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NÄMACÄRADIPAKA

INTRODUCTION

The Nämacäradipaka (The Action of Mind)1 was traditionally
attributed to the thera Chapata2 also later known as Saddhammajoti-
päla3 who lived in Arimaddanapura (Pagan) in Burma. This is one
of the nine Abhidhamma manuals entitled in Burmese ‘Let-than’ or
‘Little finger summaries’.4 In the beginning of Paräkramabähu’s reign
(1165 A.D.) Thera Uttaräjlva left Pagan for Mahävihära,5 Anurädha-
pura, taking with him as a gift to the Sinhalese monks a copy of
Saddanlti, a comprehensive Pali grammar6 written by Aggavamsa in
1154 A.D. He was accompanied by his pupil, Chapata, a young
novice (sämanera). After sourjourn in Sihaladipa, Uttaräjlva left the
Mahävihära for Burma; but Chapata remained there from 1170 to
1180 A.D. learning the Tipitaka and he received his Upasampadä
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 Rähula, born in Sri Lanka; Ananda, born in
Kancipura; Slvall, born in the sea-port of Tämralipti, India; and
Tämalinda, a Cambodian prince.7 The nucleus of the Sihalasangha
was formed during the reign of Narapati-Si-Thu (1174-1211).8

Chapata was the reputed author of Vinayasamutthänadlpani,
Pätimokkhavisodhant, Vinayagülhatthadipani, Simälankarasahgaha-
tikä, Mätikatthadipani, Patthänagananänaya, Abhidhammattha-

'Also known in Burma as Nämacäradipa or Nämacäradipani; Forchhammer,
Essay, p. 35; Pitakatthamain, Rangoon, 1906, p. 45.
2 Sometimes pronounced as Chappata or Chapada, the name of the village
where he was born.
3 Honorific title given by the king Narapati.
4 See Introduction of Abhidhammatthavibhavinl-tikä, ed. H. Saddhätissa, Pali
Text Society, 1989, p. xiii foil.
5 This was founded by the king of Sihaladipa, Devänampiya Tissa, for the
Arahant Mahinda, Asoka’s son.
6 See M. Bode, Early Pali Grammarians in Burma, JPTS 1908; Saddaniti, ed.
Helmer Smith, Lund, 1928-66.
7 Säsanavamsa, ed. M. Bode, PTS, p. 65. See Pali Literature of Burma,
reprint, London 1966, p. 18.
8 Professor Hall, History of South East Asia, Macmillan, 1964, p. 143.
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H. Saddhätissa2

sangahasankhepavannanä and was a specialist in grammar, rhetoric
and prosody. Despite the erudite authorship displayed in his other
works the language of the Nämacäradipaka is not elegant and the
metre of many verses is not meticulous. His verses in Anustubh1

metre are not always of eight syllables in each päda, and in many
verses one can notice some violation of metre (Vrttabhahga). The
Säsanavamsa also does not include the Nämacäradipaka 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 Vihära named Tilokanayana-
sabbannüdhätu-unhtsacetiya 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 (vibhägo): I. The
Division of Realms (Bhümivibhägo), II. The Division of Individuals
(Puggalavibhägo), III. The Division of Previous and Following
(Births) (Pubbäparavibhägo), IV. The Division of Functions (Kicca-
tthänavibhägo), V The Division of Objects (Ärammanavibhägo),
VI. The Description of Matter (Rüpaniddeso), and VII. The Division
of Conditions (Paccayavibhägo).

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

London 1 Hammalawa Saddhätissa

1 Anustubh is a kind of metre consisting of four Pädas or quarter-verses of
eight syllables each.
2 See M. Bode, Pali Literature of Burma, reprint 1966, p.18.
3 K.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. Saddhätissa died on
13 February 1990 (Ed.)]



NÄMACÄRADIPAKA OF CHAPATA

Edited By Hammalawa Saddhätissa

NAMO TASSA BHAGAVATO ARAHATO SAMMÄSAMBUDDHASSA

Ganthärambhakathä 1

1. Namassitväna Sambuddham bhümijätänamaddinam
vijänantuttamam dhammam sahghan2 ca gunasägaram.

2. Racayissam samäsena Nämacärassa dipakam
Patthänanayagäham tarn3 tarn sunätha samähitä.

I
Catuparamatthä4

3. Kämädibhümibhedena hoti cittam catubbidham
kämarüpa-arüpävacaram lokuttaram cittam.

4. Tesu kämacittam täva jätibhedena catudhä
rüpärüpam tidhä cittam dvidhä anuttaram matam.

5. Kusaläkusalam ’päkam kiriyäti catubbidham
atthadhä tesu kusalam dvädasäkusalam ’päkam.

6. Tevisati kriyäcittam ekädasäti vinneyyam
rüpärüpam tidhä cittam kusalam ’päkakiriyä.

7. Tesu rüpam pannarasa arüpatn dvädasatthitam
kusala ’päkavasena atthavidham anuttaram.

8. Catupannäsadhä kämam rüpam pannarasfraye
äruppam dvädasa cittam atthadhä ’nuttaram matam.

9. Apäye sattatimseva kämasugatiyam5 pi hi
pancasatthi ca satthi ca pancasatthi dvayam rüpam.

10. Kamenärüpabhümlsu titälisekatälisam6

ekünatällsam sattatimsa rieyyam bhümijätam.

Bhümi-uddeso

r Be omits
2 samghan
3 Patthänanayagähantam

4 Be omits
5 -gatiyä
6 titälisekatälisam and so below
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11. Jätiyäpabhedena1 hoti cittam catubbidham
kusaläkusalam ’päkam kiriyäti niddesato.

12. Uddese pana tividham jätibhedena kusalam
akusalam2 avyäkatam3 vuttam eva mahesinä.

13. Kusalam ekavisati dvädasäkusalä matam
’päkam chattimsakam neyyam vlsati-kiriyacittam.

14. Uddesanaye kusaläkusalan ca vuttanayam
kiriyä ’päkabhedena avyäkatam dvidhä matam.

15. Kusala ’päkam kämädi pabhedena catubbidham
kämabhümi4 va ’kusalam kiriyä hoti tividhä.

Jäti-uddeso

16. Sankhepena mayä vuttam sahkhepanayakämänam
vitthärena pavakkhämi tarn sunätha samähitä.

17. Somanassamatiyuttam asankhäram anekam5 ca
sasankhära manan c’ ekam tathä hinamatidvayam.

18. Tato ’pekkhämatiyuttam matihinan ti atthadhä
kämävacarapunnettha bhijjate vedanädito.

19. Somanassa-kuditthihi yuttam ekam asankhäram
sasahkhäramanan c’ ekam hinaditthidvayam tathä.

20. Upekkhä-ditthiyuttam pi tathä ditthiviyuttakam
vedanä ditthi-ädihi lobhamülevam atthadhä.

21. Sadukkhadosäsankhära-sanhitam6 dosamülakam
mohamülam pi sopekkham kankhuddhacca yutam dvidhä.

22. Duvidhä kämapäkäni punnapäkädito tahim
puniiapäkä dvidhä ahetü7 ca8 sahetüti dvidhä thitam.9

23. Ahetu-panca vinnänam gahanam tiranäcubho
käyavinnänam10 sukhi tathä11 somanassädi-tiranam.

7 dvidhähetü
8 Be omits
9 dviratthakä.
10 käyanänam
n tattha

1 Jätiyähapabhedena
2 akusalam
3 abyäkatam and so below
4 kämabhümi
5 anekakam
6 sanhitam
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24. Sopekkhämi1 cha sesäni sapunnam ’va sahetukam.

25. Päpajam pancavinnänam gahanam tiranam ekam
käyavinnänam2 dukkhi tattha sopekkhäva cha ca3 sesakä.

26. Käme tevisa-päkäni punnapäkädibhedato
kämikakiriyä4 dvidhä hotähetusahetuto.

27. Ahetu tividhä katham sopekkhävajjanadvayam
sukhavä-hasitam attha sapunnam ’va sahetukä.

28. Vitakkavicärapiti-sukhekaggayutam manam5

ädicärädi pityädi6 sukhädihi param7 tayam.

29. Upekkhekaggatäyuttam rüpam pance ’va jhänato8

pancadhä sakapunnam ’va vipäkakiriyä matä.

30. Nabham tammana tassunna tarn9 citta-catugocare
kamenätikkamäruppä10-punnam hoti catubbidham.

31. Akäsänancäyatanam Vinnänancäyatanan ca
Äkincannäyatanan ca Nevasannänäsannäyatanam
Catudhä saka-punnam ’va vipäkakiriyä matä.

32. Maggacittam anuttaram catukiccena yuttatä
Catudhäpädakajjhäna bhedato puna visati
tappäkattä catudhäphalam11 fieyyam evam sarüpato

33. Duggatiyam sattatimsa bhavanti hasitam vinä
ahetukä sattarasa punnäpunnäni visati.

34. Kämasugatiyäsfti sabbäni kämacittäni
’päkavajjam mahaggatam attha-lokuttaräni ca.

35. Rüpe ekünasattati kriyäcittäni visati
ekavisati punnäni cakkhusotan ca tiranam.

36. Paticchanam dasavajjam12 phalam ’päkam bhümikkamam
pancasatthi ca satthi ca pancasatthi dvibhümikä.

1 Sopekkhäni
2 käyanänam
3 Be omits
4 kämikakiriyä
5 manam
6 pitädi

7 paran
s Be ends pance maiigato
9 tan
10 kamenätikkamäruppa-
n tidhäphalam
12 dosavajjam
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37. Aruppe1 cha-cattälisa kämapunnam dasapapam
Käme nava kriyärüpatn cittam satta-maggaphalam.

38. Sabbabhümikam2 hetthävajjanam3 titälisekatälisam
ekünatälisasattatimsa neyyam bhümädinä.

Iti Nämacäradipake Bhürnyativibhägo näma
Pathamo paricchedo

II
39. Sekkhäsekkhaputhujjana-bhedena pancadhä bhave

asekkhe niyatam cittam hoti ekünavisati.

40. Sattasekkhesu niyatam honti panca puthujjane
catuvlsati niyatam hoti sekkhaputhujjane.

41. Catuttimse4 ’va cittäni sekkhäsekkhaputhujjane
yathäraham uppajjanti pancadhä puggalabhedä.

42. Käme dvädasapuggalä sekkhänam catutälisam
anägämlnatthatällsam5 dvisekkhänan ca pannäsam.

43. Maggatthänam6 ekam ekam catunnam catupannäsam
dvayan ca ekatälisam sattatimsan ca kamato.

44. Rüpesu nava-puggalä kamato catubhüminam7

asekkhänam ekatimsam8 dvattimsekatimsadvayam.

45. Tisekkhänam pancatimsam chatimsadve9-pancatimsam
maggatthänam10 ekam ekam räginam catubhüminam11

ekünatälisam12 tällsam ekünatälisadvayam.

46. Äruppe atthapuggalä tattha sekkhänam kamato
pannarasa cuddasä pi terasa dvädasa pi13 ca.

8 ekatimsa
9 chattirnsadve
10 maggatthänam
11 catubhüminam
12 künatälisa
13 dvi

1 Arüpe
2 Sambhümikam
3 hetthävajjam
4 Catutimse
5 anägäminam ’tthatälisam
6 Maggatthänam
’catubhüminam
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47. Bhümikkamam hi sekkhänam vlsameküna1 visafi2 ca
atthärasa sattarasa maggatthänam3 ekam ekam.

48. Sesänam puthujjanänam catuvlsan ca tevlsam
bävlsam4 ekavlsan ca hoti cittam bhümikkamam.

Puggalika-uddeso

49. Sankhepena mayä vuttam sankhepanayakäminam5

vitthärena pavakkhämi tarn sunätha samähitä.

50. Asekkhe niyatam cittam hoti ekünavisati
kämajavanakiriyä mahaggatakriyäphalam.

51. Sattasekkhesu niyatam catumaggaphalattayam
puthujjanesu niyatam ditthiyuttam vicikicchä.

52. Sekkhaputhujjane hoti catuvlsati niyatam
ditthiviyuttam uddhaccam sadosam säsavam punnam

53. Catuttimseva cittäni sekkhäsekkhaputhujjane
niyatävajjana-dvayam bättimsasäsavam ’päkam.

54. Käme dvädasapuggalä sattasekkhä khlnäsavä
tihetukädipuggalä cattäro ca puthujjanä.

55. Asekkhänam catucattällsacittäni uddise
käme tevisa ’päkäni kiriyä vlsatiphalam.

56. Päpam hinaditthuddhaccam sattarasa6 punnam kämapäkam
saphalam kiriyädvayam anägäminatthatälisam.7

57. Dviphalatthänam pannäsam kankhäditthi yuttam8 cajam
tipunnam kämavipäkam saphalam kiriyädvayam.

58. Tihetünan9 catupannäsam bhavati dvädasäsubham
käme tevisa ’päkäni tidhä punnam kriyädvayam.

59. Duhetukähetukänam ekatällsam10 apunnam
nänayuttavajjapäkam kämapunnadvayävajjanam.11

1 visa eküna 7 anägäminam ’tthatälisam.
2 visam 8 yutam
3 maggatthänam ’Tihetünam
4 bävisa 10 ekatälisam
5 sankhepanayakäminam 11 kämapunnadvayävajjam.
6 tidhä



H. Saddhätissa8

60. Ahetuka-duggatinam sattatimsadvayävajjanam1

ahetukavipäkäni punnäpunnäni visati.

61. Rüpesu nava puggalä sekkhäsekkhä tihetukä
tesvä sekkhänädibhüme ekatimsa siyum katham.

62. Dvicakkhusotavinnänam santiranam paticchanam
kriyävfsati säpäkam aggaphalam2 ime siyum.

63. Tisu bhümisu dvattimsa ekatimsa-dvayam kamam
saheva3 dvekapäkehi tisekkhänam sakam phalam.

64. Ditthiviyuttam uddhaccam dvicakkhusotavinnänam
paticchanasantiranam tibhümipunnadvävajjanam.4

65. Savipakä5 bhümikkamam pancatimsachattimsan ca
puna pancatimsadvayam maggatthänam6 ekam ekam

66. Räginam catubhüminam lobhamohamülam päparn
dvicakkhusotavinnänam paticchanasantiranam.

67. Tibhümipunnadvävajjanam7 sapäkam8 evam eküna-
tälisam tälisekünatälisänam dvayam kamam.

68. Äruppe atthapuggalä te sväsekkhäna ’saphalam9

ävajjanam mahäkriyä sapäkam catukriyä.

69. Bhümikam eva hetthimam kriyam hitvä pannarasa
cuddasa terasä cä pi honti dvädasa cittäni.

70. Tinnam10 sekkhänam saphalam ditthiviyuttam uddhaccam
ävajjanam mahäpunnam sapäkärüpakusalatn

71. Bhümikkamena hetthimam punnam hitvä viseküna11

visa-atthära12 sattarasa ekam13 maggatthänam

72. Räginam dvidasapäpam14 ävajjanam kämapunnam
sapäkärüpakusalam bhümikam eva hetthimam

8 sapäkam
9 ’sapphalam
10 Tinnam
n vlseküna
12 -atthärasa
13 sattarasekekam
14 pi dasapäpam

1 sattatimsadvayävajjam
2 aggapphalam
3 sahasa-
4 -dvävajjam.
5 Savipäkam
6 maggatthänam
7 -dvävajjam
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73. Punnam hitvä catuvisa honti tevisa bävisa
ekavisati cittäni neyyam evam puggalikam.

Iti Nämacäradipake Puggalavibhägo näma
Dutiyo1 paricchedo

III
74. Ito param pavakkhämi pubbäparaniyämitam

Nämacäram samäsena tarn sunätha samähitä.

75. Dvayacatukkäkusalä dve pubbä bhavanti ’para
tepannäsekavisan ca tettimsan ca ekavisam.

76. Lobhamohamülä pubbam dvayam param ekavisam
dosasahagatäpubbä2 dve bhavanti satta ’parä.

77. Kiriyä manodhätumhä pubbakäni pannarasa
paräni dasacittäni manodvärävajjanamhä
pubbakä ekavisati param panca cattälisa.

78. Hasituppädato pubbam dvayam parä tu terasa
purinänakriyäpubbam dvayam parä pancavisa.

79. Duhetusukhamhä pubbam dvayam parä sattarasa
tihetupekkhato pubbam dvayam parä catuvisa
duhetupekkhato pubbam dvayam parä atthärasa.

80. Panca vinnänato ekam pubbam param paticchanä
panca pubbä param dvayam sukhatiranato pubbä

81. Pancavisa parä honti dvädasopekkhatiranä
sattatimsa pubbä honti parä dvädasa vinneyyä.

82. Nänasukhavipäkehi pubbikä satta tu ’pekkhä
pubbä dve sattati honti tehi parä ekavisa.

83. Duhetusukhapäkamhä tälisapubbakam matam
duhetu ’pekkhapäkamhä ekatälisapubbakam
tehi catühi ’päkehi bhavanti dvädasäparä.

84. Sukhopekkhasahagatä rüpakusalato pubbä
tayo tayo parä dasa bhavanti dvivedaniyä.

'Dutiyo and so always 2 dosassahagatäpubbä
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85. Rüpe kiriyasukhamhä pubbä tayo para dasa
rüpe kiriyupekkhamhä1 pubbä tayo parä dasa
rüpapäkä pubbe ’küna satthi parä ’küna visam.

86. Äruppakusalä pubbä tayo parä ekädasa
dvädasaterasa c’ eva pannarasä pi kamato.

87. Äruppakriyato pubbä tayo parä ekädasa
dvädasa terasa honti pannarasä pi kamato.

88. Äruppa catupäkehi pubbam attha cattälfsam
sattaccha pancatälisam parä nava ’ttha satta cha.

89. Kusalänuttarä pubbä cattäro saphalam param
catukkaphalato pubbä kammam2 ’va cha satta satta.

90. Sankhepena mayä vuttam sankhepanayakäminam3

vitthärena pavakkhämi tarn sunätha samähitä.

91. Dvayädikusalä pubbam dvitthänikam votthapanam4

sayan ca pubbakam cittam honti parä tepannäsa.

92. Sayam cattäri rüpäni atthavisa lokuttarä
ekädasa tadälambanam5 mahaggata nava ’päkam.

93. Tatiya6 catutthä pubbam sayam dukicca votthapanam7

honti parä ekavisam appanä dvattimsa vajjitä.

94. Pancamachatthato pubbam sayam dukicca votthapanam
parä tettimsa sayan ca dvädasa pancam appanä
ekädasa tadälambanam8 mahaggata nava ’päkam.

95. Sattapathamato pubbam sayam dukicca votthapanam
honti parä ekavlsa appanä dvädasavajjitä.

96. Lobhamohamülä9 pubbam sayam dukiccavotthapanam
parekavisadutiyam bhavange ’künavisan10 ca.

97. Dosasahagatä11 pubbam sayam dukicca votthapanam
honti parä satta sayam upekkhä kämabhavangam.

7 votthabbam and so below
8 tadälambam
’Lobhamuhamülä
10 ’künavisam
11 Dosassahagatä

1 kiriyapekkhamhä
2 kamam
3 sankhepanayakäminam.
4 votthabbanam
5 tadälambam
6 TatIya and so always
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98. Kiriyämanodhätumhä pubbakäni pannarasa
kämarüpabhavangäni paran ca dasa vinnänam.

99. Manodvärävajjanamhä pubbakä ekavisati
ekünavisabhavahgam sayam1 pi sukhatiranam.

100. Param panca cattälisam kämävacarajavanam
kämarüpabhavangäni sayam2 pi ca pacchimakam.

101. Hasituppädato pubbam dvikiccävajjanam sayam
parä terasa sutlranam3 kämarüpanäna ’päkam
annänasukhapäkäni sayam näma idam4 pi ca.

102. Somanassanänayutta-kiriyä dvayato pubbam
dvikiccävajjanam sayam pancavisam parä sayam.

103. Tebhümakam5 matiyuttam bhavahgam sukhatiranam
nänayuttam sukhapäkam sukharüpakriyä mahaggatam.6

104. Duhetusukhadvayamhä pubbam ävajjanam sayam
dvitthänikam parä sattarasa sayam sukhatiranam7

tibhüminänabhavangam nänahinasukhapäkam.

105. Upekkhänänayuttehi pubbam sadukiccävajjanam
honti parä catuvisa nänayuttan ca bhavangam.

106. Sopekkhapancamaphalam catupekkhatadälambanam8

pancupekkhäsahagatä mahaggatakriyä sayam.

107. Duhetupekkhadvayamhä pubbam sadukkiccavajjanam
honti parä atthärasa tibhüminänabhavangam
pacchimanca sayam yesam catupekkhatadälambanam.9

108. Sukhanänavipäkehi10 pubbakä sattatividhä
votthapanam11 dosavajjäni tibhümijavanäni ca
catuphalam sukhatiranam12 bhavangekünavisati.

7 sukhatiram
8 -tadälambam
9 -tadälamba
10 Sukhinänavipäkehi
n votthabbam
12 sukhitiram

1 sayam
2 sayam
3 sutiram
4 idam
5 Tebhümikam
6 rahattam



H. Saddhätissa12

109. Upekkhänänayuttehi dosamülam pakkhipiya
pubbä dvesattati hoti para tehi ekavisa
ävajjanadvayan cä pi bhavangekünavlsati.

110. Duhetusukhapäkamhä pubbam tälisavotthapanam1

akusalä dosavajjä kämapunnasukhakriyä
ekädasa tadälambanam2 cutikiccam rüpapäkam.

111. Duhetupekkhapäkamhä ekatälisapubbakam
votthapanam3 dvädasäpunnam kämapunnopekkhakriyä
ekädasatadälambanam4 cutikiccam rüpapäkam.

112. Tehi catühipäkehi bhavanti dvädasä parä
dasakämabhavangan ca ävajjanadvayam5 pi ca.

113. Panca vinnänakusalapäkehi pubbävajjanam
param paticchanam cittam täni pubbäni imamhä.

114. Hoti param santlrana dvayan ca sukhopekkhä6 vä
tesu sukhatiranam7 pubbä pancavisä honti sayam.

115. Kämapunnasukhakriyä dosavajjam paticchanam
parä dvädasa votthapanam8 sayan ca käma bhavahgam.

116. Pubbopekkhä tlrana9 sattatimsa santiranavotthapanam10

kämapunnä punnopekkhä kriyäbhavangam paticchanam
parä dvädasävajjana dvayan ca käma bhavahgam.

117. Sukhopekkhäsahagatam11 rüpäkusalato12 pubbä
sukhopekkhämatiyuttam13 dvayam sayam tato tato.14

118. Parä dasakäma-rüpa-nänarüpam bhavahgan ca
sukhopekkhäsahagatam15 rüpakiriyato pubbä.

119. Sukhopekkhämatiyuttam16 dvayam sayam tato tato17

parä dasakämarüpam tihetubhavangam sayam.

10 satlravotthabbam
11 Sukhopekkhasahagatam
12 rüpakusalato
13 sukhopekkhämatiyuttam
14 tayo.
15 sukhopekkhasahagatam
16 Sukhopekkhamatiyuttam
17 tayo

1 -votthabbam
2 tadälambam
3 votthabbam
4 -tadälambam
5 ävajjanadvayam
6 sukhupekkha
7 sukhitlrä
8 votthabbam
9 tirä
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120. Rüpapäkapubbeküna'-saithivotthapanam1 2 lobha-
mohamüläpunnäni3 punnakriyä tibhümikä.

