected as the basic manuscript for the edition,
because 1 found it consistently to have the best readings in places where
other manuscripts had obvious errors. This is not to say that Z is
completely free of mistakes, and the other manuscripts thus have served
as controllers for the reading of Z, as well as sources of true variants. I
have found that A, while having many more mistakes than Z, is often a
source for such variants, which is not surprising given the affinities of
the manuscripts noted in the chart above. It has thus been singled out as
a kind of secondary basic manuscript. Thus both Z and A could, if one
were so inclined, be completely reconstructed (except for the routine
changes in orthography to be noted below) from the critical apparatus
provided in the notes. Rejected readings of these two manuscripts,
usually errors in spelling, are contained in brackets [ ] in the notes.
XBC1CyY are controllers; their rejected readings are included only out a
desire for completeness and are contained in parentheses ( ) in the notes.
Except for the single instance noted above, no emendation has been made
in the edition against the authority of the manuscripts. I have noted
places where emendation does seem necessary and have also suggested
some plausible emendations in the critical apparatus.

1 For a very useful introduction to the linguistic variety found in Southeast
Asian Pali, see G. Terral, “Samuddaghosajataka — Conte Pili tiré du
Pannasajdtaka,” Bulletin de I'Ecole franaise d Extréme-Orient, XLVII (1954),
Pp. 249-350.
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I have routinely made some corrections in orthography in the
edition without any acknowledgement in the critical apparatus. After the
sixteenth century, the tradition of orthography in Sinhala, with respect
to the letters “n,” “n,” “1,” and “/,” became confused, and these letters
were used indiscriminately. This affected the transmission of texts both
in Sinhala and Pali.! This confusion was not completely corrected until
the twentieth century, and it is very apparent in all the manuscripts used
in the edition. Similarly,the Pali “¢” was pronounced as a Sinhala “&”, and
the latter mode of representation is sometimes found in the manuscripts.
All of these variations could have occurred to different copyists at similar
points. Thus, these polygenetic “errors” have no value for constructing
an edition, and there seems little reason to add to the number of notes by
their scrupulous citation. The copyists of some of the manuscripts had a
predilection always to write a long “i,” even where an “i” would be
expected. The nature of Sinhala script also means that it is sometimes
difficult to distinguish “u«” and “@”; I have often been guided by
expectations of standard Pali.? In these cases there is some consistency,
but still little value in their notation; their occurence has not been
included in the critical apparatus. The spelling of nagara has also been
standardized; 1 have ignored the inconsistent use of the half-nasal,
although this has long been noted as a frequent variation.? It strikes me
that this is also a polygenetic variation, with little value for establishing a
text.

Finally, I would like to acknowledge that the collation of
manuscripts for this edition was done in London while I was on a
research leave funded by the American Council of Learned Societies and

1 See Julius De Lanerolle, “Orthography,” in A Dictionary of the Sinhalese
Language, Vol. I, Part I (Colombo: Royal Asiatic Society — Ceylon Branch,
1935), pp. xxxix—xlv.

2 On the confusions of these vowels in Southeast Asian Pali, see Terral, p- 310.
3 See Oscar Frankfurter, A Handbook of Pali (London: Williams and Norgate,
1883), p. 7. Frankfurter calls this half-nasal “a mistake of the Sinhalese
copyists.”
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Loyola University of Chicago. The generosity and assistance of Dr.
Tadeusz Skorupski, Steven Bunes, and Patti Schor made the final
machine-readable production of this edition possible. My friend, Dr.
M.W. Wimal Wijeratna, both assisted and encouraged me in the collation;
his help was indispensible in more ways than can ever be specified. My
teacher, Professor G.D. Wijayawardhana, went over a draft of the edition
with me, and made many suggestions for improvements, too numerous
for individual citation in the notes. As with so much of my work, this
edition would not have been possible without his help. To each of these
institutions and individuals, I offer my sincere thanks.

NAMO TASSA BHAGAVATO SAMMASAMBUDDHASSA

Evam me sutam.! Ekam samayam Bhagava Kapilavatthunagaram
upanissiya Rohananadiya tire? Nigrodharime viharanto devamanussanam
samgaham karanatthdaya® madhurassarena dhammam desento
bahudevamanusse* saggamokkhamagge patitthapento® Nigrodharame
pativasati. Tena kho pana samayena tasmim® yeva Kapilavatthunagare
Tundilo nima gahapati pativasati. So’ gahapati mahavibhavasampanno
bahudasadasi ca gomahisadayo ca dhanadhafifio suvannarajatadini®
bahutara bahukotthagarani® sampanno ahosi. Bhariyapissa Irandati hoti.!°

1 A [sutam]

2 A naditire

3 A samgahakaranatthdya; Z (karatthdya)

4 Cy C, (bahudevamanussesu)

5 AX [patitthanto)

8 Z [tasmin]

7B omits so

8 BC,C, svannarajatadini

90'I'he plural instrumental would usually be expected here, e.g. bahukotthagarehi.
0y ghosi
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So gahapati ekadivasam! Bhagavato dhammadesanam
sotukamataya dipadhipagandhamaladini gahapetva yena Bhagava
tenupasamkami.? Upasamkamitva Bhagavantam abhivadetva
dhammasabhiyam? nisinno dhammam sunati. So gahapati
dhammadesanaya pasiditva evam cintesi:* Aham pubbesu dinnadanassa
nissandena sucaritadhammena imasmim yeva attabhave mahadhano
mahdbhogo jato. Puna’ idani danam datum® vattatiti cintetva Bhagavato
dhammadesaniya pariyosane Bhagavantam vanditva utthayasana
parivarehi saddhim’ attano geham gantva® bhariyam pakkosapetva evam
dha: Bhadde® aham danam datukamomhiti.!® S3*! tassal? vacanam sutva,
sadhu deva ti sampaticchi. Ubho pi jayampatika danassa vidhim sajjetva
attano nivesanassa purato mahamandapam karetva!3 Buddhapamukhassa
bhikkhusamghassa nimantetvd mandapamajjhe nisidapetva nana-
khadaniyabhojanadi hi'* sampindetva mahadanam pavattesi.

! B ekam divasam; A [ekadivasan)

2 A omits upasamkami

3Y (dhammasabhayan)

4 A cintetvasi

5 A puna

5 C,Y (datun)

1Y (saddhin); C, omits saddhim

8 C, gehagantva

9 BC, YZ bhaddeni

10X datukamomha ti

ny (ya)

127 sattavacanam, although the sannaya glosses as if reading tassa.

13 C, karapetva

14 My word division here is based on an expectation of an accusative plural, with
sampindeti, instead of reading an instrumental plural. Admittedly, the hi, attested
in all manuscripts, then seems unnecessary in this context.
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Atha kho! Bhagavé bhattakiccavasane Tundilagahapatikassa
katadanasambharam disva esa gahapatiko? pubbe katadanasambharena’
ajjeva tisu? parimodito bhavissati,’ idani pana tassa® Tundila-
gahapatikassa pasddetum’ vattatiti cintetva acchariyaripam patihariyam
akasi. Buddhanam sarirato nilapitalohitavadatamafijetthappabhassara-
vasena® tani chabbannaramsivannani vissajjesi. Tiriyabhagena ananta-
lokadhatum?® pakkhandimsu. Adhobhégena pathaviya'® udakapariyantam
vinivijjhitva yavall hettha avicika dhavanti. Uparibhagena uggantva yava
bhavagga dhavanti. Ettakam panatthanam!? yeva!3 ajjhotaritam'* ahosi.
Tada Tundilagahapati!® idisassa!® patihariyavilasam!? disva
acchariyabbhuto!8 pana manasa pitipharitam!? hadayam ahosi.

1 C, places atha kho after bhattakiccavasane

2 C, gahapati

3 A [sambhare}; C; (sambharam)

4 A then inserts manesu

5 The meaning here is not immediately obvious. I would suggest that the Buddha
is thinking that because of the fruit of dana done previously, Tundila today will
be thoroughly happy in three *“places,” that is, he will be happy about his past,
present, and future.

6 C; omits tassa

7 A [pasadetun)

8 A omits avaddta, AXZ [ °manjetthapabhassara-]

9Y (lokadhasun)

107 omits pathaviyad

11 X ()’ ‘-1')

12 Non-standard sandhi for pana thanam ?

13 B omits yeva

14 Emend to ajjhottharitam ?

15 AB gahapatino, C, gahapatiko, Y gahapatiputto

16 B (idissa)

'7.C, patihariyam

18 B acchariya abbhuto

19 C,YZ pitipitritam
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Atha kho Bhagava tassa ajjhdsayam fiatva idani assa danam
vannitum! vatatiti cintetvd gahapatim etad avoca, Bho gahapati,
ajjadivase te ativiya mahantam danam? dinnam. Danam hi3 nimetam
poranakapanditdnam paveniyan ti. Gahapati, aham pubbe bodhisattassa
kile aparipakkafidnena* bodhifidnam gavesanatthaya caranto mahadanam
addsim’ yevati. Tena phalena idani buddho hutva® sabbaififiutafianam
patilabhissami.” Thapetva danam, buddhapaccekabuddha arahantadini®
pativijjhitum nasakkhimsu.? Tasma danam hi nametam mahapphalam
mahanisamsam hotiti vatva Tundilagahapatikassa dananisamsam
pakasento Satth imam gatham aha:10

Danam!! issariyabbhutam!? danam bhogam upatthitam,
Danam atthanurakkha ca danam sukham!? pavaddhittam.

