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OLD BODIES LIKE CARTS

In a famous passage in the Mahäparinibbäna Sutta the
Buddha, feeling old and ill, says to his attendant Ananda —
according to the PTS edition1:

Seyyathä pi Ananda jara-sakatam vegha-missakena yäpeti,
evam eva kho Ananda vegha-missakena marine Tathägatassa
käyo yäpeti.

Mr. and Mrs. Rhys Davids translate2: ‘. . . and just as a
worn-out cart, Ananda, can be kept going only with the help
of thongs, so, methinks, the body of the Tathägata can only
be kept going by bandaging it up.’

The identical passage occurs in the Samyutta Nikäya3 .
There the PTS editor, Feer, reads vedha-missakena both
times.

The word vegha-missakena has already attracted attention
in this Journal. In 1884 the Revd. Richard Morris devoted
four pages4 and much ingenuity to its explication.

Almost the same word occurs at Thera-gäthä 143. The PTS
edition reads:

Ye kho te veghamissena nänatthena ca kammunä
manusse uparundhanti pharusupakkamä janä
te pi tath’ eva kiranti, na hi kammam panassati.

K. R. Norman translates: ‘These people of harsh effort,
who molest men with an action involving nooses and varying
in aims, are treated in the same way, for their action does not
perish.’ In his note on the verse5 , he too discusses various
readings and interpretations.

I need not here repeat full details of the variant readings
and suggested interpretations; they can be read in or traced
through the secondary sources cited above. Vegha- is
variously read as vekha-, vetha-, vetha-, vedha-, vesa-, velu-.
The commentary on the Digha Nikäya must have read vegha-,
because it glossed it as veghana-.6 On the other hand, the
commentary on the same passge in the Samyutta Nikäya in
the PTS edition has vethana- for veghana--, if this is correct it
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presumably glosses vetha- in the text. The Digha sub-
commentary7 apparently read vekha-', there are many variants
but neither vetha- nor vegha- is among them. The commentary
on the Thera-gäthä5 glosses vekha-, but also reports the
variant reading vedha-.

The conclusion seems to me inescapable: the tradition is
utterly confused and at a loss what to read.

The commentarial tradition of interpretation, however, is
unequivocal: the word ve(X)a- means ‘strap, thong’. The
Digha commentary gives this interpretation the first time the
word occurs, because it seems to fit that context: one can
hold together a tumbledown cart with straps. The Thera-
gäthä commentary takes the same line: vekha-missenä ti
varatta-khandädinä.

Since the commentators had no idea what text to read,
their interpretation is prima facie suspect. All the other
commentaries seem simply to have followed the interpretation
of the Dlgha commentary; and most modern scholars have
joined them.

Neither vegha- nor vekha- is attested elsewhere and no one
has suggested a plausible etymology for either. Norman
solves this difficulty by reading vetha-. The much greater
difficulty, however, is that meanings like ‘strap’ make very
little sense in two of the three occurrences of the word.
Though Morris claimed:4 ‘The body of an old man would
need some protection from heat and cold, hence, the use of a
bandhana', the idea that the Buddha was kept going by
bandages will not stand scrutiny. Nor is ‘an action involving
nooses’ a likely expression for general maleficence.

The other modern attempts to interpret ve(X)a- have
failed to find plausible etymologies or meanings appropriate
to all three occurrences.

There is a passage in the Brhadäranyaka Upanisad* which
is not a close enough parallel to provide a solution and yet
may shed light on the Buddha’s simile. It describes the
process of dying, in this case the death of an enlightened
man:

Tad yathänah susamähitam utsarjam yäyät, evam eväyam
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särira ätmä präjnenätmanänvärüdha utsarjam yäti, yatraitad
ürdhvocchväsi bhavati.

‘So, as a heavily loaded cart may go along creaking, in the same
way the embodied self, mounted (possessed) by the intelligent
self, goes creaking, when he comes to breathe out for the last
time.’

The heavy, stertorous breathing of the dying man is com-
pared to the creaking of a loaded cart. Whether or not the
Buddha knew this passage, it is a direct comparison between
a cart which is proceeding with difficulty and the body of a
dying man. One is therefore tempted to search for a similarly
straightforward comparison in the Buddha’s words.

I believe that this can be found by reading vedha-. There is
support for vedha- in the manuscript traditions of all three
texts: Dlgha, Samyutta and Thera-gäthä. The PED connects
vedhati with vyathati and gives it the meanings ‘tremble, quiver,
quake, shake’. It also reports avedha meaning ‘imperturbable’
(Sn 322). Sanskrit vyathä in Monier-Williams has among its
meanings ‘agitation, perturbation . . . pain . . . loss, damage’.
The cognate past participle vyathita has among its meanings
‘tottering, rocking, reeling . . . distressed, afflicted’. Thus the
semantic field of vyath stretches from involuntary shaking to
pain and distress. The old cart would shake without feeling
pain, the Buddha painfully. In the Thera-gäthä verse the
shaking aspect is not relevant; that is only about giving pain.

The PED also supplies appropriate interpretations of yäpeti
and missa(ka)-. Yäpeti does not have any passive sense as in
the Rhys Davids’ translation; it means ‘keep going’. Missa(ka)-
is a noun (as at Vin I 33) meaning ‘a mixture of various’. So in
the Thera-gäthä verse I do not take it as a bahubbihi agreeing
with kammunä, but as a tappurisa.

I therefore propose that in all passages we read vedha-, and
that the noun vedha- (presumably masculine) is related
to vyathä and has the same range of meaning. In the Buddha’s
simile I translate ‘keeps going with various quakings’. The
elder’s verse I translate ‘molest men with a variety of damage’.

OXFORD RICHARD GOMBRICH
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Notes

1 D II 100
2 Dialogues of the Buddha, II, 107.
3 S V 153.
4JPTS 1884, 97-101.
5 Elders' Verses I, 154.
6 Sv. II 548.
7 Digha-nikäya-atthakathä-tikä II 188.
8 IV, 3, 35. I follow the text and interpretation of Senart.



NÄMARÜPASAMÄSO

According to Malalasekera1 , this text may be assigned to
the 10th century and ascribed to a thera, Khema, of Ceylon.
Although it was once held in high esteem, it subsequently
became better appreciated in Burma where it formed one of
the nine Let-Than (Lakkhanagantha) or ‘little finger manuals’
of Abhidhamma. A tlkä was composed in the 12th century by
another Sinhalese thera, Väcissara.

In Burma the text is known . as the Khemappakarana
(which would seem to corroborate its authorship) but is also
occasionally referred to as the Paramatthadlpa .

An original Sinhala MS was discovered in Ambarukkhä-
räma, Welitara, ‘teeming with discrepancies’. 2 With the aid
of the Dhammasahganl and its Commentary, the Atthasälinl,
however, it was revised by Batapola Dhammapäla, a pupil of
C. A. Silakkhandha Mahäthera. Both the text and a Sinhala
commentary, the Silipitapata, were subsequently published.3

In the English Preface Dhammapäla assumed the original
author to be Anuruddha (who composed the better known
exegetical manual, Abhidhammatthasangaha, in the 12th
century). If it were not Anuruddha himself then the style of
language clearly pointed to a contemporary.

In the early 1900s, A. P. Buddhadatta discovered the
MSS, in Burmese script, of both the original text and its tlkä
in the Bernard Free Library, Rangoon. He copied both MSS
and these were subsequently utilised by P. Dhammäräma (a
pupil of Ariyavamsa Mahäthera of Galle, Sri Lanka) in his
edition in Roman script.4 In a Pali introduction, Nämarüpa-
samäsa-Vinnatti, Dhammäräma acknowledged the authorship
of Khema.

For this translation that follows, the first in a Western
language, I have taken as my source mainly the Sinhala
edition mentioned above.5

Let the late Malalasekera have the final word in this
introduction: ‘The short disquisitions on the various subjects
are concisely written in simple, easy style and the whole work
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forms a little handbook for the study of medieval Abhi-
dhamma’.6

Notes

*See the text in JPTS, 1915-1916, pp. 3-19, to which the numbers in
pointed brackets refer.
1 G. P. Malalasekera The Pali Literature of Ceylon, p. 156. Royal Asiatic

Society, London 1928; repr. Gunasena, Colombo 1958.
2 See the preface to the text mentioned in n.3.
3 M. W. Sumathipala, Ambalangoda 1908.
4 JP.TS, London 1915-16, repr. 1978, pp. 1-19.
5 According to A. P. Buddhadatta, Pali Sähityaya (Ambalangoda 1957,

Part II. p. 320), Dhammapäla almost certainly referred to the Burmese
MSS of text and tikä.

6 Op. cit., p. 156.



THE SUMMARY OF MIND AND MATTER

1. (3) The lord of men, spending the rainy season in the
Nandana Park of the Thousand-eyed, explained the Dhamma
which was profound and obscure.
2. Saluting the lord, his doctrine and his Order, the

Summary of Mind and Matter is explained by me; please
listen to it.
3. There are, in short, 89 types of consciousness.
4. They are fourfold. How? (i) Moral, (ii) Immoral, (iii)

Resultant and (iv) Functional in classification. Of them, 21
types are Moral consciousness, 12 types Immoral conscious-
ness, 36 types Resultant consciousness and 20 types Func-
tional consciousness.
5. The Moral consciousness is classified in four spheres:1 (i)

Sensuous, (ii) Form, (iii) Formless and (iv) Supramundane.
There are (i) eight types of Sensuous sphere, (ii) five types of
Fine Material sphere, (iii) four types of Formless (or
Immaterial) sphere and (iv) four types of Supramundane
sphere.
6. These are the eight types of Moral consciousness of the

Sensuous sphere: (i) One accompanied by pleasurable
feeling, associated with knowledge, unprompted; (ii) One
prompted; (iii) One accompanied by pleasurable feeling,
dissociated from knowledge, unprompted; (iv) One prompted;
(v) One accompanied by indifferent feeling, associated with
knowledge, unprompted; (vi) One prompted; (vii) One
accompanied by indifferent feeling, dissociated from knowl-
edge, unprompted; (viii) One prompted.
7. These are the five types of Moral consciousness of the

Fine Material sphere: (i) First jhäna accompanied by five
constituents — initial application,2 sustained application,
pleasurable interest, happiness and unification of conscious-
ness; (ii) Second jhäna accompanied by four constituents —
sustained application, pleasurable interest, happiness and
unification of consciousness; (iii) Third jhäna accompanied
by three constituents — pleasurable interest, happiness and
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unification of consciousness; (iv) Fourth jhäna accompanied
by two constituents — happiness and unification of conscious-
ness; (4) (v) Fifth jhäna accompanied by two constituents
— equanimity and unification of consciousness.
8. These are the four types of Moral consciousness of the

Formless sphere: (i) Consciousness fixed on the Infinity of
space; (ii) Consciousness fixed on the Infinity of consciousness;
(iii) Consciousness fixed on Nothingness; (iv)
Consciousness in which perception neither is nor is not.

9. These are the four types of Supramundane Moral
consciousness: (i) The Path-consciousness of ‘Stream-entry’
that eradicates three faults — view of self-identification,
sceptical doubt and clinging to rites and ceremonies; (ii)
Path-consciousness of ‘Once-returning’ that weakens sensual
lust and ill-will; (iii) Path-consciousness of ‘Non-returning’
that eradicates sensual lust and ill-will without residue; (iv)
Path-consciousness of Perfect Holiness that eradicates desire
for fine-material existence, desire for immaterial existence,
conceit, restlessness and delusion.
10. These are the twelve types of Immoral consciousness —
the threefold Immoral consciousness: eight types of conscious-
ness associated with greed, two types of consciousness
associated with ill-will, two types of consciousness associated
with one causal condition.

These are the eight types of consciousness associated with
greed: (i) One accompanied by pleasure, associated with
wrong view, unprompted; (ii) One prompted; (iii) One
accompanied by pleasure, dissociated from wrong view,
unprompted; (iv) One prompted; (v) One accompanied by
indifference, associated with wrong view, unprompted; (vi)
One prompted; (vii) One accompanied by indifference,
dissociated from wrong view, unprompted; (viii) One promp-
ted.

These are the two types of consciousness associated with
ill-will: (i) One accompanied by antipathy, associated with
ill-will, unprompted; (ii) One prompted.

These are the two types of consciousness associated with
one causal condition: (i) One associated with doubt; (ii) One
associated with restlessness.
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11. The Resultant consciousness is fourfold, classified accord-
ing to the spheres: (i) Sensuous, (ii) of Fine Material form,
(iii) Immaterial and (iv) Supramundane. There are 23 types
of Resultant consciousness in the Sensuous sphere; they are
twofold; (i) Resultant of the moral and (ii) Resultant of the
immoral. There are sixteen Resultants of the moral and
seven Resultants of the immoral. Resultants of the moral are
twofold; (i) without causal conditon and (ii) with causal
condition.
12. (5) These are the eight types of Resultant consciousness
of the moral without causal conditions: there are (i) Resultant
Eye-consciousness accompanied by indifference, likewise (ii)
Ear-consciousness, (iii) Nose-consciousness, (iv) Tongue-
consciousness, (v) Body-consciousness, associated with pleasant
feeling; (vi) The Receiving consciousness-element, a resultant
of the moral without causal condition, accompanied by
indifference; (vii) Investigating consciousness-element, a
resultant of the moral without causal condition, accompanied
by pleasure; (viii) Investigating consciousness-element, a
resultant of the moral without causal condition, accompanied
by indifference.
13. These are the eight types of Resultant consciousness of
the moral with causal condition: (i) One accompanied by
pleasure, associated with knowledge, unprompted; (ii) One
prompted; (iii) One accompanied by pleasure, dissociated
from knowledge, unprompted; (iv) One prompted; (v) One
accompanied by indifference, associated with knowledge,
unprompted; (vi) One prompted; (vii) One accompanied by
indifference, dissociated from knowledge, unprompted; (viii)
One prompted.

The eight types of consciousness which are the resultants
of the morals accompanied by causal conditions arise exactly
like the Moral with the difference that they are Resultants.
14. These are the seven types of Resultant consciousness
without causal condition which are the resultants of the
immorals: (i) Eye-consciousness accompanied by indifference
which is a resultant of the immoral, likewise (ii) Ear-
consciousness, (iii) Nose-consciousness, (iv) Tongue-conscious-
ness, (v) Body-consciousness accompanied by pain; (vi) The
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Receiving consciousness of resultant without causal condition,
accompanied by indifference, which is a mind-element, a
resultant of the immoral; (vii) Investigating consciousness of
resultant of the immoral without causal condition, accompanied
by indifference, which is a mind-element.

The five types of Resultant consciousness of the Fine
Material sphere arise exactly like the Moral. The four types
of the Resultant consciousness of the Immaterial sphere arise
exactly like the Moral.