121. Catupphalam mahäpäka-nänayuttam navapäkam
parekünavlsam dvayävajjanam4 lokiyapäkam sahetukam.

122. Äruppakusalä pubbä tayopekkhä5 matiyuttä
tayo para ekädasa dvädasaterasäpi ca
kämarüpanavapäkam vipäkam hetthimam sayam.

123. Catutthato pannarasa tatiyaphalasahitä
äruppakriyäto6 pubbä tayo ’pekkhä7 matiyuttä.

124. Tayo parä ekädasa dvädasaterasäpi ca
kämarüpanavapäkam vipäkam hetthimam sayam
Catutthato pannarasa catutthaphalasahitä.

125. Äruppacatupäkehi pubbam atthacattälisam
satta cha8 pancatälisam uddham päkavivajjitam

126. Dosavajjasahetukä9 kämajavanamatipäkam10

catupphaläruppajavana11 sayam päkan ca hetthimam.

127. Parä navatthasattacha12 manodvärävajjanan ca
adhovajjäruppapäkam mahäpäkam matiyuttam.

128. Sukhopekkhäsahagatam13 punnälokuttarä pubbä
sukhopekkhamatipunnam dvayam paro sa päko ’va.

129. Sukhopekkhäsahagato14 catukkaphalato pubbä
kamam ’va chasattasattadvidvipunnam sukhopekkham.

130. Maggasayam15 catutthärüpam parä bhavanti cuddasa
tihetukam rüpärüpakämapäkam sayam16 pi ca.

Iti Nämacäradipake Pubbäparavibhägo näma
Tatiyo paricchedo

9 Dosavajjäsahetukä
10 kämajavämatipäkam
11 catupphaläruppajavä
12 navatthasattaccha
13 Sukhopekkhasahagatam
14 Sukhopekkhasahagato
15 Maggasayam
16 sayam

1 Rüpapäkäpubbeküna-
2 -votthabbanam
3 kumohamüläpunnäni
4 dvayävajjam
5 tayopekkha
6 äruppakriyato
7 ’pekkha
8 sattaccha
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IV
131. Ito param pavakkhämi kiccatthänaniyämitam

Nämacäram samäsena tarn sunätha samähitä.

132. Patisandhibhavangan ca ävajjanan ca dassanam
savanam ghäyanam kiccarn säyanam phusanam tathä.

133. Paticchanam santiranam votthapanan1 ca javanam
tadälambanam2 cutikiccam bhedä cuddasa vinneyyä.

134. Tena kiccappabhedena cittam cuddasabhedakam
bhavati pancavidham pi ekakiccädibhedato.

135. Sandhibhavangakiccäni cuti c’ ekünavisati
dve dve ävajjanädikam paticchanan tu kiccakä.

136. Tlni tlranakiccäni ekam votthapanakiccam3

javanam pancapannäsa ekädasa tadälambanam.4

137. Atthasatthi tathä dve ca navattha dve yathäkkamam
ekadviticatupanca kiccakäni viniddise.

138. Patisandhibhavangan ca ävajjanan ca vinnänam
paticchana-santiranam votthapanan5 ca javanam.

139. Tadälambanam6 cuticittam ititthänam7 dasavidham
ekatthänä patisandhi bhavangan ca navatthänikam.

140. Avajjanam dvitthänikam vinnänan ca paticchanam
tfranan c’ ekatthanikam8 votthapanam9 dvitthänikam.

141. Chatthänikam javanan ca tadälambanam10 dvitthänikam
titthänikam cuticittam evam11 pi panca visati.

142. Sahkhepena mayä vuttam sankhepanayakämanam12

vitthärena pavakkhämi tarn sunätha samähitä.

7 itithänam
8 ekatthanikam
’votthabbanam
10 tadälambam
11 evam
12 -kämänam

1 votthabbanan
2 tadälambam
3 votthabbanakiccam
4 tadälambam.
5 votthabbanan
6 Tadälambam
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143. Sahetusäsavä ’päka tiranä dve c’ upekkhakä
patisandhädi kiccäni cittänekünavisati.

144. Dve dve ävajjanädini ävajjanädikiccakä
tini tiranakiccäni votthapanakiccam1 manovajjanam.2

145. Kusaläkusalam sabbam kriyävajjanavajjitä
phaläni pancapannäsa cittäni javanakiccakä.3

146. Attha kämamahäpäkä tini santiranäni ca
iccekädasacittäni tadälambanakiccakä.

147. Kusaläkusalam sabbam kriyavotthapanavajjitä4

phalam dvipancavinnänam manodhätekakiccakam.

148. Manodvärävajjanan ca sukhatiranam5 dvikiccakam
mahaggatavipäkäni nava tikiccakäni6 ca.

149. Attha kämamahäpäkä bhavanti catukiccakä
pancakiccäni cittäni tiranä dve upekkhakä.

150. Cutibhavangakiccänam sandhitthänam7 antaram
sandhijavanatadälamba8 votthapanävajjanantaram.9

151. Javanatadälambanacuti10 antaran ca bhavangassa
bhavangapancavinnäna javanantarävajjanassa.11

152. Avajjanapaticchanänam12 vinnänatthänam antaram.
pancavinnänatiränam paticchanatthänam13 antaram.

153. Tiranatthänam14 paticchana votthapanänam15 antaram
tiranajavanabhavangänam16 votthapanatthänam17 antaram.

154. Votthapana18 tadälamba bhavangacuti nävajja
tadälambana bhavanga cütinan ca javanatthänam.19

11 javantarävajjanassa.
12 Ävajjapaticchanänam
13 paticchatthänam
14Tiratthänarn
15votthabbanänam
16 tirajavabhavangänam
17votthabbatthänam
l8 Votthabbana
19 javatthänam.

1 votthakiccam
2 manovajjam
3 javakiccakä.
4 kriyävotthabbavajjitä
5 sukhitiram
6 navattikiccakäni
7sandhiyäthänam
8 sandhijavatadälamba
9 votthabbävajjanantaram.
10Javatadälambacuti
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155. Tadälambanatthänan tu javanabhavahgacutinam1

cutitthänam javanatadälamba2 bhavanga sandhlnam.

Iti Nämacäradipake Kiccatthänavibhägo näma
Catuttho paricchedo

V
156. Tato param pavakkhämi Nämacäram samäsato

ärammanappabhedena tarn sunätha samähitä.

157. Chabbidhärammanam näma-rüpa-sadda-gandha-rasa-
photthabba-dhammavasena vuttam evam mahesinä.

158. Bhavati tividham cittam ekärammanikädinä
ekärammanikam cittam pancätirekatälisam.

159. Pancärammanacittäni tini honti titälisam
chalärammanikam cittam vuttam evam mahesinä.

160. Pancädhikacattällsam ekärammanikam katham
amalam pancavifinänam anabhinnam mahaggatam.

161. Pancärammanikam katham manodhätuttayam cittam
chalärammanikam cittam säbhinnam sesakämajam.

162. Parittan ca mahaggatam appamänam na vattabbam
catudhärammanabbhedam vuttam evam mahesinä.

163. Pancavisa parittamhi käme tevisa päkäni
pancadvärävajjanan ca bhavanti hasitam cittam.

164. Mahaggate ca äruppe3 dutiyacatutthadvayam
ekavisati vohäre sesärüpam rüpacittam.

165. Nibbäna4 amalä attha phalämuttamhi5 visati
dvädasäkusalä attha kämajavanamatihinä.6

166. Aggamaggaphalavajje bhavanti gocare panca
kämapunnam matiyuttam abhinnänan ca kusalam.

4 Nibbäne
5 phalamuttamhi
6 kämajavämatihinä.

1 javabhavangacutinam
2 javatadälamba
3 äruppa
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167. Sabbälambe cha cittäni votthapanam1 kriyabhinnam
kämakriyämatiyuttä sabbathäpi bhavanti ca.2

168. Sattadhä honti gocare chabbidham3 pi bhave ati-
mahantärammanädinä katharn atimahantädi.

169. Ekätitam solasäyukam timahantam tidhätitam
pannarasacuddasäyukam mahantärammanam näma.

170. Ca tädi nava-atitam terasädi atthäyukam
parittam näma dasädi pannarasätitarn tathä.

171. Sattädi dväyukam ati-parittam näma ekädi
pancätita-solasädi dvädasäyukam vibhütam.

172. Chasatta-atitam ekä-dasadasäyukamattam
avibhütam näma gocaram cattäri-pancadvärika4

vibhütävibhütam pana manodvärikagocaram.

173. Tadälambapariyantam vibhütä ’timahantikam
javanantam vithi-cittam avibhütamahantikam.

174. Votthapanantam5 vithi-cittam parittärammanam jätam
natthädi-paritte vithi-cittam kinci pi gocare.

175. Tasmim ärammanäpätha6-gatehi vithi-cittassa
hetubhütam bhavahgassa dvikkhattum calanam bhave.

176. Tato pancadvärävajjanam7 bhavati pancavinnänam
tamhä sakasakadvärä8 gocare gahanam tato.

177. Santiranam tato9 votthapanam10 sakim tato
sattakkhattum javä käme chakkattum vä pavattati.

178. Tadälambanam11 dvikkhattum12 tamhä bhavangätimahantake13

mahante14 tadälambanam15 paritte natthi javanam
votthapanam16 dvitikkhattum ’ti parittenetare manam.

9 Be adds tamhä
10 votthabbanam
'‘tadälambam
12 dvikam
13 -mahantari.
i4 Be adds tu
15 tadälambam
16 votthabbanam

otthabbanam
2 Be omits sabbathäpi bhavanti ca
3 chabbidham
4 -pancadvärikä
5 Votthabbantam
6 ärammanäpätha
7 pancadvärävajjam
8 sakasakadvära
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179. Manodväre bhavahgamhä manodvärävajjanam1 tato
javanam2 tamhä vibhüte tu tadälambananetarä3

mahaggata-amalänam gocaro natthi tabbhedo.

180. Sandhibhavangacutinam tividho gocaro bhave
kammam kammanimittan ca tathä gatinimittakam.

181. Cetanä ’va kammam näma manodväre siyätitam
Chabbidham kammanimittam chadväre ’titapaccuppannam.

182. Manodväre paccuppannam rüpam ’va gatinimittam4

maranäsannasattänam kapparukkhädumatthitam.

183. Dve dve panca ca pancattha dve bhavä sabbabhedato
cutiyä tädisä honti catuvisati sandhayo.5

184. Visuddhimaggatthakathä tfkäkärena vuttam tarn
suto du-dve-duto su-dve-suto panca surü arü.

185. Rüto surü arü panca arüpätthäduto dubo6

iccevam Dhammasirinä vuttä tass’ atthavannanä.

186. Suto du-dve-duto su-dve-suto panca surü arü
rüto c’ evam7 arüpättha duto dve catu sati
iti subhüta bhadrena vuttä tass’ atthavannanä.

187. Duto suto sudu dve dve dvekadvisudväru suto
ruto c’ evam9 dve dve dvi arühi ubho ubho.

188. Attano matiyä eva vuttä tass’ atthavannanä.
sankhepen’ eva vuttattham sankhepanayakämehi
vitthärena pavakkhämi tarn sunätha samähitä.

189. Duto suto ’tita-paccuppannälambanä susandhi
dusuto ’va atitädilambanä dusandhi dve dve.

190. Suto ’titapaccuppanna pannattätita pannatti
surü arü pancasandhi tathä pancasandhi rüto.

6 dubho
7 evam
8 cabhu misprint?
9 Be adds sväru

1 manodvärävajjam
2 javä
3 tadälambanitarasmim
4 gatinimittam
5 sandhiyo.
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191. Atitälambanäruhi svärusandhi duve duve
pannattälambanäruhi sväru sandhi duve duve.

192. Evam sandhi catuvlsa tädisä yeva cutiyä
bhavälambanabhedena vijänam1 tu pabhedato
dvädasadasa satta ca evan2 ca patisandhayo.3

193. Etä bhavanti tividhä atitärammanädihi
dvälambanehi duvidhä cutidvädasasatta ca
kämarüpam arüpan4 ca cuti-eka dulambanä.

Iti Nämacäradipake Ärammanavibhägo näma
Pancamo paricchedo

VI
194. Nämacäram vinä rüpam yasmä na paiicavokäre

tato ’va tassa nissayam rüpam ’däni viniddise.

195. Samuddesä vibhägä ca samutthänä kaläpato
pavattikkamato ceti pancadhä rüpaniddeso.

196. Sitädiruppanam rüpam atthavisavidham bhave
pathaväpo5 ca väyo ca tejo cakkhu sotam ghänam.

197. Jivhä käyo rüpam saddo gandho rasojä itthittam
pumattam vatthu jivitam atthärasavidham tathä.

198. Äkäso6 santati jarä bhango rüpassa lahutä
mudukammannatäkäya-vaci7-vinnatti dasadhä.

Rüpasamuddeso

199. Rüpam8 avyäkatam9 sabbam rüpakkhando ahetukam
anälambanam10 parittädi iti ekavidham naye.

200. Duvidhanyädito pana bahudhä muninä vuttam
pathavädimahäbhütä11 upädäya-rüpe ’taram.12

7 vaci
8 Rüpam
9 abyäkatam and so below
10 anälambam
11 pathavädimahäbhütä
12 bharam.

’vijänan
2 evam
3 patisandhiyo.
4 arüpam
5 pathaväpo
6 Acayo
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201. Cakkhädijjhattam1 pasädä bähirä pasäde ’taram
cakkhädihadayavatthu vatthu-avatthu Itaram2

202. Cakkhädikam vinnatti ca sattadväram näma netaram
cakkhädibhävajivitam indriyam näma netaram.

203. Suddhatthakävinibbhogam vannagandharasojakam
bhütam3 tato vinibbhogam itaran ti viniddise.

204. Photthabbam4 äpavajjantu bhütetaramaphotthabbam
catuvannädi photthabbam gocaran tu na cetaram.

205. Pasädagocararüpo ’lärikam sukhumetaram
atthärasädito rüpam nipphannan tu na cetaram.

206. Kham rüpänam paricchedo netarä käsasantati5

jarä bhango6 ca rüpan tu lakkhanam näma netaram.

207. Lahutädi ca vinnatti vikäro näma netaram
kammajäkammajam rüpam iccevam duvidhä7 naye.

208. Pasädä kammajä vatthu kammajäkammajitaram
vatthu kammajam8 pi atthi kammajä kammajitaram

209. Indriyam kammajam atthi kammajäkammajitaram
pasädan tu olärikolärikam sukhumetaram.

210. Kammajäkammajäneva kammanä kammato tidhä
cittähärutujä tikavasenä9 pi tidhä matä.

211. Kammajäkammajä bhüta10 upädä pi tathä bhedä
vatthudväram adväran11 ca avatthu pi tathä bhedam.

212. Dväram vatthu avatthu ca adväram pi tathä bhedam
gocaram bhütupädä12 ca agocaram tathä bhedam.

213. Indriyaninindriyenä13 pi vatthävatthüsu catudhä
iccevam catubbidhäni14 bhäjetabbo vibhävinä.

8 kammajam
9 dikavasenä
10 bhütä
11 adväram
12 bhübhupädä
13 Indriyäninindriyenä
14 catubbidhädi

1 Cakkhädijjhattam
2 itaram
3 bhütan
4 Photthabbam
5 cayasantati
6 bhahgä
7 duvidham
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214. Iccevam atthavisati vidham pi ca vicakkhanä
mahäbhütädibhedena vibhajanti yathäraham.

Ayam ettha Rüpavibhägo

215. Kammacitto tu ähärä rüpassa samutthäpakä
kämarüpam pancavisa kusaläkusalam kammam.

216. Satta-ajjhattasantäne rüpam kammasamutthänam
patisandhim upädäya pavatteti khane khane.

217. Päkäruppapancavinnänä ’rahanta cutivajjam
pancasattavidham1 cittam samutthäpeti jäyantam
rüpam cittasamutthänam ädibhavangupädaya.

218. Situnhotu samannätä thitippattä2 tejodhätu
janeti ajjhattabahiddhä rüpam utusamutthänam.

219. Ojä sankhäta-ähäro thitippatto3 va ajjhatte
rüpähärasamutthänam samutthäpeti gilite.

220. Hadayindriyarüpäni kammajäni nava tattha
vinnatti dvayam cittajam saddo citto ’tujo bhave.

221. Lahutädittayam utu-cittähärehi jäyati
vanno gandho raso ojä bhütä äkäsadhätu ca.

222. Nava catühi jäyanti lakkhanäni na kuto ci
jäyamänädi rüpänam sabhävattä hi kevalam.

223. Atthärasa pannarasa terasa dvädasäpi ca
kamma cittotukähärajäni honti yathäkkamam.

224. Tatthekajähekädasa4 ekam eva dvidhä rüpam
tini tijäni rüpäni nava catühi sambhütä.

Ayam ettha Rüpasamutthänanayo

225. Ekuppädanirodhänam ekanissayavuttlnam
rüpänam pindavasena bävisa rüpakaläpä.

1 pancasattatidham 3 thitipatto
2 thitipattä 4 Tatthekajänekädasa
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226. Cattäro ca mahäbhütä vannagandharasojakam
Suddhatthakam sajivitam jivitam navakam matam.

227. Tadeva bhävavatthühi sabhävadasakädikä
Tathä cakkhudasakädi kaläpä nava kammajä.

228. Suddhatthakam1 käyavinnatti navakam saddanavakam
vacisaddadasakan ca lahutädekädasakam.

229. Tarn käyavacisaddehi dvädasa-terasä pi ca
cittajä satta-kaläpä vacl vinä saddä nava
vinnattirahito saddo atthi ti pana tarn matam.

230. Suddhatthakam saddanavakam lahutädekädasakam
tad eva suddhasaddena dvädasa caturo ’tujä.

231. Suddhatthakam lahutädekädasakähärajä dvidhä
kammädijä nava satta cattäro dve yathäkkamam.

232. Suddhatthakam saddanavakam dve utujä bahiddhä pi
sabbe pana avasesä ajjhattam yeva iabbhare.

233. Kaläpänam pariccheda lakkhanattä vicakkhanä
na kaläpangam2 iccähu äkäsam lakkhanäni ca.

Ayam ettha Kaläpayojanä

234. Catudhä3 rüpakaläpä kämaloke yathäraham
sattänam upalabbhanti anünäni pavattiyam.

235. Sandhiyam pana sabhäva4 dasakä käyavatthukä
gabbhaseyyakasattänam pätubhavanti kammajä.

236. Abhävakassa nattheva sattassa bhävadasakam
tato thitim upädäya upajäyanti utujä.

237. Dutiya cittam upädäya upajäyanti cittajä
atireka dvisattähe upajäyanti ’härajä.

238. Kamato sattasattähe dasakä pi cakkhädayo
andhabadhira-sattänam na labbhanti yathäraham.

3 Catujä
4 sabhävam

1 Suddhattham and so below
2 kaläpangam
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239. Opapätikasattänam sandhiyam sattadasaka
tesam1 pana omakänam na labbhanti yathäraham

240. Tato pi utujädini vuttanayena jäyanti
iccevam yävatäyukam abbocchinnä pavattanti.

241. Bhangäsattarasuppäde jäyante kammajä na te
tad uddham jäyante tasmä takkhayä maranam bhave.

242. Äyukammubhayesam vä khayena maranam bhave
upekkamena2 vä kesahc’ upacchedaka-kammunä.

243. Puretaram uppannäni cutisamam nirujjhanti
tato bhijjanti cittajäni3 sesä ’va utujä.

244. Iccevam matasattänam4 punad eva bhavantare
patisandhim upädäya tathärüpam pavattati.

245. Sandhiyam rüpaloke pi cakkhusotavatthudasakam5

navakan cäpi labbhati navakam ’va asanninam.

246. Tato param pavatte pi pavattanti cittotujä
utujasaddanavakam asanninam na cittajam.

247. Atthavisati kämesu honti tevisa rüpisu
sattarase väsanninam arüpe natthi kinci pi.

248. Saddo vikäro jaratä maranan copapattiyam
na labbhati pavatte tu na kinci pi na labbhati.

Ayam ettha Rüpapavattikkamo

249. Sattänam äyu jivitam tasmä tassa paricchedam
vakkhämi nayam ädäya tarn tarn ganthesumägatam.

250. Apäyikänam sattänam manussänan ca jivitam
pamänam niyamam natthi tesam dukkha-bahülato.

251. Chakämävacarädinam pamänam jivitam atthi
sukhumojähärattä ca mahäpunnanibbattattä.

1 tesam
2 upakkamena
3 cittannajäni

4 mattasattänam
5 -dasam
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252. Yäni pannäsavassäni manussänam dino tahim
timsarattidivo mäso mäsä dvädasam1 vaccharam.

253. Tena samvaccharen’ äyu dibbam pancasatam matam
tato upari devänam dvigunä äyudighatä
divavassassa gunena2 äyu catugunam bhave.

254. Panca ekam dvi3 ca catu atthasolasädho likhya4

ädo dvikam5 sese tikam6 dibbasankhyä pakäsitä.

255. Manussagananäya pana no chatri catu catveke
so sapan7 catukam8 tri dve soceko9 ca dve ’nodho10

cha cha sunnam11 pakäsitam.

256. Cha ete kämävacarä sabbakämasangino12

sabbesam ekasankhäto äyu bhavati kittako.

257. Nesarn13 timsa-sahassäni pannarasasatäni ca
ettakä äyuppamäna14 vassaggena pakäsitä.

258. Dvädasakotisatan15 ca atthavisan16 ca kotiyo
pannäsasatasahassäni vassaggena pakäsitä.

259. Tato upari brahmänam äyukappena gananam
tesam pathamabrahmänam asankheyyena gananam.

260. Tato upari brahmänam mahäkappena gananam
tesam pathamabrahmänam tatiyo upaddho eko.

261. Tato upari brahmänam dutiye dve ca tvatthakam
tatiye solasakappam battimsa17 catusatthi ca.

262. Catutthe ädibrahmänam pancakappasatam matam
Tadannesam sahassekam dve catu atthasolasa.

1 dvädasa
2 ganena
3 dve
4 atthasolasadhäthitä
5 dvikham
6 tikham
7 sappan
8 catukham

9 soca eko
10 chidra
11 sunnam
12 -samangino
13 Netam
14 äyuppamäna
15 -satä
16 atthavlsä
17 bättimsa
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263. Arupinan ca brahmänam visatälisa satthi ca
caturäsiti sahassam kammato äyuppamänam.

264. Manussä ca cha devä ca brahmabhümi ca terasa
bhümiyo visati ekam kappam uddharn patitthitä.

265. Hetthimä brahmalokamhä patitä mahati silä
ahorattena ekena oggatä atthatälisam.

266. Yojanänam sahassäni catumäsehi bhümigä
evam vuttappamänena säyam hetthima-bhümigä.

267. Ito satasahassäni sattapannäsa cäparam
satthi c’ eva sahassäni ubbedhena pakäsitä.

268. Yojanesu pi vuttesu hitvä kämapamänakam
sesäni vasavattinam pärisajjänam antaram.

269. Tato hi panca pannäsa satasahassäni cäparam
attha c’ eva sahassäni yojanänam pavuccare.

270. Ito paräsu sabbäsu brahmabhümisu yojanam
tappamänä ’va datthabbä nayagähena1 dhimatä.

271. Bhümito äbhavaggamhä sattakoti atthärasa
lakkhäpancanahutäni cha sahassäni sabbadhi.

Iti Nämacäradipake Rüpaniddeso näma
Chattho paricchedo

VII
272. Sahkhätäni23 nämarüpäni paccayena vinä natthi

tasmä paccayavibhägam pavakkhämi samäsato.