Aggassa vattum dadatam aggam pufifiam!4 pavaddhati,
Aggo ayuiica vanno ca yaso kittisukham balam.

1. C, omits vannitum

2Y dhanam

3Y (dananhi)

4 C, aparipakkafifito

3 YZ [asil; BX (adasi)

6 BC,Z [sutval

7 The future would not normally be expected here.

8 Cl arahantidi

%Y (nasakkinsu)

10 C,YZ [gatham mahal

11 Danam is preceded by loke in BC,XYZ, which, however, disrupts the metre of
the gatha.

12 ABZ issariya abbhutam; Y issariyamabbhutam; C, (isvaryya abbhutam); X
(issaya abbhutam)

13 A sukha-

14 BY aggapunnam
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Aggassa vatthum dadatam aggadhammasamahito,!

Devabhiito manusso va aggam sukham pamodati.

Sabbakamadadam? danam yam? iccham paripiirati,
Danam* nidhikumbhiipamam danam kapparukkhopamam.’

Yatha varivaho puro sabbakalam na khiyati,
Evam danam dadantassa sabbabhoga na khiyati.

Rajano ca® cora ca aggim udakam eva ca
Appiya ca ime pafica na ca bhoga’ haranti tam.

Tasma hi danam databbam danam datiddabhariyam,
Danam tanam?® manussassa danam?® nirayamocanam.!0

Danam saggassa sopanam danam mokkhapatham varam,
Pavesanaya nibbanam danam!! dvarasamam matam.

Danam pavaddhita bhoga danam bhogassa dharayo,
Danam bhogani!2 rakkhanti!3 danam rakkhanti jivitam.

1 AC,X aggo dhammo samabhito; C, aggadhammo samahito

2 C,YZ sabbada kamadadam

3 A omits yam

4 A omits danam

5 X kapparukkhupamam

6 ABC;, ceva; C; omits ca

7 Bhoga is apparently being declined like a feminine noun, here in the accusative
plural.

8 C,C,YZ omit danam tanam

9 Z adds tanam

10 A nirayapamocanam; C, (nirayavacanam)

117 omits danam

127 bhoga

13 Here bhoga is apparently taken as a neuter noun. If, as suggested by Z, it is
taken as a nominative, in agreement with the plural verb, the line reads “Material
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Yo yam attani! jivitam mahantam issariyam? labhe,
Mahidhanamahabhoginam3 yam* iccham labhate’ sada.6

Rukkhagge” pabbatagge va antalikkhe va® sagare,

Yathd® thital? patitthanti annam panafi ca!! vatthuka.!2
Saddhiya dinnam danam!3 yam vadanti mahapphalam,'4
Saddhapubbarnigamam!S danam appakiccam pi yam katam.

Pasanna tisu kalesu labhanti tividham sukham,
Sukham!6 deti manussesu saggesu paramam sukham.

Tato cal? nibbanasukham sabbam danena!® labbhati,
Padesarajjam!? issariyam cakkavattissirim?0 pi ca,

175

goods protect dana.” While grammatically correct, the more expected meaning
would be “Dana protects material goods.” The second foot of the line illustrates

a similar confusion about verbal agreement.

V'Y omits atrani
2 7 liscariyam)

3yz [mahadhanam mahabhogal;, C, omits mahddhana, CoZ add sadd here

4Y omits yam

S AC,X labhati

5 YZ omit sada

7 C, adds va

8 AC;XYZ ca

9Z yata

10 BC,C,X (thito)

11 AC, panam ca

12 C, annapanavatthuka
13 A dinnam yam danam
14 C, Z [mahatphalam)

15 ABC,YZ saddhdpubbamgaman;
16 A sabbam

17 YZ omit ca

18 X sabbadznena

19 A [padesarajjal

20Y cakkavartisirim
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Devarajjam! pi saggesu sabbam danena labbhati.2

Y3 manussesu sampatti® devalokesu ya rati,
Y3 ca nibbanasampatti sabbam danena labbhati.

Y4 ca savakabodhi ca paccekamunibodhi ya,
Tathagatassa bodhi ya sabbam danena* labbhati.

Ye ca buddha atitesu samudde valukupama,’

Danafi ca adhikam katva sambodhiii ca labhanti te.

Evam eva gahapati dinam hi nametam mahagunam
mahanisamsan ti evam Bhagava Tundilagahapatikassa dananisamsam
desesi.” Danakathanantaram silanisamsam kathetum arabhi.3

Silam hi nametam gahapati? idhalokassa paralokassa!®
sampattimiilam.!! Silasadiso avassayo nama natthi. Silasadiso afifio
patittha'? nima!3 natthi.!# Silasamam afifiam thanam!? natthi.!® Silasamam

1 Z devarajjam pi

2 X omits whole gatha

3 C,C; (sampartim)

4 XY sabbadanena

5 Valukopama would be expected according to more standard sandhi. ABC,Z
vatthukupama

6 ABC,XYZ [labbanti)

7 A omits preceding sentence.

8 7 silanisamsamkathetum; Y (kathetun)

9 BC, omit gahapati

10 YZ idhalokaparalokassa

11 C, sampattim milam; this may be a contamination from the pada dnuma.

12 B patittho, a feminine noun apparently taken as a masculine, but an obvious
attempt to create some agreement between the noun and adjectives. Emend line
to Silasadisa anfa patittha ... ?

13 X (namam)

14 C, omits preceding sentence.

15 Emend to tanam ?

16 C, X omit preceding sentence.
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afifiam abharanam natthi.! Silasamo afifio alarikaro? natthi. Silasamo? afifio
gandho nama natthi. Silasamam afifiam kilesamalavisodhanam? natthi.
Silasamam afifiam ripataram’ natthi. Silasamam afifiam
saggarohanasopanam natthi. Nibbananagarappavesanatthaya stllasamam
afifiam dvdram nama natthi.’ Silasamam afifiam nagaram natthi.? Atha
kho? Bhagava Tundilagahapatikassa silanisamsam dassento!? imam
gatham zha:!!

Silam sukhanam paramam nidanam!2
silena silin tidivam payati,

Silam hi samsaram upagatassa

tanafi ca lenafi ca parayanafi ca.

Yatha nabham taraganabhipiritam!3
visuddhakam candavina na sobhati,'4
Tatha naro rapakulavibhdjito
yasassi!S va silavini na sobhate.!6

1 X then inserts: Silam samam dhanam natthi. Silasamam affiam pardyanam

natthi.

2 B adds nama; Z [alarkaro)

3 C, (silasamam)

4 Z [klesamalavisodhanam]

5 AX abhiriipataram

6 X nibbananagarassa pavesanatthaya

7 The preceding two sentences may be compared to Vism 10:
Saggarohanasopanam afiflam silasamam kuto,
dvaram va pana nibbana-nagarassa pavesane ?

8 AC, W omit preceding two sentences.

9 Z [khel; A omits kho

10 ¢, desento; Z [dassente]

11 C,C,YZ [gatham maha)

127 nidhanam

13 7 raraganahi

14 B sobhate

15 A yasassa; Z [yasasval

16 7 sobhati
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Suddhammake accharadevata yatha
alamkata tattha vasanti ta sada,
Purindadevena vini na sobhate!
safifiatiki silavina na sobhate.2

Yatha kumaro manimuttabhisito?
suvatthadharo* subhagandhavajjito,’
Tatha naro danavibhisitamandito®
na sobhate silavilepanam vina.’

Yatha vanam chappadapakkhisamgunam?
vasantakale® kusumehi manditam,

Na sobhate!? kokilavajjitam!! vina

yatha pi yo silavina na sobhate.!2

Yatha gharadarakumaravasitam
dhanalayam fiatiganenam akulam,!3

1 7 [sobhati]; emend to sobhante ?

2 7 [sobhati]; emend to sobhante ?

3 C,C, manimuttavibhisito

4 C,C, (savatthadharo)

5 Z [sungandhavajjito]

6 A [danavisamandito}, perhaps this is an error for danavildsamandito, which
would be less redundant and fit the metre better; Z vibhiisi, a variant of
vibhiisa 7, Z also includes in the sannaya a correction to stlavibhiisimandito.

7 BC,C,Z add another [na sobhate] here.

8 C1C; chappadapakkhim samgunam

9 C, vasantakalesu

10 ¢, C,YZ omit na sobhate

11 Some emendation seems necessary; perhaps kokilak#jitam ?

12 C,Z [omit na)]. As it stands, the last foot comes close to being a locus
desperatus. Perhaps this incomplete line should be emended to tatha pi so
silaving na sobhate, which while still awkward, could be read, “so, indeed, he
who is without sila does not shine.”

13 Emend to Aatiganena akulam or Aatigananam akulam, “crowded with a host (or
hosts) of relatives ?”
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Vina! tivuddhena? na sobhate tatha
guno pi yo silavina na sobhate.