The four types of Supramundane Resultant consciousness:
(i) Fruit-consciousness of ‘Stream-entry’, (ii) Fruit-conscious-
ness of ‘Once-returning’, (iii) Fruit-consciousness of ‘Non-
returning’ and (iv) Fruit-consciousness of Perfect Holiness.
These are the 36 types of Resultant consciousness.
15. There are three types of Functional consciousness
classified according to the spheres: (i) Sensuous, (ii) Fine
Material and (iii) Immaterial, (i) There are eleven types of
Sensuous sphere, (ii) five types of Fine Material sphere and
(iii) four types of Immaterial sphere, (i) The consciousness of
the Sensuous sphere is twofold: (i) without causal conditions
and (ii) with causal conditions. Those without causal conditions
are three and with causal conditions are eight.

(6) Therein these are the three types of Functional
consciousness without causal condition: (i) Five sense-door
determining consciousness-element without causal conditions
accompanied by indifference. Likewise (ii) Mind-door deter-
mining consciousness-element without causal condition ac-
companied by pleasure, (iii) Smile-producing determining
consciousness-element without causal condition accompanied
by pleasant feeling.
16. The eight types of Functional consciousness with causal
conditions arise in the Arahants exactly like the morals with
the difference that they are only functionals. The five types
of the functionals of the Fine Material sphere are exactly like
the morals, which arise only in the Arahants. The four types
of Functional consciousness pertaining to the Immaterial
realm are exactly like the morals, which arise only in the
Arahants. These are the 20 types of Functional consciousness.
Thus there are, in short, 89 types of consciousness.
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17. There are among them two types of determining
consciousness, two types of seeing consciousness, two types
of hearing consciousness, two types of smelling conscious-
ness, two types of tasting consciousness, two types of
contacting consciousness, two types of recipient conscious-
ness, three types of investigating consciousness, one determin-
ing consciousness. Of these, two have two origins, nine have
three origins, eight have four origins, two have five origins.
21 of them are types of relinking consciousness, 21 types of
life-continuum consciousness, 21 types of death-consciousness,
11 types of registration consciousness, 13 types of smiling
consciousness.
18. 32 types of consciousness generate matter,3 put the mode
of movement in motion and produce the intimations.4 26
types of consciousness generate matter, put the mode of
movement in motion and do not produce the intimations. 19
types of consciousness generate matter, do not put the mode
of movement in motion and do not produce the intimations.
16 types of consciousness do not generate matter, do not put
the mode of movement in motion but do produce the
intimations. 54 types of consciousness pertain to the Sensuous
sphere, 15 to the Fine Material sphere and 12 to the
Immaterial sphere. There are eight types of Supramundane
consciousness. 18 types are without root, two with one root,
22 with two roots and 47 with three roots. There are 55
Impulsions. Of them the functional mind-element without
root performs the action of determining in the five sense-
doors. The functional mind-consciousness element accom-
panied by indifference performs the action of determining in
the mind-door. These are the two types of consciousness of
determination.
19. Moral-resultant eye-consciousness and Immoral-resultant
eye-consciousness: these are the two types of seeing-conscious-
ness, (7) two types of smelling-consciousness, two types of
contacting-consciousness. These should be known as the
Moral-resultants (resultants of the types of moral conscious-
ness).
20. A receiving consciousness which is a moral-resultant,
rootless mind-element accompanied by indifference and a
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receiving consciousness which is an immoral-resultant, root-
less mind-element accompanied by indifference: these are
the two types of receiving consciousness.

The investigating consciousness which is a moral-resultant
mind-consciousness-element accompanied by pleasure; the
investigating consciousness which is a moral-resultant mind-
consciousness-element accompanied by indifference; the
investigating consciousness which is an immoral-resultant
mind-consciousness-element accompanied by indifference —
these are the three types of investigating consciousness.

The determining consciousness, one type which is functional
and rootless. This very same one is the mind-consciousness-
element accompanied by indifference that performs the
determining in the five sense-doors and also turning to
impressions at the mind-door. Moral-resultant rootless mind-
consciousness-element accompanied by pleasure performs
the investigating in the five sense-doors and retention in the
six sense-doors. These are of two places.

Five types of Resultant-consciousness pertaining to the
Fine Material sphere and four types of Resultant-conscious-
ness pertaining to the Immaterial sphere perform the
relinking, life-continuum and decease in the Brahma world.
These are the nine having three places.

Eight types of moral-resultant consciousness perform the
relinking, life-continuum and also retention and decrease in
the six sense-doors in the heavenly and human worlds. These
are of four places.

Moral-resultant rootless mind-consciousness-element ac-
companied by indifference performs the relinking and life-
continuum of the born blind, born deaf, and so on, and
investigating in the five sense-doors, retention in the six
sense-doors and decease.

Immoral-resultant rootless mind-consciousness-element
accompanied by indifference performs the relinking and life-
continuum in the fourfold Apäya 5 and investigating in the
five sense-doors, retention in the six sense-doors and
decease. These are the two of five places. Eight types of
resultant-consciousness pertaining to the Sensuous sphere,
two types of resultant rootless mind-consciousness-element
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accompanied by indifference having perceived a kamma or
the sign of a kamma (kammanimitta) or a sign of the destinies
(gatinimitta) take the relinking. Five types of resultant-
consciousness pertaining to the Fine Material sphere, four
types pertaining to the Formless (Immaterial) sphere, grasp-
ing the object of moral-y/mna, take the birth in the Brahma
world.

These are the 19 types of relinking-consciousness. These
are also life-continuums in the cycle of existence and
consciousness of decease at the time of decease.

(8) Eight types of Resultant-consciousness pertaining to
the Sensuous sphere and three types of resultant mind-
consciousness-element without roots arise immediately after
the Impulsion-becoming retentions and are born to the beings of
the Sensuous sphere. These are the eleven types of retentions.

Four types of Moral consciousness pertaining to the
Sensuous sphere, four types of Immoral consciousness
accompanied by pleasure, five types of Functional con-
sciousness accompanied by pleasure — these are the 13 types
of consciousness which produce smiles. Among them in the
eight types of Moral and Immoral consciousness, the feeling
of smiling arises in worldlings. Leaving the two types
accompanied by wrong view (i.e., mental concepts hardening
into dogmatic views), in the remaining six smiling arises in
the trainees (sekhd). In the five types of Functional conscious-
ness the feeling of smiling arises in the Arahants.

Eight types of Moral consciousness, twelve types of
Immoral consciousness, ten types of Functional consciousness,
consciousness of Higher Knowledge (abhinha) of the one
whose depravities are extinguished (khmäsava), conscious-
ness of Higher Knowledge of the trainees and worldlings —
these 32 types of consciousness generate matter, put the
mode of movement in motion and produce the intimations.
Five types of Moral consciousness pertaining to the Fine
Material sphere, five types of Functional consciousness, four
types of Moral consciousness pertaining to the Formless
(Immaterial) sphere, four types of Functional consciousness,
four types of Path-consciousness, four types of Fruition-
consciousness — these 26 types of consciousness generate
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matter, put the mode of movement in motion but do not
produce intimations. Eleven types of Moral-resultant con-
sciousness pertaining to the Sensuous sphere, two types of
Immoral-resultant consciousness, functional rootless mind-
element which turns towards five sense-objects, five types of
Resultant-consciousness pertaining to the Form (Fine Material)
sphere — these 19 types of consciousness generate matter,
but neither put the mode of movement in motion nor
produce the intimations.

Five pairs of Moral and Immoral-resultant consciousness,
four types of Resultant pertaining to the Formless (Immaterial)
sphere, decease-consciousness of those who have extinguished
the cankers (khlnäsavä), relinking consciousness of all beings
— these 16 types of consciousness do not generate matter,
and neither put the mode of movement in motion nor
produce the intimations.

Eight types of Moral consciousness pertaining to the
Sensuous sphere, twelve types of Immoral consciousness,
eight types of great moral-resultants, eight types of inferior
moral-resultants, seven types of immoral-resultants, eight
types of great Functional consciousness, three types of
inferior Functional consciousness — these are the 54 types of
consciousness pertaining to the Sensuous sphere.

Five types of Moral consciousness pertaining to the Form
(Fine Material) sphere, five types of Resultants, five types of
Functional consciousness — these are the 15 types of
consciousness pertaining to the Form (Fine Material) sphere.

Four types of Moral consciousness pertaining to the
Formless (Immaterial) sphere, four types of Resultants, four
types of Functional consciousness — these are the twelve
types of consciousness pertaining to the Formless (Immaterial)
sphere.

Four types of consciousness of the Path, four types of
consciousness of Fruition — these are the eight types of
supramundane consciousness.

Five pairs of sense-consciousness, three types of mind-
element, five types of mind-consciousness-element — these
are the 18 types of consciousness without roots. (9) One
accompanied by uncertainty, one accompanied by restlessness
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— these are the two types of consciousness with one root.
Two types of consciousness rooted in Ill-will and Ignorance.

Eight types of consciousness rooted in Attachment and
Ignorance. Twelve types of consciousness rooted in Non-
attachment and Non-ill-will. These are the 22 types of
consciousness with two roots and the remaining 47 types of
consciousness have three roots.

33 types of consciousness, Moral and Immoral, four types
of Supramundane-resultant consciousness, 18 types of Func-
tional consciousness excluding apprehending and determining
— these are the 55 types of Impulsion.

Here ends the Miscellaneous section

Which are the skilful states? Whenever a skilful conscious-
ness pertaining to the Sensuous sphere has arisen, accom-
panied by pleasant feeling, associated with knowledge,
unprompted, and has as its object a sight, a sound, a smell, a
taste, a touch, mental states6 or what not, then there is (the
group of five mentals beginning with ‘contact’:) contact,
feeling, perception, volition, consciousness; (the group of
the five j/iäna-factors:) initial application, sustained applica-
tion, joy, ease, one-pointedness; (the group of the eight
faculties:) confidence based on knowledge, the faculty of
energy, of mindfulness, the faculty of concentration, the
faculty of insight, the faculty of ideation, the faculty of
gladness, the faculty of life; (the group of the five factors of
the Path:) right view, right thought, right endeavour, right
mindfulness, right concentration; (the group of the seven
Powers:) the power of confidence, the power of energy, the
power of mindfulness, the power of concentration, the power
of insight, the power of conscientiousness, the power of fear
of blame; (the group of three root-conditions:) absence of
greed, absence of hate, absence of delusion; (the group of
the three which are the paths of kamma:) absence of
covetousness, absence of hatred, right view; (the group of
the two guardians of the world:) conscientiousness, fear of
blame; (the group of the six pairs:) tranquillity of mind,
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lightness of mental states, lightness of mind, pliancy of
mental states, adaptability of mental states, adaptability of
mind, proficiency of mental states, proficiency of mind,
rectitude of mental states, rectitude of mind, plasticity of
mind and mental factors, facility of mind and mental factors,
directedness in mind, directedness in mental factors; (the
group of the two helpers:) mindfulness, intelligence; (the
group of interdependents:) calmness, (10) insight, (the
group of the two, effort and calm:) energy, absence of
confusion; now these — or whatever other incorporeal states
conditioned by causes there are on that occasion — these are
states that are the skilful states of consciousness. By the
classification of words when they are associated with deter-
minate absolute states (yeväpanakä) there are 60. There the
certain absolute states are: will, decision, even-mindedness,
attention. Whenever uncertain absolute states arise with the
indeterminate states then there are 61 words. There the
uncertain absolute states are compassion, sympathetic joy,
right speech, right action and right livelihood.

In the dyads and so on they never come to associate.
Therefore in order to show the precise importance of the
absolute states they were expounded by the Buddha.

As for the groups there are seventeen groups: the group
beginning with contact; the group of five (jhäna) observations;
the group of eight Faculties; the group of five factors of the
Path; the group of seven Powers; the group of three Root-
Conditions; the group of three paths of Kamma; the group of
two Guardians of the World; the group of six Pairs; the
group of two Helpers; the group of Interdependents; the
group of Effort and Calmness.

In the passsage which came without indeterminate absolute
states are (a) the thirty unmixed states: contact, feeling,
perception, volition, mind, initial application, sustained
application, joy, one-pointedness, confidence, energy, mind-
fulness, wisdom, psychic-life, (moral) shame, (moral) dread,
non-greed, goodwill and twelve states such as tranquillity of
mental states. These thirty unmixed states are twofold,
classified and unclassified: eighteen unclassified and twelve
classified. Contact, perception, volition, sustained application,
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joy, psychic life, twelve states such as tranquillity of mental
states — these eighteen mental states are unclassified.
Feeling, consciousness, initial application, one-pointedness,
confidence, effort, mindfulness, wisdom, (moral) shame,
(moral) dread, non-greed, goodwill — these twelve states are
classified. Of them consciousness is (given) as Consciousness
in Contact-pentad, as Mind-faculty in Faculty-octad.

Initial application is (given) as initial application in Jhäna
pentad, as Right Aspiration in Path-pentad.

Confidence is (given) as the confidence-faculty in Faculty-
octad and as confidence-power (or power of confidence) in
Power-septad.

Prudence (moral shame) is prudence in Power-septad
(11) and is prudence in World-guardian-couplet.

Discretion (moral dread) is the power of discretion in
Power-septad and discretion in the World-guardian-couplet.

Non-greed is non-greed in Cause-triplet and non-covetous-
ness in Kamma-course-triplet.

Non-anger is non-anger in Cause-triplet and non-illwill in
Kamma-course-triplet .

Feeling is feeling in Contact-pentad, ease (sukham) in
Jhäna-pentad and faculty of joy in the Faculty-octad.

Effort is the faculty of effort in Faculty-octad, Right Effort
in Path-pentad, power of effort in Power-septad, and
exertion in Effort-Calm couplet.

Mindfulness is the faculty of mindfulness in Faculty-octad,
Right Mindfulness in Path-pentad, power of mindfulness in
Power-septad and mindfulness in Help-couplet.

Concentration is one-pointedness of mind in Jhäna-pentad,
the faculty of concentration in Faculty-octad, Right Concen-
tration in Path-pentad, power of concentration in Power-
septad, calm in Coupling (or well-yoked) pair, (interdepen-
dents), and non-distraction in Effort-Calm pair.

Wisdom is the faculty of wisdom in Faculty-octad, Right
View in Path-pentad, power of wisdom in Power-septad,
non-delusion in Cause-triplet, Right view in Kamma-course-
triplet, awareness in Help-pair, and insight in Well-yoked-
pair (Interdependents).

Consciousness, initial application, confidence, prudence,
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discretion, two causes — these seven have two places.
Feeling has three places. Effort and mindfulness have four
places. One-pointedness (of mind) has six places. Wisdom is
said to have seven places. Thus these are classified in ten
groups.