273. Hetupaccayärammana-adhipatP-anantaram
samantara4-sahajätannamannan ca nissayam.

274. Upanissayam pure jätam pacchäjätam äsevanam
kammavipäkam ähäram indriyam jhänam maggo ca.

275. Sampayuttam vippayuttam atthi natthi ca vigatä-
vigatan ti catuvfsa vutä5 va paccayannunä.

1 nayaggähena
2 Sankhatam
3 Hetupaccayärammanamadhippati

4 samanantara
5 vuttä
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276. Cha hetü hetupaccayä lobhadosamohädayo
tamsampayutta-khandhänam kammaja-cittajänan ca.

277. Chabbidhärammanadhammä nämänam yeva paccayo
adhipati1 dvidhä bhedo sahajätam ärammanam
sahajätettha chando ca cittaviriya2 vimamsä.

278. Sahajätänam nämänam cittajänan ca paccayo
garukattam3 ärammanam tathäpavattanämänam.

279. Niruddhänantarakhandhänam pacchäkhandhäna paccayo
purimä samanantaram nirujjhitväna paccayo.

280. Sahajäto tidhä bhedo nämam bhütä ca hadayam
nämakkhandhä annam annam sahajätänan4 ca rüpänam.

281. Mahäbhütä annam annam upädänan ca rüpänam
hadayavatthu sandhiyam vipäkenam5 annam annam.

282. Annam annam tathä tidhä nämam bhütä annam annam
vatthu saddhim vipäkena annam annam va paccayo.

283. Nissayo pi tidhä bhedo nämam bhütä ca chavatthu
nämakkhandhä annam annam sahajänan ca rüpänam.

284. Mahäbhütä annam annam upädänan ca rüpänam
chavatthu tannissitänam nissayattena paccayo.

285. Anantaram pakato ca ärammanüpanissayo
tividho ettha vuttä dve pakato tannissitassa.

286. Ärammanam chavatthu ca pure jäto dvidhä bhedo
jätass’ ärammanam rüpam chavatthu tannissitänam.

287. Pacchäjätä catukkhandhä purejätassa käyassa
javanämaiavajjitam pacchimassa äsevanam.

288. Dvidhä kammam sahajätä nänäkhanikä cetanä
sahajätäsahajäta-nämarüpäna paccayo.

289. Nänäkhanikä cetanä katattä rüpa-päkänam
päkam sahajarüpänam nämam rüpam dvidhähäro.

4 sahajanan
5 vipäkänam

1 adhippati
2 cittaviriya
3 garukattam
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290. Nämähäro phassädayo sahajä nämarüpanam
rüpojä rüpakäyassa paccayähära sattiyä.

291. Nämam rüpindriyam dvidhä nämam dvinnam sahajänam.
cakkhädirüpam jivitam vinnänänam katattänam.

292. Jhänangä sattapaccayo sahajä nämarüpänam
maggä dvädasa paccayo sahajä nämarüpänam.

293. Sampayuttä catukkhandhä annam annam ’va paccayo
vippayutto dvidhä näma chavatthu ca tattha nämam
pure jätam sahajätam cha vatthu tannissitänam.

294. Atthä vigata-paccayä sahajätam pure jätam
pacchäjätan ca ähäro pancadhä rüpajivitam.

295. Natthi vigata-paccayä anantarena sadisä
sattimattavisesan1 ca vuttam2 ädiccabandhunä.

296. Sappaccayä vijätiyam kadäci pi na vijjati
jätiyä vitadhammänam ajäti pi samvijjati.

297. Ajäti näma nibbänam khandhanimmita-nissatam
asankhatam appaccayam maggaphaläna ’lambanam.

298. Sabhävato ekavidham upädisesabhedinä
duvidham hoti sunnätam3 animittädinä tidhä.

299. Padam accutam accantam asankhatam anuttaram
nibbänam iti bhäsanti vänamuttä mahesayo.

Iti Nämacäradipake Paccayavibhägo näma
Sattamo paricchedo

1 -visesam
2 vuttam

3 sunnatam
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Nigamana

Paramavicittanayakovida-pannäjavana-samannägatena suvisuddha-
buddhi-viriya siläcära-gunasamannägatena2 aparimitapäramitäsambhüta-
pannänubhävajanita-tipitakadharena Arimaddana-nagara-gocaragäma-
päcinadisäbhägatthita3-tiloka-nayana-sabbannudhätu-unhlsacetiyam
nissäya vasantena ditthadhammikasamparäyika-hitatthänusäsaka-
satthuno säsanahitakämena Lankädipa-paradipaväsinam sotujanänam
pariyattim pariyäpunantena suvisuddha-buddhi-viriya-slläcäraguna-
samannägata-tipitakadharagarugahita-Saddhammajotipälo ti nämavha-
yena therena kato sotünam pltivaddhanako Nämacäradipako näma
nitthito.

Saddhammahitakämena Nämacärapadipakam
karontena mayä pattam yam punnam hitadäyakam.

Tena punnena ijjhantu sabbasattamanorathä
räjäno pi ca rakkhantu dhammena säsanam pajam.

Labhämaham pattabhave arannam
anantaram äyubalam ärogyam
dadätu Metteyya-jino subuddho
tilokasantam amatam avänam.

Nämacäradipakam nitthitam

3 päcinadisäbhägatthitena’viriya and so below
2 gunasamangitena
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CATEGORIES OF SUTTA IN THE PÄLI
NIKÄYAS AND THEIR IMPLICATIONS FOR

OUR APPRECIATION OF THE BUDDHIST
TEACHING AND LITERATURE.1

The various texts and collections of the Päli 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 Päli 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: “1”,
“2”.

DN 16, the Mahä Parinibbäna 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
Nikäya and Digha Nikäya 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 Nikäyas contain little of the
categorising of the Ariguttara and Samyutta Nikäyas, 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 Nikäyas have been generally
described as “sermons”, “dialogues”, “narratives”, “discourses”,2 “prose
dialogues, legends, pithy sayings, and verses”, “speeches”,3 or they may
be studied as part of Indian kävya literature.4 Categories of sutta in the
Digha and the Majjhima Nikäyas 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
Nikäyas can be categorised in one of these three ways. Those that cannot

2 Wintemitz, 1933, 34.
3 Law, 1933, 79, 80.
4 Warder, 1974, Chapter XII.
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include gäthäs, 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 Debates5 and Consultations.6 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

5 DN 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.78 

i. The simplest introductory formula.

This is:

1 “Tatra kho Bhagavä bhikkhü ämantesi 'Bh ikkhavo '  ti.
'Bhadante' ti te bhikkhü Bhagavato paccassosum. Bhagavä etad
avocaC*

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:”



34 Joy Manne

injunction to the bhikkhus to listen and the acknowledgement of this
injunction. The full expanded introductory fonnula is:

2 “Tatra kho Bhagavä bhikkhü ämantesi 'Bh i kkhavo '  ti.
'Bhadante' ti te bhikkhü Bhagavato paccassosum. Bhagavä etad
avoca.
(Theme of sutta) vo bhikkhave desessämt ti.
tarn sunätha sädhukam manasikarotha, bhäsissämi ti. Evam
bhante ti kho te bhikkhü Bhagavato paccassosum. Bhagavä etad
avoca:'**

Instances:
DN suttas: none.
MN suttas: 1; 2; 17; 113; 114; 117; 120; 131; 137; 138;
139; 14O9 10; 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) sunätha sädhukam manasikarotha, bhäsissämi ti.
Evam bhante ti kho(te bhikkhu) Bhagavato paccassosum.
Bhagavä etad avoca-.xx

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,11 12 “3” is a frequently used means of
introducing the Buddha’s answer.

Instances.
DN suttas: 2 [i 62, § 39]; 4 [i 124, § 22]; 5 [i 134, §
9]; 6 [i 157, § 15]; 7 [i 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
bhänakas (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 Mahä-Kaccäna (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.13

The formula for addressing the Buddha is:

4 Na kho mayam imassa bhoto Gotamassa sankhittena bhäsitassa
vitthärena attham avibhattassa vitthärena attham äjänäma; sädhu
no bhavam Gotamo tathä dhammam desetu yathä mayam
imassa bhoto Gotamassa sankhittena bhäsitassa vitthärena
attham avibhattassa vitthärena attham äjäneyyämä ti. 14

Udena is approached with a simple version of this formula,15 while Mahä-
Kaccäna 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 c’ äyasmä Mahä-Kaccäno imassa Bhagavatä sankhittena
uddesassa udditthassa (yitthärena attham avibhattassa
vitthärena) attham vibhajitum. Vibhajat’ äyasmä Mahä-Kaccäno
agarukaritvä ti”1617 18

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

The further formula for addressing the Buddha:

6 sädhu vata Bhagavantam yeva bho Gotamam patibhätu etassa
bhäsitassa attho, Bhagavato sutvä bhikkhü dhäressantl ti,11

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 sädhu me ... desetu™

16 “Mahä-Kaccäno 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. Mahä-Kaccäno 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,

Sädhu mam, bhante, Bhagavä samkhittena ovädena ovadatu
... ,19 MN 145.

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

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

and sädhu patibhätu “please let come to your mind”.

Instances:
DN suttas: 4 [i 124].
MN suttas: 3; 9; 46; 47; 68; 76 [i 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 Bhagavä kälo, etassa Sugata kälo, yam bhagavä ...
dhammim katham kareyya, Bhagavato sutvä bhikkhü
dhäressanti 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 pätibhäti is standard, and the expression dhammi kathä
rather common.

9 Patibhätu tam ... 2122 

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

In the Nandakoväda Sutta no theme is introduced and the
Buddha simply instructs Nandaka to give a sermon to the nuns in these
words: Oväda, Nandaka, bhikkhuniyo. ... karohi tvam, brähmana,
bhikkhunlnam dhammikathan ti (MN 146)

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 “Let 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 Käya nu ’ttha bhikkhave etarahi kathäya sannisinnä, kä ca pana
vo antaräkathä vippakatä 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
paribbäjakas of whatever kind) are thus addressed they evade the question
and instead pose another, and the sutta develops into a Debate.24

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 kathS' as a Sermon marker.

The expression dhammi kathä 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 “amantetF as a Sermon marker.

The verb ämanteti 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 Bhagavä ... bhikkhül(name ofbhikkhu) ämantesi:25

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 [i 459]; 69;

25 “And then the Lord addressed the monk/(name of monk) ... .”
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This phrase appears also in the following variant form:

12 Atha kho Bhagavä tunhibhütam tunhibhütam
bhikkhusamgham anuviloketvä bhikkhü ämantesi.76

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
Consultations26 27: Sermons are most usually monologues, Consultations
are most usually 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). Attamanä (te bhikkhu) Bhagavato
bhäsitam 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
“bhäsati” and“abhinandati” is also found.

14 Itiha te ubho mahänägä aMamaflttassa subhäsitam
samanumodimsü. ti.28 29

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 1 40).
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Instances:
DN suttas: none.
MN suttas: 5. (See also under Consultations.)

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 Bhagavä, idam vatvä S ugato athäparam etad avoca
Satthä: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 I 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.31

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 brähmanas” are disputed. As a genre
of literature the Dramatic Debate is, as the word suggests, a drama. It is
the occasion 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 foil.].
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,34 or we may be told that
a location just happened to contain at that time a number of brahmans.35

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 DN6; 13. MN 98.
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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 kalyäno kittisaddo
abbhuggato: ‘Iti pi so Bhagavä araham sammä-sambuddho vijjä-
carana-sampanno sugato loka-vidü anuttaro purisa-damma-
särathi satthä deva-manussänam buddho bhagavä.' So imam
lokam sadevakam samärakam sabrahmakam sassamana-
brähmanim pajam sadevamanussam sayam abhifthä sacchikatvä
pavedeti. So dhammam deseti ädi-kalyänam majjhe kalyänam
pariyosäna-kalyänam sättham savyafljanam, kevala-paripunnam

36 DN 2; 3. MN 84.
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parisuddham brahmacariyam pakäseti. Sädhu kho pana tathä-
rüpänam arahatam dassanam hoti ti.”31

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 (anteväsQ.

There are two formulas for describing the highest state of
brahman knowledge, a very long one39 and a short one. I quote only the
short one:

17 ... ajjhäyako mantadharo tinnam vedänam päragü sanighandu-
ketubhänam säkkharappabhedänam itihäsa-paflcamänam padako
veyyäkarano lokäyata-mahäpurisa-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 märas, 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 foil.]. 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.
39 DN 4 [i 113 foil.]; 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.** 41 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 Lokäyata 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 e.g. DN2; 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 abhivädetvä ekamantam nisidi 43

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 Bhagavatä saddhim sammodi sammodaniyam katham säräniyam
vitisäretvä ekamantam nisidi.44

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.45

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, § 9; § 16; 4, § 9; 5, § 8. MN 30; 36; 56; etc.
45 DN 5, §8. MN 41; 42; 60.
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20 Atha kho Säleyyakä brähmanagahapatikä yena Bhagavä ten’
upasankamimsu, upasahkamitvä app-ekacce Bhagavantam
abhivädetvä ekamantam nisidimsu, app-ekacce Bhagavatä
saddhim sammodimsu sammodaniyam katham säränlyam
vitisäretvä ekamantam nisidimsu, app-ekacce yena Bhagavä ten’
ahjalim panämetvä ekamantam nisisimsu, app-ekacce Bhagavato
santike nämagottam sävetvä ekamantam nisidimsu, app-ekacce
tunhl-bhütä ekamantam nisidimsu.46

Departures from these formal greetings make a point in the
unfolding of the drama. The King Ajätasattu remains standing for a while
in the Buddha’s presence, expressing his thoughts about his son:47

reasons of his own history stand between him and spiritual attainment.
Ambattha, a brahman youth, rudely stands around and fidgets:48 it later
turns out that his geneology is not as truly brahmanic as he claims.
Kassapa, the naked ascetic, remains standing:49 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 Sälä 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 I 343).
47 DN 2, § 12.
48 DN 3, § 9.
49 DN 8, § 1.
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adversary, there is no formal greeting. Instead the Buddha begins with the
challenging question, “What were you talking about ?”50 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.51

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.
51 e.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
foil. In the Buddhist debates there were other specified standards to be kept to as
well. See Mannd, “The Digha Nikäya Debates: Debating practices at the time of
the Buddha as demonstrated in the Päli Canon” (forthcoming in Buddhist
Studies Review).
53 Witzel, 1987, 360.
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brahmodya or ritual discussion, “ ... the questioning concerns the proper
procedure or ritual and its secret, esoteric meaning ... ”,54 or there may be
questions concerning other “esoteric, secret knowledge, be it ätman,
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).”55

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
Kütadanta Sutta (DN 5), the Buddha is asked how to perform a
successful sacrifice. In the A ggi-V acchagotta Sutta (MN 72), the
Buddha’s views are challenged. In the Ganaka Moggalläna 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 fulfilled the contestant suffers the ominous
threat of death through the splitting of his head.58

54 Witzel, 1987, 374.
55 Witzel, 1987, 410.
56 Witzel, 1987, 373.
57 Witzel, 1987, 408. See also ibid. p. 371.
58 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 —
avyäkata.59

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”60 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”.61 This forms part of the drama in the Sonadanda
Suttcfi2 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.63

59 See Warder, 137-50 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.
62 DN4[ i l l 9 ,  §§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.
Seyyathä pi bho Gotama nikkujjitam vä ukkujjeyya,
paticchannam vä vivareyya, mülhassa vä maggam äcikkheyya,
andhakäre vä tela-pajjotam dhäreyya: 'cakkhumanto rüpäni
dakkhinti ti’ , evam eva bhotä Gotamena aneka-pariyäyena
dhammo pakäsito. Esäham Bhagavantam Gotamam saranam
gacchämi dhammah ca bhikkhu-samghafl ca, ...

The formula for “formal” defeat continues:

22 upäsakam mam bhavam Gotamo dhäretu ajjatagge pänupetam
saraham gatam. 165

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 1 157).
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; 85; 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 Labheyyäham bhante Bhagavato santike pabbajjam, labheyyam
upasampadan ti.66

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:
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%

IL 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:67 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. Alternatively, 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”, aflflatitthiyä
paribbäjakä, or that of “some samanas and brähmanas",  eke
samanabrähmanä; 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 brähmanas), 74 (a
debate with a wanderer, but the argument is generally
directed against samanas and brähmanas).

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.
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A challenge issued by the Buddha may also be refused. In the
Sigäloväda Suita, DN 31, the householder Sigäla 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 Cülasihanäda 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 (aMatitthiyä paribbäjaka) might make. In the
Mahä-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 (Säriputta)
MN suttas: none.

There is one occasion, the Rathavinita Sutta (MN 24) where one
senior monk, Säriputta, 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.68 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 (upäsaka); 57 (upäsaka, paribbäjaka); 73
(upäsaka); 98 (upäsaka).

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.

i. Requests for clarification regarding the Teaching.

This is the largest category of Consultation.69 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 information70 or it may be in order to attain
clarity on a particular aspect of the teaching.71 Clarification might
similarly be sought regarding the meaning of a parable,72 claims made
about the Buddha’s capacities and conduct,73 or the relationship between
the Buddha’s qualities and those of other monks.74 There is also a request
for information about the consequences of attainments,75 and a request
for the Buddha’s judgment on the best kind of monk.76 Further, the
Buddha is consulted on the authenticity of some monk’s claims to high
attainment.77

Various people and beings — monks, non-monks, yakkhas —
may ask each other if they remember a particular discourse.78 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.79

70 E.g the A tthakanägara S utta, MN 52; the A nuruddha S utta, MN 127.
71 E.g. the Cülatanhäsankhaya Sutta, MN 37; the Mahävedalla Sutta, MN 43;
the Cülavedalla Sutta, MN 44 [i 304,26]; the Bahuvedanlya Sutta, MN 59; the
Änafijasappäya 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 Mahäpunnama Sutta, MN 109; the Bahudhätuka
Sutta, MN 115; the CUlasuhflata Sutta, MN 121; the Mahäkammavibhahga
Sutta, MN 136.
72 E.g. the Vammlka Sutta, MN 23.
73 E.g. the Tevijja-Vacchagotta Sutta, MN 71 [i 482]; the Bähitika Sutta, MN
88.
74 The Gopakamoggalläna Sutta, MN 108. This consultation becomes a debate.
75 The Tevijja-Vacchagotta Sutta, MN 71 [i 483].
76 The Mahdgosihga Sutta, MN 32.
77 The Sunakkhatta Sutta, MN 105.
78 The Mahäkannänabhaddekaratta S utta, MN 133 [iii 192]; the Lomasakangiya-
bhaddekaratta Sutta, MN 134 [iii 199],
79 E.g. the Madhupindika Sutta, MN 18; the Mahäkaccänabhaddekaratta Sutta,
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 Sutta,
MN 8), or coping with the problem of personal greed (the
Cüladukkhakkhandha Sutta, 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 Cülavedalla
Sutta, MN 44 [i 304], or a monk may himself check that he has correctly
explained the Teaching (the Bhümija 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 Mahäslhanäda 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.
MNsuttas: 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 Bhäradväja ask the Buddha to settle
their discussion on how one is a brahman (the Väsettha Sutta, MN 98);
Ananda asks how the order can be protected from breaking into disputes
after the Buddha’s death (the Sämagäma Sutta, MN 104).

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

3.2. In the fol lowing 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
Pindapätapärisuddhi Sutta (MN 151) the Buddha checks Säriputta’s
progress; nor is it limited to monks: in the Dhänafljäni Sutta (MN 97),
Säriputta checks the practice and progress of the brahman Dhänanjäni.

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 155J;81 151.

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

In this type of Consultation 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.
Säriputta and Moggalläna too are subjected to this form of treatment
(Cätuma 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
A nuruddhas.



68 Joy Manne

ix. The Buddha teaches Rähula.

It seems that the Buddha was particularly assiduous in his
concern for Rahula’s progress. In three suttas (the Ambalatthikä-
Rähuloväda Sutta, MN 61; the Mahä-Rähuloväda Sutta, MN 62; the
Cülarähuloväda Sutta, MN 147) he goes to find Rähula 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 Anäthapindikoväda Sutta (MN 143) the
householder Anäthapindika who is ill asks Säriputta to call on him. In the
Channoväda Sutta (MN 144) Säriputta 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 Nikäya; (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.82 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,84 and the Buddhists may have needed some of
these types of texts in order to compete with their existence in the Vedic

82 1 see no way of definitively distinguishing Buddha-style from bhanaka-sty\e.
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 kävya 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 Päyäsi Sutta, DN 23.
84 Witzel, 1987, 385.
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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.85 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.86

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 pattem 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 e.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 Nikäyas 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 successful88, 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 Sütrapitaka, or rather of two
sections of it, the SamyuktägamafP. Samyutta Nikäya and the
Ekottarägama/P. Anguttara Nikäya. 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.”89

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 e.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.90 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 Nikäyas 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 internal 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 1 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 1 152.
Percentage of suttas in MN: 36.8%.