Nagaram yatha narandrihi paritam?
hatththi assehi samangibhitam,
Etam hi rafifiona® vina na sobhate?
sa bhogava silavina na sobhate.
Yatha nago® balavo’ mahanto
Gajuttamo sabba angehi piirito
Dantena vina so nago® na sobhate

Tatha hi so” surlipino!? silavina!! na sobhate.!2

Yatha talakam!3 udakena piritam!4
Hamsagananam saficaritam!? tatha pi'6
Na sobhate!” padumuppalam!8 vina,
Tatha naro riipakulabhilamkato

1 C,YZ [add tathd] before ving, C, (adds yathd)

2 YZ uddena; for the three kinds of elder, see PTSD, s.v. vaddha.

3 ACC,XZ [purital; B (purita)

4 Apparently from rdja, but it is unclear just what case is intended.

5 A visobhate

6 A nago yatha

7 Emend to balava ?

8 C,C,YZ omit so nago
9 Z omits so

10 X rapino

11 AB silam

179

12.C, omits the difficult last foot of this verse; to accommodate the requirements
of metre, the last foot might be emended to: tathd hi so suripino silaving,

leaving na sobhate implied by syntactical parallels.
13 B tatakam, from tata ?

14 YZ add [tatha pil; C, adds (yatha pi)

15 AB [saAcarita]

16 YZ omit tatha pi

17 ABC,C,X add 54, a feminine demonstrative pronoun used in place of a neuter ?

18 BC,C,X (padumupphalam)
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Na sobhate silavivajjito.!

Dibbehi vannehi samanariipino
Alamkato? sabbavibhisitehi
Annam vina so na vibhati riipino,?
Tatha naro dhanadhafifiabhogino®
Na sobhate’ silavivajjitena.6

Ye keci silam rakkhanti sabbadukkha pamuccare,
Yatha dighayuka honti yava nibbanapattiya.’

Khanena® silam rakkheyya® appameyyaphalam!© siya,!!
Anantagunasamyuttam!2 sabbabuddhehi vannitam.

Hinena brahmacariyena!? khattiye upapajjati,'*
Majjhimena cal!5 devattam uttamena'® visujjhati.

1 ¢, silavajjito; AB then add naro; Y adds na sobhate; C,C, add naro na sobhate; all
of these additions may be attempts to restore some semblance of a metre to this
either poorly wriiten or poorly transmitted verse.

2 ABX {alamkata)

3 Z [riapino silavivajjitena na sobhate]; X (riipin)

4 B dhanabhogino; C1C,Y omit tatha naro dhanadhaffiabhogino

5 C,Y omit na sobhate

6'Y then adds na sobhate

7 C,Z nibbanasampattiyd

8 A [khanne]

9 Z [rakkheyyam}; C; (rakkhayya)

10 AB [omit phalam)]

11 AB [add silam]

12 C,C, (anamtagunasamyuktam)

13Y (brahmacariyehi)

14 Cy (uppajjit)

15 X omits ca

16 X (urtame)
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Panatipata veramaniya sabbangehi piirita,!
Ripava sukhasampanno dighayuko arogino.

Adinnadana veramaniya pahiitadhanadhafifiava,?
Rajano ceva cora ca aggim udakam eva ca
Appiya va ime pafica asadharanabhogava.

Kamesu micchacara® veramaniya itthibhava pamuccita,*
Sabbangehi sampanno abhaya sukhaviharino.5

Musavada veramaniya puthupafifia visirada,’
Mukho’ ca gandhasampanno amusimadhurabhasita.

Surdpana veramaniya na ummatta® amohada,
Hiri ottappasampanno saccavadasuriipita.?

Evam eva gahapati silam hi nametam mahigunam
mahanisamsan'® ti evam eva gahapati Bhagava Tundilagahapatikassa
silanisamsam kathesi. Puna Bhagava etad avoca: Yo hi koci purisapuggalo
itthi va puriso va khattiyo va khattiya!! va brahmano va brahmani va

L A [pitritam]

2 C,Y pahiitadhanadhaffio

3 A micchacariyd, Y micchicaraveramaniya

4 ABX pamufcita

5'Y sukhasampanno

6 Z (puthupam#a visaradu)

7 X mukhe

8 Take na ummata as a crude way of creating the antonym of ummatta ? or as a
mistake for anummarta ?

9 A saccavadisuripita; C, suriipito; C, sabbavadasuriipita
19 C) mahagunamahanisamsati; XY mahanisamsam ti

11 BC,C,YZ [khattiyani]
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gahapatiko va gahapatani! va daliddo va? daliddi va,? ekam bhikkhave*
rakkhitabbam. Katamam ekam rakkhitabbam ? Panatipata pativirato’
hoti, Pubbavidehanam rajano® hoti mahiddhiko mahanubhavo hoti.
Dutiyam pi bhikkhave silam’ rakkhitabbam. Katamam dutiyam silam
rakkhitabbam ?8 Adinnddanam pahaya adinnadanapativirato hoti,
Aparagoyane manussanam rajano hoti® mahiddhiko mahanubhavo hoti.
Tatiyam pi bhikkhave silam'0 rakkhitabbam. Katamam!! tatiyam silam
rakkhitabbam ? Abrahmacariyam pahdya abrahmacariya pativirato hoti,
Uttarakurudipassa rajano hoti!? mahiddhiko mahanubhavo hoti.
Bhikkhave catuttham pi silam!? rakkhitabbam. Katamam catuttham silam
rakkhitabbam ? Musavadam!4 pahaya!s musavada veramaniya pativirato'®
hoti, sakalajambudipamanussanam rajano honti!? cakkavattirajjasirim
patilabhati mahiddhiko mahanubhavo hoti. Bhikkhave paficamam pi'8
silam rakkhitabbam. Katamam ? Suramerayamajjapamadatthanam!®

1 AC, [gahapatini]

2, omits daliddo va

3 Y omits from gahapatiko to daliddi va

4 BCC,Y Bhikkhave ekam; X ekam silam bhikkhave

5 A [pativira)

6A plural form used for the singular ?; similar solecisms are found below.
7.C,C,Y Bhikkhave dutiyam pi silam

8 X omits dutiyam silam rakkhitabbam

9 CoX honti

10 YZ Bhikkhave tatiyam silam; C,C, Bhikkhave tatiyam pi silam

11 ABZ add silam here

12 AC,C; honti

13 A Catuttham pi silam bhikkhave silam; X Catustham pi silam bhikkhave
14 B (Musavada)

15 AX omit musavadam pahaya

16'Y (pativiraso); there is an obvious confusion in the clause as it stands, since it
says the opposite of what must be intended.

17BY hoti

18 AY Paficamam pi bhikkhave; X (paficam pi bhikkhave); C;C, (Bhikkhave
paficam pi)

19 A [opa'n ﬁdattha]
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pahaya suramerayamajjapamadatthana pativirato hoti, catummaha-
rajikdanam devanam rdjano hoti! tattha mahiddhiko mahanubhavo
devaputto hoti.

Bhikkhave chattham pi? silam rakkhitabbam. Katamam
chattham3 silam rakkhitabbam ? Vikalabhojanam* pahdya vikalabhojana
pativirato hoti, Tavatimsanam devanam rajano honti mahiddhiko
mahanubhavo devaputto hoti. Bhikkhave sattam pi® silam rakkhitabbam.
Katamam sattamam pi6 bhikkhave silam rakkhitabbam ? Naccagita-
vaditam’ pahaya naccagitavadita® pativirato hoti, Yamanam devanam?®
rajano honti'® mahiddhiko mahanubhavo hoti.!! Bhikkhave atthamam!2 pi!3
silam rakkhitabbam.!4 Malagandhavilepanam pahaya malagandhavilepana!s
pativirato hoti, Tusitanam devanam rajano honti mahiddhiko
mahanubhavo hoti. Bhikkhave navamam!6 pi!7 silam rakkhitabbam.
Bhikkhave katamam!® navamam silam rakkhitabbam ? Uccasayanam!®

1 X honti

2 AX Chattham pi bhikkhave

3 C, chattham pi

4 A [Vikalabhojana)

5 AC,X Satam pi bhikkhave; sattamam would normally be expected.

6 BC,C, sattam pi

7 A [naccagitavaditam)

8 AXYZ [naccagitavadita]

9Y Y amadevanam

108 hoti

1LY (honti)

12 BC,C,Y attham

13 ABC CyX Atthamam pi (or Attham pi, as in previous note) bhikkhave
14 According to the previous syntactical pattern, a phrase using katamam would
be expected here. Since the text makes sense without the phrase, however, it is
not possible to infer that there is a gap or lacuna here.

15 AC,C,Y [malagandhavilepanam)

16 C,Y (navam pi)

17 ABX Navamam pi bhikkhave

18 ABX Katamam bhikkhave

19 A uccasayanamahisayanam; Cy uccasayanamahdsayandnam
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pahdya uccasayanamahasayana pativirato hoti, Nimmanaratinam!
devanam rajano? honti mahiddhiko mahanubhavo hoti. Bhikkhave
dasamam? silam* rakkhitabbam.® Bhikkhave katamam® dasasilam’
rakkhitabbam? Jatariiparajatapatiggahanam?® pahaya® jatariiparajata-
patiggahana pativirato hoti, Paranimmittavasavattinam devanam rijano
honti mahiddhiko mah@nubhavo hoti. Bhikkhave imani dasasilanil?
rakkhitabbam, iti imam Sattha!! gatham aha:1?