Thus ends the First Consciousness

21. As to the second consciousness, it differs only in that it is
‘prompted’.
22. As to the third consciousness which is unprompted,
accompanied by pleasant feeling and dissociated from
knowledge, this has 29 unmixed terms and of them 18
unclassifiable and 11 classifiable.

Wisdom which has seven places has fallen away (been
dissociated from it). This is the only distinction.
23. As to the fourth consciousness, that it is prompted is the
only distinction.
24. As to the fifth consciousness, which is unprompted,
accompanied by knowledge and associated with hedonic
indifference, it has 55 terms, to wit: contact, feeling, percep-
tion, volition, consciousness, initial application, sustained
application, hedonic indifference, one-pointedness of mind,
confidence, effort, mindfulness, knowledge, mind-faculty,
equanimity-faculty, mental vitality, right view and so on, just
like those that the first consciousness has (consists of).

As regards the Jhäna-pentad (of this consciousness), its
jhäna consists of four factors as it lacks the pleasurable
interest (piti).

Unmixed terms are 29, of which 17 are unclassifiable and
(12) 12 are classifiable. This is the only distinction.
25. As to the sixth consciousness, that it is prompted is the
only distinction.
26. As to the seventh one, which is unprompted, accompanied
by hedonic indifference and dissociated from knowledge, it
has 48 terms, of which 28 are unmixed. 17 are unclassifiable
as this consciousness lacks pleasurable interest and knowledge,
and 11 are classifiable.
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27. As to the eighth consciousness, it is prompted. This is the
only distinction.

Thus ends the description of the types of moral consciousness
related to the Sensuous sphere.

28. The first Jhäna-consciousness related to the Fine Material
sphere is (as regards its constituents) like the consciousness
related to (or as experienced in) the Sensuous sphere.
29. As to the second Jhäna, it has 54 terms. As it is devoid of
initial application which has two places, it consists of four
factors. (Its) Path consists of four factors. Its ummixed terms
are 29. (Of them) 18 are unclassifiable and 11 are classifiable.
30. As to the third Jhäna, it has 53 terms. As this one is
devoid of initial application and sustained application, this
consists of three factors. Its unmixed terms are 28, of which
17 are unclassifiable and 11 are classifiable.
31. As to the fourth Jhäna, it has 52 terms. As it is devoid
even of pleasurable interest, it consists of two factors. Its
unmixed terms are 27, of which 16 are unclassifiable and 11
are classifiable. In these four Jhänas, the four constant ‘Or-
whatevers’ (yevdpanaka) always manifest themselves, and on
the occasions when the meditations of Illimitables fappa-
mannd) are developed, compassion and appreciation (or
sympathetic joy, rnudita) which are the unconstant ‘Or-
whatevers’, arise separately.
32. As to the fifth Jhäna, it has 52 terms. As regards the
feeling among the Jhäna-factors, it is equanimity, among
faculties it is the equanimity-faculty. Its unmixed terms are
27, of which 16 are unclassifiable and 11 are classifiable. The
four constant ‘Or-whatevers’ manifest themselves always in
it.

Thus ends the description of the mentals in the types of
moral consciousness related to the Fine Material sphere.

33. The four Jhanas related to the Immaterial sphere consist
of the same mental characteristics as the fifth one of the
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Jhänas related to the Fine Material sphere. Only their
objects such as ‘infinite space’, etc. are the things that make a
distinction between them.
34. The (mental) states that arise together with the Path-
consciousness of ‘Stream-entry’ are of full 60 terms. (13)
As to groups, they consist of seven groups, and four states
arise together, namely, Right Speech (i.e., abstention from
wrong speech), Right Action (i.e., abstention from wrong
actions), Right Livelihood (i.e., abstention from wrong
livelihood) and the faculty of ‘I-shall-come-to-know-the-
unknown’.

And why is the Path possessed of eight factors, and why
are there nine faculties and 33 unmixed terms? Because the
four states such as Right Speech, etc., are included in them.
Thus there are 21 unclassifiable and 12 classifiable.

‘Once-returner’s’ Path, ‘Non-returner’s’ Path and the Path
of the Arahant, too, are the same as the Path of ‘Stream-
entry’ as regards their constituents and classifications. As to
faculties, they have the ‘Faculty of Knowing.’ This is the only
distinction.

In these four Paths there arise the four constant Or-
whatevers’, the desire-to-do, etc.

This ends the description of the mentals,
the constituents of the types of Moral Consciousness.

Immorals

35. In the unprompted consciousness accompanied by pleasant
feeling and associated with erroneous belief there are 32
states: contact, feeling, perception, volition, consciousness,
initial application, sustained application, pleasurable interest,
ease, one-pointedness of mind, faculty of endeavour, faculty
of concentration, mind-faculty, faculty of joy, (mental
vitality), wrong belief, wrong aspiration, wrong effort, wrong
concentration, power of endeavour, power of concentration,
power of impudence, power of recklessness, greed, delusion,
covetousness, wrong view, impudence, recklessness, calm,
exertion, and non-distraction.
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As to groups, there are nine groups, namely, the group of
contact-pentad, the group of Jhäna-pentad, the group of
Controlling-faculty-pentad, the group of (wrong)Path-tetrad,
the group of Power-tetrad, the group of Cause-couplet, the
group of Kamma-course-couplet, the group of the Dark-
couplet, and the group of the Final Triplet.

Unmixed terms are 16 such as, contact, feeling, perception,
volition, consciousness, initial application, sustained appli-
cation, pleasurable interest, one-pointedness of mind, faculty
of endeavour, mental vitality as a faculty, wrong belief,
impudence, recklessness, greed, and delusion.

Of these, seven are unclassifiable and nine are classifiable.
Contact, perception, volition, sustained application, pleasur-
able interest, mental vitality, and delusion — these seven are
unclassifiable states. Feeling, consciousness, initial application,
one-pointedness of mind, faculty of endeavour, wrong view,
impudence, recklessness, and greed — these nine are called
classifiables.

Among them, consciousness is (regarded as) consciousness
in Contact-pentad and as mind-faculty in Faculty-pentad.
Initial application is initial application in Jhäna-pentad and
wrong aspiration in Path-tetrad.

Wrong view is wrong view in Path-tetrad and wrong view
in Kamma-course-couplet.

Impudence is power of impudence in Power-tetrad and
impudence in Dark-couplet.

(14) Recklessness is the power of recklessness in Power-
tetrad and recklessness in Dark-couplet.

Greed is greed in Cause-couplet and covetousness in
Kamma-course-Couplet .

Feeling is feeling in Contact-pentad, ease in Jhäna-pentad
and faculty of Joy in Faculty-pentad.

Effort is the faculty of endeavour in Faculty-pentad, wrong
endeavour in Path-tetrad, power of effort in Power-tetrad,
and exertion in Final Triplet.

Concentration is one-pointedness of mind in Jhäna-pentad,
faculty of concentration in Faculty-pentad, wrong concentra-
tion in Path-tetrad, power of concentration in Power-tetrad
and calm and non-distraction in Final Triplet.
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Consciousness, initial application, wrong view, impudence,

recklessness, and greed — these have six places.
Feeling has three places.
Effort has four places.
One-pointedness (of mind) has five places.

36. As to the second consciousness, it is distinct from the first
one in that it is ‘prompted’.
37. The two types of consciousness dissociated from wrong
view lack wrong view which has two places. These (two types
of consciousness) have 30 terms, (of which) 15 are unmixed
terms, seven non-classifiable and eight classifiable.

Contact, perception, volition, sustained application, pleasur-
able interest, vitality, and delusion — these are seven
unclassifiable states.

Feeling, consciousness, initial application, one-pointed-
ness (of mind), faculty of effort, impudence, recklessness,
and greed — these eight are the classifiable states.
38. The two types (of consciousness) accompanied by
hedonic indifference and associated with wrong view are
devoid of pleasurable interest. They have 31 terms. In the
place of feeling which is a Jhäna-factor there is equanimity,
the faculty of equanimity among faculties. They have 15
unmixed terms, of which six are unclassifiable and nine
classifiable.

The two types (of consciousness) accompanied by hedonic
indifference and dissociated from wrong view lack wrong
view and have 29 terms.
39. In the two types accompanied by grief there are 29 terms:
contact, feeling, perception, volition, consciousness, initial
application, sustained application, pain, one-pointedness of
mind, faculty of effort, faculty of concentration, mind-
faculty, grief-faculty, mental vitality, wrong aspiration,
wrong effort, wrong concentration, power of effort, power of
concentration, power of impudence, power of recklessness,
anger, delusion, ill-will, impudence (shamelessness), reck-
lessness, calm, exertion, and non-distraction. They have 14
(15) unmixed terms: contact, (feeling), perception, voli-
tion, consciousness, initial application, sustained application,
one-pointedness of mind, faculty of effort, vitality, impudence,
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recklessness, anger, and delusion, of which six are unclassi-
fiable and eight classifiable.

Thus contact, perception, volition, sustained application,
vitality, and delusion — these six are unclassifiable states.
Feeling, consciousness, initial application, one-pointedness
of mind, faculty of effort, impudence, recklessness and anger
— these eight are the classifiable states.
40. As to the consciousness accompanied by perplexity, it has
23 terms: contact, feeling, perception, volition, conscious-
ness, initial application, sustained application, hedonic in-
difference, one-pointedness of mind, faculty of effort, mind-
faculty, faculty of equanimity, vitality, wrong aspiration,
wrong effort, power of effort, power of impudence, power of
recklessness, perplexity, delusion, impudence, recklessness
and exertion. Of these 14 are unmixed terms: contact,
feeling, perception, volition, consciousness, initial applica-
tion, sustained application, one-pointedness of mind, faculty
of effort, vitality, perplexity, delusion, impudence, and
recklessness.

Eight are unclassifiable and six classifiable.
Contact, perception, volition, sustained application, one-

pointedness of mind, vitality, perplexity, delusion — these
eight are unclassifiable states.

Feeling, consciousness, initial application, faculty of effort,
impudence, and recklessness — these six are classifiable
states. One-pointedness of mind just arises and stands in this
consciousness [But is extremely weak as it is devoid of
deciding (adhimokkhd) which strengthens it]. This lacks five
places, the faculty of concentration, etc.
41. As to the consciousness accompanied by agitation, it has
28 terms: contact, feeling, perception, volition, consciousness,
initial application, sustained application, hedonic indifference,
one-pointedness of mind, faculty of effort, faculty of concen-
tration, mind-faculty, faculty of equanimity, vitality, wrong
aspiration, wrong endeavour, wrong concentration, power of
effort, power of concentration, power of impudence, power
of recklessness, agitation, delusion, impudence, recklessness,
calm, exertion, and non-distraction. Of these 14 are unmixed
terms: contact, feeling, perception, volition, consciousness,
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initial application, sustained application, one-pointedness of
mind, faculty of effort, vitality, agitation, delusion, impudence,
and recklessness.

Of them seven are unclassifiable and seven classifiable.
Contact, perception, volition, sustained application, vitality,

agitation, and delusion — these seven are unclassifiable
states.

Feeling, consciousness, initial application, one-pointedness,
faculty of effort, impudence, and recklessness — these seven
are classifiable states.

Desire-to-do, deciding, agitation, attention, jealousy, (16)
miserliness, pride, sloth, torpor, and worry — these ten are
immoral 'Or-whatevers’. Out of them, these six ‘Or-whatevers’,
namely, desire-to-do, deciding, agitation, attention, sloth
and torpor arise in five types of prompted immoral conscious-
ness.

In the five unprompted ones, excepting sloth and torpor,
all the remaining four mentals arise. Pride arises in the four
types of consciousness accompanied by greed, dissociated
from wrong view. Jealousy, miserliness and worry — these
three arise separately (not together) in two types of
consciousness accompanied by grief. Both agitation and
attention arise (together) in the consciousness accompanied
by perplexity.

Both deciding and attention arise in the consciousness
accompanied by agitation.7

Thus ends the description of the mentals
in the types of immoral (unwholesome) consciousness.

Resultants

42. There are ten mental states in the eye-consciousness
which arise as a resultant of (the types of) morally good
consciousness: contact, feeling, perception, volition, hedonic
indifference, one-pointedness of mind, mind-faculty, equa-
nimity-faculty, vitality, and attention. They are grouped into
three groups, namely, the group of Contact-pentad, the
group of Jhäna-couplet and the group of Faculty-triplet.
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There are seven unmixed terms: contact, feeling, perception,
volition, consciousness, one-pointedness and vitality. Of
them five are unclassifiable, namely: contact, perception,
volition, one-pointedness and vitality. Two are classifiable,
namely: feeling and consciousness.

Ear-consciousness, nose-consciousness and tongue-con-
sciousness are the same as eye-consciousness (with regard to
the mental states of which they consist).

As regards the body-consciousness which arises as a
resultant of morally good consciousness, it possesses ease as
its feeling (feeling of comfort) and the ease-faculty. This is
the only distinction.

As to the recipient consciousness which is one of the mind-
elements8 and a result of good, there arise in it the twelve
states together with initial application and sustained application.
The rest are as those in the eye-consciousness. As to the
mind-consciousness-element9 devoid of root-conditions and
accompanied by pleasant feeling, which is a result of
(previous) good, there arise in it thirteen mentals together
with pleasurable interest. There is the feeling of ease and the
faculty of joy. This much is the distinction.

As to the mind-consciousness element 10 devoid of root-
conditions and accompanied by hedonic indifference, which
is a result of (previous) good, its contents are just the same as
those in the mind element11.

The eight great resultants12 (the eight types of the
resultant consciousness accompanied by the good root-
conditions belonging to the Kämävacara-c\ass) are like the
eight types of moral consciousness related to the Sensuous
sphere with regard to their contents.

The resultants related to the Fine Material sphere are like
the types of moral consciousness related to the same sphere
as regards the mentals of which they consist.

The resultants of the Immaterial sphere are like the types
of moral consciousness related to the same sphere as regards
their contents.

The four supramundane resultants resemble the four types
of supramundane moral consciousness with regard to their
contents. In the fourth supramundane resultant-consciousness
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there is the faculty of knowledge of the final knower (i.e., the
knowledge ‘I have completely realized’). This much is the
distinction.

Thus ends the description of the mentals
of the resultants of the good.

Resultants of the immoral

(17) The eye-consciousness, ear-consciousness, nose-
consciousness, and tongue-consciousness, which arise as the
resultants of the immorals resemble the same types that arise
as the resultants of the morals. Here these (resultants of the
immorals) arise at the meeting with disagreeable objects.
This is the difference between them.

As to the body-consciousness which arises as a resultant of
an immoral consciousness, it has the feeling of unease, the
faculty of pain. This much is the distinction. Both the
recipient consciousness and the investigating consciousness
resemble their counterparts arising as results of ‘the good’.