Result:
The percentage of Sermons in the MN is 1 y times greater than

that in the DN.

ii. 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.

iii. 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 2 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.91 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 Päli Vinäya that holds that
Ananda recited the Sutta Pitaka, and therefore each of the Nikäyas as we
know them today, is generally held to be untenable.92 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 Homer, 1954, x for further discussion.
92 Lamotte, 1958, 141 foil.
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unimaginable. Staal has produced a fantasy about how Pänini’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.93 As Bronkhorst has said, it is a charming
invention, and an implausible speculation.94 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
Puräna to the version of the Teaching he had heard from the Buddha
above that offered to him by the Council.95 It is unlikely that Puräna
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-Wi<5nate and the Majjhima-Wiönate
regarding the constitution of the Khuddaka Nikäya testifies to this.96

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 sutta is sometimes found in
more than one nikäya in the Päli canon would seem to indicate
that the bhänakas of the various nikäyas could not always agree
about the allocation of suttas. The fact that the sütras in each
Sanskrit ägama do not coincide with their Päli equivalents would
seem to indicate that each school had its own bhänakas who
while all agreeing in general with the other bhänakas of their

93 Staal, 1986, 37 foil.
94 Bronkhorst, 1989.
95 Vin ii 289 foil.
96 Norman, 1983, 31 foil.
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own and other sects, nevertheless preferred to differ over the
placing of some sütras. 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
nikäyas/bhänakas had not been finished or the allocation
completely agreed, by the time the schools began to separate.”97

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 Nikäyas 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 Nikäyas by far the most entertaining texts occur in the DN.98 The
most dramatic Debates are there, for example in the SänuMaphala Sutta
(DN 2), the Ambattha Sutta (DN 3), and the Sonadanda Sutta (DN 4);
and the most philosophical debates, e.g. in the Kassapa Sihanäda Sutta
(DN 9) and the Potthapäda Sutta (DN 9). The most magical and

97 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 Brahmajäla 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
Brahmajäla Sutta 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 Mahäpadäna Sutta (DN 14); the legend of King
Mahävijita’s sacrifice in the Kütadanta Sutta (DN 5); the legend of
Brahmä’s respect for the Buddha in the Kevaddha Sutta (DN 11); the
history of the town Kusinärä in the Mahäsudassana Sutta (DN 17); the
Buddha’s encounter with the gandhabba Janavasabha, the claimed
reincarnation of King Bimbisära, 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
Nikäya conforms to this requirement. This may be why the
Mahäparinibbäna 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 Nikäyas. 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%), paribbäjakas (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
Tathägata), 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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Nikäya" (MN 19, 26) as well as suttas about the Tathägata and how to
relate to him (how to study the Tathägata, Vünamsaka Sutta, MN 47; the
nature of the Tathägata, Nalakapäna Sutta, MN 68; the Tathägata’s
wonderful qualities: Acchariyahbhutadhamma 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
(Kind Sutta, MN 103), what the right eating habits are to follow
(ßhaddäli Sutta, MN 66), and how forest monks should adjust their
behaviour when they return to the community (Gulissäni Sutta, MN 69).
There is a sutta on the way of the learner (Sekha Sutta, MN 53). There
are suttas on the technicalities of the Teaching: how to practise
(Satipatthäna Sutta, MN 10), how to control thoughts (Dvedhävitakka
Sutta, MN 19), how perception works (Madhupindika Sutta, MN 18),
what hindrances are and how to get rid of them (Cüla-Assapura Sutta,
MN 40), how to deal with the sense pleasures, (Änafljasappäya Sutta,
MN 106), how to practise the Eightfold Path (Mahäcattärlsaka Sutta, MN
117), how to train character (Anumäna 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 (Mahäsäropama
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

99 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 other100 and reduplication of each
other’s texts, the general trend suggests that indeed the collection now
known as the Digha Nikäya derived from an original, probably
spontaneously created, collection of publicity material for the early
Buddhists, while the collection now known as the Majjhima Nikäya 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.101

We thus see that the first four Nikäyas 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.102 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.103 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 foil, and 1970, 44 foil, 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.104 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 Mahäli Sutta (DN 6) and the Jaliya Sutta (DN 7),
have lost important parts. The Mahäli 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,105 and
then continues with a statement of the Buddha’s credentials.106 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 E.g. the Dhammadäyada Sutta, MN 3.
105 Cf. the Tevijja Sutta, DN 13.
106 Cf. the Sonadanda Sutta, DN 4; the Kütadanta 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 “21”, “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 Mahäli
Sutta 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 Jäliya 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 ones107 ) — 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,108 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,
Äjivikas, Brähmanas, Upanisads — don’t these all suggest that Buddhism
arose in similar times ?

La Conversion Joy Manne

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 (Homer, 1954)
tr. = translation
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ON THE VERY IDEA OF THE PALI CANON

In memory ofl.B. Homer1

In this paper I address the issue of the formation and role of the
Pali Canon2 in Theraväda 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 Theraväda Buddhists. From this perspective and for
these purposes, I want to suggest that the role of the Canonical texts in
Theraväda tradition has been misunderstood, and that the usual scholarly
focus on the early period of Theraväda is misplaced. We must, I will
suggest, reject the equation ‘the Pali Canon = Early Buddhism’,3 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 Theraväda 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 Mahävihära lineage in Ceylon in the
early centuries of the first millenium A.D.

It seems to me useful to divide Theraväda Buddhist history into
three periods, according to the different kinds of evidence which are
available to us.4 The first or ‘early’ period lasts from the time of the
Buddha (whenever that was) to that of Asoka. 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
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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 ‘modem’ 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’
Theraväda context than has hitherto been the case.5 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, ‘Theraväda’.

I

The word ‘canon’, in relation to textual materials, can usefully
be taken in two ways6: 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 this 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 Theraväda Buddhism ?

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

(i) As is well-known, the word päli was not originally the name of a
language, but a term meaning firstly a line, bridge or causeway, and
thence a ‘text’.7 It is often found in apposition to atthakathä, which is
usually translated ‘commentary’, and so some scholars have taken päli to
mean ‘canon’.8 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 päli and atthakathä 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 atthakathä.9 Päli 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 II 333, 604, Ja II 351, VI 223; compare the ‘four-fold
profundity’ at Sp 22 and Sv 20, the former using päli, the latter tanti).
Päli can be used synonymously with pätha, ‘text’, in the sense of
‘reading’, often when discussing variants (e.g. Sv 49, Ud-a 105-6, Th-a
II 203).10 Quotations can be introduced by phrases such as taträyam päli,
‘on this matter (there is) this text’, (e.g. Sp 13, 395, Spk I 200, Th-a III
105); the term päli-vannanä, ‘text-commentary’, can be used in the same
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way as pada-vannanä, ‘word-commentary’ (Sv 771, 982, Mp II 306),
both of which are complementary to vinicchaya-kathä, ‘exegesis’ or
attha-vannanä, ‘explanation of the meaning’ (Vibh-a 291, Vism 16, Pj I
123 foil.). Pali can refer to the text of a specific individual work, as
Udäna-pali (Ud-a 4) or Apadäna-päli (Th-a II 201, in 204). The phrases
päliyam (an)ägata (or (an)ärülhd) are used to mean ‘(not) handed down in
a/the 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 pälimuttaka, ‘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.11

(ii) The term pitaka is usually taken to mean ‘basket’.12 If this is in fact
the same word as pitaka meaning ‘basket’,13 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. Wintemitz (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 ägama,
in both Sanskrit and Pali, means colourlessly ‘something which has come
down’, ‘a text’, and samhitä 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’.14 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.15 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’ (Abhidhamma-
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 mätika-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 canon18: 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.19

(iii) Originally, then, neither päli 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’.20 The term, and other words and
phrases referring to ‘what was said by the Buddha’ can be found in the
Canonical texts.21 One of Asoka’s inscriptions reads e keci bhamte
bhagavatä budhena bhasite save se subhäsite vä, ‘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 Mahävihärin tradition of Theraväda, 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’ (attha) rather than the mere ‘letter’
(vyafljana) of the Buddha’s law (dhamma).

This non-historicist approach to scriptural authority, although
not absent from Theraväda, is much more characterisic of Mahäyäna
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 Ahguttara Nikäya (A IV 162-66), contains this phrase, and is
worth looking at in more detail.24 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 patibhänam) 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 kiflci subhäsitam sabban
tarn tassa Bhagavato vacanam , tato upädäy’ upädäya may all c ahfle
ca bhanäma). (The choice of bhanati here is not accidental: bhäna 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 Mahäyänist sense. (In contrast, the inscription of Asoka
cited above is unambiguously not the Mahäyänist 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 Theraväda ‘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 orally25; 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’ (sanglti), one of
whose functions was for monks to recite together the scriptures,
whatever they were.26 Apart from Asoka’s inscription which mentions
by name some texts still extant,27 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 Vattagämani, between 29 and 17
B.C. 28 (see below). The following two statements, both written by
staunchly orthodox modem Theravädins, 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 Älu-vihära
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 Rähula 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’.29

The Pali Canon, like most other religious Canons, was produced
in a context of dispute, here sectarian monastic rivalries. King
Vattagämipi supported the rivals of the Mahävihärin 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
Mahävihära-Abhayagiri rivalry.30) Both groups existed throughout the
first millenium, up until king Parakkamabähu I suppressed the others in
favour of the Mahävihära in the 12th century (the extant Mahävihärin
texts call this his ‘unification’ of the monkhood); and at certain periods
Abhayagiri was clearly the more numerous and dominant. With some
disputed exceptions,31 no Abhayagiri texts survive, although texts and
commentaries are ascribed to them (directly or indirectly) in extant
Mahävihärin works.32 We can trace, I think, a significant differer e
between Mahävihärin texts written before Parakkamabähu’s ‘reform’ t , 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
Mahävamsa (XXXIII 100-1) have exactly the same stanzas:

pitakattayapälifl ca tassä atthakatham pi ca
mukhapäthena änesum pubbe bhikkhü mahämatl;
hänim disväna sattänam tadä bhikkhü samägatä
ciratthitattham dhammassa potthakesu likhäpayum.

‘Previously, intelligent monks (had) preserved the text of the
three pitakas and its commentary orally; but (now) when the
monks saw the häni of beings they came together and had
them 34 written in books, in order that the Teaching should
endure for a long time.’

The word häni, which I have left untranslated, means Toss’, ‘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 Vattagämani, 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)
Toss’, neither of which attempts to interpret the term. The Mahävamsa
places the stanzas immediately after its account of the secession of the
monk Mahätissa, and the subsequent split between the two monastic
fraternities. Mindful of this perhaps, Geiger (1912, p. 237) translates häni
as ‘falling away (from religion)’. In modem 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 häni as ‘decrease (in
numbers)’, or more generally ‘disastrous state’.35 This seems first to
have been suggested by Adikaram (1946, Chap. 4); Rähula’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.36 The Mahävamsa mentions Tissa briefly earlier in the
Chapter (XXXIH, 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.37 Adikaram himself suggests (pp. 115 foil.) 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 Anurädhapura. I
suggest, not necessarily a replacement for their account but perhaps as a
complement to it, that we follow the Mahävamsa and associate the
writing of the texts and commentaries with the contemporary rivalry
between the Mahävihära 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 Mahävihära as sole legitimate custodians of Buddhism was under
threat.38 Certainly in the following centuries, one of the major themes in
Mahävihärin 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 Mahäyäna texts39; it is
revealing that this is standardly referred to by their Mahävihärin
opponents as their embracing the vetulla-väda. The term vetulla, Sanskrit
vaitulya or vaipulya, meaning ‘extended’ or ‘enlarged’, refers to the great
extent of certain Mahäyäna scriptures.40 Later triumphalist chronicles
condemn with increasing vehemence the heresy of these unacceptable
texts, and tell of repeated book-burnings by pro-Mahävihärin kings.41

In the 5th century the great Indian monk Buddhaghosa spent
some time in Ceylon at the Mahävihära, writing what are now the
standard Pali commentarial works, on the basis of the earlier Sinhalese
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texts.42 This also took place during the reign of a king who supported the
Abhayagiri, Mahänäma (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 Äloka-vihära and
the translation of the Commentaries into Pali, both took place
during the reigns of kings who were not favourably disposed
towards the Mahävihära and who actively helped the opposing
camp, the Abhayagirivihära’.

The account in the Cülavamsa, written after Parakkamabähu I and in part
as a panegyric on him, tells us that when Buddhaghosa had produced his
digest of Theraväda scholasticism, the Visuddhimagga, the Mahävihärin
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 pälim viya,
literally ‘just as (or ‘as if they were') Canonical texts’, or more loosely
‘as the authoritative version’.43 The parallelism is obvious: the Buddha
Gotama produced the Texts (päli) as buddha-vacana, ‘the Buddha
Metteyya’ produces an authoritative redaction of the commentaries, pälim
viya I 44

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.45 The term vamsa (Sanskrit vam sa) was used in India for
a variety of forms of historical text, primarily genealogies, from the time
of the Brähmanas. 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 puräna writing,
two of the traditional five characteristics (paftcalaksana) alleged to be
present in any such text are vamsa and vamsänucarita-, 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 puränas 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 puränas,
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 puränic literature generally ... [then, quoting
another writer:] The caste-puränas may be considered to be the
extension of Vamsänucarita, 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 puräna 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 Theraväda 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 Theraväda 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 Theraväda 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’.47 The earlier Sinhalese commentarial
materials, shared by both Mahävihära and Abhayagiri groups, contained
vamsa sections, and there may have been at least one specifically
Abhayagiri vowisa48; but a particular characteristic of the development of
the Mahävihära 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.49 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’. Hie 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 concern, 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 Theraväda 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 Mahävihärin 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
Theraväda, notably the possession and control of relics and images.50 But
one of the most salient characteristics of the Mahävihärin 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 modem ‘scripturalism’
specific to the 19th and 20th centuries.51 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 ‘Mahäyäna 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 Mahävihärin 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
Theraväda 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 Theraväda revival in contemporary Nepal.53)

Ill

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 Theraväda history, up to and including the
modem world, many other texts, both written and in oral-ritual form,
have been used.54 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.55

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 Theravädin 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-jätaka 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’.56
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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.57 A
monastic library with larger holdings may perhaps be compared to a
modem 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
Theraväda world, we need empirical research into each individual case, not
a simple deduction from the existence of the closed tipitaka produced by
the Mahävihära. 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.5i So the Pali
Canon should be seen as just a ‘canon’ (in one sense of that word) in Pali,
one amongst others.

Steven CollinsMontreal
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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. Homer’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
Jätaka tales. She was working from the draft of the edition made by P.S. Jaini,
which was subsequently published by the PTS as Pafinäsa Jätaka (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 Homer’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, I 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. Homer Memorial Lecture for the PTS in London, September 1987. 1 am glad
to be able to publish it here in memory of Miss Homer, 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 Päli 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 I 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.)
5 I 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 S uttas
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 Atoka. (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-Atokan 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 Mahäyäna Sutras in India fit into a more Sanskritized
concept of scripture and canon (or lack thereof) than does the Theraväda
Tipitaka'.
1 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 sütra), seems
rarely if ever to remain alive in the use of the term. One use of the term in parts
of the Manoratha-purani may preserve a sense of ‘line’ or ‘list’. The A nguttara
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 therapälivannanä nitthitä (Mp I 337), (and similarly) theripäli- (381),
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theripäli- (381), upäsakapäli- (401), upäsikäpäli- (458). (There are variant
readings therapäliyä, therlpäliyä, and upäsikäpäliyä (sic) vannanä in the first three
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 therlpäliyam pathame (337), upäsakapäliyam (482 —
pathame must have been accidentally omitted here; there is a v.l. upäsakapäli-
vannanäya pathame), and upäsikäpäliyam pathame (401). Pathame cannot agree
with -päliyam (or -vannanäya); there must be some appropriate masculine noun
implied (such as sutta: see A I 23 note 3), so that we may translate ‘in the first
sutta in the list of (or text about) nuns (laymen, laywomen)’. The v.l. at 337,
therlpäliyä, 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 rüpapäli, at II 1 atthänapäliyam (v.l. -päliyä)-, at II 18
atthänapälivannanä nitthitä and, beginning the next section, ekadhammapäliyam.

Filliozat proposed that in the compounds päli-bhäsä and its equivalent
tanti-bhäsä (Sanskrit tantra) both first terms should be understood as referring
literally to Tines’, 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 päli and atthakathä
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 Jätaka, VI 353, the term päli is used
of what is clearly an oral (and non-religious) ‘text’ (cf. von Hinüber (1977,
p. 244)).
8 E.g. Norman (1983, p. 1), von Hinüber (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 päli and atthakathä. (We have evidence
for this structure in the modem 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 päli 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 von Hinüber, (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 pätha, the other a päli. In two versions of the same
commentarial exegesis discussing variant readings, one (Th-a III 201) reads päli,
the other pätho (Pj II 350).
1 1 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 päli was restricted to that list, at least in Ceylon, just as the term
atthakathä came only to be used of commentaries on päli texts, others being tlkä.
A number of texts are sometimes said to have been added to the Canon in Burma:
The Sutta-sangaha, Netti-pakarana, Petakopadesa, Milindapaflha (see Oldenberg
(1882, p. 61); Bode (1909, p. 5); Duroiselle (1911, p. 121), who disagreed with
Bode; Nänamoli (1962, p. xii); and Bollöe (1969, p. 494), who says that King
Mindon’s stone edition of the tipitaka contains the last three of these texts, as
does the modem Chatthasangäyana edition). The word päli is used of the Sutta-
sangaha in Burmese manuscripts (Oldenberg (op. cit., p. 80); Fausbpll (1896,
p. 31)). The N etti-pakarana, which itself claims to have been composed by
Mahäkaccäna, praised by the Buddha and recited at the first Council (Nett 193),
is called by its commentary a päli (Nett, Intro, p. XI; see also Nänamoli, op. cit.,
p. xi); and the commentary is classed as an atthakathä by the Gandhavamsa
(p. 60). For the use of päli in relation to the complex issue of the ‘canonical’
verses of the Jätaka, in opposition to the non-canonical and commentarial prose
passages, see, for example, the references given by Fausbpll in Ja VII p. Ill, and
the comments of BollSe (1970) Preface. In the commentary to the Nidäna-kathä,
a prose section is referred to as a päli, and an account of its attha is given (Ja 1 7).
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’ (bhäjana), and says that the two senses are to 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-ASokan) Cariyä-
pitaka, see Homer (1975) Cp Preface pp. iii foil.
15 Pitaka-sampadä and -sampadäna, 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 Käläma Sutta (Al 189 foil.) and elsewhere (e.g.
M I 520; A II 191 foil.).
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
tipetaki occurs in the Parivära (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 tepi takam
buddhavacanam and tepitako in the Milinda-paflha (pp. 18, 90), although the
dating of this text is far from easy: see Homer (1963, pp. xxi foil), 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 Mahäparinibbäna Sutta (D II 123 foil.,
found also as a separate sutta at A 1 167 foil.), dealing with the ‘Four Appeals to
Authority’ (cattäro mahäpadesä) Here the Buddha is made to say that if a monk
claims to have ‘heard’ (sutam) and ‘received’ (patiggahitam) from himself, the
Sangha, a group of monks or a single monk, that ‘this is dhamma, this is vinaya,
this is the Teacher’s Doctrine’ (satthu säsanam), then what he says (täni pada-
vyafljanäni) is to be compared with the Sutta 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 Mahäparinibbäna 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’:
otäretabbäni and sandassetabbäni. 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 Sutta. As the Buddha says elsewhere, ‘those things (‘doctrines’, ‘states of
mind’, dhamme) which you know lead to ... nibbäna you may preserve
(dhäreyyäsi) as the dhamma, the vinaya, the Teacher’s Doctrine’ (satthu säsand)
(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 Samantapasädikä', but note
that he also says here that the Vinaya-pitaka contains material not recited at the
First Council (paihamasangltiyam sangitafl ca asangitafl 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 Mahävihärin 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).
21 Examples: buddhavaeana at Vin IV 54, Th 403 (these seem to be the earliest
uses; cf. also Mil 17); bhagavato vacana at A IV 163, 164; buddhabhäsita at Vin
IV 15; buddhassa säsana at Thl 202 et freq., Th 639; buddhasäsana at Dh 368,
381; satthu-säsana at Vin 1 12, D 1 110, etc.; tathägata-bhäsita at S II 267, A I
72.
22 The Bhabrä inscription, cited from Bloch (1950, p. 154).
23 The quotation is from the Adhyä&iyasamcodana Sütra, cited in Säntideva’s
S i k säsamuccaya  (I 15); yatkimcinmaitreya subhäsitam sarvam
tadbuddhabhäsitam. 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 stupas', but his close reading of
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passages from the Vinaya itself, as well as from later Päli 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 Pali Vinaya alone, it has been
supported by the discovery of other traditions. Brough (1962, pp. 28-29, 218
foil.) argues for the likelihood of a manuscript tradition of the verses now known
as the Dharmapada (Dhammapada) earlier than the redaction of the Päli 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 Bhabrä inscription cited above mentions seven texts, of which some have
been identified with sections of the last two vaggas of the Sutta-Nipäta. 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
Upälipariprcchä-sütra, which is said to have replaced the Parivära of the
Mahävihärin Vinaya (see Stache-Rosen (1984), pp. 28 foil, with Bechert’s
Introduction pp. 11 foil., and Norman’s review (1985)); and two later texts, the
Vimuttimagga (see Norman (1983, pp. 113-14)) and the Saddhammopäyana (see
Saddhätissa (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 Uttaravihära-mahävamsa at Mhv-t 134
(and assuming the Uttara-vihära and the Abhayagiri-vihära 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 abuddha-vacana: at Sv 566 and Mp III
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 Mahäpadesa Sutta, here being commented on in both places). Sp
742 and Spk II 201-202 (for the tikä on this passage see Cousins (1972, p. 160))
add to these names the Vanna-pitaka,Angulimäla-pitaka, Ratthapäla-gajjita, and
Älavaka-gajjita. The N ikäya-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 Abhayagirivihära-väsins. Adikaram, (1946, pp. 98-
100), discusses these texts, and attempts to find versions in Chinese. It may be,
as Rähula 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 Mahävihära’. The commentary on the
Mahävamsa mentions an Uttaravihära-atthakathä several times: see Geiger
(1908, pp. 47 foil.); Malalasekera (1935, vol.l pp. Ixv-lxvii). 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 foil.); Mori
(1988).
33 The change can be clearly seen by comparing the accounts in the Dipavamsa
and Mahävamsa, written in the 4th and 5th centuries, with those of the Nikäya-
sangraha (in Fernando (1908, p. 10-11)) and Saddhamma-samgaha (Chapter 6,
JPTS (1890) pp. 46-50), written in the 14th.
34 It seems natural to take both pitakattayapälim and atthakatham as governed by
likhäpayum as well as änesum; and so we have both ‘Canon’ and Commentary
written down for the first time together.
35 Gombrich (1988, p. 152). The commentary to the Mahävamsa (Mhv-t 623)
rather surprisingly glosses hänim 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’) kalikäle parihinäyukasattänam sati-buddhiparihänim').
36 The main texts used are Mv XXXIII 37 foil., Mp I 92-93, Vibh-a 445 foil.;
the account at Mp I 92-93 uses the name Candälatissa but seems to be the same
story. (See Malalasekara (1938) s.vv. Candälatissa-mahäbhaya and
Brahmanatissa-cora.)
37 Both Adikaram and Rähula 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
Mahän iddesa .  The version of this story in the PTS edition of the
Samantapasädikä (695-96) indicates the time of the tale simply by saying
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mahäbhaye. I 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 Püjävaliya andNikäya-
samgraha (see Norman (1983, p. 11)) and the Sara- or Särattha-sangaha (see
Jayawickrama (1968, pp. 82-83) and Norman (1983, 173)) arises the tradition,
so often found in modem secondary works, that this took place far from the
capital at Alu- or Äloka-vihära near modem 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
Vattagämini’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 Mahävihära itself at
Anurädhapura (Saddhamma-s Chapter 6 p. 48).
39 The Nikäyasangraha (Fernando (1908, pp. 12-13)) tells us that in the reign of
king Vohärikatissa (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 foil, and 1977, p. 364) has argued that
Mahayana literature was written before this time, the only extant example being
the Buddhäpadäna, written in the 1st or 2nd century and now included in the Päli
canonical text called the Apadäna; 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 Abhidharmasamuccaya 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 Rähula (1956, p. 89)). (On this term see also Wintemitz (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 ‘Mahäyäna’, which refers not to one or
more specific Nikäyas in the Buddhist legal sense, but to a general tendency in
Buddhist religion. The classic discussion of ‘Mahäyänism in Ceylon’ is
Paranavitana’s article with that title (1928); for recent discussion see Rähula
(1956, pp. 89-90), Norman (1978, pp. 40-41), Bechert (1976) and (1977).
41 This is perhaps most evident in the Nikäya-sahgraha.
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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
Mahävihära: a monk called Tipitaka-Cüläbhaya, who had not learnt the
commentaries (atthakatham anuggahetva) announced that he would give a public
discourse on the scriptures (paflcanikäyamandale tlni pitakäni parivattessämi;
later he says partyattim parivattessämi — 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 äcariyuggaham) 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 ?’ (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 (aMena aMena pariyäyena), 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’ (tayä pathamam kathito yeva äcariyamaggo,
äcariyamukhato pana anuggahitattä evam äcariyä vadanti ti santhätum
näsakkhi).
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.
49 I am drawing specifically 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 modem adventures’.
50 It 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
Däthavamsa, Thüpavamsa, Cha-kesa-dhätu-vamsa, Jina-käla-mäli.
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51 The term ‘scripturalism’ was first used in this way by Clifford Geertz (1968),
and has been applied to Theraväda 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-modem period, as both Tambiah and Bond do. In Theraväda 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 supematuralism, 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 modem 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 Theraväda, in its post-Parakkamabähu
‘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 Theraväda to his kingdom by the Burmese King
Anuruddha (1044-77). (This is, of course, before Parakkamabähu I.) 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 Säsana-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
to 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
Theraväda Buddhism. With them Mon culture and Theraväda 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 Säsana-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 Theraväda tradition gradually
replaced what we now call ‘Mahäyänist’ 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 ‘Mahäyänist’, 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 Sarvästiväda tradition. F. Bizot’s
striking reports from the ‘unreformed’ Mahänikay monasteries of Cambodia
show texts and practices which can without much hesitation be called tantric:
seeBizot (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 example 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 sutta). 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 pälim vä atthakatham vä dhammakarhäbandham vä gulhagantham
vä. 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 tlkäs [sub-commentaries] or [narrative] works like the
Rasavähinl’. It might also refer to books containing texts used in preaching, as
in the modem 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 Kisä-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 dhammakathäbandha, the
commentary (cited in Nänamoli (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.
56 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-
Jätaka. 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 Abhidhamma
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 foil.)).
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58 Thus I think that what Bizot says of Cambodia is true of the whole
Theraväda world: ‘the term [tipitaka] 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 Theraväda Vinaya regulating the
veneration of stupas. 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 Theraväda 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 stupas. 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 Mahä-Paräkramabähu-Katikävata
formulated during the 12th century, where rules for the conduct towards
stiipas are, in fact, mentioned. The word used for “conduct” here is vatta
< Skt vrtta or < Skt vrata “duty”, as both words, which are semantically
near to each other may have been confused in Päli perhaps, also possibly
due to the likely orthographic reform introducing double consonants.1 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 II 207-235. This has been assumed
universally by modem Päli scholars, as Schopen correctly states.