Satam hatthi satam assa satam assasariratha!3

Satam kafifia sahassani!# amuttamanikundala
Ekassa padavitiharassa kalam nagghanti solasim.

Dveme kule uppajjanti khattiye capi!5 brahmane
Hine kule!6 na!7 jayanti silam rakkhayidam phalam.

Y A Nimmanam ratinam; X Nimmakaratinam; Y Nibbanaratinam
2 Ardja

3 A Dasasilam bhikkhave

4 C, dasasilam

5Y silarakkhitabbam

S ABXY Katamam bhikkhave

7 Emend to dasamam silam ?

8 B Jatariparajatapatiggahana; C,C, °patiggahinam

9 X omits jatariiparajatapatiggahanam pahdya

10 ABC,C,X Imani dasasilani bhikkhave

VY (Satham)

127 evam aha; perhaps this variant is an instance of contamination from a pada
dnuma, since it agrees with a gloss found in C,.

13 BC,Z [assasariratha); emend to assatarirathd ?

14Y omits sahassani

5Zvapt, Y ca

16 C, Hinakule

17 AY omit na
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Anantabhogasampannam anantabalavahanam
Narivaraganakinnam silam rakkhayidam! phalam.?

Hatthi assaratha patti sena hi3 caturangini

Samanta parivarenti silam rakkhayidam* phalam.’
Kaye candanagandho ca mukhe vayanti uppalam
Sattayojanam® vayanti sllam rakkhayidam’ phalam.

Mahapufifid mahiteja mahapafifia mahdyasad
Mahibald mahathama silam rakkhayidam® phalam.

Silam abharanam settham silabharanam uttamam
Silam apayabhayajananam!? silam rakkhayidam!! phalam.

1B rakkha idam; C,C, rakkham idam
2 A omits this verse.
3 BZ sendya; C, X omit hi
4 BY rakkha idam; C, rakkheyya idam phalam; C, rakkham
5 AX then add:
Hemavanto suriipo ca piya* ca manvaddhati
Paficakalyanasampanno susaifiatanumajjhimat
Labhino* sabbabhoganam silam rakkhayidam phalam
+ Emend to piyo or take as an accusative plural ?
 The meaning of this pada is unclear — perhaps “because of being (even)
moderately well-restrained”.
* Nominative plural used for /abhi ?
6 A sattayojana
7 BC, YZ rakkha idam
8 A omits mahdyasa
9 BC,C, rakkham; Y rakkha idam
10 There is an apparent violation of metre here. A possible emendation which
would restore the metre might be abhayajananam: “sila produces a lack of fear
(about hell)”, rather than “sila produces fear about hell.”
1 BYZ rakkha idam; C,C, rakkham idam
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Candanam tagaram cipi! uppalam attha vassiki2
Etesam gandhajatanam silagandho anuttaro.

Dasasilanisamsam? silakathanantaram saggakatha kathetum*
arabhi. Sakko hi ndmetam gahapati Indo manapo ekantasukho niccam
Sinerumatthake Tavatimsabhavane dibbayasena abhiramanti. Niccam
dibbasampattim® abhiramitva’ dibbehi riipehi8 samannagato dibbehi
vatthilamkarehi samannagato? patimandita dibbamalagandhavilepanehi
vibhusita!? dibbehi paficangikaturiyehi sada pappothita!! dibbehi
naccagitaviditehi nanditd niccam dibbasampattim!2 abhiramanti.

Catummaharajikdnam'3 devanam dyuppaminam navutivassa-
satasahassani ettakam pana kalam dibbasampattisukkham anubhavanti.
Tavatimse!4 devanam pana ayuppamanam pana tisso!S ca vassakotiyo
saddhifi ca vassasatasahassani honti. Ettakani'6 ayuppamanani dibba-
sampattim!? anubhavita abhiramimsu.'# Yamanam devanam ayuppamanam

1 X vapi

2BCyXYZ [vassikhi]

3 Y silanisamsam; C, dasasilanisamsam ti

4 A saggakathetum; C, saggakathanukathetum

3 AZ [Sinerumatthake)

5 C,Y (dibbasampatti)

7Y anubhavitva

8 BC,C,YZ [omit ritpehi]

9 A samanndgatd

10 All manuscripts indicate a full stop here, using a kundiliya, although this
leaves a sentence with only an implied verb.

11 A pappoyitd; C,C, (pappotthitd), X (papphothita)
12 AC, dibbasampati

13 AY [Carummaharajika)

14 C, Tavatimsanam; A [Tavatimso)

15 Emend to timsa ?

16 Z [etthakani]

17.C, dibbasampatti; B adds sukham

18 7 [abhiraminsu]



Tundilovada: an allegedly non-canonical Sutta 187

cuddasakotiyo! ca cattalisavassasatasahassani honti. Ettakam pana kalam
dibbasampattim anubhavitva abhiramissanti. Tusitanam? devanam
ayuppaminam sattapaiifiasavassakotiyo saddhifi ca vassasatasahassani
honti. Ettakam3 pana kalam* ayini dibbasukham dibbasampattim’
anubhavitva® abhiramissanti.” Nimmanaratinam?® devanam dyuppamanam
dvevassakotiyo satani timsafi ca vassakotiyo cattalisaii ca
vassasatasahassani honti. Ettakani® pana ayini dibbasukham dibba-
sampattim anubhavitvd abhiramimsu.!® Paranimmittavasavattinam
devanam ayuppamanam navavassakotiyo satdni!! timsaii ca vassakotiyo!?
saddhifi ca vassasatasahassani honti. Ettakani pana ayini dibbasukham
dibbasampattim anubhavitva abhiramimsu. Tattha uppajjitva
digharattam!3 abhiramimsu.

Sakkassa devanam Indassa pasado!4 pakarehi parikkhittam!s
savithiya!6 uyyanam sapokkharani!? sakapparukkham!® sahatthiyanam

! AC,X [chuddasa-]

2 X Tuhitanam; an example of the influence of Sinhala phonology on Pali
orthography ?

3 X Ettakani

4 X omits kalam

5 C,C, dibbam sampattim; Z dibbasamparti

6 A then adds abhiramitva

7 X abhiramimsu

8 A then adds pana

9 Z [ettakam)

10 X omits preceding two sentences.

1 A navavassakotisatani

12 A then adds [sat@yo]; C, adds satanitim

13 BC, (digharattim)

14°Y then adds hoti

15 Emend to parikkhito ?

16 A savithi

17 Z [sapokkaranim}; emend sa throughout sentence to sa 7
18 ABY (sakapparukkha); C, (sakapparukkhd)
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sdassayanam sarathayanam. Tasmim! yeva pokkharaniye2 padumuppalam?
pundarikaii ca tale thitam® nana pupphani anuvatam pativatam vayanti.

Paficangikaturiyani niccam ramaniyam karonti. Devehi sabbaturiyani
vadenti® madhurassarena gitasaddena giyanti’ naccan® ta rattim diva

pabodhenti.

Tadisam Sakkasukkham pi puifiiakammam?® akarantehi na
laddham. Imasmim yeva loke ye keci kammam kara!® va matapituposaka
danam dadanta silamp rakkhanta bhavitda Buddhassa va Dhammassa va
Samghassa va ye keci sakkdram karonto!! piijaniyyanam!? pujanta
vandanitd!3 pufiiakammesu appammattiko!4 te sabbe jana tadisam
dibbasukham dibbasampattim patilabhitva digharattam!> abhiramimsu.

VX (tasmin)

2Y (pokkaraniyiye); emend to pokkharaniya

3 BC, (upphalam)

4 XY (upphalapundarikafica)

5 C,C,Z talesthitam

6 Vadenti, a causative, is apparently being used as a passive, or perhaps devehi
should be taken as deve hi, with an accusative plural used as a nominative. Some
emendation would thus seem appropriate here.

7 A gitayanti; in both cases a denominative verb form is used instead of the more
standard gayanti.

8 B naccam

9 X punfiam kammam

10X kammakara

1 Emend to karontd ?

12 Y7 pitjaneyyanam

13 X vandaniyanam vandania

14 Emend to appamatta ?

15 BC, (digharattim)
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Evam Bhagava saggagunapatisamyuttam! dhammadesanam
Tundilassa gahapatiputtassa? desesi.