Thus end the mentals in the resultants of the immorals.

Functionals

The functional mind-element which is devoid of root-
condition resembles the recipient consciousness.

In the functional mind-cognition-element-consciousness
which is devoid of root-conditions and accompanied by joy,
there are 15 states: contact, feeling, perception, volition, con-
sciousness, initial application, sustained application, pleasur-
able interest, ease, one-pointedness of mind, effort-faculty,
concentration-faculty, mind-faculty, faculty of gladness and
vitality. There are three groups, namely: the group of
Contact-pentad, the group of Jhäna-pentad and the group of
Faculty-pentad. There are eleven unmixed terms: contact,
feeling, perception, volition, consciousness, initial application,
sustained application, pleasurable interest, one-pointedness
of mind, effort-faculty and vitality. Of them, eight are
unclassifiable: contact, perception, volition, initial application,
sustained application, pleasurable interest, effort-faculty and
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vitality. Three are classifiable: feeling, consciousness and
one-pointedness. These are the three classifiable states. Of
these, the one-pointedness of mind has three places and
feeling has three places.

The functional mind-consciousness-element 13 devoid of
root-conditions and accompanied by hedonic indifference
resembles these foregoing ones. This arises devoid of
pleasurable interest.

The remaining types of functional consciousness arise
resembling the types of moral consciousness related to the
same sphere.

In the five couples of the types of Sense-consciousness,
attention arises as the only ‘Or-whatever’. In the remaining
types of consciousness which arise as limited resultants and
limited functionals, too, both deciding and attention manifest
themselves.

In eight great resultants and eight great functionals and
also in the types of resultants and functionals counted as the
Exalted ones arise all other mentals that arise in the types of
moral consciousness with the exception of three abstentions,
because these latter are absolute moral states (neither result-
ants nor functionals). The illimitables, too, do not arise in the
great resultants related to the Sensuous sphere, as the latter
absolutely depend on limited (or lower) objects. Some say
that compassion and sympathetic joy do not manifest them-
selves in the four great functionals accompanied by hedonic
indifference. In the supramundane resultants, the same
mentals arise as in the morals (i.e., the four types of Path-
consciousness).

Thus ends the description of the mentals in functionals.

Matter

1. (18) The supporting element, the binding element, the
maturing element and the motion-element 14 — these four
are called four great entities (or Primary Elements).
2. Eye-organ, ear-organ, nose-organ, tongue-organ, body-

organ, colour, sound, savour, smell, faculties of femininity
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and masculinity,
3. Vitality (physical), two intimations, space-element,

buoyancy, pliancy, efficiency, initial genesis, and subsequent
genesis, decay,

4. Impermanency (or ceasing), nutriment element, and
mind-base — these 24 are called secondary (or derivative)
materialities.
5. Physical strength, collocation and birth-materiality and

sickness — these regarded by others as special materialities
are included here in the motion-element, binding-(or watery)
element, both initial and subsequent genesis and decay
respectively.
6: Visible form, sound, smell, taste, supporting-element,

maturing-element, and motion-element — these and the five,
eye-organ and so on, —

7. These are called mutually strikings and also gross
materialities. The remaining 16 are called subtle or ‘non-
mutual-strikers’.
8. Only the five, eye-organ, etc. , are called internal material

qualities. The remaining 23 are but externals.
9. The coloured form is called visible object. The others are

non-visible. All these when massed together are 27 material
states.
10. Eight controlling forces (of matter), and the mind-base
arise only by the force of kamma. Two intimations arise only
by the force of mind.
11. Sound arises because of mind and energy (utu). Buoyancy,
pliancy and efficiency (or adaptability) are produced by
energy, mind and nutriment.
12. Colour, smell, taste, supporting-element (or earth-
element), maturing-element (or heat-element), motion-
element, initial genesis, subsequent genesis, binding element,
nutriment, and space are produced by all the four forces
(kamma, mind, energy or utu, and food.)
13. Mind is related in helping material qualities at their
arising. Kamma is related in helping the material qualities
born of kamma at all the three instants of thought (birth,
static and ceasing). Energy and nutriment-element are
related to them in helping at their own static instant.
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14. 20 material states are produced by kamma, 17 by mind,
15 by energy, and 14 by food.

Decay and impermanence are produced by none (of the
four causes).
15. Whatever are produced both by kamma and mind, they
(only those mental states) are found in the Immaterial
sphere.

Those produced by food and energy are found in the Fine
Material sphere. Material decay and impermanence are not
found in the Immaterial and Fine Material spheres.
16. Gross material qualities, mind-basis, nutriment element,
three controlling faculties and binding element (water-
element) — these are called mutable material qualities
(because their mutability is more obvious than that of
others).
17. (19) Two intimations, buoyancy, efficiency, pliancy,
initial genesis, subsequent genesis - these seven are the
material qualities of plasticity.
18. Decay and impermanence (of matter) are called the
material qualities of salient features. Space has been indicated
as the one quality of limitation.
19. Material qualities of the beings in the Sensuous sphere
are produced by all four means (kamma, etc.). Of the beings
in the Fine Material sphere, the material qualities are
produced by three means (kamma, citta and utu). Of the
beings in the world of unconscious existence, material
qualities are produced by two means (kamma and utu).
Material qualities of inorganic existence are produced only
by energy (utu).
20. 21. At the instant of conception the full 30 material
qualities arise. At the static and cessant instants too the same
thirty are there, namely: body-decad, sex-decad and mind-
base-decad. Thus there are 90 material qualities there at the
moment of conception, and they are all produced by kamma.
Thus at the conception there are 90 material qualities
produced by kamma.
22. As a sprout issues forth because of a seed, even so these
embryos spring up because of semen virile, etc.
23. The consciousness next to the conceiving (or re-linking)
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consciousness is called bhavanga (life-continuum). Together
with it eight material qualities arise; 16 material qualities are
produced by energy and nutrition (eight by each).
24. Ninety material qualities are produced by kamma. Thus
there is the setting-up of material qualities. Depending on
the nutriment produced by whatever is eaten by the mother,
at the lapse of one or two days, eight material qualities as
well as mind-base-decad, body-decad, and sex-decad arise.
25. In the eye-organ there are 24 material qualities, all
produced by kamma. They all, formed into a mass, are
counted as 54.
26. Then, in the ear, nose and tongue-base the material
qualities spring up. In the body there arise two decads. They
are produced by three (kamma, ähära and utu). When
counted together they are 44 material qualities.
27. The four — eye, etc. , — and the mind-base — these five
are the material qualities which have one place (i.e., each is
produced only in its own place).
28. Body, femininity, masculinity and vitality — these are the
material qualities (decads) which arise all throughout the
body.

Thus ends the epitome of psycho-physical states.

LONDON HAMMALAVA SADDHÄTISSA

Notes

1 Bhümi = sphere. Literally bhümi means sphere, but actually these are
the levels of the mind.

2 This directs the mental concomitants toward the object.
3 The four “Great Essentials” {Mahäbhüta): the elements of extension

(pathavi), cohesion (äpa), heat (teja) and motion (väyo). There are also
four subsidiary material qualities of colour (vanna). smell (gandha). taste
{rasa) and nutritive essence (oja).

4 Two intimations {vinnatti), bodily and mental. By means of vinnatti one
communicates one's ideas to another and understands another’s inten-
tions. As it is performed by both action and speech, there are two
vinnatti.

5 There are four states or places devoid {apa +) of happiness or gain (aya
is äpäya): (i) the downward-path or “hell" as usually translated (niraya);
(ii) the animal kingdom {tiracchdnayoni); (iii) the ghost world (pettivi-
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saya)\ and (iv) the demon world (asuranikäya. or asurakäya in Burmese
texts).

6 Dhammarammatur. the “object" that is of perception, imagination, or
ideation (mana, cittam). Atthasalini71.

7 This means deciding, agitation and others (delusion, impudence,
recklessness, agitation.and eleven unmoral mentals except desire-to-do
and pleasurable interest — all these 15 mentals arise in this conscious-
ness).

8 This is the sampaticchana-citta in the Abhidhammattha-sangaha.
9 This is the somanassa-sahagata-santirana-citta in the Abhidhammattha-

sangaha.
10 This is the upekkhä-sahagata-santirana-citta in the Abhidhammattha-

sangaha.
11 There are three mind-elements (mano-dhätultika): pancadvärävajjana

and two sampaticchanas.
12 The eight resultants with root-conditions of the Kämävacara class arc

called great resultants.
13 This is pancadvärävajjana-citta in the Abhidhammattha-sangaha.
14 Literally Earth-element, Water-element, Heat-element and Wind-

element.





PÄLI LEXICOGRAPHICAL STUDIES IV 1

ELEVEN PALI ETYMOLOGIES

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

1. akkhi(n) ‘gambler’

2. ajjhäbhava ‘losing throw’
Lüders dealt at length with the playing of dice in ancient

India.3 He did not mention what appears to be a reference to
dice-playing at Ja II 357,6*:

yena mittena samsaggä yogakkhemo vihimsati4

pubbe v’ ajjhäbhavan tassa rakkhe akkhiva pandito.
Rouse translated: ‘What time the nearness of a bosom friend
threatens your peace to end, if you are wise, guard your
supremacy like the apple of your eye’.5 It is, however, clear
that this cannot be correct. It is ‘his supremacy’ (tassa
ajjhäbhavam), as the commentator makes clear: tassa
päpamittassa ajjhäbhavam (357,15'). Here, then, the root
rakkh- has the meaning not of ‘guard’ in the sense of
‘protect’, but of ‘ward off, guard against’, as in mano-
padosam rakkheyya ‘one should ward off fault(s) of the
mind’6 (Sn 702).

This being so, the sense is not appropriate if we take
ajjhäbhavam as parallel to akkhl. It might be suggested that
the author of the verse is taking the second element of the
comparison in the more usual sense of rakkh-, giving the two
different senses in close proximity: ‘guard against an evil
friend as you guard your eyes’, but this would seem to imply
a degree of maladroitness on the author’s part. The
commentator does not help greatly, except that ajjhäbhavam
is explained as tena abhibhavitabbam,7 i.e. it is assumed that
there is little difference between the verbs adhy-ä-bhü- and
abhi-bhü-,

I would suggest that the answer to the problem lies in the
realisation that rakkhe has the same meaning in both parts of
the comparison, and the parallel is between the pandita who

33



34 Eleven Päli Etymologies
must ward off the ajjhäbhava of a bad friend, and the akkhi
who must also ward off ajjhäbhava. If, following the
commentator, we equate the verbs adhy-ä-bhü- and abhi-
bhü-, and remember that abhibhü is the name of a throw at
dice, then we see the possibility of deriving akkhl from
*aksi(n) ‘one who possesses dice, a gambler’. According to
Lüders, abhibhü equals kali ‘the losing throw’.8 This gives an
insight into the way in which the throws were regarded. ‘The
losing throw’ (as we would see it) is the throw which makes
you the loser, i.e. the throw which defeats you, overcomes
you (= abhibhü ‘conqueror’). If we assume that ajjhäbhava
has the same meaning as abhibhü, then the verse gives the
meaning ‘one should ward off the losing throw’.9 For the
non-gambling sense, there must be some meaning closer to
the original one, such as ‘onslaught, state of being superior’.

3. anugiyanti ‘they are recited’
This word appears in the (interpolated)10 rubric tattha

sikkhänugiyanti at Sn 940. There are three v. l l .  listed in the
Ee of Sn:11 -kriyanti, -griyanti and -griyanti, all from
Burmese MSS.12 The phrase sikkhänugiyanti is also quoted
at Sadd 923,21 in the form sikkhä na grlyanti as an example
of a word including -r-, which is appropriate to the
Mägadhikä bhäsä. 13

In an examination of consonant groups containing -r- in
Päli, von Hinüber has suggested14 that this form with -r-
arose from a miswriting of the word anugiyanti as anagulyanti,
by metathesis of the u-mäträ. The aksara gu was then
misinterpreted as gra, and von Hinüber gives other examples
of this type of misinterpretation in an older form of the
Sinhalese script.15 The resultant form was then written as
anagrlyanti. A variant of this appears in a Sinhalese MS of
Nidd I (see below) as anagriyanti.16 The restoration of the
preverb anu- led to the form anugrlyanti.17 This explanation
has the merit that it explains how the reading sikkhä na
griyanti in Sadd came into being, but even so I cannot accept
it. It would seem impossible that a scribe could metathesise
the aksaras nu gi into na gui, because the need to write an
initial i- in the middle of a word would have made it clear to
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him that he was making a mistake. Such an explanation
shows the dangers of working out possible sound changes in
the Roman script, where a metathesis of this kind does not
seem unreasonable.

I should rather propose an explanation on the following
lines. It seems that the passive verb anugiy- is very rare in
Päli,18 and it perhaps happened that a ‘Sanskritising’ scribe
thought that it was to be derived from the root gr- rather than
from gä-. He accordingly ‘Sanskritised’ it to -griy-. Part of
the scribal tradition changed this to -griy- because of the
analogy with -kriy-, etc., while another part of the tradition
did not recognise -griy-, and actually replaced it by -kriy-. If I
do not accept von Hinüber’s explanation, then I have to
explain the way in which the reading quoted in Sadd came
into being. It seems possible that if the passive verb anugiy-
was not common in Päli, then the scribal tradition might have
taken the received phrase sikkhänugiyanti and divided it as
sikkhä nu giyanti. In this context nu gave the sense of a
question ‘are they recited?’. This was replaced by na, giving
the sense of a negative question ‘are they not recited?’.

The v . l l .  are as follows (besides the v . l l .  quoted from Ee
of Sn above): In the quotation of Sn 940 at Nidd I 420,7, Ee
quotes no v.l . ,  but in the lemma at 420,12 and again at
420,23 there is the v.l. sikkhänagriyanti from Sinhalese MS
S. At Nidd I 432,15 we find sikkhänugiyanti, without v.l.
There is no hint of either na or nu in the exegesis in Nidd I,
but the lemma is giyanti,19 not anugiyanti. There is, however,
a v.l. for the first of the explanatory forms: nigiyanti for
giyanti, which perhaps indicates a tradition which, faced with
the form sikkhänugiyanti, interpreted it as sikkhä nigiyanti.
Nidd-a I 432,18-19 (without v.l) explains: sikkhä kathiyanti
uggayhanti, which seems to be following Pj II 567,12 (also
without v.l .):  aneka-sikkhä kathiyanti uggayhanti vä. Both
texts give sikkhänugiyanti in the lemma, without v.l.