1 O.v. Hinüber: Der Beginn der Schrift und frühe Schriftlichkeit in Indien.
Akademie der Wissenschaften und der Literatur, Mainz. Abhandlungen der
geistes- und sozialwissenschaftlichen Klasse, Jahrgang 1989, Nr. 11. Stuttgart
1989: chapter XIII. Die Orthographie der ersten Aufzeichnung des Theraväda-
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:

avasesäni pi cetiyanganavatta-bodhiyahganavatta-uposathägära-
vatta-bhojana-sälä-jantäghara-äcariya-upajjhäya-ägantuka-gamikavattäd-
ini sabbäni khandhakavattäni püretabbän’ eva, Vism HOS VI § 60 =
153,27-31 = PTS 188,5-9.

to the corresponding Vinaya passage, where nothing is said about a
cetiyanganavatta,  on which Schopen concentrates, nor about a
bodhiyanganavatta, as mentioned in passing by Schopen (JPI'S XIII,
1989, p. 88 note 15), nor about uposathägära and bhojanasälävatta,
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 Theraväda Vinaya as we read it today, because the rules concerning
stüpas, 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 (bhojanasäla), if one does not prefer to consider
the latter word as simply replacing canonical bhattaggaiyattd), cf. Vin II
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
Samantapäsädikä, where no such rules about stupas 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 Theraväda 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
Theraväda tradition was observed long ago by H. Oldenberg in the
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Aggannasutta of the DIghanikäya, 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
Katikävata really refer to the corresponding chapter in the Cullavagga. As
Schopen emphasises, not only modem European scholars were of the
opinion, but also the Sinhala Vinaya expert Säriputta, author of the
Säratthadipani (Sp-t) ,  a 12th century subcommentary on the
Samantapäsädikä, and contemporary with the Katikävata 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 Säriputta 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 khandhakavattäni näma vattakkhandhake vuttäni ägant-
uka-vattam äväsika-gamika-anumodana-bhattagga-pindacärika-ärahhika-
senäsana-jantäghara-vaccakuti-upajjhäya-saddhivihärika-äcariya-anteväs-
ika-vattan ti imäni cuddasa vattäni. tato afthäni pana kadäci taj-
janiyakammakatädikäle yeva caritabbäni dve-asiti mahävattäni. na
sabbäsu avatthäsu caritabbäni. tasmä cuddassa khandhakavattesu
aganitäni. täni pana “päriväsikänam bhikkhünam vattam pahhäpessämi” ti
ärabhitvä “na upasampädetabbam. pa. na chamäyam cankamante cankame
cankamitabban” ti vuttävasänäni chasatthi. tato pana “na bhikkhave
päriväsikena bhikkhunä päriväsikavuddhatarena bhikkhunä saddhim,
müläyapatikassanärahena, mänattärahena, mänattacärikena,
abbhänärahena bhikkhunä saddhim ekacchanne äväse vatthabban" ti-

2 H. Oldenberg: Studien zum Mahävastu, 1912 = Kleine Schriften, Wiesbaden
1967, II 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 Sumangalaviläsim.



O. von Hinüber130

ädinä vuttavattäni pakatattacaritabbehi anaftflattä visum aganetvä
päriväsikavuddhatarädlsu puggalantaresu caritabbattä tesam vasena
sampindetvä ekekam katvä ganitäni paücähi ekasattati vattäni,
ukkhepanlyakammakatavattesu vuttam “na pakatattassa bhikkhuno
abhivädanam paccutthänam. pa. nahäne pitthiparikammam säditabban“ ti
idam abhivädanädlnam asädiyanam ekam, “na pakatatto bhikkhu
sllavipattiyä anuddhamsetabbo" ti-ädini ca dasähi evam etäni dväsiti
vattäni. etesv eva pana kadäci tajjaniyakammädivattäni, kadäci
päriväsikädivattäni aggahitaggahanena dväsiti eva. aflflattha pana
atthakathäpadese appakam ünam adhikam vä gananüpagam na hotl ti
“aslti khandhakavattänl” ti vuttam, Sp-t Be II 35,11-36,2 (on Sp 225,27)
= Sp-t Be H 198,22-199,13 (on Sp 415,27) # Ps Be III 16,9-29 (on Ps III
30,12).3

“Fourteen khandhakavatta (Sp 225,27)”: Duties prescribed in the
Vattakkhandhaka that is the duties concerning 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 tajjanlyakamma, 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. TYenckner : 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 mänatta, undergoing mänatta, 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 foil.), etc., (are) 10.
Thus there are 82 duties. Among these (82) sometimes the duties
concerning tajjanlyakamma, 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 Atthakathä it
is said: “80 khandhaka-duties”4 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 Säriputta’s reasoning by any means of interpretation.

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

ekacco hi vattasampanno hoti: tassa dve-asi t i
khuddaka(= Ne)vattänr, cuddasa mahävattäni; cetiyangana-bodhiyangana-

4 This may refer to: aggahitaggahanena ganiyamänäni asiti khandhakavattäni
näma honti, Vjb Be 1956, 535,18 on the Vattakkhandhaka. Here, too, the 14
khandhakavattas are enumerated as in Sp-t.
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bodhiyahgana-pänlyamäla-uposathägära-ägantuka-gamika-vattäni ca
karontassa Mp I 30,11-14 = Vibh-a 297,4-7.

Here, cetiyahganavatta, etc., are clearly distinguished as a class
of their own with no immediate connection to the Vinayapitaka. In
contrast to Säriputta’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 mahävatta in accordance with
Säriputta’s opinion. If the duties prescribed in the Vinayapitaka are the
mahävatta, then it makes good sense to change khandhaka into khuddaka
as in Vibh-a and in part of the Mp-tradition.5

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

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

cetiyanganavattädiasitimahävattapatipattipüranam, Ps III 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 Hinüber,
Journal of the Siam Society, 75, 1987, pp. 9-74): No. 55 Manorathapürani
(copied AD 1531/1532) fase, (phük) 2, folio gu a 5: dve-asiti khuddakavattäni
cuddasa vattäni (sic !): here °bodhiyangana° is omitted as well; No. 59
Sammohavinodani (undated, 16th century) fase, (phük) 14, folio lam a 3: dve-
asiti khuddakavattäni cetiy°, where cuddasa mahävattäni is omitted.
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it is said:

cetiyanganavattädi ti ädisaddena bodhiyanganavattädini
sanganhäti. asitimahävattapatipüranan ti ... tattha mahävattäni näma
vattakkhandhake vuttäni ägantukavattam, Ps-pt Be III 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
Theraväda 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 khandhakavatta 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. uposathägära, 4. bhojanasälä, 5.
jantäghara, 6. äcariya, 7. upajjhäya, 8. ägantuka, 9. gamika. Thus this is
the most comprehensive list of these vattas 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 Manorathapürani
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,
upajjhäyavatta-äcariyavattädini sabbavattäni püreti, Sv 529,31-33.

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

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

yo buddhe dharamäne upatthänam na gacchati, parinibbute
cetiyatthänam bodhitthänam na gacchati, cetiyam vä bodhim vä na
vandati cetiyangane sacchatto sa-upähano carati, Sp 1315,8-11.

“Who does not, while a Buddha is living, attend to him, and,
when he has entered Nirväna, 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 Mahäparinibbänasutta (DN II
141,9) just mentioned:

cetiyacärikam ähindantä ti tattha tattha cetiyanganam
sammajjantä äsanäni dhovantä bodhimhi udakam äsiücantä ähindanti,
tesu vattabbam eva n’ atthi. asukavihäre cetiyam vandissämä ti ... , 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:

käyena karanakammam paflrläyati cetiyanganasammajjana-
bodhiyahgana-sammajjana-abhikkamana-patikkamana-vattänuvatta-kara-
nan ti, Mp III 146,18-20.

“He knows the deed to be done by the body: all sorts of duties
such as sweeping the courtyard of a cetiya, 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 H 57,16 or:

yassa päto vutthäya cetiyanganavattädini sabbavattäni katän
eva, Mp-t Be II 325,3.

“By whom all duties such as the duty concerning the courtyard
are done, after he has got up in the morning”, 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 uposathägära-. sammajjitum, Vin I 118,5 “to sweep”, äsanam
paMäpetum, Vin I 118,16 “to prepare a seat”, padlpam kätum, Vin I
118,26 “to provide a lamp”, päniyam paribhojaniyarn upatthäpetum, Vin
1 119,1 “to supply drinking water”. These, however, are not included in
any passage of the Vattakkhandhaka.

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

cetiyahgane sammajjanim gahetvä bhojanasälanganam vä
uposathägäranganam vä parivenadiväthäna-aggisälädlsu vä aMataram
sammajjitvä dhovitvä puna sammajjammälake thapetabbä, Sp 773,14-17.

“Having taken up a broom in the courtyard of a cetiya, having
swept and scrubbed the courtyard of a bhojanasälä, an uposathägära, or a
cell, a day-room or a fire-room, etc., respectively, it must be put back
into the broom-cupboard.”6 In the Vinayapitaka itself, sweeping is not

6 This passage adds a further vatta: äsanasälam sammajjantena vattam
jänitabbam. tatridam vattam-. majjhato patthäya pädatthänäbhimukhä välikä
haritabbä, kacavaram hatthehi gahetvä 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 bhojanasälä by expansion of those required in the
uposathägära.

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 Theraväda 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 gamikänam
bhikkhünam vattam:

Vin II 211,21-31:
därubhandam mattikäbhandam
patisämetvä dväravätapänam
thaketvä senäsanam äpucchä
pakkamitabbam . . .
sace vihäro ovassati sace ussahati
chädetabbo ussukam vä
kätabbam kin ti nu kho vihäro
chädiyethä ti.

Sp 777,21-25:
därubhandam mattikäbhandam
patisämetvä dväravätapänäni
pidahitvä gamiyavattam püretvä
gantabbam.
sace pana senäsanam ovassati
chädanatthafl ca tinam vä itthakä
vä änitä honti sace ussahati
chädetabbam, etc.

Here again words are changed such as pidahitvä in the commentary
against thaketvä in the Vinayapitaka in the same way as bhojanasälä
replaces bhattagga, or abhikkamana: patikkamana stands for canonical
ägantuka: gamika in Mp II 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 ägantuka- and äväsika-
vatthus relating to dwelling places during the rainy season found only in
Sp 1226,1-1235,23, and thus expanding the Vassupäniyakakkhandhaka,
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 Vajiranänavarorasa’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 Samantapäsädikä was composed,
there was, and most probably had been for centuries, a lively discussion
on Vinaya rales within the Theraväda tradition with different views being
accepted or rejected, e.g.:

Andhakatthakathäyam pana ... bhäsitam tarn dubbhäsitam, Sp
697,17-19,

or.

Andhakatthakathäyam pana ... ti vuttam. tarn n’ eva attha-
kathäyam na päliyä vuttam, tasmä na gahetabbam, Sp 1069,19-22.

Going even beyond the Vinayapitaka was not altogether unacceptable as
the principle of pälimuttaka-vinicchaya, Sp VIH 1591a, 17 foil., shows.

Therefore there is no reason to doubt the completeness of the
text as read in the Theraväda 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
Theraväda 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. Hinüber



A NOTE ON AMBAPÄLI’S WIT

The Therigäthä contains a justly famous poem attributed to
Ambapäli, 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 bahudukhänam älayo
so ' palepapatito jarägharo saccavädivacanam anaflflathä.

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.1 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 abhisamkhära, which I understand to mean the
store of good kamma: the commentator is saying that Ambapäli’s luck
has run out. I may have misunderstood abhisamkhära-, 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

1 K.R. Norman, Elders’ Verses II, 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
patitäpalepo, 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

STÜPA

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
Stupa 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
Päli Vinaya as we have it is that it contains no rules governing the
behaviour of monks in regard to stüpas." One of the more curious things
about the article (as we have it) is that it goes on to cite several passages
in the Vibhanga 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,1 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 Mahä-Paräkramabähu katikävata,
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 morning
monks should perform two sets of duties: “both the duties towards stupa,

1 Andr6 Bareau, “La construction et le culte des stüpa d’aprös les Vinayapitaka",
Bulletin de I’ ecole frangaise d’ extreme 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 cd), which occurs twice in the passage: ... chgana-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 modem times. Schopen says that “any
discomfiture with monastic participation in stüpa or relic cult activity is
distinctly’ modem” (p. 96); I have not come across such discomfiture.
Similarly, I am not aware that Buddhists have ever understood the
Mahäparinibbäna 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 Theraväda 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 Bateau.

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).2

I would therefore more or less agree with Bateau’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.



Making mountains without molehills 143

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





PÄLI LEXICOGRAPHICAL STUDIES VIII1

SEVEN PÄLI ETYMOLOGIES

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

1. aharitä “having brought”
2. chandaso “willingly”
3. väc’-uggata “learnt orally”
4. vyasanna “sunk down”
5. vyamhita “frightened”
6. sihavasä “lion’s oil”
7. Sugata/Tathägaia “Buddha”

1. äharitä “having brought”

At Ja UI 399,2* Be and Ee read iminä sakunajätena bijam äharitä
hatä “[The trees] are destroyed by birds which have brought a seed”. Ce
and Se read aharitvä, which is unmetrical in the cadence of a sloka päda.
The cty states: bijam äharitä ti bijam äharitvä (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.

1 See K.R. Norman, “Pali Lexicographical Studies VII”, in JPTS, XIV, pp. 219-
25.
2 Abbreviations of the titles of Pali texts are as in the Epilegomena to V.
Trenckner: A Critical Pali Dictionary, Vol. I, Copenhagen 1924-48 (= CPD). In
addition: 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. äharati) suggests reading ähariyä, which would
represent the absolutive ähariya with lengthening of the final -a to -ä.
There is, however, no obvious reason for such a lengthening, since it is
not required rnetri 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 -tä metri causa,3 it seems very likely
that we should accept the reading -tä, and surmise that this represents a
simplification of the geminate consonant -tt- in the old pre-Päli absolutive
ending -ttä, to produce a short -i- where the metre requires it.

2. chandaso “willingly”

When dealing with the phrase buddhavacanam chandaso
äropema (Vin II 139,8) elsewhere,4 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 samanabrähmanänam chandaso
patiüfläyamänam vohäramattam ev’ etam from Thi-a 64,24 (ad Thi 57).

In Bhikkhunipätimokkha (Päräjikä dhammä 1.1) No. I,5 which is
quoted at Sp 1302,32-34, we find: yä pana bhikkhuni chandaso
methunam dhammam patiseveyya antamaso tiracchänagatäya pi, päräjikä
hoti asamväsä. As Miss Homer points out,6 this is the same as the first
päräjikä rule for bhikkhus, except that the bhikkhus’ rule (Vin HI 22,33)
omits the word chandaso. The word is explained in the cty on the
Bhikkhunipätimokkha: tattha chandaso ti methunarägapatisamyuttena
chandena c’ eva ruciyä ca, chande pana asati balakkärena padhamsitäya

3 See K.R. Norman, “Pali Lexicographical Studies III”, JPTS X, 1985, pp. 32-
35.
4 K.R. Norman, “MIA Studies VIII”, JOI(B) XX, 1971, pp. 329-36.
5 See R.D. Vadekar, Pätimokkha, Poona 1939, p. 27.
6 See LB. Homer, BD, VI p. 3 n. 4.
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anäpatti ,  Kkh 157,10-12. It also occurs in the exegesis of this
explanation: tilaphalamattam pipadesam chandaso paveseti, 157,18.

The Sanskrit Bhiksuni-vinaya7 also includes the word. It gives
the rule in the form: yä puna bhiksuni chandaso maithunam grämyam
dharmam pratiseviyä antamasato tiryagyonigaia(gatena) pi särdham iyam
bhiksunl päräjikä bhavaty asamväsyäh(syä) (§ 114).

As I explained in my earlier article, chandaso would then be an
example of the suffix -so < -sas 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 sajjhäyantehi pathamam ajjhetabbato
savitti chandaso mukham, Pj II 456,21 = Ps HI 406,24). For other usages
of chanda in the sense of metre, cf. atltakälikänam pi hi chandasi
vattamänavacanam akkharacintakä icchanti, Pj II 16,24 (ad Sn 2
“udacchida'); chandavasena c’ ettha digham katvä ca-käram äha,
samsuddhacarano ti attho, Pj II 205,25 (ad Sn 162 “-cärano”); chando
nidänam gäthänam, S 1 38,21 (glossed: gäyatti-ädiko chando gäthänam
nidänam, Spk 1 94,21-22); chandavasena rassam katvä, Pj II 402,27 (ad
Sn 455 “manta”). At Vv-a 265,14 chandoviciti is used specifically of one
of the six vedängas (= 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 Päli uses of chanda that it means “metre” rather than “Vedic
language”.

3. väc’-uggata “learnt orally”

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

7 G. Roth, Bhiksuni-vinaya: Manual of discipline for Buddhist nuns, Patna
1970.



KJl. Norman148

-am suvinicchitam, Sp 234,10 (-an ti väcäya uggatam; tattha nirantaram
thitan ti attho, Vmv 1 125,18); atthakathäsu pana päkatavohäram gahetvä
°-vasena sabbacchannä näma paäcahi chadanehi channä ti, 745,19; dve
mätikä pagunä ~ä katvä, 788,29; dve vibhangä pagunä ~ä kätabbä, 789,11;
vattanti ti ägacchanti, pagunä ~ä ti attho, 792,9; yassa sätthakatham
vinayapitakam -am pavattati, 983,30; suppavattlni ti °-vasena, 990,11
(°-vasenä ti pagunavasena, Sp-t III 7,12); dve pana akhandä suvisadä ~ä
honti, 1060,3 (~ä ti purimass’ eva vevacanam, Sp-t III 39,27);
pariyäpunitvä ti, ugganhitvä vä -am vä katvä, Spk I 262,3; eken eva
uddesena tayo vedä hadayangatä ~ä süpadhäritä ... ahesum, Mil 10,11;
sajjhäyanti ca -am parantä dhärenti ca, Sp-t (Linasäratthadipani), p. 123;
yävatä ~ä pariyatti hoti, Ps III 78,15; divase divase ca chasahassa-
vedapadäni ~ä honti, Bu-up 42,3; Abhidhamma-pitakam ugganhitvä
sätthakatham -am katvä, Saddhamma-s 82,2 * 82,6; ten’ eva kata-
kammena bhavantaram anägate sävijjattha katass’ eva -afl ca tantiyä,
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”,8 which leaves undecided the question of whether
he understood the compound correctly. Miss Homer’s translation of the
same phrase “[the three vedas] were properly intoned in voice”9 is
grammatically possible. Gray changes the construction and translates as
though the verb were active “[he] got off [presumably “by heart”] 6000
pädas daily”.10 I 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 LB. Homer, Milinda’ s Questions, Vol. I, London 1963, p. 14.
10 J. Gray, Buddhaghosuppatti (ed. and trsl.), London 1892, Part 2, p. 8.
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speech”, or his “He who ... comes nearer to one who has mastered a
well-intoned speech”.11

I suggest that uggata is a form of öggata = ogata (< avagata)
with the sense of “learnt, understood”, which not usual in Päli, although
avagata sometimes occurs with the meaning “understood”.12 The
compound would therefore mean something like “learnt 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 bhikkhü ... sabbe ~ä honti, Gv13 77,12;
cf. Gv 77,14,17,18,24,27,30), or even käla (Dutthagäminiraflflo ca kälo ~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
käla.

4. vyasanna “sunk down”

This word occurs in the Citta-Sambhüta-jätaka at Ja IV 399,6*
(nägo yathä pankamajjhe vyasanno) and 399,8* (evam p’ aham kämapanke
vyasanno). In both places Fausbpll lists the v.ll. vyasanto (in Ms. Ck ) and
byasanno (in Ms. B ). It is glossed: vyasanno (Cks vyasanto, byasanno)
ti visanno (Ck visante, Cs visanne, visannova), 399,17-18'. The word
also occurs in the Kumbha-jätaka 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. I, s.v. avagata.

JPTS 1886, pp. 54-80.
14 ibid., p. 55.
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vyasanno, without v.l. It is glossed: vyasanno (Cks vyaccannä) ti
vyasanäpanno, visanno (B vipphanno, visatto) ti pi pätho, tasmim
vante osanno (Cks osanto) ti attho (19,1 '-2').

PED explains vyasanna as metric (diaeretic) for visanna,15 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 päda. The editors of PED make no reference to the Ardha-
Mägadhi equivalent of the Citta-Sambhüta-jätaka found in
Uttarajjhäyana-sutta XIIL There we find: nägo jahä pamkajalävasanno
(Xm.30).16 This enables us to postulate that an earlier version of the Pali
päda ended with pankamajjhävasanno. When this became wrongly divided
as pankamajjhä 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 vyasanäpanno would seem to reflect a word beginning with
vy-. It is, on the other hand, possible that vyasanäpanna is simply
intended as a gloss upon the whole compound, in which case we might
suspect that the presence of vy- in vy asana led to the insertion of -vy-
into pankamajjhävasanno, with the resultant belief that vyasanno was a
word in its own right, followed by the replacement of the unintelligible
-majjhä by -majjhe. At Ja V 16,15* we might assume that an earlier
version of the päda ended with the words vantagato ’vasanno, and here
the reading avasanno is supported by the gloss osanno.