Puna ayam saggo anicco addhuvo. Sabbe? pi devai tatha yavati
sukham thatva puna puiifiakkhaya ramaniyyasaggato cavitva pana
puiifiajatiyam uppajjanti. Tasma gahapati ayam saggo nama anicco
addhuvo sabbasamkharesu jigucchikatum yuttam* na hetthachandarago
katabbo. Alam piyayitum alam tussitum alam vivajjitum vimuditum.3

Evam Bhagava saggakathanantaram kamesu dosam dassetum®
arabhi. Bho gahapati kame’ hi nametam mahantam ghorataram dukkham
pativadeti. Kdmam nissaya bahusoko bahiipayaso bahiipaddavo dukkhena
sayati dukkhena na parimuccati. Niccam uppekkhaggacitto hoti,? niccam
dummukho hoti, niccam soko hoti, niccam dasito hoti,? niccam afifiehi
pilito hoti, niccam bahudukkho hoti. Kamena icchd nama na ciram
titthanti.1® Padumupattato!! galita udakam viya hoti khane neva muccati
vinassati yevati, asaccabhavenal!? supinakkupami kama,'3 attano
issariyabhavena arafifiam dahanam tinakkupama kama,'* aticcaphala-

! C\C; saggagunam; X saggaguna; CC,YZ [patisamyuktam)

2 B Tundilagahapatiputiassa

3 AX then add samkharesu jigucchiyakatum

4 BCyC,Z [yuktam]; emend to yutto ?

5 Cy vimucchitum

6 C, desetum

7 ABC,Y kamesu

8 The meaning here is not immediately obvious. I take this clause to mean that
upekkha is the best mental state possible in this world, that is, happiness — .
true happiness — is not possible.

9 A omits niccam dasito hoti.

10 BX ritthati

1 A padumapattakona

12 A [accabhavesul

13 A then adds tapana

14 A omits kama
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bhavena! sappisirupama? kama, pajjalitabhavena tipakkupama kama,
tipanabhavena3 angirakdsupama® kama, jivitaharanatthena
halahalavisupama’® kamai, vilinabhidvena® naccalohupama’ kama,
pajjalitabhdvena ayogulupama® kama, atekicchabhavena makkhigana
parivdritavanipama® kama, tatha dukkham eva kevalam.

Duggandhabhavena!© putiparipunnagandupama kama, githa-
rasimhi nimuggapuriso viya kama, piitikunapesu hatthapavesanapuriso!!
viya kama, angarakapallesu!? angulipakkhittapuriso!3 viya'4 kama, evam
kamanissaya!> imasmim loke!6 yeva ativiyaghorataram!? dukkhaii'® ca
mahantafi ca vindsam patisamvedenti.'® Puna tato? idhalokadukkhan?! ca

1 Z omits aticcaphalabhavena, XY aniccaphalabhavena

2 Z omits sappisirupama; the compound can be read as * like a lump (Pali: sirg) of
ghee” or perhaps as “like a stream (borrowing Sanskrit sir@) of ghee.”

3'Y omits tinakkupama kama, tapanabhavena

4 B omits anngarakdsupama

5 C1C2 hdlahalav lsﬁpam&

S B vinilabhavena

7 C,X tambalohupama. The exact significance of the simile is obscure to me,
largely because of the difficulty of nacca. Perhaps it should be understood as “like
quivering — that is, molten (as is suggested by the variant in C,X) — metal.”

8 AZ [ayogusthupama)

9 B parivaritanupami, Y parivarita Z parivaritam
10 A [duggandho bhavena)

WX hattham pavesanapuriso

12 ABC, XYZ [angarakaphallesu)

13 Z [anguliparikkhinnal; perhaps parikhina was intended ?
14Y then adds puna

15 BX kamam niss@ya, A [kdmanissaya)

16 X omits loke

17Y ativiyaghoram

18 C, dukkham ca

19 XY pativedenti; C, patisamdenti

20 A tatho

21 C, idhaloke dukkhan ca
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pativedetval! puna paraloke mahanirayesu uppajjanti. Tasmim yeva
mahaniraye tippakhara katuka vedana pativedenti.

Evam Bhagava kdmesu dosam dassetvd,2 nikkhamme
anisamsam kathetum arabhi. Bho gahapati gharavaso nima bahudukkho
bahiipayaso bahupalibodho bahukiccha? bahukaraniyo bahucinta bahu
iccha. Imasmim* yeva gharavasesu dukkham eva kevalam, nirayam yeva
santikam upanenti,’ nibbanamaggassa diirabhavam karoti. Tasma
gahapati gharivdso nima jegucchiyam® kdtum yuttam,” na tattha
chandarago kitabbo. Alam nanditum alam piyatum alam virajjitum?® alam
vimuccitum. Yo koci puggalo kamesu adinavaii ca gharavasesu dosaii ca
disva puttadarassa® rafijanam chaddetva gehato nikkhamitva Himavantam
pavisitval® brahmacariyam carissati. So puggalo mahantam nibbana-
sukham!! patilabhissati.

Evam Bhagava gharavasesu!? dosafi ca nikkhamme anisamsafi ca
dassetva nibbanassanisamsam pakasento: Bho gahapati nibbayati etam!3
tasma nibbanan ti vuccati. Jatijaravyadhimaranadukkham etesam
catunnam dukkham nibbapetiti'4 nibbanam nama, rigadosamohamanam

1 A [pativedeti va ca]

2C, desetva

3 A [bahukicco]

4 Emend to imesu ? or perhaps understand as imasmim loke ?
5 Emend to upaneti ?

6 X jegucchikatum;, BC,C,Z [jecchiyam]; emend to jigucchi- ?
7 C\CyZ [yuktam]; emend to yutto ?

8 X (viramsitum)

9 B then adds chandam

10 A [patisitva)

11 7 nibbanasukhi

12B gharavase

13 BX (etam nibbanam)

14 B nibbanam peti; C; nibbanapeti, Cy (nibbapenti)
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natthi! atthi etesam paficannam? dosanam nibbanapetiti nibbanam nima?
ti uccati# Tasmim’ nibbdne ajitim ajaram abyadhim® amaram’
nibbhayam? na upaddavam.’

Sattappavaram!0 ramaniyyatanafi'! ca nibbanamahanagaram
sapakaram sadvaram sattdlakam saparikkhittam savithi saantardpanam
sakappam sapasadam!2 satambham sasayanam sapallankam!3 sadipa-
pajjalitam!4 samalagandhavilepanam sapokkharaniyam sajalaparipunnam
savilukam!® tasmim yeva'é pokkharaniye!’ sapadumuppalakumuda-
pundarikam!® sabhamaram sauyyanam!® sahamsacakkavakam?® satalakam

1 C, ragadosamohamananatthi; emend natthi to ditthi ? or take natthi as referring
to the view of nihilism, which is generally rejected as a wrong view.
2 Emend to paficanam ?

3 X adds sokadukkhaparidevadomanassa updydsadi hi atthi etesa (emend to
etesam ?) dukkhdnam nibbanam peti nibbanam nama

4 A vuccati

5 B adds yeva

§ BYZ [ovyadhim);C, (auvyadhim)

1.C, amaranam; A [amanam)

8 ABC,Z [nibbhayd)

9 B omits na upaddavam; emend to anupaddavam ?

10 B (sastapaddavaram)

11 perhaps ramaniyatanan ca is intended ?; AC;C,XY ramaniyanan

12 C,C,Z [sapdsadham)

13 A [sapallakam]

14 AXY sadipajjalitam

15 BC,Z savanthukam

16 C, ye; X (ye s0)

17 X (pokkharani)

18 BC,C, (Pupphala-); AB [°kumudu-]

19 A [uyyayanamy; C; (uyanam)

20 B hamsacakkavalam



Tundilovada: an allegedly non-canonical Sutta 193

jivamjivakasamgha naccahakokilasuvapotaka! madhurakoficadi sakuna-
ganehi? sevitam, evam3 nibbanamahinagarassa® sampattiyo honti.5

Tatha nibbanamahanagare® kim tam pakaram ? Khantiparami
pakarasadisam. Kim tam sadvdram ? Danaparami dvarasadisam.” Kim tam
saattalakam ? Samadhi attalasadisam. Kim tam saparikkhittam ?
Mettaparami® parikkhittapakarasadisam.? Kim tam savithi ? Catuvisati-
samantapadhinam. Kim tam saantardpanam ? Sattatimsabodhipakkhiyam
antarapanasadisam.'0 Kim tam sapasadam ?!! Dasaparami pasadasadisam.
Kim tam satambham ? Abhidhammasattappakaranatambhasadisam.12
Kim tam sayanam ? Nekkhammaparami sayanasadisam. Kim tam
pallankam ? Vimuttifidnapallankasadisam.!? Kim tam sapadipa-
pajjalitam ?14 Nanapadipajjalitasadisam.!> Kim tam malagandha-
vilepanam ? Saccaparami malagandhavilepanasadisam. Kim tam
sapokkharaniyyam ?!¢ Bhavana pokkharanisadisam. Kim tam jala-
paripunnam ? Karuna sitalajalaparipunnasadisam.!” Kim tam

1 BC, naccakokilasuvapotaka

2A [sakunagahane vinam hi)

3 C; (ekarm)

4 C,C; nibbanassa mahanagarassa

5Y (hoti)

6 B nibbanam mahanagare

7 AZC,C,XY danaparami dvaram sadisam

8 C, mentaya parami; 1 suspect that this variant is an instance of contamination
by a pada dnuma.

9 Z parikkhittam pakarasadisam; BC,C,XY parikkhistam sadisam

10 B antarapanam sadisam

11 BZ omit sa

12 Emend to A bhidhammasattappakaranam tambhasadisam 7

3¢, vimuttiianam pallankam sadisam; emend to Vimuttifanam
pallankasadisam ?