4. anuvicca ‘having discerned’
As Brough pointed out, 20 there has been a strong

reluctance to accept the view of some Päli commentators that
anuvicca is to be derived from the verb anu-vid-, e.g. at Sn



36 Eleven Päli Etymologies
530, in a context with the word anuvidito, where Pj II 431,13
explains: anu-viditvä. Brough pointed out that in Gändhäri
Dharmapada 241 anu’ija occurs where Päli Dhp 229 has
anuvicca, glossed as jänitvä at Dhp-a III 329,7. By assigning
anuvicca to the group of ‘hyper-Palisms’ exemplified by such
words as paced (< pra-aj-) and manta (< manda), he
postulated a parallelism between the Päli and the Gändhäri
words, although he also hinted 21 at a belief that a connection
might have been seen with *anu-vicya, on the analogy with
vi-vicya ‘having discerned’.

The parallelism is not, however, as close as Brough
suggested. Although hyper-Palisms are not rare, in which a
voiced consonant seems to have been interpreted as being a
loan from a dialect which voiced unvoiced consonants, and
was therefore unvoiced, this only happens in circumstances
where voicing happens as a normal rule. The voicing of
geminate consonants is very rare, and as a rule seems only to
happen in the case of -tt-l-tth- > -dd-l-ddh-,72 and perhaps
-kkh- > -ggh-.23 I know of no example of -cc- being voiced to

and if this is so, then there was no reason why a scribe
finding a word containing -jj- in his exemplar should have
thought that it was voiced from -cc-, and should consequently
have wished to “restore” it to its “original” form. This would
in any case seem extremely inappropriate in respect of the
word *anuvijja, which should have been immediately recognis-
able.

If we reject anu-vidya as the etymology, we are left with
the other suggestions which have been made. Some depend
upon haplology: *anuvicicca (perhaps through anuviyicca?)
or anuvivicca. More straightforward would be *anuvicya, as
Brough suggested, or a derivation from the verb anu-i-.
Brough, however, doubted the latter, on the grounds that
the recorded senses of anveti did not fit the verse.24

Monier-Williams gives ‘reached by the mind, understood’ as
meanings for the past participle anv-ita,25 and if these could
be accepted for the other verbal forms then a derivation from
anu-i- would seem to be satisfactory. We could then
postulate a form *anuv-itya with a svarabhakti vowel, or if
we saw a derivation from anu-vi-i- (which exists in Sanskrit,
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but with a different meaning)26 we could postulate *anu-vi-
itya > anu-vitya > anuvicca. The past participle would be
anu-vi-ita > anu-vita, or possibly anu-vi-y-ita, with a sandhi
-y-. 27 It could well be that anu-vidita is a hyper-form derived
from anu-vi-y-ita.

It would seem likely that anuvicca is to be connected with
the Ardha-Mägadhi words anuvii, anuvii, anuviti and
anuvitiya 28 These are alleged to be derived from anuvicint-,29

but this would seem to be impossible, as Schubring stated.30

He derived them from anuvici-, and took anuvii(ya) as being
for *anuviciya. Pischel quotes31 also anucintya and vicärya
from the scholiasts, but rejects the idea that we are dealing
with an absolutive. He suggests that anuvii is an adverb, to
be derived from * anuviti, with the meaning ‘deeply, etc.’. On
the other hand, if we assume that anuvi(t)iya is derived from
a svarabhakti form of *anuvitya, which is a svarabhakti form
of anvitya, then a derivation from anveti would be possible
for both the Päli and the Ardha-Mägadhi forms.

It would then seem probable that the Gändhäri redactor
did not recognise the word (presumably anuvicca) which he
received in his exemplar. He assumed that it was to be
derived from the same verb as the word anuviditvä by which
it was sometimes explained in the commentarial tradition,
and therefore replaced anuvicca by anu’ija from anuvidya.

5. gotra-bhü ‘supporting or destroying the religious family’
PED suggests that the etymology for this word is: gotr =

gottr, Skt goptr to gup + bhü. The translation given by PED
is, however, ‘become of the lineage’. Brough pointed out32

the inconsistency of this etymology and translation. He noted
that if the etymology were correct, a gotra-bhü would be one
who had come under the protection of the Buddha. This
explanation is, however, not free from difficulties. Whatever
the etymology, there is no doubt that the word gotra in Päli
quickly acquired the sense of Skt gotra, and gotra-bhü seems
to have been used in the sense of one who had become a
member of the Buddhist community, one who had become
converted to Buddhism, but had not yet ‘entered on the
stream’.
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In a very detailed investigation of the word, Ruegg

decided33 that gotra meant ‘spiritual lineage’, and he seemed
to accept that -bhü was from the root bhü-, since he was
content to translate the compound as ‘(one) having the state
of the lineage’. At a later date von Hinüber34 and Wijesekera35

published, almost simultaneously, parallel suggestions that
gotra-bhü was to be derived from gotra-han, translating ‘das
Geschlecht vernichtend’36 and ‘one who discards his worldy
(lit. clan) status’37 respectively. This suggestion for the
etymology was based upon the development of bhünahu
from bhrunahan,38 and vatrabhü from vrtrahan, as Fausbbll
suggested long ago. 39 Ruegg has re-examined40 the matter in
the light of this suggestion, and has pointed out that the
proposed meaning, while not inappropriate for the use of the
word in most contexts, does not seem to solve all the
problems of its usage.

One problem is that, although for the most part the word is
used in a good sense, in one context in the Päli canon it is
used in a bad sense. This leads to the need to decide upon the
meaning of gotra. Is it the secular family which one leaves in
order to become a Buddhist? In this sense to be a gotra-bhü
would be good. Can it be the religious family which one joins
when one becomes a Buddhist? In this sense to be a gotra-
bhü would be a bad thing. It is possible that the two senses of
gotra gave rise to the usage of the word gotra-bhü in both a
good and a bad sense.

Ruegg, however, has given sufficient evidence41 to show
that at a later time, at least, gotra is used in the religious
sense. If we could take this as certain, then it would be
possible to explain the two different usages of gotra-bhü as
being due to the fact that we are dealing with two quite
different words. One, that used in a bad sense, is the word
which has the meaning ‘the destroyer of the religious family’.
The other could be based upon the root bhü-, but I should
prefer to follow another etymology, which is rejected by von
Hinüber42 in favour of the one he adopts. In the next section
of this article I shall be dealing with the word päna-bhü <
präna-bhrt, and I suggest that the favourable sense of gotra-
bhü is based upon a development from gotra-bhrt ‘supporting
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the (religious) family’. Although von Hinüber mentions
gotra-bhrt,43 he does so only as a variant for gotra-bhid.

If this suggestion is correct, there were at an earlier stage
of the language two separate words: gotra-han ‘destroying
the family’ and gotra-bhrt ‘supporting the family’. The
former developed into gotra-ha and then gotra-hu, with the
change of -a to -u found in several monosyllabic words in
Päli, e.g. katannu < krtajna and päragu < päraga, and the
latter into gotra-bhü. The alternation bhlh, found so commonly
in bhavati/hoti, then led to the change of the former to gotra-
bhü, which was identical with the latter.

Ruegg points out 44 that in BHS gotrabhü seems to refer to
a place (= gotra-bhümi). It is possible that the same meaning
is to be seen in the Päli compounds ägotrabhum and
ägotrabhüto45 (= the ablative in -to). If this is so, then these
two words are not connected with either of the gotra-bhü
words I have been discussing.

6. pänabhü, pänabhüta ‘a living creature’
PED lists both these words, but does not give an

etymology for them. Helmer Smith gave46 the etymology of
the first as präna-bhrt ‘bearing life’. When this word occurs as
päna-bhuno, in agreement with sabbesam (i.e. as a genitive
plural) at Ja IV 494,27*, it is explained by the commentator
as päna-bhütänam (498,6'). This explanation seems to be
based upon a belief that the second part of the compound is
from the root bhü-, i.e. ‘being a living creature’.

The word päna-bhüta itself occurs at Sn 146: ye keci
pänabhüt’ atthi, where Pj I 245,11 explains: pänä eva bhütä
pänabhüta. It was suggested by von Hinüber47 that an
Eastern form -bhune underlies -bhütä, but a simpler explana-
tion is to assume that there were two developments of -bhrt
in MIA: one showing the loss of the final -t and the change of
-r- > -U-, i.e. -bhu, and the other showing the addition of a
thematic -a to the consonant, i.e. -bhuta. The same alternative
development is to be seen in MIA dhanu and dhanuha (<
*dhanusa) from dhanus. The change of -bhuta to -bhütä was
perhaps due to the belief that päna-bhü contained the root
bhü- (as noted above). It is also possible that the form
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represents the generalisation of a spelling which arose for
metrical reasons. There is a v.l. -bhut’ at Sn 146, but the
correct reading there must be -bhüt’, since this is confirmed
by the metre, which is old äryä/giti.48

The reading of Ee at Ap 152,4 can hardly be correct:
pänabhütam bhayam n’ atthi. There is no v.l. listed in Ee. Be
and Ce 196149 read -bhüte-, Ce 193O50 reads -bhünam, which
seems more satisfactory as representing the genitive plural
ending of a stem in -u derived < -r(t). The genitive plural
-bhuno at Ja IV 494,27* (see above) probably shows the
shortening of -Ü- for metrical reasons. There are other
examples of genitive plural forms in -o. 51

7. rattannu52 ‘senior, superior’
This word commonly occurs in contexts with cira-pabbajita.

It is explained at Sv 143,10-11 (ad D I 48,2) as: pabbajjato
patthäya atikkantä bahü rattiyo jänäti, and at Pj II 423,32 -
424,2 (ad Sn p. 92,22) as: nibbänaratanam jänäma mayan ti
evam sakäya patinnäya lokenäpi sammatä bahurattividü vä.
This indicates that the commentaries analysed the compound
as being from ratta (= ratna or rätra) + -hhu (= -jna), with
ratna taken as nibbäna, and rätra being interpreted as
referring to the number of nights (= days) which had elapsed
since the bhikkhu’s ordination (rattiyo jänantl ti rattannu,
attano pabbajitadivasato patthäya pahütä rattiyo jänanti, Sp
193,27-29). That the element -hhu (whatever its origin)
shows the same change of declension from -a to -u as -jna
does to -hhu is shown by the fact that the plural ending is
-hhä in a context with aggahhä and vamsannä at A II 27,16,
which is glossed: rattahhä ti dlgharattam pavattä ti jänitabbä
(Mp III 45,10-11). Sadd 634,1 lists rattannu as optionally
taking both -o and -u as the nominative singular ending.

It seems likely that the interpretations based upon the
words ratna or rätra are the products of folk etymology,
although it must be noted that the BHS tradition followed
the explanation based upon rätra, and produced the back-
formation rätrijna 53 I would agree with Mme Caillat54 that
the word is to be connected with the Ardha-MägadhI word
räiniya, which is to be separated from the homonym räiniya
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(< räjanya) ‘royal, related to a king’. The former is
explained as being derived from *rätnika, which seems not to
occur in Skt, interpreted as: ratnäni jnänädini tair ädhikyena
caratl ti, and translated as: ‘one who is older in initiation or
merits such as knowledge’.55 PSM gives56 two meanings: (1)
cäritra välä, samyanu; (2) paryäya se jyestha, sädhutva-präpti
ki avasthä se bard. Jacobi translates as ‘superior’,57 and gives
the equivalence rätnika = jyestha.58

If the origin were *rätnika, then it would not seem possible
to derive the Päli form from it, and I would rather suggest
that the origin is *rätnya. With a svarabhakti vowel, this
would give *rätniya, from which Jain Skt rätnika would be a
back-formation. With another svarabhakti vowel we would
get *rätaniya, which could develop to *räyaniya and then,
with palatalisation of -a- > -i- after -y-,59 to rä(y)iniya. This
would give the Ardha-Mägadhi form räiniya. The Päli form
would be derived from *rätnya with a different svarabhakti
vowel, giving *rätanya > *rätanna, and then with the
alternation rät-lratt- seen in the doublet rätl < rätrt but ratta
< rätra, *rätanna was replaced by rattannu. The development
of the ending -a > -u is parallel to -jna > -nriu. Another
example of -nna becoming -nnu, although not derived from
-jna, can be seen in vadannu < Skt vadänya,60 cf. (ajvadäniya
with a svarabhakti vowel.

The original meaning of rattannu would therefore have
been ‘possessing jewels’, which was then interpreted in a
religious sense, probably ‘possessing the jewels of the
teaching’. A trace of this meaning perhaps lies behind the
commentary upon the Buddha’s statement that Annäkondanna
was the topmost of the bhikkhus who were rattannu (A I
23,17), just as Mahäpajäpati Gotamä was the topmost of the
bhikkhunis (A I 25,18). The commentary explains in the
usual way: rattannünan ti rattiyo jänantänam (Mp I 135,5
foil.), and goes on to say that, as he was the Buddha’s first
follower: cirakälam rattiyo jänätl ti rattannu sabbapathamam
dhammassa patividdhattä.

8. väri ‘restraint’
PED lists väri in the sense of ‘water’ only, and includes
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under this heading the four compounds of the word with
-värita, -yuta, -dhuta and -phuta which are found in a list of
Jain practices61 at D I 57,27-29 (where the word occurs in
the form van-) and M I 377,1-2. The commentaries explain:
sabba-väri-värito cä ti värita-sabba-udako, patikkhitta-sabba-
sltodako ti attho. so kira sltodake satta-sanni hoti, tasmä tarn
na valanjeti. sabba-väri-yuto ti sabbena päpa-väranena yutto.
sabba-väri-dhuto ti sabbena päpa-väranena dhuta-päpo. sabba-
väri-phuttho ti sabbena päpa-väranena phuttho (Sv 168,1-6 =
Ps III 58,22 - 59,3 = Spk I 127,1-8 [ad S I 66,17 ‘cätu-yäma-
susamvuto’]) . In Ps, but not the other two commentaries,
there is an addition at the end of the explanation of the first
compound: atha vä sabba-väri-värito ti sabbena päpa-väranena
värita-päpo.

Rhys Davids translated:62 . restrained with a fourfold
self-restraint: . . . restrained as regards all water; restrained
as regards all evil; all evil has he washed away; and he lives
suffused with the sense of evil held at bay’. Miss Horner
translated:63 ‘Controlled by the control of the fourfold
watch: he is wholly restrained in regard to water; he is bent
on warding off all evil; he has shaken off all evil; he is
permeated with the (warding off) of all evil’. Basham too
includes64 a reference to ‘water’ in the first restraint.