15 See PED, s.v. vyasanna.
16 J. Charpentier, The Uttarädhyayanasütra, 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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5. 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 vz-.18 The word
occurs at Ja V 69,4*: avaca (C avahca) vyamhito (Bd by-) räjä. The word
is glossed: vyamhito (Bd byamitto) ti bhito vimhaya-punno (Bd vimhayam
äpanno) vä, 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 päda 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: räjä vyamhitamänaso, Ja VI
243,10* where Be reads byathita-mänaso. It is glossed: vyamhita-mänaso
(Be byathita-) ti bhitacitto. Here, after the final -ä of räjä, it makes no
difference metrically whether vyamhita- or vimhita- occurs. Nor is it metri
causa at the beginning of a päda at Ja VI 314,26*: vyamhito näbhivädeti,
glossed: vyamhito ti bhito, 314,27'. Nor in the opening of a sloka päda
with the pathyä cadence at 315,1*: na c’ amhi vyamhito (Be byamhito)
näga, where bhito occurs in the exegesis.

Despite the glosses vimhaya-punno and vimhayam äpanno, 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. vyamhita.
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we may be dealing with the verb vyädheti “to frighten” which, as is well
known, takes over the meanings of the root vyath- in Päli. If this is so,
then the correct reading at Ja VI 243,10* could be vyädhita-mänasa. There
must, however, be some doubt about this, because in an earlier form the
verb was probably *vädhita-, which could equally well be derived from
the root bädh-.x9 With the development of *vädhita- to *vähita-, and the
replacement of the long syllable -ä- by a nasalised short vowel -am-, via
-am-, we would get *vamhita-.19 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. sihavasä “lion’s oil”

The translation “lion’s oil” for sihavasä depends on the
recognition that here the word vasä has the sense of “oil”; cf. vas’
odissam, Sp 717,27 (“oil as an object of specification or stipulation”).21

The compound sihavasä has much the same meaning as sihatela “lion’s
oil” = “a valuable oil or perfume”. Cf. gahitagahitam ... suvannabhäjane
pakkhittam iva sihatelam avinassamänam dhärento (Pj I 198,26) with
gahitagahitam päsäne khaialekhä viya, suvannaghate pakkhitta-sihavasä
viya ca gahitäkären’ eva titthati (Ps II 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. ~äya
suvannanälim pürento viya sakkaccam sotam odahitvä, Ja 1 98,4; päsäne
lekham khananto viya kaflcananäliyä ~am paticchanto viya ohitasoto,

19 For the confusion between bä(d)h- and vä(d)h-, see K.R. Norman, “Middle
Indo-Aryan Studies XIV”, JO1(B) XXIX, pp. 37-41 (p. 37). Cf. the gloss na
vyädheti nabädheti, Ja IV 166,21' (ad 166,4» “na... vyädheti").
20 For a similar alternation between long and nasalised short vowels (in *ud-
ähati and *ud-aHhati) see O. von Hinüber, Die Sprachgeschichte des Pali im
Spiegel der südostasiatischen Handschriftenüberlieferung, Mainz 1988, p. 26.
21 PED (s.v. vase?) gives the meanings “fat, tallow, grease”.
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sakkaccam subhäsitäni sunäti, Ja V 149,13'; sakkaccam päsäne lekham
khanantä viya, kaäcananäliyä ~am paticchantä viya ca ohitasotä savanam
karothä ti attho, Mhv-t 6,24-25.

It is also used as an illustration of something remaining
unchanged and not disappearing. The two words kaftcana-pati and
kaflcana-näll which frequently occur with sihavasä both refer to
containers (“bowl” 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 hadayamaüjüsäya sannicitam siläya lekhä viya suvannaghate
pakkhitta—ä viya ca titthati, Mp HI 28,15 = Ps II 252,30 (ad “suta-
sannicaya”); gahitagahitam päsäne khatalekhä viya, suvannaghate
pakkhitta—ä viya ca gahitäkären’ eva titthati, Ps II 336,34

Its container is used as an illustration of something which is
useful and valuable. We find tadadhikäram pi sunantänam va
säsanikajanassa dipcun idam ~äya suvannabhäjanam viya suriyaramsiyä
samphullapadumam viya ca disvä, Mhv-t 50,24-26. In contrast to this, at
Ja V 489,13 we find mattikäbhäjanam viya ~äya abhäjanam 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 vasä and slhassa) in a verse which occurs in the colophons
of the Jätaka (Ja VI 595,3-4), Att (34,1-2), and Mhbv22: vasä sihassa
pakkhittä (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) yathä kaflcanapätiyä silälekheva (for -lekhä iva; Att and Mhbv read
silälekhe vd) me niccam sabbam sutam na näsaye.

7. Sugata/Tathägata “Buddha”

PED translates Sugata as “faring well, happy, having a happy
life after death”,23 but if that were correct, then all those bom in a sugati,
which includes all men,24 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 -gad 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 Tathägata. PED states that its
derivation is uncertain.2526 It was long ago pointed out that it occurs in the
Prakrit form tahägaya 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 tathä and
gata".76 If, however, we assume that -gata 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 tädi(n) “of such a kind = excellent”.27

Cambridge K.R. Norman

23 See PED, s.v. Sugata.
24 Cf. tattha sugatiggahanena manussagati pi sarigayhad, Vism 427,28.
25 See PED, s.v. tathägata.
26 See EJ. Thomas, “Tathägata and tahägaya”, BSOS, VIII, 1936, pp. 781-88
(p.787).
27 See K.R. Norman, Elders’ Verses I, p. 131 (ad Th 41).



TUNDILOVÄDA: 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 Tundiloväda Sutta provides a concise illustration, albeit an
inspirational illustration, of the logic and structure of traditional
Theraväda Buddhist practice.

The occasion for the discourse is a däna 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.1

The discourse then begins appropriately with an exposition of the
benefits (anisamsä)  which accrue to those who practice däna .
Significantly, the giving of däna is portrayed here as an integral
component of the attainment of nibbäna. An account of how sila is
always a necessary complement to däna 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 monks in the audience.2 The benefits of guarding

1 See, for example, Gurulugomi, A mävatura, 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 turning point, the Tundiloväda 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 nibbäna, in which the city’s gate, for example, is
identified with perfect generosity (dänapäramt).

The Tundiloväda Sutta as a whole thus illustrates a traditional
Theravädin 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.”* 1

As the above summary suggests, the Tundiloväda Sutta is
scarcely noteworthy because of its contents. Rather, it deserves scholarly
attention because it is “an allegedly non-canonical sutta.”2 Its significance
to the student of the Theraväda 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.
1 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
Nikäyas. The materials are an elegant and masterly compilation
of the doctrine from the Sutta pitaka, composed in a simple and
earnest spirit. Gäthas occur at intervals and those relating to
dänam or alms struck my friend Dr. Neuman, when read to him
by my pundit, as very similar in general style to the Mahädäna
of the Jätaka. Other gäthas remind me of the Nidhikanda sutta
of the Khuddakapätha, 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 dhammena1 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 Tundiloväda, in so far as they are suttas which
are not found in the generally acknowledged Pali Canon. Nevill mentions
the Kusala Sutta, but other examples include the Sara Sutta, the
Brähmanapaflha Sutta, the Maranaääna Sutta, and the Devadüta 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 dänena.
2 Somadasa, Nevill Collection Catalogue, I, pp. 27-28
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Malalgoda in his article on Buddhist Millenialism.1 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 PaMäsa Jätaka, the Malley yatherasutta, and
the Jambupatisutta.2 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 Theraväda.

The comments of Nevill quoted above suggest that he found the
canonical guise of the Tundiloväda 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 Theraväda:
“[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. 1 would like to thank
Professor Malalgoda for bringing the S umana Sutraya to my attention.
2 PaMäsa-Jätaka, 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.”1 Moreover, the Tundilovada Sutta
also has some commentarial works attached to it, although significantly
not atthakathd or tlkä. The manuscripts found in London, and utilized in
this edition, include Sinhala-language sannayas and Pali-language pada
änumas ,  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;2 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 Theraväda.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 Räjagaha. 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 nidänapäthavistaraya which says that

1 R.F. Gombrich, “How the Mahayana Began,” in The Buddhist Forum, Vol. I
(London: School of Oriental and African Studies, 1990), p. 26. On the well-
known four mahäpadesa, see Etienne Lamotte, “La critique d’authenticitd dans le
Bouddhisme,” India Antiqua (Leyden: E.J. Brill, 1947), pp. 213-22.
2 K.D. Somadasa, Lankäve Puskola Pot Nämävaliya (Colombo: Cultural
Department, 1959), I. 34; II. 26.
3 See Steven Collins, “On the Very Idea of the Pali Canon,” pp. 89-126 above.
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the Tundiloväda Sutta was recited at the first council by Ananda after he
had recited the five nikäyas of the Suttapitaka.1

We may immediately ask why a text like the Tundiloväda 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 Tundiloväda Sutta and other Buddhist
literature, such as the Jätaka 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 Tundiloväda Sutta and the
Kosala-bimba-Vannanä, which Malalasekera dates to medieval Sri
Lanka.23 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 Bhägavata Puräna?

My own suspicion is that the Tundiloväda 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 tikä. 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

1 See Somadasa, Nevill Collection Catalogue, I, p. 99.
2 On the latter text, see Richard F. Gombrich, “Kosala-Bimba-Vannanä,” in
Buddhism in Ceylon and Studies on Religious Syncretism in Buddhist
Countries, edited by Heinz Bechert (Göttingen: Vandenhoeck and Ruprecht,
1978), p. 283.
3 See J.A.B. van Buitenen, “On the Archaism of the Bhägavata Puräna,” 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 Tundiloväda 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.”1 2 This provides a plausible motivation for contravening the limits
of a closed canon, and is helpful for understanding a text like the S umana
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 T undiloväda
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
Theraväda. 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 Jätakas of
Southeast Asian Buddhism,” by P.S. Jaini, as announced by Steven Collins,
“Preface,” in Apocryphal Birth Stories (Panfläsa-Jätaka), 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,1 we are beginning to
discern a spectrum of ideas about the tipitaka in the Theraväda tradition,
and it may be that when judged against such a spectrum, texts like the
Tundiloväda Sutta will not appear so anomalous.

We can perhaps be more specific about the probable sociology
of knowledge necessary for the acceptance of the Tundiloväda 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 Mahäyäna,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 nikäyas, 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 Jätaka and the Tundiloväda Sutta may have been
assumed to be a portion of that text.3

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

1 The work of the anthropologists Francois 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 Mahäyäna 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 Theravädin homiletics.
Indeed, analogy and simile were apparently considered very effective
teaching tools, appropriate for even the dullest student. In the Nangallsa
Jätaka,x 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.”1 2 This method is
particularly visible in the Tundilovada Sutta in a sequence about kämä-, to
take one example: “desires are like a boil filled with pus because both
have a stinking nature” (duggandhabhävena pütiparipunnagandupamä
käma).

The most elaborate simile in the Tundilovada Sutta concerns
the city of nibbäna. The basic idea of the city of nibbäna 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 nibbäna 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 Nangallsa Jätaka. I find it hard to comprehend how the
watchtower (attälaka) of the city is similar to samädhr. should we really

1 J 1 446-49.
2 The Jätaka or Stories of the Buddha’s Former Births, Vol. I, 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 nibbäna is not without precedent in Pali
literature. In the Ahguttara Nikäya, there is a serial simile about the
‘rajah’s citadel’,1 where the gate-keeper is appropriately said to be
mindfulness; in the A padäna, there is a serial simile about the city of
Dhamma, where the watchtower (attälaka) is mindfulness; and in the
Milindapaflha, there is an exceptionally long simile of the city of Dhamma
where viriya is the watchtower.2 Although these three examples seem to
have more synthetic coherence than the simile in the Tundiloväda 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 kämä. 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

1 The Book of the Gradual Sayings, translated by E.M. Hare (London: Pali Text
Society, 1978), p. 73.
2 A IV 105-11; Ap 44; Miln 330-45.
3 This manuscript is described in K.D. Somadasa, Nevill Collection Catalogue, I,
pp. 27-28.
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B: British Library Or 6599(20). Text and pada änuma. 20 folios
(khr-gl). A nineteenth century copy.1

€4: British Library Or 6600(41) V. Text and pada änuma. 14
folios ( khe-gl). A nineteenth century copy.
C2: British Library Or 6600(41) I. Text and sannaya. 21 folios
(sva-khi). A nineteenth century copy.2

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
änuma. 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 gäthä 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, I, pp. 98-100.
3 The sannayas found with witnesses C2YZ 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:

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.1 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 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,1 2 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 “Pali 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. 1-41.
3 See, for a valuable discussion of this question, Oskar von Hinüber, “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
Theraväda.1

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 I 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.
XBC4C2Y 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, “Samuddaghosajätaka — Conte Pali tirö du
PaMäsajätaka," Bulletin de I’ Ecole frangaise d’Extreme-Orient, XLVIII (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,” and became confused, and these letters
were used indiscriminately. This affected the transmission of texts both
in Sinhala and Pali.1 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 “e” was pronounced as a Sinhala “e”, 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 “z” 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.2 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; I have ignored the inconsistent use of the half-nasal,
although this has long been noted as a frequent variation.3 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 SAMMÄSAMBUDDHASSA

Evam me sutam.1 Ekam samayam Bhagavä Kapilavatthunagaram
upanissäya Rohananadiyä tire2 Nigrodhäräme viharanto devamanussänam
samgaham karanatthäya  3 madhurassarena dhammam desento
bahudevamanusse4 saggamokkhamagge patitthapento5 Nigrodhäräme
pativasati. Tena kho pana samayena tasmim6 yeva Kapilavatthunagare
Tundilo näma gahapati pativasati. So7 gahapati mahävibhavasampanno
bahudäsadäsi ca gomahisädayo ca dhanadhanno suvannarajatädini8

bahutarä bahukotthägäräni9 sampanno ahosi. Bhariyäpissa Irandati hoti.10

1 A [sulam]
2 A naditire
3 A samgahakaranatthäya Z (karatthäyd)
4 C] C2 (bahudevamanussesu)
5 AX [patitthanto]
6 Z [tawiin]
7 B omits so
8 BC1C2 svannarajatädinl
9 The plural instrumental would usually be expected here, e.g. bahukotthägärehi.
10 Y ahosi
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So gahapati  ekadivasam  1 Bhagavato  dhammadesanam

sotukämatäya dipadhüpagandhamälädinl gähäpetvä yena Bhagavä

t enupasamkami .  2 Upasamkami tvä  Bhagavan tam abhivädetvä

dhammasabhäy  am 3 n i s inno  dhammam suna t i .  So gahapati

dhammadesanäya pasiditvä evam cintesi:4 Aham pubbesu dinnadänassa

nissandena sucaritadhammena imasmim yeva attabhäve mahädhano

mahäbhogo jäto. Puna 5 idäni dänam datum 6 vattatiti cintetvä Bhagavato

dhammadesanäya par iyosäne  Bhagavantam vanditvä ut thäyäsanä

parivärehi saddhim7 attano geham gantvä8 bhariyam pakkosäpetvä evam

äha: Bhadde9 aham dänam dätukämomhiti.10 Sä 11 tassa 12 vacanam sutvä,

sädhu devä ti sampaticchi. Ubho pi jayampatikä dänassa vidhim sajjetvä

attano nivesanassa purato mahämandapam käretvä13 Buddhapamukhassa

bhikkhusamghassa nimantetvä mandapamajjhe nisidäpetvä nänä-

khädaniyäbhojanädi hi 14 sampindetvä mahädänam pavattesi.

1 B ekam divasam; A [ekadivasan]
2 A omits upasamkami
3 Y (dhammasabhayan)
4 A cintetväsi
5 A punä
6 C2Y (dätun)
7 Y (saddhin); C2 omits saddhim
8 Cj gehagantvä
9 BCjYZ bhaddenl
10 X dätukämomha ti
u X(ya)
12 Z sattavaeanam, although the sannaya glosses as if reading tassa.
13 C2 käräpetvä
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* 1 Bhagavä bhattakiccävasäne Tundilagahapatikassa
katadänasambhäram disvä esa gahapatiko2 pubbe katadänasambharena3

ajjeva tlsu 4 parimodito bhavissati,5 idäni pana tassa6 Tundila-
gahapatikassa pasädetum7 vattatiti cintetvä acchariyarüpam pätihäriyam
akäsi. Buddhänam sarirato nilapitalohitavadätamanjetthappabhassara-
vasena8 täni chabbannaramsivannäni vissajjesi. Tiriyabhägena ananta-
lokadhäturn9 pakkhandimsu. Adhobhägena pathaviyä10 udakapariyantam
vinivijjhitvä yäva11 hetthä avicikä dhävanti. Uparibhägena uggantvä yäva
bhavaggä dhävanti. Ettakam panatthänam12 yeva13 ajjhotaritam14 ahosi.
Tadä Tundilagahapat i15 idisassa16 pätihäriyaviläsam17 disvä
acchariyabbhuto18 pana manasä pitipharitam19 hadayam ahosi.

1 C] places atha kho after bhattakiccävasäne
2 C2 gahapati
3 A [sambhare]’, C2 (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 däna done previously, Tundila today will
be thoroughly happy in three “places,” that is, he will be happy about his past,
present, and future.
6 Cj omits tassa
1 A [pasädetun]
8 A omits avadäta; AXZ [ °mafljetthapabhassara-]
9 Y (lokadhätun)
10 Z omits pathaviyä
n X(ya)
12 Non-standard sandhi for pana thänam ?
13 B omits yeva
14 Emend to ajjhottharitam 1
15 AB gahapatino’, C2 gahapatiko; Y gahapatiputto
16 Q(idissa)
17 C2 pätihäriyam
18 B acchariya abbhuto
19 C2YZ pitipüritam
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Atha kho Bhagavä tassa ajjhäsayam natvä idäni assa dänam
vannitum  1 vattatlti cintetvä gahapatim etad avoca, Bho gahapati,
ajjadivase te ativiya mahantam dänam 2 dinnam. Dänam hi3 nämetam
poränakapanditänam paveniyan ti. Gahapati, aham pubbe bodhisattassa
käle aparipakkanänena4 bodhinänam gavesanatthäya caranto mahädänam
adäsim5 yeväti. Tena phalena idäni buddho hutvä6 sabbannutanänam
parilabhissämi.7 Thapetvä dänam, buddhapaccekabuddhä arahantädini8

pativijjhitum näsakkhimsu.9 Tasmä dänam hi nämetam mahapphalam
mahänisamsam hotiti vatvä Tundilagahapatikassa dänänisamsam
pakäsento Satthä imam gätham äha:10

Dänam11 issariyabbhutam12 dänam bhogam upatthitam,
Dänam atthänurakkhä ca dänam sukham13 pavaddhittam.

Aggassa vattum dadatam aggam punnam14 pavaddhati,
Aggo äyunca vanno ca yaso kittisukham balam.

1 C2 omits vannitum
2 Y dhänam
3 Y (dänanhi)
4 C2 aparipakkaMäto
5 YZ [ösf|; BX (adäsi)
6 BC2Z [jMtvö]
7 The future would not normally be expected here.
8 Ci arahantädi
9 Y (nasakkinsu)
10 C2YZ [gätham mäha]
1 1 Dänam is preceded by lake in BQXYZ, which, however, disrupts the metre of
the gäthä.
12 ABZ issariya abbhutam; Y issariyamabbhutam; C! (jsvaryyä abbhutam); X
(issaya abbhutam)
13 A sukha-
14 BY c gapuMam
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Aggassa vatthum dadatam aggadhammasamahito,1

Devabhüto manusso vä aggam sukham pamodati.

Sabbakämadadam2 dänam yarn3 iccham paripürati,
Dänam4 nidhikumbhüpamam dänam kapparukkhopamam.5

Yathä väriväho puro sabbakälam na khiyati,
Evam dänam dadantassa sabbabhogä na khiyati.

Räjäno ca6 corä ca aggim udakam eva ca
Äppiyä ca ime panca na ca bhogä7 haranti tarn.

Tasmä hi dänam dätäbbam dänam daliddabhäriyam,
Dänam tänam8 manussassa dänam9 nirayamocanam.10

Dänam saggassa sopänam dänam mokkhapatham varam,
Pavesanäya nibbänam dänam11 dvärasamam matam.

Dänam pavaddhitä bhogä dänam bhogassa dhärayo,
Dänam bhogäni12 rakkhanti13 dänam rakkhanti jivitam.

1 AC2X aggo dhammo samähito; Cj aggadhammo samähito
2 C2YZ sabbadä kämadadam
3 A omits yam
4 A omits dänam
5 X kapparukkhupamam
6 ABC2 cevo; Cj omits ca
7 Bhoga is apparently being declined like a feminine noun, here in the accusative
plural.
8 C]C2YZ omit dänam tänam
9 Z adds tänam
10 A nirayapamocanam; C2 (nirayavacanam)
1 1 Z omits dänam
12 Z bhogä
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* 1 jivitam mahantam issariyam2 labhe,
Mahädhanamahäbhogänam3 yam4 iccharn labhate5 sadä.6

Rukkhagge7 pabbatagge vä antalikkhe vä8 sägare,
Yathä9 thitä10 patitthanti annam pänan ca11 vatthukä.12

Saddhäya dinnam dänam13 yam vadanti mahapphalam,14

Saddhapubbangamam15 dänam appakiccam pi yam katam.

Pasannä tisu kälesu labhanti tividham sukham,
Sukham16 deti manussesu saggesu paramam sukham.

Tato ca17 nibbänasukham sabbam dänena18 labbhati,
Padesarajjam19 issariyam cakkavattissirim20 pi ca,

goods protect däna." 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.
1 Y omits attani
2 Z [iscariyam]
3 YZ [mahädhanam mahäbhogä]', C2 omits mahädhanam C2Z add sadä here
4 Y omits yam
5 AC2X labhatl
6 YZ omit sadä
7 C2 adds vä
8 ACjXYZca
9 Zyatä
10 BCiC2X (tAito)
11 AC2 pänam ca
12 C] annapänavatthukä
13 A dinnam yam dänam
14 CiZ [mahatphalam]
15 ABC2YZ saddhäpubbamgamam;
16 A sabbam
17 YZomitca
18 X sabbadänena
19 A [padesarajja]
20 Y cakkavattisirim
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Devarajjam1 pi saggesu sabbam danena labbhati.2

Yä manussesu sampatti3 devalokesu yä rati,
Yä ca nibbänasampatti sabbam dänena labbhati.

Yä ca sävakabodhi ca paccekamunibodhi yä,
Tathägatassa bodhi yä sabbam dänena4 labbhati.