14 B sampadipapajjalitam

15 Emend to Nanam padipajjalitasadisam ?

16 AC, [pokkaraniyya)

17 AB karunasitalajalaparipunnam sadisam
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sapadumuppalakumudapundarikam ?! Silam.2 Kim tam sabhamaram ?
Aggasavakam? bhamaraganasadisam. Kim tam* uyyanam ? Viriyam®
uyyanasadisam. Kim tam hamsacakkavakam ?6 Jatikilesamalavijahitam
arahantam hamsacakkavakadijaganasadisam.” Kim tam jivamjivakadi-
sakunaganehi sevitam ? Nibbanatalakasadisam.? Tasmim yeva nibbana-
nagare sattappakaranehi samvittharava® hoti ti.

Saccam ekantasukkham eva hoti. Tadisam saggasukkham!0
akatapuiifiehi na laddham. Kim ariga pana tatha nibbananagaram gantum
va papunitum va pavisitum na sakka!! laddhum. Yena kenaci jana danena
pi yada puiifiakammesu pi rata, te pi jana niyatam eva nibbana-
mahanagaram gantum va papunitum va pavisitum va passitum va
labhissanti. Atha Sattha nibbanamahanagaram vannento aha:

Santam panitam amalam sivam abhayam maccutam!?
Ajaram amatam khemam!3 nibbanam nama idisan ti

!'B padumuppalakumudapundarikam

2 BC, omit silam; A then adds [padumuppalakumudupund sadisam), obviously
a copyist’s error, but one which suggests that the usual pattern in the simile
was expected here too.

3 A agge savakam; B aggasavaka

4 A then adds saq

5 AC,viriya

6 B (hamsacakkavalakam)

7 BC, omit arahantam hamsacakkavakadijaganasadisam

8 Emend to nibbanam talakasadisam ?

9 Read as samvitthara va ?; or emend to samvittharava ?

10 X saggamukham

11 A [sakko]

12 Emend to maccutaram ?; or, to keep metre, to madhuram ?

13 All manuscripts then add [evam Bhagaval
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Evam Bhagava anekagunasamyuttam! dhammadesanam
Tundilagahapatikassa desesi. Gahapatiko pi ime acchariyabbhutam?
dhammadesanam sutva Irandati nama bhariyaya3 saddhim dhammarasam
pivitva pitivegena ubho pi jayampatika arahattam papunimsu. Afifie pi
jana bahusotapattiphaladini papunimsu.

Tundilovadasuttam.*

Chicago Charles Hallisey

1 BZ [anekagunasamyuktam]

2 A acchariyabhutam; Cy acchariyam abbhutam; Y acchariya abbhutam

3 A [bhariya); Z [bharyya]

4 X adds nitthitam; A adds a scribe’s colophon: ito cutoham vara jambudipe
malaye (emend to Himdalaye 7) hemamayampi kiite, kappayuko devapatica hutva
meteyyandathassa sunomi dhammam; B lapses into Sinhala in its ending: Siddhir
astu, subham astu, arogyam astu. Tundilovadasuttam nitthitam.
Sadhusadhubuduvemiva.






APROPOS THE PALI VINAYA AS A
HISTORICAL DOCUMENT:
A REPLY TO GREGORY SCHOPEN

In an article on “The Stipa Cult and the Extant Pali Vinaya,”!
Gregory Schopen argues that Theravadins once knew a Vinaya text
different from that now available to us. The difference suggested by
Schopen is not minor: his hypothesis is that the Pali Vinaya once had
rules regarding stipas, just as the Vinayas of other Buddhist schools do.
Obviously, if this provocative hypothesis is correct, it would have wide
ramifications for our understanding of the Theravdda as a historical
tradition. It could be the keystone for a new vision of the the social
structure and practice of ancient Buddhist communities.

I have a great deal of sympathy with the promise of that new
vision, and like Gregory Schopen, I feel that it has been too long in
coming. However, I also find Schopen’s specific suggestion about the
Pali Vinaya to be untenable. Before giving reasons for this judgement, I
would first like to acknowledge the continuing value of this paper for a
student of Buddhism. Schopen’s article on the Pali Vinaya, like so much
of his work, combines a scepticism towards received ideas in scholarship
and a keen ability to see new connections between scattered details. This
is an exemplary combination that more often than not leads to a better
understanding of the history of the Buddhist traditions. Moreover, this
article offers, in the course of supporting the main suggestion about the
“extant Pali Vinaya,” many particular insights and recommendations for
future research; these on their own make the article a valuable
contribution to Buddhist historiography.

1 Gregory Schopen, “The Stiipa Cult and the Extant Pali Vinaya,” JPTS, XIII
(1989), pp. 83-100.

Journal of the Pali Text Society, XV, 197-208
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Schopen’s argument that the Pali Vinaya once contained rules
regarding stiipas rests ultimately on the interpretation of a few passages
in Buddhaghosa’s Visuddhimagga and the twelfth century monastic code
(katikavata) of Parakramabahu I. Other important information document-
ing monastic participation in the stiipa cult as a matter of some
ordinariness is offered as corroboration for the key textual
interpretations, and indeed much of the article is devoted to this
supporting material. All of this supporting material is relatively well-
established,! in large part because of Gregory Schopen’s own research,
published elsewhere, and there is nothing about it that I would wish to
gainsay. Valuable as this material is, it is still “circumstantial evidence”
and alone it cannot confirm Schopen’s hypothesis about the history of
the Vinaya text.

In a curious way, however, some of Schopen’s supporting
material seems to turn on the main hypothesis itself, so much so that, in
my view, the determinant interpretation of the different passages in the
Visuddhimagga and the katikavata consequently appears less credible.
This subversion of the argument begins when Schopen notes that “if —
as the Maha-Pardkramabahu Katikavata, the Visuddhimagga, and the
Sutta-Vibhanga seem to suggest — the Pali Vinaya originally contained
such rules [regarding stiipas], then the fact that they are no longer found
in the Vinaya known to us could, apparently, only be explained by

! See especially Gregory Schopen, “Burial ‘ad sanctos’ and the Physical Presence
of the Buddha in Early Indian Buddhism: A Study in the Archeology of
Religions,” Religion, 17 (1987), pp. 207-25; Gregory Schopen, “Two Problems
in the History of Indian Buddhism: The Layman/Monk Distinction and the
Doctrines of the Transference of Merit,” Studien zur Indologie und Iranistik, 10
(1985), pp. 947; and Gregory Schopen, “On Monks, Nuns and ‘Vulgar’
Practices: The Introduction of the Image Cult into Indian Buddhism,” A rtibus
Asiae, XLIX (1988-89), pp. 153-68.
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assuming that either they had inadvertantly dropped out of the
manuscripts or, perhaps, were intentionally written out.”! But having
said this, Schopen then only gives reasons why neither of these
assumptions can be seriously entertained.

By Schopen’s own admission, the possibility that rules
regarding stizpas were lost due to interruptions in textual transmission is
unlikely. It is just too good to be true that all such rules, which we might
best assume were scattered throughout the canonical text as is the case
with other Vinayas, could have been lost by reason of accident alone.2
Other evidence can be added to Schopen’s reasoning about this
unlikelihood. We should recall that the use of writing for the preservation
of texts was a well-established feature of Theravadin monastic life by the
time of Parakramabahu’s katikavata. The Mahavamsa records some
occasions when kings sponsored the writing of canonical texts and then
donated these copies to monasteries around Sri Lanka. Bhuvanekabahu,
for example, “caused all the three Pitakas to be written by learned scribes
of the Scriptures [Dhammapotthakalekhinam], rewarded them liberally
and placed the copies in the diverse Viharas of Lanka, and thus spread the
Pili scriptures throughout the land.” It strains all credibility even to
consider that multiple *“accidents of transmission” could afflict
manuscripts scattered “throughout the land” so similarly, when even a
single occurence of such an accident is admitted to be unlikely. Moreover,
it seems reasonable to expect that in a context where one collection of
manuscripts was extensively damaged, some process of “textual

1 Schopen, “Extant Pali Vinaya,” p. 93.

2 Schopen, “Extant Pili Vinaya,” p. 95: “it would be easy enough to see how
some of these scattered rules could have been lost through accidents of
transmission, but that all such rules would have been lost in this way seems very
unlikely.”

3 Mhv 90:37-38, translation quoted from G.P. Malalasekera, The Pali Literature
of Ceylon, (London: Royal Asiatic Society of Great Britain and Ireland, 1928),

p. 228. See also Mhv 45:3-4,
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criticism” would correct whatever gaps had occurred, thus restoring at
least a semblance of the original.

Schopen’s alternative assumption — that the rules regarding
stilpas were systematically removed — seems no more likely. Schopen
himself provides abundant evidence that there could not have been any
serious prohibition of monastic participation in the stiipa cult in the
Buddhist communities of India and Sri Lanka before Buddhaghosa. There
is also no evidence to indicate that this monastic participation was
proscribed in the medieval period. Finally, we can add the fact of the
numbers of Vinaya manuscripts and also manuscripts of the extensive
commentarial literature associated with the Vinaya. To suggest that
references to the rules regarding stiipas were systematically removed
from so many duplicate manuscripts is to posit a preposterous conspiracy
theory.! Conspiracies are notoriously difficult to establish, in courts of
law and in scholarship; all too frequently the charge owes more to the
preceptions of the accuser than to the facts themselves.