It is clear that there are problems in translating in this way,
the most important being the fact that it entails taking väri in
the first restraint in a different sense from the others, which is
doubtless why Ps gives the alternative explanation. Although
Franke accepted the difference, and thought there was a
deliberate word-play,65 others have sought translations
which avoided the difference. Mrs Rhys Davids stated66 that
all four restrictions applied to the use of water, a special Jain
austerity, to avoid injuring the sattas or living souls there
might be in it. Dalsukh Malvania stated67 that väri must have
the sense of ‘sin’ in each compound, although I do not know
his reasons for so saying. Nänamoli translated:68 ‘Curbed by
all curbs, clamped by all curbs, cleansed by all curbs, and
claimed by all curbs’. It seems to me that this is on the right
lines, and since at D I 57,26-27 we find the words catu-yäma-
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samvara-samvuto and sabba-väri-värito in close proximity,
we should take väri as coming from the same root as värita,
and therefore having the same meaning as värana.

I therefore take the first compound to mean ‘restrained by
all restraints’; the second to mean ‘fastened (or yoked) by (or
to) all restraints’; I take the correct form of the fourth to be
-phuttho, which is the past participle of the verb phasseti, used
of causing something unpleasant to impinge upon oneself.69

The translation is therefore ‘subjected to all restraints’. In
the third compound dhuta usually means ‘shaken off’, which
is why the commentary explains it as ‘having evil shaken off
by the restraint of evil’, but the analysis of the compound,
with -dhuta at the end, is not easy. It may be that dhuta is
here a variant of dhota ‘washed clean by the restraints’,
which is how Nänamoli seems to be taking it. We might also
think of a derivation from dhrta ‘supported by all the
restraints’. These last two explanations both involve taking
dhuta in ways not quoted in PED. We might perhaps think
that dhuta is a mistake for vuta, for other examples of the
alternation dh/v can be quoted.70 If this is the explanation,
then we must note that the mistake is older than Buddhaghosa,
who was clearly reading dhuta.

The existence of the word väri in the required sense is
supported by the phrase savva-värihim värie at Isibhäsiyäim
29.19, for which Schubring gives ‘Absonderung’ as the
meaning in his first German translation,71 and ‘segregation’
in the English translation,72 but ‘von allen Pforten’ in the
second German translation,73 taking värihim as the equivalent
of värehim < dvära. In a set of slips sent by Bollee for the
second edition of PED it is suggested that each compound
should be changed to sabba-väre värito, etc., and translated
as ‘restrained (värita), liberating oneself (dhuta), bound up
in (phutalphuttha) and engaged (yuta) in a general restraint
(or act of restraining)’. It may well be that this is the correct
way to translate the compounds, but I do not see any need to
change the readings. Rather than change both Pali and
Prakrit väri to vära (assuming a coincidental error or
corruption in both traditions?), it seems better to retain the
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reading väri. If this can be taken in the sense of vära (not in
PED) = värana, then each compound can, as it stands, be
translated in the required way.

9. vunhi ‘fire’
This word occurs four times in Panca-g.74 PED states that

it must be meant for v-unha and v’ unhena, and refers the
reader to unha (< Skt usna). Elsewhere in this journal,
however, Mrs Hazlewood very rightly points out 75 the
connection with Skt vahni ‘fire’. With the metathesis of -h-
and -n-, and the common Prakrit retroflexion of -n- > -n-,
the word occurs in Prakrit in the form vanhi?b The Päli form
shows the further development of the labialisation of -a- >
-u- after -v-.77 We can therefore deduce that in all probability
the word was borrowed into Päli from a Prakrit where the
retroflexion of -n- took place.

10. santhana ‘loosening, untying’
PED states that this word is to be derived from the root

sam-, and compares Skt säntvana. Mrs Margaret Cone 78 has
drawn my attention to the fact that the equivalent verse in
Nakatani’s unpublished edition79 of the Udäna-v (137) has
sra(ri)thana, which makes it clear that the Päli. word is to be
derived from Skt (lex.) sranthana, from the root sranth- ‘to
loosen’. Mrs Cone also points out that the various versions of
the verse found at Dhp 275 have a variety of synonyms for
the compound salla-santhana. The Patna Dharmapada (359)80

has -sramsana (cf. Skt salya-sramsana)'*' Bernhard’s edition82

of Udäna-v (12.9-10) has krntana. This reading, in the Päli
form kantana, is found in the Be of Dhp and Dhp-a, where
the gloss is: salla-santhanan (Be -kantanari) ti räga-sallädlnam
santhanam (Be kantanam) nimmanthanam abbähanam (Dhp-a
III 404,2-4). It is interesting to note that it is Be which agrees
with the BHS version, which raises questions, not easily
answered, about the precise relationship between the various
Buddhist literary traditions.

The word santhana also occurs at Vv 18.6, where we find:
kämam bhijjatu yam kayo n’ eva atth’ ettha santhanam. PED
gives the meaning ‘satisfaction’ for this context. The passage
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is glossed as: n’ eva atthi me viriyassa santhanam sttala-
karanam in Ee (Vv-a 95,11), but with sithili-karanam in Be
and Ce. It is clear that the meaning here too is ‘slackening’.

11. sotthäna ‘safety’
For this word PED compares Skt svastyayana, and states

that at Ja IV 75,8* and V 29,2*-3* the metre requires
sotthayanam. This, is not strictly true, since in all three
occurrences we are dealing with a long syllable appearing in
place of the expected short sixth and seventh syllables in a
Tristubh päda. This variation is found elsewhere.83 It is,
however, noteworthy that sotthäna is to be derived from
sotthayana, with the contraction of -aya- > -ä-, as Lüders
pointed out, 84 in place of the more usual -e-. 85 This
development was regarded by Alsdorf as being an Eastern
characteristic.86

It is also noteworthy that in sotthäna we have the
development of the consonant group -sty- > -tth-, and not >
-cch-, as would be expected. The expected development is
found in Patna Dharmapada sacchayana (370), where sva-
has developed to sa-, whereas in Päli it has developed to so-.
This is possibly because of a samprasärana form su- replacing
sva-,s6 but it is more likely that -v- labialised the following -a-
> -it-87 before it was assimilated to the preceding s-. In either
case the resultant -u- was written as -o- (pronounced as -Ö-)
before the geminate consonant.

It is possible that the -cch-l-tth- alternation is simply
scribal,88 but there are examples which lead us to believe that
the assimilation of a dental consonant + -y- to a geminate
dental group rather than to a palatal consonant group was
probably a dialect feature.89

CAMBRIDGE K. R. NORMAN

Notes

1 See K.R. Norman, ‘Pali Lexicographical Studies HI’, in JPTS 1985,
pp. 23-36.

2 Abbreviations are as in the Epilegomena to V. Trenckner: A Critical Päli
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KALYÄNAMITTA AND KALYÄNAMITTATÄ

I

In 1962 Ludwig Alsdorf published an article in the Wiener
Zeitschrift für die Kunde Süd-Asiens, vol. 6, called “Sasa-
jätaka und Sasa-avadäna”. In it he considers a number of
stories, found in various Jätaka and A vadäna collections, two
of which — concerning ‘The (Wise) Hare’ — give his piece its
title. He attempts to show how these stories evolved, and
how the ideal they exemplify changes from that of generosity,
däna, to that of ‘good friendship’, kalyänamittatä. In doing so
he also suggests the way in which some well-known suttas in
the Pali Canon dealing with the latter topic (S I 87-9, V
2-4) have come to have their present form. In a future
publication I hope to assess these arguments, which seem to
me generally correct, but mistaken on a number of points; I
will attempt thus to arrive at a revised text and translation of
these suttas, the basic element of which we may call, after L.
Feer, ‘The Discourse on Following a Good Friend’ (Kalyäna-
mitta-sevanä-sutta).1 The present PTS texts and translations
of these passages are seriously defective. In this article I shall
be concerned with Alsdorf’s other subject, the grammatical
analysis of the terms kalyänamitta and kalyänamittatä (here-
after k-m. and k-m-tä respectively). The entries for these
terms in PED are unsatisfactory, and they receive a
bewildering variety of renderings in published PTS translations.
Alsdorf has shown how they are to be correctly analysed and
translated; I hope here to confirm and elaborate his account
by a comprehensive survey of the use of the terms in all
major Pali texts.2

Often, but not always, ‘good friend’, k-m., is a technical
term for someone who acts in more or less specific ways as a
‘helper on the Path’. A few words may be useful on the
relationship between this sense of the term and the wider
treatment of friendship (mittatä, mettä in some of its uses,
sahäyatä, etc.) in Buddhism. It makes sense, I think, to
distinguish three (overlapping) areas or levels.
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Firstly, there is the simple sense in which trustworthiness,

reciprocity and perhaps a consequent mutual regard are
extolled. Anthropology suggests that this universal phenom-
enon need not necessarily involve our modern sense of
friendship as two or more persons’ mutual liking and
enjoyment of each others’ company, although of course it
frequently does; the relationship involved can be a straight-
forwardly reciprocal, indeed quasi-contractual, exchange of
goods and services.3 The miscreant to be avoided here is the
one who betrays his friend, in Pali mitta-dubbha (or one of
many related forms), a theme which recurs constantly
throughout the Jätakas and in numerous places in the Sutta-
pitaka. These notions are not specific to Buddhism or even to
India.4 A Buddhist (but not Indian) example can be provided
from the Pannäsa-Jätaka collection. A hunter who has saved
the life of Jambucitta, the snake-king, demands from him a
(magic) snake-noose, used for capturing celestial maidens.
At first Jambucitta demurs, then gives it to the hunter, who
exclaims ‘I see you are an ally, Jambucitta, a friend who
keeps his promise. I did you a good (service), and (now) you
have returned one to me’.5 These sorts of sentiment are
ubiquitous in the Indian collections of gnomic or didactic
poetry known as the subhäsita literature,6 in the recently
edited Niti texts from Burma, which share a common stock of
‘worldly wisdom’ with the Sanskritic tradition,7 and in
collections of fables like the Pancatantra, whose stories are
grouped according to whether they demonstrate the ‘Separ-
ation’ or ‘Winning of Friends’.8 In these contexts, one quite
naturally finds words for friend — notably mitta — joined
with others: nätimitta, ‘relatives and friends’ (in upper-class
English, perhaps, ‘one’s people’), or mittämacca, ‘friends
and colleagues’. Amacca can mean ‘king’s minister’, and the
compound is often used for a king’s entourage at court. It is
found in (complementary) opposition to nätisalohitä, ‘kin
and blood-relations’ at Sn p. 104. The following version of ‘a
friend in need is a friend indeed’ comes from the Jätakas, and
is taken up by later commentarial literature in much more
specialised contexts (Ja V 146, 21-4, appropriated at As
349-50, Spk II 252): ‘He who is grateful, mindful of past
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benefits, a steadfast and devoted good friend (k-m.),  who
dutifully does what is necessary when (his friend is) in
trouble, such a one they call a good man’.9

Secondly, there is the level at which such sentiments are
‘Buddhicised’ by being set in a framework of Buddhist
morality. This can be done artificially: at Ja VI 14-5, for
instance, a series of verses of the general trustworthiness/re-
ciprocity kind are interpreted by the commentary in a
specifically Buddhist way. In the commentary to the verse
‘one who honours (his friends) receives honour (in return),
one who praises (them) receives praise. He who does not
betray his friends wins fame and a good reputation’, we read
that ‘“one who praises” here means one who praises good
friends (k-m.) such as the Buddha, etc., and receives praise
in return in another life’.10 It can also be done less artificially,
as in the Sigäloväda Sutta, ‘The Layman’s Vinaya’ as
Buddhaghosa called it. In an extended discussion of good
and bad friends, quite general and not specifically Buddhist
ideas — we are warned against, inter alios, gamblers, drunks
and (false) flatterers — are organised into lists and systematised
in a characteristically Buddhist way. Although the term k-m.
does not appear in this text, its syntactically equivalent
opposite päpamitta does, in a way which shows it to be
semantically identical to the uncompounded form (D III
187,19-21). Many of the sentiments expressed in relation to
good friends are elsewhere said to characterise a k-m., and
the commentary uses the term (Sv 949 on D III 187, 1 foil.).
(See further below, p. 57 on the compounded and uncom-
pounded forms of kalyänalmitta.)

We reach, thirdly, a specifically Buddhist sense of the term
when it is applied, with varying degrees of exact denotation,
to someone who helps another on the Buddhist Path. The
Cullaniddesa (Nidd II 227-8) expresses this in a familiarly
schematic way:

There are two (kinds of) friends: householder friends and
monastic (lit. ‘homeless’) friends.
What is the householder friend? Here, someone gives
what is hard to give, gives up what is hard to give up, does
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what is hard to do and endures what is hard to endure; he
reveals his own secrets (to you) but conceals (your) secrets
(from others); in misfortune he does not forsake you, he
will even lay down his life for you,11 and he does not
despise you in distress. What is the monastic friend? Here,
a monk is kind, charming, venerable, to be respected,
willing to speak and be spoken to; he speaks profound
words and never exhorts groundlessly, he urges (one) on
in the higher morality and in the meditation-practice of
the four foundations of mindfulness.12

Versions of both of these descriptions occur in the
Anguttara, addressed by the Buddha to monks (A IV 31-2),
and the first three phrases of the householder-friend are
predicated elsewhere of the kind of monk who is ‘a friend to
be followed’ (mitto sevitabbo) (A I 286), so it would be
wrong to assume that the ‘household’ virtues do not apply to
monks. Nonetheless, the distinction is familiar enough; most
of the householder-friend passage occurs in the Sigäloväda
Sutta, where a friend ‘shows the way to heaven’, and clearly
the monastic friend here is concerned with the Path to
nibbäna. This symbolic dichotomy is a common way in which
Buddhist texts accommodate, by subordination, ideas and
values not specifically or originally Buddhist. (The virtues of
lay friendship, although not specifically Buddhist, inculcate
habits and ideals of prudence and moderation, which are the
essence of Buddhist sila, so it would be absurd to suggest that
there is anything un-Buddhist about them.) Although this
symbolic dichotomy does reflect an obvious difference of
emphasis in different spheres of Buddhism, I shall cite
passages below in which monks are good friends to laymen,
and indeed laymen are good friends to each other, in a
specifically Buddhist sense (see Sections III 2 (iii) and III 4).
In its most specific sense, a monastic good friend is an
instructor, with the particular function of choosing a subject
for his pupil’s meditation practice (see Section III 2 (iv)).
This particular role of a ‘good friend’ should also be seen in
the light of the many passages which emphasise the need for
harmony and friendly relations among communities of
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monks (e,.g. Majjhima Suttas 15, 31, 48, 103, Vinaya
Mahävagga X, etc.). Here the term mettä is frequently used:
and here the translation of it as ‘loving-kindness’,13 which is
usual when it refers to the meditation practice of the
Brahmavihäras or to one of the Perfections, is less appro-
priate than the etymologically accurate ‘friendship’ or
‘amity’.

Although in what follows I organise the material in
accordance with the syntactical form and usage of the terms
k-m. and k-m-tä, I have tried to choose examples which
further exemplify and clarify these three levels in the
Buddhist treatment of friendship.