Ye ca buddhä atitesu samudde välukupamä,5

Dänan ca adhikam katvä sambodhin ca labhanti6 te.
Evam eva gahapati  dänam hi nämetam mahägunam

mahänisamsan ti evam Bhagavä Tundilagahapatikassa dänänisamsam
desesi.7 Dänakathänantaram silänisamsam kathetum ärabhi.8

Silam hi nämetam gahapati9 idhalokassa paralokassa10

sampattimülam.11 Silasadiso avassayo näma natthi. Silasadiso anno
patitthä12 näma13 natthi.14 Silasamam annam thänam15 natthi.16 Silasamam

1 Z devarajjam pi
2 X omits whole gäthä
3 CjC2 (sampattim)
4 XY sabbadänena
5 Välukopamä would be expected according to more standard sandhi. ABC2Z
vatthukupamä
6 ABC2XYZ [labbanti]
7 A omits preceding sentence.
8 Z silänisamsam kathetum; Y (kathetun)
9 BC2 omit gahapati
10 YZ idhalokaparalokassa
1 1 C2 sampattim mülam; this may be a contamination from the pada änuma.
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 Silasadisä aflflä patitthä . . .?
13 X (nämam)
14 Ci omits preceding sentence.
15 Emend to tänam 1
16 CiX omit preceding sentence.
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annam äbharanam natthi.1 Silasamo anno alankäro2 natthi. Silasamo3 anno
gandho näma natthi. Silasamam annam kilesamalavisodhanam4 natthi.
S i l a samam annam rüpa taram5 natthi.  Silasamam annam
saggärohanasopänam natthi. Nibbänanagarappavesanatthäya6 silasamam
annam dväram näma natthi.7 Silasamam annam nagaram natthi.8 Atha
kho 9 Bhagavä Tundilagahapatikassa silänisatnsam dassento10 imam
gätham äha:11

Silam sukhänam paramam nidänam12

silena silin tidivam payäti,
Silam hi samsäram upägatassa
tänan ca lenan ca paräyanan ca.

Yathä nabham täräganäbhipüritam13

visuddhakam candavinä na sobhati,14

Tathä naro rüpakulavibhäjito
yasassi15 vä silavinä na sobhate.16

1 X then inserts: Silam sämam dhänam natthi. Silasamam ahflam paräyanam
natthi.
2 B adds näma; Z [alankäro]
3 C2 (.silasamam)
4 Z [klesamalavisodhanam]
5 AX abhirüpataram
6 X nibbänanagarassapavesanatthäya
7 The preceding two sentences may be compared to Vism 10:

Saggärohanasopänam aflflam silasamam kuto,
dväram vä pana nibbäna-nagarassa pavesane ?

8 ACjW omit preceding two sentences.
9 Z [khe]; A omits kho
10 C] desento; Z [dassente]
11 C4C2YZ [gätham mäha]
l2 Znidhänam
13 Z täräganahi
14 B sobhate
15 A yasassa; Z [yasasvö]
16 Z sobhati
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Suddhammake accharadevatä yathä
alamkatä tattha vasanti tä sadä,
Purindadevena vinä na sobhate1

sannätikä silavinä na sobhate.2

Yathä kumäro manimuttabhüsito3

suvatthadhäro4 subhagandhavajjito,5

Tathä naro dänavibhüsitamandito6

na sobhate silavilepanam vinä.7

Yathä vanam chappadapakkhisamgunam8

vasantakäle9 kusumehi manditam,
Na sobhate10 kokilavajjitam11 vinä
yathä pi yo silavinä na sobhate.12

Yathä gharadärakumäraväsitam
dhanälayam nätiganenam äkulam,13

1 Z [sobhati]; emend to sobhante ?
2 Z [sobhati]; emend to sobhante 2
3 C4C2 manimuttavibhüsito
4 C4C2 (savatthadhäro)
5 Z [sungandhavajjito]
6 A [dänavisamandito], perhaps this is an error for dänaviläsamandito, which
would be less redundant and fit the metre better; Z vibhüsi, a variant of
vibhüsä ?; Z also includes in the sannaya a correction to sllavibhüsimandito.
7 BC4C2Z add another [na sobhate] here.
8 CiC2 chappadapakkhim samgunam
9 C] vasantakälesu
10 C4C2YZ omit na sobhate
11 Some emendation seems necessary; perhaps kokilaküjitam 2
12 C XZ [omit na]. As it stands, the last foot comes close to being a locus
desperatus. Perhaps this incomplete line should be emended to tathä pi so
silavinä na sobhate, which while still awkward, could be read, “so, indeed, he
who is without sila does not shine.”
13 Emend to flätiganena äkulam or flätiganänam äkulam, “crowded with a host (or
hosts) of relatives ?”
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Vina1 tivuddhena2 na sobhate tatha
guno pi yo silavinä na sobhate.

Nagaram yathä naranärihi püritam3

hatthihi assehi samangibhütam,
Etam hi rannona4 vinä na sobhate5

sa bhogavä silavinä na sobhate.
Yathä nägo6 balavo7 mahanto
Gajuttamo sabba angehi pürito
Dantena vinä so nägo8 na sobhate
Tathä hi so9 surüpino10 silavinä11 na sobhate.12

Yathä taläkam13 udakena püritam14

Hamsaganänam sancaritam15 tathä pi16

Na sobhate17 padumuppalam18 vinä,
Tathä naro rüpakuläbhilamkato

1 C] YZ [add tathä] before vinä, C2 (adds yatha)
2 YZ uddena; for the three kinds of elder, see PTSD, s.v. vaddha.
3 AC4C2XZ [puritä]; B (purita)
4 Apparently from räjä, but it is unclear just what case is intended.
5 A visobhate
6 A nägo yathä
7 Emend to balavä ?
8 C4C2YZ omit so nägo
9 Z omits so
10 X rüpino
11 AB silam
12 C] omits the difficult last foot of this verse; to accommodate the requirements
of metre, the last foot might be emended to: tathä hi so surüpino silavinä,
leaving na sobhate implied by syntactical parallels.
13 B tatäkam, from tata 1
14 YZ add [tathä pi]; C2 adds (yathä pi)
15 AB [saflcarita]
16 YZ omit tathä pi
17 ABC4C2X add sä, a feminine demonstrative pronoun used in place of a neuter ?
18 BC1C2X (padumupphalam)
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Na sobhate sflavivajjito.1

Dibbehi vannehi samänarüpino
Alamkato2 sabbavibhüsitehi
Annam vinä so na vibhati rüpino,3

Tathä naro dhanadhannabhogino4

Na sobhate5 silavivajjitena.6

Ye keci silam rakkhanti sabbadukkhä pamuccare,
Yathä dighäyukä honti yäva nibbänapattiyä.7

Khanena8 silam rakkheyya9 appameyyaphalam10 siyä,11

Anantagunasamyuttam12 sabbabuddhehi vannitam.

Hinena brahmacariyena13 khattiye upapajjati,14

Majjhimena ca15 devattam uttamena16 visujjhati.

1 C] silavajjito; AB then add naro; Y adds na sobhate; CjCj 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 [rüpino sllavivajjitena na sobhate]; X (rüpino)
4 B dhanabhogino; C4C2Y omit tathä naro dhanadhafiflabhogino
5 C2Y omit na sobhate
6 Y then adds na sobhate
7 C]Z nibbänasampattiyä
8 A [khanne]
9 Z [rakkheyyam]; C2 (rakkhayya)
10 AB [omit phalam]
11 AB [add silam]
12 QC2 (anantagunasamyuktam)
13 Y (brahmacariyehi)
14 Ci (uppajjiti)
15 X omits ca
16 X (uttame)
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Panatipata veramaniya sabbangehi pürita,1

Rüpavä sukhasampanno dighäyuko arogino.

Adinnädänä veramaniya pahütadhanadhannavä 2

Räjäno ceva corä ca aggim udakam eva ca
Appiyä vä ime panca asädhäranabhogavä.

Kämesu micchäcärä3 veramaniyä itthibhävä pamuccitä,4

Sabbangehi sampanno abhayä sukhavihärino.5

Musävädä veramaniyä puthupannä visäradä,6

Mukho7 ca gandhasampanno amusämadhurabhäsitä.

Suräpänä veramaniyä na ummattä8 amohadä,
Hiri ottappasampanno saccavädasurüpitä.9

Evam eva gahapati silam hi nämetam mahägunam
mahänisamsan10 ti evam eva gahapati Bhagavä Tundilagahapatikassa
sllänisamsam kathesi. Puna Bhagavä etad avoca: Yo hi koci purisapuggalo
itthi vä puriso vä khattiyo vä khattiyä11 vä brähmano vä brähmani vä

1 A [püritam]
2 C2Y pahütadhanadhaflflo
3 A micchäcäriyä, Y micchäcäraveramaniyä
4 ABX pamuflcitä
5 Y sukhasampanno
6 Z [puthupamflä visäradu]
7 X mukhe
8 Take na ummattä as a crude way of creating the antonym of ummattä ? or as a
mistake for anummattä I
9 A saccävädisurüpitä; Cj surupito; C2 sabbavädasurüpitä
10 C] mahägunamahänisatnsati; XY mahänisamsam ti
11 BC YZ [khattiyäni] '
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gahapatiko vä gahapatäni1 vä daliddo vä2 daliddi vä,3 ekam bhikkhave4

rakkhitabbam. Katamam ekam rakkhitabbam ? Pänätipätä pativirato5

hoti, Pubbavidehänam räjäno6 hoti mahiddhiko mahänubhävo hoti.
Dutiyam pi bhikkhave silam7 rakkhitabbam. Katamam dutiyam silam
rakkhitabbam ?8 Adinnädänam pahäya adinnädänapativirato hoti,
Aparagoyäne manussänam räjäno hoti9 mahiddhiko mahänubhävo hoti.
Tatiyam pi bhikkhave silam10 rakkhitabbam. Katamam11 tatiyam silam
rakkhitabbam ? Abrahmacariyam pahäya abrahmacariyä pativirato hoti,
Uttarakurudipassa räjäno hoti 12 mahiddhiko mahänubhävo hoti.
Bhikkhave catuttham pi silam13 rakkhitabbam. Katamam catuttham silam
rakkhitabbam ? Musävädam14 pahäya15 musävädä veramaniyä pativirato16

hoti, sakalajambudipamanussänam räjäno honti 17 cakkavattirajjasirim
patilabhati mahiddhiko mahänubhävo hoti. Bhikkhave pancamam pi18

silam rakkhitabbam. Katamam ? Surämerayamajjapamädatthänam19

1 AC2 [gahapatini]
2 C t omits daliddo vä
3 Y omits from gahapatiko to daliddi vä
4 BCiC2Y Bhikkhave ekanv, X ekam silam bhikkhave
5 A [pativira]
6 A plural form used for the singular ?; similar solecisms are found below.
7 CjC2Y Bhikkhave dutiyam pi silam
8 X omits dutiyam silam rakkhitabbam
9 C2X honti
10 YZ Bhikkhave tatiyam silam; CiC2 Bhikkhave tatiyam pi silam
11 ABZ add silam here
12 ACjC2 honti
13 A Catuttham pi silam bhikkhave silam; X Catuttham pi silam bhikkhave
14 B (Musävädä)
15 AX omit musävädam pahäya
16 Y (pativiraso); there is an obvious confusion in the clause as it stands, since it
says the opposite of what must be intended.
17 BY hoti
18 AY Pancamam pi bhikkhave; X (paflcam pi bhikkhave); CjC2 (Bhikkhave
pahcam pi)
19 A [°pamädatthd]
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pahäya surämerayamajjapamädatthänä pativirato hoti, cätummahä-
räjikänam devänam räjäno hoti 1 tattha mahiddhiko mahänubhävo
devaputto hoti.

Bhikkhave chattham pi 2 silam rakkhitabbam. Katamam
chattham3 silam rakkhitabbam ? Vikälabhojanam4 pahäya vikälabhojanä
pativirato hoti, Tävatimsänam devänam räjäno honti mahiddhiko
mahänubhävo devaputto hoti. Bhikkhave sattam pi5 silam rakkhitabbam.
Katamam sattamam pi6 bhikkhave silam rakkhitabbam ? Naccagita-
väditam7 pahäya naccagitaväditä8 pativirato hoti, Yämänam devänam9

räjäno honti10 mahiddhiko mahänubhävo hoti.11 Bhikkhave atthamam12 pi13

silam rakkhitabbam.14 Mälägandhavilepanam pahäya mälägandhavilepanä15

pativirato hoti, Tusitänam devänam räjäno honti mahiddhiko
mahänubhävo hoti. Bhikkhave navamam16 pi17 silam rakkhitabbam.
Bhikkhave katamam18 navamam silam rakkhitabbam ? Uccäsayanam19

1 X honti
2 AX Chattham pi bhikkhave
3 C2 chattham pi
4 A [Vikälabhojanä]
5 AC2X Sättam pi bhikkhave', sattamam would normally be expected.
6 BC]C2 sattam pi
7 A [naccagltavaditam]
8 AXYZ [naccagltavadita]
9 Y Fämädevänam
10 B hoti
11 Y (honti)
12 BC1C2Y attham
13 ABQC2X Atthamam pi (or Attham pi, as in previous note) bhikkhave
14 According to the previous syntactical pattem, 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 AC4C2Y [mälägandhavilepanam]
16 C2Y (navam pi)
11 ABX Navamam pi bhikkhave
18 ABX Katamam bhikkhave
19 A uccäsayanamahäsayanam', C2 uccäsayanamahäsayanänam
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pahäya uccäsayanamahäsayanä pativirato hoti, Nimmänaratinam1

devänam räjäno2 honti mahiddhiko mahänubhävo hoti. Bhikkhave
dasamam3 silam4 rakkhitabbam.5 Bhikkhave katamam6 dasasilam7

rakkhitabbam? Jätarüparajatapatiggahanam8 pahäya9 jätarüparajata-
patiggahanä pativirato hoti, Paranimmittavasavattinam devänam räjäno
honti mahiddhiko mahänubhävo hoti. Bhikkhave imäni dasasiläni10

rakkhitabbam, iti imam Satthä11 gätham äha:12

Satam hatthi satam assä satam assasarirathä13

Satam kannä sahassäni14 ämuttamanikundalä
Ekassa padavitihärassa kalam nägghanti solasim.

Dveme kule uppajjanti khattiye cäpi15 brähmane
Hine kule16 na17 jäyanti silam rakkhayidam phalam.

1 A Nimmänam ratlnam; X Nimmäkaratinam; Y Nibbänaratinam
2 A.räjä
3 A Dasasilam bhikkhave
4 C2 dasasilam
5 Y süarakkhitabbam
6 ABXY Katamam bhikkhave
7 Emend to dasamam silam 1
8 B Jätarüparajatapatiggahanä; QC2 °patiggahänam
9 X omits jätarüparajatapatiggahanam pahäya
10 ABC1C2X Imäni dasasiläni bhikkhave
11 Y (Sattham)
12 Z evam äha; perhaps this variant is an instance of contamination from a pada
dnuma, since it agrees with a gloss found in C2.
13 BC2Z [assasariratha\; emend to assatarirathä ?
14 Y omits sahassäni
15 Z vqpi, Y ca
16 CiHinakule
17 AY omit na
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Anantabhogasampannam anantabalavähanam
Närivaraganäkinnam silam rakkhayidam1 phalam.2

Hatthi assärathä patti senä hi3 caturangini
Samantä parivärenti silam rakkhayidam4 phalam.5

Kaye candanagandho ca mukhe väyanti uppalam
Sattayojanam6 väyanti silam rakkhayidam7 phalam.

Mahäpunnä mahätejä mahäpannä mahäyasä8

Mahäbalä mahäthamä silam rakkhayidam9 phalam.

Silam äbharanam settham siläbharanam uttamam
Silam apäyabhäyajananam10 silam rakkhayidam11 phalam.

1 B rakkha idam; C1C2 rakkham idam
2 A omits this verse.
3 BZ senäya; Ct X omit hi
4 BY rakkha idam; Q rakkheyya idam phalam; C2 rakkham
5 AXthenadd: '

Hemavanto surüpo ca piyä* ca manvaddhati
Paflcakalyänasampanno susafiflatanumajjhimä*
Läbhino* sabbabhogänam silam rakkhayidam phalam

* Emend to piyo or take as an accusative plural ?
7 The meaning of this pada is unclear — perhaps “because of being (even)
moderately well-restrained”.
* Nominative plural used for labhi ?
6 A sattayojana
7 BQ YZ rakkha idam
8 A omits mahäyasä
9 BQC2 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.”
11 BYZ rakkha idam; C4C2 rakkham idam
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Candanam tagaram cäpi1 uppalam attha vassiki2

Etesam gandhajätänam silagandho anuttaro.

Dasasilänisamsam3 silakathänantaram saggakathä kathetum4

ärabhi. Sakko hi nämetam gahapati Indo manäpo ekantasukho niccam
Sinerumatthake5 Tävatimsabhavane dibbayasena abhiramanti. Niccam
dibbasampattim6 abhiramitvä7 dibbehi rüpehi8 samannägato dibbehi
vatthälamkärehi samannägato9 patimanditä dibbamälägandhavilepanehi
vibhusitä10 dibbehi pancangikaturiyehi sadä pappothitä11 dibbehi
naccagitaväditehi nanditä niccam dibbasampattim12 abhiramanti.

Cätummahäräjikänam13 devänam äyuppamänam navutivassa-
satasahassäni ettakam pana kälarn dibbasampattisukkham anubhavanti.
Tävatimse14 devänam pana äyuppamänam pana tisso15 ca vassakotiyo
saddhin ca vassasatasahassäni honti. Ettakäni16 äyuppamänäni dibba-
sampattim17 anubhavitä abhiramimsu.18 Yämänam devänam äyuppamänam

I X vapi
2 BC1XYZ[vas /ii]
3 Y sllänisamsam', C2 dasasilänisamsam ti
4 A saggakathetum; Cj saggakathänukathetum
5 AZ [Sinerumatthäke]
6 C2Y (dibbasampatti)
7 Y anubhavitvä
8 BC4C2YZ [omit rüpehi]
9 A samannägatä
10 All manuscripts indicate a full stop here, using a kundiliya, although this
leaves a sentence with only an implied verb.
II A pappoyitä; C\C 2 (pappotthita); X (papphoMta)
12 ACi dibbasampatti
13 AY [Cätummahäräjlkä]
14 C2 Tävatimsänam', A [Tävatimso]
15 Emend to timsä 1
16 Z [etthakäni]
17 Ci dibbasampatti, B adds sukham
18 Z [abhiraminsu]
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cuddasakotiyo1 ca cattälisavassasatasahassäni honti. Ettakam pana kälam
dibbasampattim anubhavitvä abhiramissanti. Tusitänam2 devänam
äyuppamänam sattapannäsavassakotiyo saddhin ca vassasatasahassäni
honti. Ettakam3 pana kälam4 äyüni dibbasukham dibbasampattim5

anubhavitvä6 abhiramissanti.7 Nimmänaratinam8 devänam äyuppamänam
dvevassakotiyo satäni timsan ca vassakotiyo cattälisan ca
vassasatasahassäni honti. Ettakäni9 pana äyüni dibbasukham dibba-
sampattim anubhavitvä abhiramimsu.10 Paranimmittavasavattinam
devänam äyuppamänam navavassakotiyo satäni11 timsafi ca vassakotiyo12

saddhin ca vassasatasahassäni honti. Ettakäni pana äyüni dibbasukham
dibbasampattim anubhavitvä abhiramimsu. Tattha uppajjitvä
digharattam13 abhiramimsu.

Sakkassa devänam Indassa päsädo14 päkärehi parikkhittam15

sävlthiyä16 uyyänam säpokkharani17 säkapparukkham18 sähatthiyänam

1 AC2X [chuddasa-]
2 X Tuhitänam', an example of the influence of Sinhala phonology on Pali
orthography ?
3 X Ettakäni
4 X omits kälam
5 CjC2 dibbam sampattim-, Z dibbasampatti
6 A then adds abhiramitvä
7 X abhiramimsu
8 A then adds pana
9 Z [ettakam]
10 X omits preceding two sentences.
11 A navavassakotisatäni
12 A then adds [jotöyo]; C2 adds satänitim
13 BC2 (digharattim)
14 Y then adds hoti
15 Emend to parikkhito I
16 A sävithi
17 Z [säpokkaranim]; emend sä throughout sentence to sa ?
18 ABY (säkapparukkhay, C2 (säkapparukkhä)
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säassayänam särathayänam. Tasmim111 yeva pokkharaniye2 padumuppalam3

pundarikan4 ca tale thitam5 nänä pupphäni anuvätam pativätarn väyanti.
Pancangikaturiyäni niccarn ramaniyam karonti. Devehi sabbaturiyäni
vädenti6 madhurassarena gitasaddena giyanti7 naccan8 tä rattim divä
pabodhenti.

Tädisam Sakkasukkham pi punnakammam9 akarantehi na
laddham. Imasmim yeva loke ye keci kammam karä10 vä mätäpituposakä
dänam dadantä silam rakkhantä bhavitä Buddhassa vä Dhammassa vä
Samghassa vä ye keci sakkäram karonto” püjaniyyänam12 püjantä
vandanitä13 punnakammesu appammattäko14 te sabbe janä tädisam
dibbasukham dibbasampattim patilabhitvä digharattam15 abhiramimsu.

1 X (tasmiri)
2 Y (pokkaraniyiye); emend to pokkharaniyä
3 BC2 (upphalam)
4 XY (upphalapundarikaflca)
5 C4C2Z taletthitam
6 Vädenti, 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 gltayanti; in both cases a denominative verb form is used instead of the more
standard gäyanti.
8 B naccam
9 X pufiflam kammam
10 X kammakarä
1 1 Emend to karontä ?
12 YZ püjaneyyanam
13 X vandantyänam vandantä
14 Emend to appamattä 1
15 BC2 (digharattirn)
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Evam Bhagava saggagunapatisamyuttam1 dhammadesanam
Tundilassa gahapatiputtassa2 desesi.

Puna ayam saggo anicco addhuvo. Sabbe3 pi devä tathä yävatä
sukham thatvä puna punnakkhayä ramaniyyasaggato cavitvä pana
punnajätiyam uppajjanti. Tasmä gahapati ayam saggo näma anicco
addhuvo sabbasamkhäresu jigucchikätum yuttam4 na hetthächandarägo
kätabbo. Alam piyäyitum alam tussitum alam vivajjitum vimuditum.5

Evam Bhagavä saggakathänantaram kämesu dosam dassetum6

ärabhi. Bho gahapati käme7 hi nämetam mahantam ghorataram dukkham
pativadeti. Kämam nissäya bahusoko bahüpäyaso bahüpaddavo dukkhena
sayati dukkhena na parimuccati. Niccam uppekkhaggacitto hoti,8 niccam
dummukho hoti, niccam soko hoti, niccam dasito hoti,9 niccam annehi
pilito hoti, niccam bahudukkho hoti. Kämena icchä näma na ciram
titthanti.10 Padumupattato11 galita udakam viya hoti khane neva muccati
vinassati yevati, asaccabhävena12 supinakkupamä kämä,13 attano
issariyabhävena araiinam dahanam tinakkupamä kämä,14 aticcaphala-

1 C1C2 saggagunam; X saggagunä, C4C2YZ [patisamyuktam]
2 B Tundilagahapatiputtassa
3 AX then add samkhäresu jigucchiyakatum
4 BC1C2Z [yuktam]; emend to yutto ?
5 C2 vimucchitum
6 Cj desetum
7 ABC2Y kämesu
8 The meaning here is not immediately obvious. I take this clause to mean that
upekkhä 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 titthati
11 A padumcpattakonä
12 A [accabhävesu]
13 A then adds täpana
14 A omits kämä
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bhävena1 sappisirupamä2 kämä, pajjalitabhävena tinakkupamä kämä,
t äpanabhävena  3 angärakäsupamä  4 kämä, jivitaharanatthena
halähalavisupamä5 kämä, vilinabhävena6 naccalohupamä  7 kämä,
pajjalitabhävena ayogulupamä8 kämä, atekicchabhävena makkhiganä
pariväritavanüpamä9 kämä, tathä dukkham eva kevalam.