Thus both “explanations”of the hypothetical loss of rules
regarding stiipas “raise many more questions than answers.”? For me,
then, Schopen’s own support for his argument about the Pali Vinaya

1 Schopen seems to th{nk that a careful examination of the Samantapasadika
might confirm his hypothesis about an original Pali Vinaya. I gather that he has
in mind the possibility that the commentarial literature might display gaps in the
Vinaya itself by preserving glosses and discussions of material now missing; see
Schopen, “Extant Pali Vinaya,” p. 86, n. 9. My own cursory use of this
commentarial literature makes me doubt that a discrepancy between text and
commentary will be found to any degree more marked than with other
commentaries. If such gaps were preserved in the Vinaya commentaries, I would
expect Theravadin literature to address their source, in a manner analogous to
Jaina acknowledgement of the loss of their original scriptures; the lack of such
an acknowledgement is of course not conclusive, but merely contrasting
“circumstantial evidence.”

2 Schopen, “Extant Pali Vinaya,” p. 95.
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provides sufficient reason to reconsider whether his interpretation of the
passages from the Visuddhimagga and Parakramabahu’s katikavata is
indeed correct.

I

If Schopen’s argument about the Pali Vinaya depends in the end
on his interpretation of a limited number of passages, his interpretation
of these passages depends on his understanding of an single term,
khandakavatta. These passages associate, by juxtaposition at the very
least, duties (vartani) pertaining to stiipas and bodhi trees with other
specific observances called collectively khandakavattani. On the crucial
point of this term’s reference, Schopen is somewhat tentative, admitting
that his interpretation depends on the correctness of other scholars’
work.

Following the lead of standard dictionaries and translations,
Schopen glosses khandakavattani as “duties specified in the Khandaka,”
with the further possibility that they refer to the observances enumerated
in the Vattakkhandaka portion of the Vinaya.! Impressively, this gloss is
said to agree with that of the great fikdcariya Sariputta, although
Sariputta’s own interpretation comes at second-hand from a footnote in
Ratnapala’s translation of the Maha-Parakramabahu K atikdvata.

While this translation of khandakavatta is obviously plausible
for lexical purposes, it is still too general to bear the weight it must, if it
is to be the sine qua non of Schopen’s hypothesis.

Some further specificity is provided by Sariputta himeself, in a
discussion of khandakavartani found in his Vinaya tika, the
Saratthadipani. The textual occasion for this discussion is Buddhaghosa’s

1 Schopen, “Extant Pili Vinaya,” p. 85.
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reference to fourteen khandakavattani and eighty-two mahavattani in the
Samantapasadika; significantly Buddhaghosa is not commenting on any
monastic practices at this point, but is elaborating the means by which
the saddhamma may be preserved!; it may be that in such a context

Sariputta would have been guided more by scriptural precedent than by
the patterns of practice of his day and this discussion may then be a good
reflection of the Vinaya he knew. The Saratthadipani passage reads:

cuddasa khandakavattani nama vattakkhandake vuttani
agantuka-vattam avasika-gamika-anumodana-bhattagga-pinda-
carika-arafflaka-senasana-jantaghara-vaccakuti-upajjhaya-
saddhiviharika-acariya-antevasikavattan ti imani cuddasa
vartani. Tato anifiani pana kaddaci tajjaniyakammakatadikale yeva
caritabbani dve-asiti mahavattani. na sabbasu avatthasu
caritabbani. tasma cuddasakkhandakavattesu aganitani.?

This may be translated:

“The fourteen khandakavattani are those fourteen observances

described in the Vattakkhandaka such as the observance
pertaining to guest monks, to resident monks, and to monks
going away, pertaining to giving thanks, to the refectory, to
the collecting of alms, to the forest-dwellers, and to the lodging
place, to the bathroom and to the latrine, to the preceptor, the
co-resident, the teacher, and the pupil. Then the other eighty-
two mahavattani are those which are to be practiced only at the
appropriate time, as, for example, the act of censure was done,
and are not to be practiced in all stages of life. Therefore they
are not counted in the fourteen khandakavattani.”

1 Sp 225, glossing saddhammatthitiya.
2 Sariputta, Sa@rarthadipani nama Vinayatikdya (Bangkok: Mahamakuta
Rajavidyalaya, B. E. 2513), Vol. 2, p. 54.
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This single passage provides sufficient evidence to doubt that
Buddhaghosa and Sariputta knew a Vinaya markedly different from the
one we now have. First, Sariputta employs conventional numbers in
discussing the monastic observances. The idea of fourteen vattani goes
back to the Vinaya itself, as does the identification of each specific
observance.! It should be noted that this enumeration and identification
are found in a “key” at the end of the Vartakkhandaka, and it could be
argued that this section itself is a late addition to the Vinaya text.
Buddhaghosa does not comment on this key, but the idea of fourteen
vattani was certainly known to him, as he employs it at various places in
his commentaries.? A reference to fourteen vartani is also found in the
Jataka

It is significant that the number of vattani appears convention-
ally fixed, while the collective name for these observances is not. In the
Samantapasadika, Buddhaghosa speaks of fourteen khandakavartani and
eighty-two mahavartani as well as eighty-two khandakavattani and
fourteen mahavartani.* In his Vibhanga commentary, Buddhaghosa speaks
of fourteen mahavattani and eighty-two khuddakavattani,® a usage which
is directly consonant with Ratnapala’s identification of major and minor
duties in the Khandaka. This numerical consistency and terminological
interchangeability continued in Sariputta’s time. For example, another
tika on the Vinaya, the Vajirabuddhitika, contemporary with the
Saratthadipani, glosses a reference to the fourteen mahavattdni as
agantuk’-avasika-gamik’ -dnumodana-bhattagga-pindacarik’ -araiiiaka-

1 Vin I1 231. A glance at the Devanagari edition of the Cullavagga indicates that
on this point there are no variants among the Roman, Burmese, and Sinhalese
editions; see Cullavagga, edited by Bhikkhu J. Kashyap (Nalanda: Devanagari
Pali Series, 1956), p. 362.

2 See Sp 225, 874, 1378; Vbh-a 297.

3Ja1449.

4 Compare Sp 225 with Sp 415.

5 Vbh-a 297.
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sendsana-jantdghara-vaccakuti-upajjh’ -acariy asaddhi-viharik’ -antevasika-
vattani, an identification that is the same as Sariputta’s for the
khandakavattani.! This deserves emphasis. Both the idea of fourteen
vattani and the identification of specific observances is consistent, and in
this conventional list of fourteen there is no room for practices connected
with cetiyas or bodhi trees.

The latter practices cannot be included among the eighty-two
other observances noted by Sariputta. The eighty-two mahavattani are
not done daily, but only as circumstances demand. This contrast is made
very clear in yet another Vinaya tika from the same period, the
Vimativinodani:

etani (i.e. imani cuddasavattani) ca sabbesam bhikkhiinam
sabbada ca yatharaham caritabbani. dve-asiti mahavattani pana
tajjaniyakammatadikale yeva caritabbani, na sabbada, tasma
visum ganitani ... 2

“These are to be done by all monks every day as is appropriate.
The eighty-two mahavattani are to be done at the proper time,
as for example the act of censure was done, not every day, and
therefore they are taken individually ... ”

! Vajirabuddhitika (Bangkok: Bhumibalo Bhikkhu Foundation Press, 1980), Vol.
2, p. 393. See as well the twelfth century Sinhala glossary, the Jataka Atuva
Gdtapadaya, edited by Ven. Mida uyangoda Vimalakirti (Colombo: Gunasena,
1961), p. 114: cuddasa mahavattesu, agantuka vata avasika vata bhaktagra vata
sendsana vata jantaghara vata vaccakuti vata upadhydya vata anumodana vata
pindapati vata arafifiaka vata saddhiviharika vata antevasika vata yanadi vu
tudus mahavathida; asitikhandakavattesu ca, tajjaniyadi it karma kala kalayehida
parivasadi kalayehida paryiayutuvii devisi kanduvat adivi asimaha
kanduvatehida. This last explanation clearly echoes Sariputta’s comment on the
cighty-two mahavarani translated above.

2 Coliya Kassapa, Vimativinodani, edited by Beratuduwe Dhammadhara Tissa
Thero (Colombo: H. Gabriel de Silva, 1935), p. 89.
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We have evidence that the observances for cetiyas and bodhi
trees were counted among those to be done daily,! which might also
explain why they were juxtaposed with the fourteen vartani. It hardly
seems plausible that they would be grouped with the other eighty-two
vattani, since they do not fit within the definition of those observances,
even though the larger number would make their inclusion easier. It thus
seems more than likely that Buddhaghosa, Sariputta, and the other
tikacariyas did not include the observances concerning stiipas and bodhi
trees among the observances specified in the Vinaya itself.