II

As Alsdorf showed, the following are the grammatically
possible analyses of the compound kalyänamitta:
1. as a karmadhäraya, = ‘good friend (sc. to others)’ —

kalyäno mitto (annesam) hott ti kalyänamitto .
2. as a tatpurusa, with (a) a masculine first member, = ‘the

friend of a good man (good men)’ — kalyänassa purisassa
(kalyänam purisänam) mitto hott ti kalyänamitto .

or with (b) a neuter first member, = ‘a friend of the
good (of Virtue)’ — yad kalyänam (e.g. stlam) tassa mitto
hott ti kalyänamitto.

3. as a bahuvrihi, = ‘who has a good friend (good friends)’
— assa kalyäno mitto hott (kalyänä mittä hontt) ti
kalyänamitto.

As Alsdorf says, although many translators, both modern
and in the Tibetan tradition, have chosen 2a or 2b, neither of
these is correct. For the karmadhäraya use he cites a phrase
from the Kalyänamitta-sevanä-sutta, spoken by the Buddha,
with reference to all beings, mamam . . . kalyänamittam
ägamma, ‘with (or depending on) me as (their) good friend’
(S I 88, V 3,4). As I shall show, it is used in this way of many
others also. For the bahuvrihi sense he cites S I 83, in
which the kings Ajätasattu and Pasenadi are said to be
päpamitto and kalyänamitto respectively: as the commentary
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explains (Spk I 154, cf. Ps I 189) they have bad and good
friends like Devadatta in the one case and monks like
Säriputta in the other. 14 We may notice here two more
instances. At Th 682 k-m. occurs in a list of virtuous
qualities, the possession of which would put an end to
dukkha. As the commentary notes (Th-a III 7), this is to be
taken as ‘endowed with good friends’ (kalyänehi mittehi
samannägatö). At It 10 a kalyänamitto puggalo ‘abandons
what is unprofitable and develops what is profitable’ — and
the commentary explains that this is because such a person,
depending upon his good friend (i.e. his teacher or instructor)
acquires, inter alia, the knowledge that all beings have their
own kamma. Here we find the karmadhäraya and bahuvrihi
senses togeXhev.kalyänamitto puggalo kalyänamittam nissäya
kammassakatä-nänam uppädeti (It-a I 65).15

The abstract noun kalyänamittatä could, in theory, be used
to express both the state of ‘being a good friend’ in the
karmadhäraya sense, and that of ‘having a good friend’ in the
bahuvrihi sense.16 But as Alsdorf reported and I hope to
prove, the former possibility is in fact never found in the
texts. The commentary to It 10 just cited gives a form of
explanation for k-m-tä which is found very frequently: ‘a
person who has a good friend, endowed with the good
qualities of morality and the rest . . .  a helper, is called k-m.
(Being in) this condition is k-m-tä’ ,17 Similarly, when the
Buddha says that he knows of nothing worse for the arising
of bad states (akusala-dhammä) and the destruction of good
ones than päpamittatä (A 1 13), the commentary (Mp I 80-1)
explains that ‘the person who has bad, disreputable friends is
called päpamitto. The state (or condition) of being one who
has bad friends is called p-m-tä’.1S The commentary to Th!
213 is yet more explicit: in K. R. Norman’s translation, the
verse reads ‘The state of having noble friends has been
described by the sage with reference to the world; resorting
to noble friends even a fool would be wise’, and the
commentary, after giving the standard explanation of k-m-tä,
adds that it means kalyäna-mittavantatä, literally ‘the state
(or simply “fact”) of having good friends’.19 The condition of
having good friends is not merely a result of good fortune
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(Alsdorf’s das Glück as opposed to der Vorzug, op. cit. p.
15): as the sub-commentary to the Digha Nikäya remarks
(Linatthavannanä III 225, on Sv 978 on D III 212), in
elucidation of päpa-sampavankatä, ‘being inclined to bad
(friends)’ (on which see further below, p. 64-5), ‘the state of
mind by which one is inclined to bad (friends) is itself (a part
of) bad friendship’.20

Ill

1. ‘ Good friend(s)’ as uncompounded adjective and noun.
I have mentioned that the Sigäloväda Sutta and its commentary
use the uncompounded and compounded forms of kalyänal
mitta and päpalmitta with no difference in sense. The
uncompounded form is found elsewhere, used of both
householder and monastic friends. At M I 11 (= A III 389)
among the things a monk is to avoid are päpake mitte,
glossed by the commentaries as ‘disreputable, immoral, false
friends, enemies (in the guise of friends)’,21 the latter two
terms being commonly used in lay contexts. At Dhp 78, in a
verse which would be at home in a general, gnomic or
aphoristic text, we read ‘do not associate with bad friends
{päpake mitte), nor the lowest of men; associate with good
friends (mitte kalyäne), noble men’. The commentary (Dhp-a
II 110-2) tells the story of the monk Channa, who reviled
Säriputta and Moggalläna, although they were his kalyäna-
mittä. The passage reproduced at Nidd II 227-8 on the
monastic friend is introduced in the Ahguttara (IV 32) simply
with the words ‘monks, a friend endowed with seven
qualities22 is to be followed’; and it is regularly found in
commentarial exegeses of the compounded form k-m. In
some other places the uncompounded form occurs (the
commentaries give the compound), where the context is
plainly monastic: Sn 338, Th 249, 588, 681.
2. the karmadhäraya ‘good friend’ .

(i) the Buddha.
As we saw, in the Kalyänamitta-sevanä-sutta the Buddha

describes himself as the good friend of ‘beings’ generally.
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Here, it is the fact that the Buddha is, as PED has it (p. 199),
‘the spiritual friend par excellence’, which gives force to the
prima facie surprising assertion that k-m-tä is ‘the whole’
(sakalam eva) of the holy life. (This is not the only
explanation of the sentiment, however.)23 In a long discussion
of the ‘good friend’ as the giver of a meditation subject the
Visuddhimagga (98 foil.) says that ‘it is only the Fully
Enlightened One who possesses all the aspects of a good
friend’,24 quoting the K-m-s-sutta passage. Such a special
eminence of the Buddha is not, however, otherwise stressed
(though perhaps it is so obvious as to go without saying) . At
A V 67 King Pasenadi falls at the Buddha’s feet and extols his
virtues, one of which is to demonstrate what are elsewhere
called the ‘ten instances of good talk’ (kathävatthüni) . But
any monk can exhibit these also (M III 113, etc.), and the
Visuddhimagga tells us that one of the senses of ‘proper
resort’ (gocara) for a monk is ‘a good friend who exhibits the
ten instances of good talk’, where plainly any monk can be
such (19). Of course, the Buddha himself, in his progress
through many lives to reach nibbäna, needed the help of
such good friends himself (Cp-a 285, 287 foil., 311).

(ii) other famous monks as exemplars.
In the Visuddhimagga passage just cited, it is said that

when the Buddha is dead, one may receive a meditation
subject from any of the eighty great disciples; when they are
gone, one may turn to other arahants, but not (pace PED
p. 199) to any arahant, only to one who has reached
enlightenment by means of the meditation subject which he
recommends. Then the list descends through the other kinds
of noble person (ariyapuggala) to the ‘ordinary man’
(puthujjana — clearly an ordinary monk must be meant), and
finally comes to a person who knows only one collection
(sanglti) and its commentary, and who is ‘conscientious’
(lajji). Such a teacher will pass on the tradition and heritage
(yamsa, paveni) rather than his own opinion; the text adds,
somewhat surprisingly perhaps, that an arahant will only
describe the path he himself has traversed, whereas the
learned man (bahussuto) will explain a meditation subject
more generally, ‘showing a broad track, like a big elephant
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going through the jungle’.

Apart from this particular connexion with giving a medi-
tation subject, famous monks are said to be the good friends
of laymen (e.g. King Pasenadi at S I 83) and of monks
(Channa at Dhp-a II 110-2, both cited above). A long
passage found often in the later literature (e.g. Vibh-a 269
foil., Sv 777 foil., Ps I 281 foil., It-a III 78 foil.) names
specific monks who may be taken as a good friend in the
process of getting rid of each of the five hindrances
(nivarana). Each nivarana is abandoned by a differing list of
factors, but k-m-tä appears in each list. For the first, lust
(kämacchanda), we read that ‘lüst is abandoned in one who
cultivates good friends who delight in the development of [sc.
the meditation on (S.C.)] the foul, like the Elder Tissa, the
worker on the foul’. 25 The other nlvaranä are then counter-
acted by taking an exemplar, as follows:

ill-will (yyäpädd): ‘good friends who delight in the develop-
ment of amity (metta) like the Elder Assagutta’

stiffness-and-torpor (thlna-middha\. ‘good friends who
have abandoned stiffness-and-torpor, like the Elder
Mahäkassapa’

agitation-and-worry (uddhacca-kukkucca): ‘good friends
who are expert in the Vinaya, like the Elder Upäli’

uncertainty (vicikiccha): ‘good friends who are resolute in
faith, like the Elder Vakkali’.

The texts containing these passages were clearly intended
for use by monks generations after the lifetime of the good
friends mentioned. No doubt they were meant to have a
similar function to that of the many exemplary stories of
great monks found in texts like the Thera- and Therigäthä,
the Apadäna, the opening of the Anguttara commentary,
etc. (as indeed to that of inspirational and exemplary
hagiographies the world over).

(Hi) any monk or layperson who advises and encourages.
By far the commonest use of the karmadhäraya k-m. is to

denote monks, and in some cases laymen, whose advice
and/or example may encourage others. In the standard
commentarial gloss on the (monastic) use of the term, such a
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monk is an ovädaka-bhikkhu, perhaps ‘monastic instructor’;
this is not a status necessarily separate from that of preceptor
(upajjhäya) or teacher (äcariya), although it can be. For
instance, in the commentary to an elaborate simile comparing
the world and its pleasures to a drinking bowl full of poison,
and where someone advises a thirsty man both of the
advantages and the disadvantages of drinking from it, such
an advisor is called ‘a k-m. like a teacher, preceptor, etc.’
(äcariy’upajjhäyädiko k-m.) (Spk II 120 on S II 110). Vism
121 discusses a situation in which it is not possible to find ‘a
k-m. as a teacher or the equivalent, a preceptor or the
equivalent’ (äcariya-, upajjhäyasamam). At Mil 380 a monk
is to depend on any fellow monk as a k-m. (k-mittam
sabrahmacärim upanissäya vasitabbam), as long as he is (in
Miss Horner’s translation):

of few wants, contented, a preacher of asceticism, one
living in submissiveness, possessed of good habits, modest,
well behaved, revered, to be respected, a speaker, one
who can be spoken to, one who reproves (for an offence),
censuring evil, an exhorter, instructor, adviser, one who
gladdens, arouses, incites and delights (his fellow Brahma-
farers).26

This can be taken as a definition of a k-m., as also can the
qualities extolled in the following: at A I 116-7, a successful
monk is compared to a successful shop-keeper (päpaniko).
Both have three qualities, being intelligent (cakkhumä),
capable (vidhuro21 ), and possessed of a means of support
(nissaya-sampanno). In the case of a monk, this means that
he understands as they really are (yathäbhütam) the Four
Noble Truths, that he is energetic in avoiding bad states and
developing good ones, and that (whereas the shopkeeper’s
means of support is obviously financial) he frequents monks
who are ‘learned, versed in scripture, who know the
Dhamma and the Discipline, and the lists’.28 He questions
them on points of doctrine, and they resolve his doubts. The
commentary (Mp II 190) glosses the three qualities as
wisdom (panna), energy (viriya), and following good friends
(k-m-sevanä), but adds that it would be wrong to understand



Kalyänamitta and Kalyänamittatä 61
these qualities as being attained in that order. Rather,
‘dependence on good friends’ (k-m-upanissaya) comes first,
energy next, and finally arahantship (arahatta). Naturally,
just as the state of ‘dependence’ (nissaya) when construed as
an institutionally-marked state of subordination within the
Sangha,29 is only an introductory or disciplinary status, so
‘following good friends’ is only appropriate for a beginner.
At M I 477 foil. (cp. A IV 75 foil.) arahants, for whom there
is ‘nothing more to do through diligence’ are contrasted with
learners (sekhä) for whom there is, and who are said to ‘follow
good friends’. In a list then given of seven (types of) persons,
‘following good friends’ is said only of those for whom there
is ‘something more to be done through diligence’, not for
those — the ‘released both ways (ubhatobhäga-vimutto) and
the ‘released by wisdom’ (pannä-vimutto) — for whom there
is not.

As far as monks are concerned, then, the position is clear.
But the term k-m. is also applied to laypersons. Monks can
be k-m. to laymen, who can also be k-m. to each other. At A
V 336, the layman Nandiya, who has come to Sävatthi both
to do business and to see the Buddha, is told by him to bear
in mind certain things, including the Buddha, Dhamma and
Sangha. The last are referred to as k-m., and Nandiya is to
reflect ‘it is a gain for me, it is good fortune for me, that I
have good friends who are compassionate and desire my
welfare, who instruct and teach (me)’. The commentary
remarks that ‘here recollecting the (good qualities of the)
Sangha (sanghänussati) is taught, on account of (its containing)
good friends’ (k-m-vasena) (Mp V 81). The term is also used
of laymen. In one version of the story of Prince Sumana, who
was the younger brother of Padumuttara Buddha and who
later became Ananda, he is deliberating with the king’s
ministers as to what boon he shall ask of his father. Receiving
the advice from some to be allowed to wait on the Buddha
for three months, he accepts and tells them ‘you are k-m. to
me’ (Sv 489). In a commentarial elaboration of the long
simile comparing consciousness in the body to the leader of a
town (S IV 194-5), we are told that this leader is a young
prince sent to the town by his father, the king of the region,
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but who on arriving quickly became a drunkard, thanks to
mixing with bad friends (päpa-mitta-samsaggena). The king
sends two messengers, who reform him. The king is the
Buddha, the young prince an inexperienced bhikkhu, and
the two messengers are concentration and insight (Spk III
61-2).

(For other uses of k-m. as a karmadhäraya compare: Vin
I 21-2 and Sp 968, Vin II 8, III 19 and Sp 215, Spk I 202, III
6, Pj 1 126, 148, It-a 1 43, 116, II 62, 63, 91, 129, 167, 172, 180
foil., Kv-a 30, Pp 41, Mil 373, 408, Pet 87, 210, 231, Pj II I
341 on Sn 338.)

(iv) the giver of a meditation subject (kammatthäna-
däyaka).