Duggandhabhävena10 pütiparipunnagandupamä kämä, gütha-
räsimhi nimuggapuriso viya kämä, pütikunapesu hatthapavesanapuriso11

viya kämä, angärakapallesu12 arigulipakkhittapuriso13 viya14 kämä, evam
kämanissäya15 imasmim loke16 yeva ativiyaghorataram17 dukkhan18 ca
mahantafi ca vinäsam patisamvedenti.19 Puna tato20 idhalokadukkhan21 ca

1 Z omits aticcaphalabhävena, XY amccaphalabhavena
2 Z omits sappisirupamä, the compound can be read as “ like a lump (Pali: sira) of
ghee” or perhaps as “like a stream (borrowing Sanskrit sira) of ghee.”
3 Y omits tinakkupamä kämä, täpanabhävena
4 B omits angärakäsupamä
5 C,C 2 halähalavisupamä
6 B vlnllabhävena
7 C2X tambalohupamä. 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 C2X) — metal.”

8 AZ [ayogutthupamä]
9 B pariväritanupamä, Y pariväritä, Z pariväritam
10 A [duggandho bhavena]
11 X hattham pavesanapuriso
12 ABCjXYZ [angärakaphallesu]
13 Z [anguliparikkhinna]; perhaps parikhlna was intended ?
14 Y then adds puna
15 BX kämam nissäya, A [kämanissäya]
16 X omits loke
17 Y ativiyaghoram
18 C] dukkham ca
19 XY pativedenti; C2 patisamdenti
20 A tatho
21 C2 idhaloke dukkhan ca
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pativedetva1 puna paraloke mahänirayesu uppajjanti. Tasmim yeva
mahäniraye tippakharä katukä vedanä pativedenti.

Evam Bhagavä kämesu dosam dassetvä,2 nikkhamme
änisamsam kathetum ärabhi. Bho gahapati gharäväso näma bahudukkho
bahüpäyäso bahupalibodho bahukicchä3 bahukaraniyo bahucintä bahu
icchä. Imasmim4 yeva gharäväsesu dukkham eva kevalam, nirayam yeva
santikam upanenti,5 nibbänamaggassa dürabhävam karoti. Tasmä
gahapati gharäväso näma jegucchiyam6 kätum yuttam,7 na tattha
chandarägo kätabbo. Alam nanditum alam piyätum alam virajjitum8 alam
vimuccitum. Yo koci puggalo kämesu ädinavafi ca gharäväsesu dosan ca
disvä puttadarassa9 ranjanam chaddetvä gehato nikkhamitvä Himavantam
pavisitvä10 brahmacariyam carissati. So puggalo mahantam nibbäna-
sukham11 patilabhissati.

Evam Bhagavä gharäväsesu12 dosan ca nikkhamme änisamsan ca
dassetvä nibbänassänisamsam pakäsento: Bho gahapati nibbäyati etam13

tasmä nibbänan ti vuccati. Jätijarävyädhimaranadukkham etesam
catunnam dukkham nibbäpetiti14 nibbänam näma, rägadosamohamänam

1 A [pativedeti vä ca]
2 Cj desetvä
3 A [bahukicco]
4 Emend to imesu 1 or perhaps understand as imasmim loke ?
5 Emend to upaneti ?
6 X jegucchikälum; BCjC2Z [jecchiyam]; emend to jigucchi- ?
7 CiC2Z \yuktam]-, emend to yutto 1
8 X (yiramsitum)
9 B then adds chandam
10 A [potiritvä]
11 Z nibbänasukhä
12 B gharäväse
13 BX (etam nibbänam)
14 B nibbänam peti\ C2 nibbänapeti; Cj (nibbapenti)
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natthi1 atthi etesam pancannam2 dosänam nibbänapetiti nibbänam näma3

ti uccati.4 Tasmim 5 nibbäne ajätim ajaram abyadhim6 amaram7

nibbhayam8 na upaddavam?

Sattappavaram10 ramaniyyatanan11 ca nibbänamahänagaram
sapäkäram sadväram sättälakam saparikkhittam savithi saantaräpanam
sakappam sapäsädam12 satambhatn sasayanam sapallarikam13 sadipa-
pajjalitam14 samälägandhavilepanam sapokkharaniyam sajalaparipunnam
savälukam15 tasmim yeva16 pokkharaniye17 sapadumuppalakumuda-
pundarikam18 sabhamaram sauyyänam19 sahamsacakkaväkam20 sataläkam

1 C2 rägadosamohamänanatthi; 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 paflcänam 1
3 X adds sokadukkhaparidevadomanassa upäyäsädi hi atthi etesä (emend to
etesam ?) dukkhänam nibbänam peti nibbänam näma
4 A vuccati
5 B adds yeva
6 BYZ [ovyädhim],Ci (auvyädhim)
7 C2 amaranam; A [amanam]
8 ABQZ [nibbhaya]
9 B omits na upaddavam; emend to anupaddavam 2
10 B (sattapaddavaram)
11 Perhaps ramanlyatänafl ca is intended ?; AQC2XY ramanlyanan
12 C4C2Z [sapäsädhani]
13 A [sapallakam]
14 AXY sadipajjalitam
15 BC2Z savätthukam
16 C2?e;X (ye so)
17 X (pokkharani)
18 BCiC2 Cupphala-); AB [°kumudu-]
19 A [uyyäyanam]; C2 (uyänam)
20 B hamsacakkavälam
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jrvamjivakasamghä naccähakokilasuvapotakä111 madhurakoncadl sakuna-
ganehi2 sevitam, evam3 nibbänamahänagarassa4 sampattiyo honti.5

Tathä nibbänamahänagare6 kim tarn päkäram ? Khantipärami
päkärasadisam. Kim tarn sadväram ? Dänapärami dvärasadisam.7 Kim tarn
saattälakam ? Samädhi attälasadisam. Kim tarn saparikkhittam ?
Mettäpärami8 parikkhittapäkäräsadisam.9 Kim tarn savithi ? Catuvisati-
samantapadhänam. Kim tarn saantaräpanam ? Sattatimsabodhipakkhiyam
antaräpanasadisam.10 Kim tarn sapäsädam ? n Dasapärami päsädasadisam.
Kim tarn satambham ? Abhidhammasattappakaranatambhasadisam.12

Kim tarn sayanam ? Nekkhammapärami sayanasadisam. Kim tarn
pallankam ? Vimuttinänapallankasadisam.13 Kim tarn sapadipa-
pajjalitam ?14 Nänapadipajjalitasadisam.15 Kim tarn mälägandha-
vilepanam ? Saccapärami mälägandhavilepanasadisam. Kim tarn
sapokkharaniyyam ?16 Bhävanä pokkharanlsadisam. Kim tarn jala-
paripunnam ? Kärunä sltalajalaparipunnasadisam.17 Kim tarn

1 BC! naccäkokilasuvapotakä
2 A [sakunagahane vinam hi]
3 C2 (ekam)
4 C4C2 nibbänassa mahänagarassa
5 Y (hoti)
6 B nibbänam mahänagare
7 AZC1C2XY dänapärami dväram sadisam
8 C2 mettäya pärami; I suspect that this variant is an instance of contamination
by a pada änuma.
9 Z parikkhittam päkärasadisam; BC4C2XY parikkhittam sadisam
10 B antaräpanam sadisam
11 BZomitsa
12 Emend to A bhidhammasattappakaranam tambhasadisam ?
13 C2 vimuttinänam pallafikam sadisam; emend to Vimuttiflänam
pallankasadisam ?
14 B sampadlpapajjalitam
15 Emend to fJänam padipajjalitasadisam ?
16 AC2 [pokkaranlyyä]
17 AB kärunäsltalajalaparipunnam sadisam



194 Charles Hallisey

sapadumuppalakumudapundarikam ?’ Silam.2 Kim tarn sabhamaram ?
Aggasävakam3 bhamaraganasadisam. Kim tarn4 uyyänam ? Viriyam5

uyyänasadisam. Kim tarn hamsacakkaväkam ?6 Jätikilesamalavijahitam
arahantam hamsacakkaväkadijaganasadisam.7 Kim tarn jivamjivakädi-
sakunaganehi sevitam ? Nibbänataläkasadisam.8 Tasmim yeva nibbäna-
nagare sattappakaranehi samvitthärävä9 hoti ti.

Saccam ekantasukkham eva hoti. Tädisam saggasukkham10

akatapunnehi na laddham. Kim anga pana tathä nibbänanagaram gantum
vä päpunitum vä pavisitum na sakkä1 11 laddhum. Yena kenaci janä dänena
pi yadä punnakammesu pi ratä, te pi janä niyatam eva nibbäna-
mahänagaram gantum vä päpunitum vä pavisitum vä passitum vä
labhissanti. Atha Satthä nibbänamahänagaram vannento äha:

Santam panitam amalam sivam abhayam maccutam12

Ajaram amatam khemam13 nibbänam näma idisan ti

1 B padumuppalakumudapundarlkam
2 BC2 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 sävakam; B aggasävakä
4 A then adds sa
5 AC2 viriya
6 B (hamsacakkavaläkam)
7 BQ omit arahantam hamsacakkaväkadijaganasadisam
8 Emend to nibbänam taläkasadisam 2
9 Read as samvitthärä vä ?; or emend to samvitthäravä ?
10 X saggamukham
11 A [safato]
12 Emend to maccutaram ?; or, to keep metre, to madhuram ?
13 All manuscripts then add [evam Bhagavä]
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Evam Bhagavä anekagunasamyuttam1 dhammadesanam
Tundilagahapatikassa desesi. Gahapatiko pi ime acchariyabbhutam2

dhammadesanam sutvä Irandati näma bhariyäya3 saddhim dhammarasam
pivitvä pitivegena ubho pi jayampatikä arahattam päpunimsu. Anne pi
janä bahusotäpattiphalädini päpunimsu.

Tundilovädasuttam.4

Chicago Charles Hallisey

1 BZ [anekagunasamyuktam]
2 A acchariyabhutanr, C2 acchariyam abbhutam; Y acchariya abbhutam
3 A [bhariyä]; Z [bharyyä]
4 X adds nitthitam; A adds a scribe’s colophon: ito cutoham vara jambudlpe
mälaye (emend to Himälaye ?) hemamayampi hüte, kappäyuko devapatica hutvä
meteyyanäthassa sunomi dhammam; B lapses into Sinhala in its ending: Siddhir
astu, subham astu, arogyam astu. Tundilovädasuttam nitthitam.
Sadhusadhubuduvemivä.





APROPOS THE PÄLI VINAYA AS A
HISTORICAL DOCUMENT:

A REPLY TO GREGORY SCHOPEN

In an article on “The Stüpa Cult and the Extant Päli Vinaya,”1

Gregory Schopen argues that Theravädins 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 stupas, 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 Theraväda 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 Päli 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 Päli 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 Stupa 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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I

Schopen’s argument that the Päli Vinaya once contained rules
regarding stüpas rests ultimately on the interpretation of a few passages
in Buddhaghosa’s V isuddhimagga and the twelfth century monastic code
(katikävatd) of Paräkramabähu I. Other important information document-
ing monastic participation in the stupa 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,1 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
V isuddhimagga and the katikävata consequently appears less credible.
This subversion of the argument begins when Schopen notes that “if —
as the Mahä-Paräkramabähu Katikävata, the V isuddhimagga, and the
Sutta-Vibhanga seem to suggest — the Pali Vinaya originally contained
such rules [regarding stupas], then the fact that they are no longer found
in the Vinaya known to us could, apparently, only be explained by

1 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. 9 17; 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.”1 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 stupas 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 Theravädin monastic life by the
time of Paräkramabähu’s katikävata. The Mahävamsa records some
occasions when kings sponsored the writing of canonical texts and then
donated these copies to monasteries around Sri Lanka. Bhuvanekabähu,
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 Vihäras of Lanka, and thus spread the
Päli scriptures throughout the land.”3 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 Päli Vinaya,” p. 93.
2 Schopen, “Extant Päli 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
stüpas 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 stüpa 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 stupas were systematically removed
from so many duplicate manuscripts is to posit a preposterous conspiracy
theory.1 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 stupas “raise many more questions than answers.”2 For me,
then, Schopen’s own support for his argument about the Päli Vinaya

1 Schopen seems to think that a careful examination of the Samantapäsädikä
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 Theravädin 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 V isuddhimagga and Paräkramabähu’s katikävata is
indeed correct.

n

If Schopen’s argument about the Päli 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 (yattäni) pertaining to stupas and bodhi trees with other
specific observances called collectively khandakavattäni. 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 khandakavattäni 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 tikäcariya Säriputta, although
Säriputta’s own interpretation comes at second-hand from a footnote in
Ratnapala’s translation of the Mahä-Paräkramabähu Katikävata.

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 Säriputta himeself, in a
discussion of khandakavattäni found in his Vinaya tikä, the
Säratthadipanl. The textual occasion for this discussion is Buddhaghosa’s

1 Schopen, “Extant Päli Vinaya,” p. 85.



202 Charles Hallisey

reference to fourteen khandakavattäni and eighty-two mahävattäni in the
Samantapäsädikä\ significantly Buddhaghosa is not commenting on any
monastic practices at this point, but is elaborating the means by which
the saddhamma may be preserved1; it may be that in such a context
Säriputta 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 Saratthadipam passage reads:

cuddasa khandakavattäni näma vattakkhandake vuttäni
ägantuka-vattam äväsika-gamika-anumodana-bhattagga-pinda-
cärika-ärahfiaka-senäsana-jantäghara-vaccakuti-upajjhäya-
saddhivihärika-äcariya-anteväsikavattan ti imäni cuddasa
vattäni. Tato aflhäni pana kadäci tajjaniyakammakalädikäle yeva
caritabbäni dve-aslti mahävattäni. na sabbäsu avatthäsu
caritabbäni. tasmä cuddasakkhandakavattesu aganitäni 2

This may be translated:

“The fourteen khandakavattäni are those fourteen observances
described in the V attakkhandaka 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 mahävattani 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 khandakavattäni.”

1 Sp 225, glossing saddhammatthitiyä.
2 Säriputta, Saratthadipam näma Vinayatikäya (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 Säriputta knew a V inaya markedly different from the
one we now have. First, Säriputta employs conventional numbers in
discussing the monastic observances. The idea of fourteen vattäni goes
back to the Vinay a itself, as does the identification of each specific
observance.1 It should be noted that this enumeration and identification
are found in a “key” at the end of the V attakkhandaka, and it could be
argued that this section itself is a late addition to the Vinay a text.
Buddhaghosa does not comment on this key, but the idea of fourteen
vattäni was certainly known to him, as he employs it at various places in
his commentaries.23 45 A reference to fourteen vattäni is also found in the
Jataka?

It is significant that the number of vattäni appears convention-
ally fixed, while the collective name for these observances is not. In the
Samantapäsädikä, Buddhaghosa speaks of fourteen khandakavattäni and
eighty-two mahävattäni as well as eighty-two khandakavattäni and
fourteen mahävattäni? In his Vibhanga commentary, Buddhaghosa speaks
of fourteen mahävattäni and eighty-two khuddakavattäni? 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 Säriputta’s time. For example, another
tikä on the V inaya, the Vajirabuddhitlkä, contemporary with the
Säratthadlpani, glosses a reference to the fourteen mahävattäni as
ägantuk’ -äväsika-gamik’ -änumodana-bhattagga-pindacärik'-äraMaka-

1 Vin II 231. A glance at the Devanägari 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.
3 Ja 1 449.
4 Compare Sp 225 with Sp 415.
5 Vbh-a 297.



Charles Hallisey204

senäsana-jantäghara-vaccakuti-upajjh’ -äcariyasaddhi-vihärik’ -anteväsika-
vat täni ,  an identification that is the same as Säriputta’s for the
khandakavattäni) This deserves emphasis. Both the idea of fourteen
vattäni 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 Säriputta. The eighty-two mahävattäni are
not done daily, but only as circumstances demand. This contrast is made
very clear in yet another Vinaya tikä from the same period, the
V imativinodani:

etäni (i.e. imäni cuddasavattäni) ca sabbesam bhikkhünam
sabbadä ca yathäraham caritabbäni. dve-aslti mahävattäni pana
tajjaniyakammatädikäle yeva caritabbäni, na sabbadä, tasmä
visum ganitäni ...1 2

“These are to be done by all monks every day as is appropriate.
The eighty-two mahävattäni 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 . . . ”

1 Vajirabuddhitlkä (Bangkok: Bhumibalo Bhikkhu Foundation Press, 1980), Vol.
2, p. 393. See as well the twelfth century Sinhala glossary, the Jätaka Atuva
Gätapadaya, edited by Ven. Mäda uyangoda Vimalakirti (Colombo: Gunasena,
1 961 ), p. 114: cuddasa mahävattesu, ägantuka vata äväsika vata bhaktägra vata
senäsana vata jantäghara vata vaccakuti vata upadhyäya vata anumodanä vata
pmdapati vata äraflflaka vata saddhivihärika vata anteväsika vata yanädi vu
tudus mahävathida: asltikhandakavattesu ca, tajjaniyddi ff karma kola kälayehida
pariväsädi kälayehida paryiayutuvü devisi kanduvat ädivü asümaha
kanduvatehida. This last explanation clearly echoes Säriputta’s comment on the
eighty-two mahävattäni translated above.
2 Coliya Kassapa, V imativinodani, 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,1 which might also
explain why they were juxtaposed with the fourteen vattäni. It hardly
seems plausible that they would be grouped with the other eighty-two
vattäni, 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, Säriputta, and the other
tikäcariyas did not include the observances concerning stupas 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 Mahä-Paräkramabähu Katikävata, 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 Stupas, . . .  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
stupas 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 Mahä-Paräkramabäbu
Katikävata (see Ratnapala, pp. 130, and 192, n. 8.1) explicitly says that these
observances are to be done every day; an edition of this work is found in
Sikhavalanda hä Sikhavalanda Vinisa, edited by Mäda uyangoda Vimalakirti
(Colombo: Gunasena, 1970), p. 157.
2 Ratnapala apparently also misconstrued dahagab mämbo angana-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.



Charles Hallisey206

The Visuddhimagga passages are more difficult to explain. My
only suggestion is that Khandakavattäni, 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.

in

At the end of his article, Schopen seems to anticipate alternative
interpretations of khandakavattäni, and he offers another implication of
his research and discussion:

“If this interpretation is not correct, and if the Pali Vinaya did
not contain rules, then it either could not have been the Vinaya
which governed 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.”1

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 Theravädins 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 Pali 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 V inaya made it unwieldly and they consequently wrote
diverse summaries and compendiums, including Buddhadatta’s Vinaya-
vinicchaya and Säriputta’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 katikävatas themselves were written to
provide even more practical guidance. This associated literature makes
relating the canonical V inaya 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 stüpa 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.1 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.

1 Schopen (“Extant Pali 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 mentalite. 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
Therävada 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 DHAMMAPÄLA(S)

Of the works ascribed by tradition1 to Dhammapäla, the
Paramatthamafljüsä (Visuddhimagga-mahä-tikä, abbr. Vism-mht) and the
tikäs on the first three nikäyas (that on the A nguttara having presumably
disappeared by the time of Säriputta in the twelfth century) are usually
assumed to be by the same author, referred to as Dhammapäla II: e.g.,
Mr Norman writes:2

“In the absence of any evidence to the contrary, it seems
reasonable to assume that the Gandhavamsa is correct in stating
that the tikäs to the Visuddhimagga and the four nikäyas are by
the same person.”

Some authors follow tradition in identifying this author with the
author of the Paramatthadipani, referred to by others as Dhammapäla I.

Near the beginning of Vism-mht occurs the following passage:3

etth’ äha “kasmä panäyam V isuddhimagga-kathä vatthu-
pubbikä äraddhä, na Satthu-thomanäpubbikä ?” ti. vuccate
“visum asamvannanädibhävato”: Sumangalaviläsini-ädayo viya
hi Dighanikäy’ -ädinam näyam visum samvannanä, na
pakaranantaram väAbhidhammävatära-Sumatävatär’-ädi 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, fase. 2 Pali Literature,
including the Canonical Literature in Prakrit and Sanskrit of all Hinayäna
Schools of Buddhism, K. R. Norman, 1983, p. 149.
3 Buddhaghosäcariya’s Visuddhimaggo with Paramatthamafljüsätlkä of
Bhadantäcariya Dhammapäla, ed. [in Nägari] Dr Rewatadhamma, vol. 1, 1969,
Päli-Granthamälä 3, Varanasi, p. 2.
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täsam yeva pana Sumangalaviläsini-ädlnam visesabhütä; ten’ ev’
aha“majjhe Visuddhimaggo” ti ädi.4 atha vä thomanäpubbikä pi
cäyam kathä na vatthupubbikä väti datthabbam; säsane hi
vatthukittanam na loke viya kevalam hoti, säsanasampatti-
kittanattä pana Satthu-aviparltadhammadesanäbhäva-
vibhävanena 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 Sumahgalavilasini and so on are on the
Dighanikäya and so on, nor another treatise like the A bhi-
dhammävatära, Sumatävatära and so on; but it is the superior
part [?] of just those, the Sumahgalavilasini and so on; in just
this sense [Buddhaghosa] said, “[For this] Visuddhimagga,
[having stood] in the midst [also of the four ägamas, 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 ägamänam hi
Thatvä pakäsayissati tattha yathä bhäsitam attham (Sv 2,6-7, etc.).

5 Hamlet HI ii.
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therefore has to think up explanations for their absence in the
Visuddhimagga. I find it hard to believe that he could have written the
nikäya tikäs, which have no such opening (the same is true of the Netti
tikä and the anutika).

Where do we go from here ? Do we now have yet another
Dhammapäla ? 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 Dhammapäla I, but
objections have been raised on chronological grounds; the matter clearly
requires further research.6

P. JacksonCambridge

6 For a discussion of chronological and other questions see the following:
Ven. Dr H. Saddhatissa (ed.), Upäsakajanälankära, PTS, 1965, Introduction,
pp. 28 foil.;
Dr (Mrs) Lily de Silva (ed.), Dighanikäyatthakathätlkä, PTS, 1970, vol. I,
Introduction, pp. xli-lv;
L. S. Cousins, “Dhammapäla and the tikä literature” [review article on the
above], Religion 2 (1972), pp. 159-65;
Aloysius Pieris S.J., “The colophon to the Paramatthamafijusä and the
discussion on the date of Acariya Dhammapäla” in Buddhism in Ceylon and
Studies on Religious Syncretism in Buddhist Countries (Symposien zur
Buddhismusforschung, I), Report on a Symposium in Göttingen, ed. Heinz
Bechert, A th. Akad. Wiss. Göttingen, Phil.-Hist. Klasse, Dritte Folge Nr. 108,
1978, pp. 61-77;
A. K. Warder, “Some problems of the later Pali literature”, JPTS 1981,
pp. 198-207.
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