The individual passages discussed by Schopen require some
further comment. It may be that Ratnapala’s translation of a key line in
the Maha-Parakramabahu Katikavata, while in general correct, is
mislead-ing in a crucial respect. Schopen gives emphasis to the line in
question when he quotes the passage: “the duties specified in the
Khandaka such as the duties pertaining to Stipas, . . . the teachers ... ,”
etc. Ratnapala, however, omitted in his translation a du, “also” which, if
included would give: “the duties specified in the Khandaka, such as the
duties pertaining to teachers, etc., as well as the duties pertaining to
stitpas and the shrines of the bodhi tree.2 This would seem to be a clear
example of juxtaposition, rather than inclusion in a fixed list.

1 For example, the Heranasikhavinisa, a twelfth century commentary to a
handbook of Vinaya rules for novices referred to in the Maha-Parakramababu
Katikavata (see Ratapala, pp. 130, and 192, n. 8.1) explicitly says that these
observances are 10 be done every day; an edition of this work is found in
Sikhavalanda ha Sikhavalanda Vinisa, edited by Mida uyangoda Vimalakirti
(Colombo: Gunasena, 1970), p. 157.

2 Ratnapala apparently also misconstrued dahagab manibo afigana-vatu-du as
three observances, rather than two, as is suggested by the Visuddhimagga
passages discussed by Schopen. I know of no other reference where observances
specically focused on “temple terraces” are specified.
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The Visuddhimagga passages are more difficult to explain. My
only suggestion is that K handakavattani, which we have already seen is
not strictly a technical term, may have had an even broader field of
reference. Perhaps it grouped a range of practices according to their
family resemblances, rather than by their common origin in specific parts
of the Vinaya.

m

At the end of his article, Schopen seems to anticipate alternative
interpretations of khandakavartani, and he offers another implication of
his research and discussion:

“If this interpretation is not correct, and if the Pili Vinaya did
not contain rules, then it either could not have been the Vinaya
which govemned early Buddhist monastic communities in India,
or it presents a very incomplete picture of early and actual
monastic behaviour and has — therefore — little historical
value as a witness for what we know actually occurred on a
large scale at all of the earliest monastic sites in India that we
have some knowledge of.”

These comments raise questions of a completely different order
about the Pali Vinaya as a historical document and I would like to
conclude this reply with a response to them.

We are all well aware that there is a vast and intimidating
literature associated with the Vinaya. This literature does, however,
make it clear that Theravadins found the Vinaya both too little and too
much. They found it too little in so far as the canonical text required
elucidation and clarification, and as a result, massive commentaries and

1 Schopen, “Extant Pili Vinaya,” p. 100.
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glossaries were written on it; we have been using some of these in the
course of this discussion. They found it too much in so far as the size of
the canonical Vinaya made it unwieldly and they consequently wrote
diverse summaries and compendiums, including Buddhadatta’s Vinaya-
vinicchaya and Sariputta’s Muttaka-Vinaya-vinicchaya. Such works were
written to present the Vinaya's practical message in a more manageable
fashion. In a similar vein, handbooks like the Khuddasikha, Mulasikha,
Heranasikha, and indeed the katikavatas themselves were written to
provide even more practical guidance. This associated literature makes
relating the canonical Vinaya to actual practice in diverse contexts more
complex than has generally been admitted by students of Buddhism.

The supporting evidence concerning the routine participation of
monks in the stiipa cult, which Schopen considers in the course of
developing his main hypothesis, clearly indicates that the Vinaya does not
address every aspect of Buddhist monastic life.! This does not mean,
however, that it consequently has little historical value.

Schopen may be right, I think, to suggest that the canonical
Vinaya text is not as useful as once thought as a ready source for
extracting usable historical data. For this, archeological evidence and the
evidence found in the different monastic handbooks may give more
accurate answers to our questions. Even so, reconstructing the general
historical context of early Buddhist monasticism may ultimately depend
on the extent to which we can penetrate the thought-world of the larger
texts, and especially the canonical Vinaya.

! Schopen (“Extant Pili Vinaya,” p. 98) holds T.W. Rhys Davids up for criticism
for saying that the Pali Vinaya “enters at so great length in all (Schopen’s
emphasis) the details of the daily life of the recluses.” Perhaps we may excuse
Rhys Davids’ hyperbole; he was, after all, describing a text which contains rules
against building a fire to smoke out those who take too long in the latrine.
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An important historical value of the canonical Vinaya lies in its
being a coherent expression of a particular Buddhist mentalité. It will only
be after we have learned how to combine our interest in “what really
happened” with a sensitivity to the changing thought-worlds of the
Theravada that we will begin to discern the historical reality behind the
literary and archeological traces of ancient Buddhist monasticism.

Chicago Charles Hallisey



A NOTE ON DHAMMAPALAC(S)

Of the works ascribed by tradition' to Dhammapala, the
Paramatthamanijusa (Visuddhimagga-maha-tika, abbr. Vism-mht) and the
tikas on the first three nikayas (that on the A aguttara having presumably
disappeared by the time of Sariputta in the twelfth century) are usually
assumed to be by the same author, referred to as Dhammapala II: e.g.,
Mr Norman writes:?

“In the absence of any evidence to the contrary, it seems
reasonable to assume that the Gandhavamsa is correct in stating
that the fikas to the Visuddhimagga and the four nikayas are by
the same person.”

Some authors follow tradition in identifying this author with the
author of the Paramatthadipani, referred to by others as Dhammapala L

Near the beginning of Vism-mht occurs the following passage:3

etth’ aha “kasma panayam Visuddhimagga-katha vatthu-
pubbika araddha, na Satthu-thomandpubbika ?” ti. vuccate
hi Dighanikay’-adinam nayam visum samvannand, na
pakaranantaram va A bhidhammavatara-Sumatavatar’ -adi viya,

1 E.g. Gandhavamsa, ed. J. Minayeff, JPTS 1886.

2 A History of Indian Literature, ed. Jan Gonda, Otto Harrassowitz,
Wiesbaden, vol. VII Buddhist and Jaina Literature, fasc. 2 Pali Literature,

including the Canonical Literature in Prakrit and Sanskrit of all Hinaydna
Schools of Buddhism, K. R. Norman, 1983, p. 149,

3 Buddhaghosacariya’s Visuddhimaggo with Paramatthamafjisatika of
Bhadantacariya Dhammapala, ed. [in Nagari] Dr Rewatadhamma, vol. I, 1969,
Pali-Granthamala 3, Varanasi, p. 2.

Journal of the Pali Text Society, XV, 209-11
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aha “majjhe Visuddhimaggo™ ti adi.* atha va thomanapubbika pi
cayam katha na vatthupubbika vati datthabbam; sasane hi
vatthukittanam na loke viya kevalam hoti, sasanasampatti-
kittanatta pana Satthu-aviparitadhammadesanabhava-
vibhdvanena Satthu-gunasamkittanam ullingantam eva
pavattati.

‘Here [someone] says, “But why is this Visuddhimagga

exposition started with its subject preceding, not with praise of
the Teacher preceding ?” It is said [in reply], “Because
separately it is not a commentary etc.”; for it is not separately a
commentary as the Sumangalavilasini and so on are on the
Dighanikaya and so on, nor another treatise like the A bhi-
dhammavatara, Sumatavatara and so on; but it is the superior
part [?] of just those, the Sumarigalavildasini and so on; in just
this sense [Buddhaghosa] said, “[For this] Visuddhimagga,
[having stood] in the midst [also of the four agamas, will
illuminate the meaning as it is spoken there].” Or else, it should
be seen that this exposition does also have praise preceding, not
only the subject preceding; for, in the Teaching, praise of the
subject is not exclusive, as in secular usage, but indeed from the
praise of the excellency of the Teaching it proceeds exhibiting
the praise of the Teacher’s qualities by making clear the
Teacher’s nature of having his teaching of the Dhamma
infallible.’

The author “doth protest too much, methinks”.5 He clearly

seems to feel that texts ought to start with verses of praise, and

4 Majjhe Visuddhimaggo esa catunnam pi agamanam hi
Thatva pakdasayissati tattha yatha bhasitam attham (Sv 2,6-1, etc.).
5 Hamlet IT ii.
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therefore has to think up explanations for their absence in the
Visuddhimagga. 1 find it hard to believe that he could have written the
nikdya tikas, which have no such opening (the same is true of the Nezti
tika and the anutika).

Where do we go from here ? Do we now have yet another
Dhammapila ? The colophons and the close similarity of the opening and
closing verses, and according to Father Pieris matters of thought and
style as well, suggest Vism-mht was written by Dhammapala I, but
objections have been raised on chronological grounds; the matter clearly
requires further research.

Cambridge P. Jackson

5 For a discussion of chronological and other questions see the following:

Ven. Dr H. Saddhatissa (ed.), Upasakajanalankara, PTS, 1965, Introduction,
pp. 28 foll ;

Dr (Mrs) Lily de Silva (ed.), Dighanikayatthakathatika, PTS, 1970, vol. I,
Introduction, pp. xli-lv;

L. S. Cousins, “Dhammapala and the tika literature” [review article on the
abovel, Religion 2 (1972), pp. 159-65;

Aloysius Pieris S.J., “The colophon to the Paramatthamafijusa and the
discussion on the date of Acariya Dhammapala” in Buddhism in Ceylon and
Studies on Religious Syncretism in Buddhist Countries (Symposien zur
Buddhismusforschung, I), Report on a Symposium in Géttingen, ed. Heinz
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