Given the importance of meditation in the Buddhist Path,
it is hardly surprising that a k-m. should offer guidance in this
area. Indeed, we are told that having a good friend is one of
the (necessary) bases of meditative attainment (jhäna) (Pet
149).30 Vajiranäna31 has pointed out how the Buddha is
shown in the suttas giving advice on meditation to his monks,
and we have seen that in the list of meditation-subject-givers
in Vism 89, 98 foil., the Buddha comes first. Such a k-m. is
called an äcariya (ibid. 99), who should be senior (100); and
elsewhere it is said that the relationship between teacher and
pupil should be like that of father and son (Vin I 60). It may
be thought that such an hierarchical and indeed quasi-kin
relation does away with any real notion of friendship, and
indeed in the later literature where k-m. appears as a
technical term for a kammatthäna-däyaka (e.g. As 168,
Abhidh-av verses 800-3, quoting A IV 32), it may seem to
have become a mere title. But one should remember here
that the choice of a particular subject for meditation is made
according to the particular character of the monk concerned,
and the Vism goes on to give a long account of these various
character-types or ‘temperaments’ (cariyd).32 Naturally, it
being a text, this is done rather schematically, according to a
fixed set of ‘elements’ (dhätu) and ‘humours’ (dosaf, and no
doubt a clumsy or inconsiderate teacher might well apply the
analyses mechanically. But one can easily imagine how a
skilled teacher would need a sensitive insight into his pupil’s
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strengths and weaknesses, in order properly to guide him in
this difficult area — an act of friendship indeed!33

This late, very specific and indeed not very frequent use of
the idea of the ‘good friend’ seems to me to have been rather
over-emphasised in the secondary literature. It is worth
noticing here just how specific it is in relation to the whole
gamut of uses of the idea of a k-m. which I am presenting.
3. the bahuvrihi ‘one who has a good friend’.
I shall cite examples of this usage under two heads: the
term k-m. used in this way by itself; and used in the
common group of three terms, k-m., kalyäna-sahäyo , kalyäna-
sampavahko.

(i) From the mere form k-m. of course one cannot decide
between the karmadhäraya and bahuvrihi interpretations,
but the correct sense is almost always obvious from the
context. At Th 505, for instance, we read simply that a k-m.
bhikkhu will not grieve after death. Given verses 504 and
506, which read kalyäna-sllo , ‘of good morality’, and
kalyäna-panno , ‘of good wisdom’, respectively, it is clear
that k-m. must likewise be taken as a bahuvrihi, ‘of (or with)
good friends’. (It may be noticed that -mitto here occurs
where we might expect, given the constant conjunction of
sila, samädhi, pannä, a reference to meditation, so perhaps
there is an echo of the specific sense just discussed.)
Similarly, at M I 43 the Buddha gives a long list of
‘expungings’ (sallekhd), which include the thought ‘others
may be päpamittä, we shall be k-m.’. The context shows that
this cannot mean that monks are to wish to be good friends to
others: it is a list of humble aspirations, to be uttered by
those in training, and is immediately preceded by the
aspiration ‘others may be dubbacä, we shall be subbacä’.
These words are to be taken in a passive sense, ‘difficult’ and
‘easy to speak to’ (see below on do- and sovacassatä), and so
the monks are clearly to wish to have good friends and to be
obedient and receptive to them. At S V 29 foil., each of
another long list of qualities, endowed with which a monk
will develop the Path, is compared to the dawn as the fore-
runner (pubbangamam, pubbanimittam) of the sun. One of
these is k-m-tä, and the k-m. bhikkhu similarly presages the
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(day)-light of wisdom; the other qualities are all compounds
with -sampanno, and so k-m. here could be glossed as
kalyänamitta-sampanno .34

An interesting passage in the Anguttara suggests that in a
certain (and certainly non-technical) sense a monk can be
both one who has good friends and a good friend to others.
Each of a list of qualities — reverence for the Teacher, the
Dhamma, the Sangha, and for the training, the virtue of
being easy to speak to (sovacassata) and k-m-tä — is both
possessed by a monk and aroused in others by him. ‘Here a
monk has good friends, praises (such) good friendship, and
encourages in (such) good friendship those other monks who
do not have good friends; he speaks praise truly, justly and at
the right time of (such) good friendship’ (A III 423-4).

(For other uses of k-m. as a bahuvrihi, see A III 145, V
123-5, 146, 148-9, 153, 159, 161.)

(ii) The group of terms k-m., k-sahäyo, k-sampavahko is
found in the Kalyänamitta-sevanä-sutta and frequently else-
where. K-m. is used in a bahuvrihi sense, as is k-sahäyo, ‘one
who has good companions’,35 but k-sampavahko presents
some problems. The corresponding Sanskrit text36 has
kalyänamitra(tä), kalyänasahäya(tä), kalyänasamparka. Sam-
parka is a noun from the verb sam-prc, to mix or mingle. The
nominal form kalyänasamparkah (which corresponds to Pali
-sampavahkata, as an abstract noun) is most obviously
interpreted as a tatpurusa with the meaning ‘mixing with
good people’ (= kalyänair janaih samparkah). The adjectival
form appears in the Sanskrit text as a plural, kalyäna-
samparkäh, agreeing with the first person plural verb
viharisyämah, in the aspiration to be made by monks ‘we
shall live k-m. (etc.)’. Given that the nominal form is a
tatpurusa, this is best taken as a bahuvrihi based on the
tatpurusa, with the literal meaning ‘one of whom there is
mixing with good people’, or in reasonable English, ‘one who
mixes with good people’. In Pali, the etymology of sampavanka
is unclear — as Alsdorf says, that given by PED is not
credible. There are two common commentarial exegeses of
the word, which are sometimes blended. Examples are: at
Mp II 198 on A I 127, and Pp-a 219 on Pp 37, we read ‘k-
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sampavanko ti kalyänesu sucipuggalesu sampavahko tanninna-
tappona-tappabbhäramänaso ti attho. ‘The meaning of k-s. is
“inclined to good, pure people, bent down towards them,
sloping towards them, having a mind which leans towards
them’”. At Sv 1046 on D III 267, we read cittena c’eva käyena
ca kalyänamittesu sampavahko, onato ti k-s. 'K-s. means
inclined, bending towards good friends in both mind and
body.’ All of these terms suggest the idea of bending, inclining,
etc. 37 As an etymology for sampavanka, K. R. Norman
suggests38 vanka (Sanskrit vakra), with the prefixes sam-pa.
Although vankalvakra often has a bad sense, as in the
English ‘bent’ or ‘crooked’, the basic meaning of this, bent or
curved, is in line with the commentarial glosses. The
compound is thus to be taken as a tatpurusa, in both
adjectival and nominal/abstract forms, and I suggest ‘inclined/
inclination to good friends’ as a translation, to preserve the
metaphor. (So also would ‘have a bent for’ or ‘a penchant
for’, but neither seems appropriate in tone here.)

Although the grammar of this is complex, the meaning is
straightforward. The triplet k-m., k-s., k-s., is but an
extension of the bahuvrihi use of k-m. To be k-m., k-s., k-s.
is important for a young monk at the beginning of training
(e.g. A III 422, which adds that he k-mitte sevamäno, A IV
351, 356 = Ud 36 — this is the story of Meghiya, for present
purposes a useful and instructive one). Although as a famous
verse of the Dhammapada (160 = 380) has it, ‘one is one’s
own master’ (attä . . . attano nätho), this can be seen as in
some senses at least an end or ideal rather than a universal
truth: a monk is to be ‘under protection’ (sanäthd) rather
than without protection (anätha) by being k-m., k-s., k-s. (A
V 23-4); and being k-m., k-s., k-s. is one of the things that
‘make for protection’ (nätha-karana) (D III 266-7).39

It is not only the individual monk who benefits from being
k-m., k-s., k-s. , however. In the Mahäparinibbäna Sutta, one
of the conditions set by the Buddha for the welfare of the
Sangha as a whole after his death is that the monks should
not be päpa-mittä, päpa-sahäyä, päpasampavankä (D II 78);
when a monk is k-m., k-s., k-s., he is regarded by senior,
middling and junior monks alike with affection (he is
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anukampita by them, A V 26). And, finally, a monk’s being
such is one of the ten ‘occasions of fraternal living’ (säräniya-
dhammä40 ), which ‘make for kindness and respect, which
conduce to concord, lack of quarrelling, harmony and unity’
(A V 89-91).
4. the abstract noun kalyänamittatä.
As I said earlier, the abstract noun k-m-tä is only used to
mean ‘the state of having good friends’, that is, it is derived
from the bahuvrihi usage of k-m.41 Not only is there for the
learner ‘no other factor so helpful as k-m-ta1 (It 10) ,42 but in
general ‘having good friends is the support (lit. “food”) of
(good) morals, sense-restraint the support of the holy life,
and not quarrelling the support of friends’ (A V 136). 43 This
abstract form occurs, in fact, in many of the passages cited
earlier. In one place, the virtue is recommended to laymen.
In conversation with a Koliyan layman with the appealing
name of Long-Knee Tigerfoot (Dighajänu Byagghapajja),
the Buddha describes four things which ‘lead to welfare and
happiness for the son of (good) family in this life’, one of
which is k-m-tä. ‘What is “having good friends”?’ he
continues. ‘It is this: wherever the son of good family lives,
he consorts with and converses with householders and their
sons, old and young alike matured in virtue, and imitates
their success in (or “acquisition of”) faith, virtue, charity and
wisdom’ (A IV 282, cp. 322).44

The nominal form of the word is not merely a variety of
grammar, since it allows the topic to be dealt with in the style
of the Abhidhamma, as a dhamma, an abstract unit of
description and analysis. Many passages in the Sutta-pitaka
do this (particularly in the Anguttara, e.g. I 13-8, 83, III
309-10, 448-9, V 146-9), and there is here a constant
connexion between k-m-tä and another dhamma, the virtue
of sovacassatä, ‘being easy to speak to’, as there is also
between the corresponding vices of päpamittatä and dova-
cassatä. The Dhammasaiigani explains as follows, giving the
vices first (which I shall follow, since I will cite the
commentary, which comments only on the vices):

What is ‘being difficult to speak to’? It is when there
is contumacy, surliness, disobedience, contrariness, an-
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tagonism, disregard, irreverence, disrespect and non-
deference, when something has been spoken in accordance
with the Teaching.
What is ‘having bad friends’? It is following after,
attending on, associating with, being devoted to and
inclined to people who are without faith, of bad morals,
without learning, mean, and of no wisdom.
What is ‘being easy to speak to’? It is lack of contumacy,
etc., when something has been spoken in accordance with
the Teaching.
What is ‘having good friends’? It is following after, etc.,
people who have faith, are of good morals, learned,
generous and wise.45

The commentary (As 393-4) elaborates dovacassatä specifi-
cally in relation to monastic discipline. What is ‘spoken in
accordance with the Teaching’ is taken to be an accusation of
an offence (äpatti) against the Vinaya precepts, and a
demand for expiation (patikarohi) . The offending monk is
then said not only to refuse, but to answer back vituperatively
and with malicious pleasure. The other terms given in
elucidation of dovacassatä in Dhs 1325 are explained as a
lack of deference to Elders and a refusal to accept their
advice. ‘Having bad friends’, the commentary continues, is
to be understood in the same way (es’ eva nayo), since ‘being
difficult to speak to, having bad friends, etc., do not occur
separately as aspects of mind (cetasikadhammä)’ . The
corresponding two virtues are then dealt with summarily:
‘the couplet on being easy to speak to (sovacassatä ca
dukaniddeso pi) is to be understood in the reverse manner’.

This close connexion between ‘friendly’ interpersonal
relations, manner of mutual converse, and the institutionalised
modes of a disciplinary hierarchy (a connexion already
adumbrated in the Canon: see M I 95-6 and commentary,
and cp. Th 588) led the prolific translator Nänamoli to
attempt various renderings of sovacassatä: ‘readiness to be
spoken to’ at Vism 107, ‘easy admonishability’ at Nett 40;
dovacassatä is ‘unamenability to correction’ at Pet 254.
B. C. Law at Pp 20, 24, has forthrightly ‘obedience’ and
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‘disobedience’ respectively. 46 Although in comparison with
Christian monasticism, Buddhism is remarkably free from
undue emphasis on obedience, and it is certainly never seen
as a virtue in itself, it is striking how friendship as a monastic
virtue in both traditions comes much closer to the areas of
discipline and control than our modern everyday use of the
term might suggest.47

STEVEN COLLINSBRISTOL

Notes

Abbreviations follow the Critical Päli Dictionary (= CPD).

1 Feer used the Sanskrit Ärya-kalyänamitra-sevana-sütra, translating the
title given in the Tibetan Kanjur.

2 I have made use of existing lexicographical materials, indices, cross-
references, and not a little serendipity. There may of course be uses
which have escaped me.

3 See S. N. Eisenstadt and L. Roniger, Patrons, Clients and Friends.
Interpersonal relations and the structure of trust in society. (C.U.P. 1984),
and the literature cited there. R. Brain, Friends and Lovers (Paladin,
1976) gives a brief and rather journalistic overview of relevant
ethnography. R. E. Ewin, Co-operation and Human Values (Harvester,
1981), Chapter 9, Friendship, writing entirely from within a modern
philosophical viewpoint, gives a sensitive and helpful account of how the
necessary aspect of reciprocity — friendship as ‘in some ways like an
economic arrangement’ (op. cit. p. 198) — is connected to the equally
necessary moral virtues exercised in friendly relations.

4 Compare, for instance, Theognis, lines 31-128. Both popular and
philosophical ideas are discussed in J-C. Fraisse, Philia. La Notion
d’Amitie dans la philosophic antique (Paris, 1974). C. D. Small, The
Understanding of Friendship in the works of selected Church Fathers . . .
(Oxford D.Phil thesis, 1984) shows how the ideas of classical Greece
continued to influence early Christian thinking on the subject.

5 Pl I 135. 17-8. Passämi 'ham Jambucittam sandittham saphalam miltam I
guno kato mayä tuyham gunam patikarosi me ti. I translate saphalam as
‘who keeps a promise' on the model of Sanskrit saphalam kr\ it can mean
simply ‘advantageous’ or ‘profitable’, and probably nuances of this sense
are also present here.

6 See L. Sternbach, Subhäsita, gnomic and didactic literature (in India)
(Wiesbaden 1974), and compare the Cänakya-räja-niti, stanzas 117-28,
in Sternbach's edition (Adyar 1963).
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7 See Dhammaniti 96-111, Lokaniti 79-93, Mahäraniti 113-63, in Bechert
and Braun, Päli Niti texts from Burma (PTS 1981).

8 Mitra-bheda, mitra-sampräpti. The Hitopadesa’s first book is called
mitraläbha. The parallels between these works and the Päli Jätakas have
long been recognised.

9 Yo ve katannü katavedi dhiro/Kalyänamitto dalhabhatti ca hoti I
Dukhitassa sakkacca karoti kiccam / tathävidham sappurisam vadanti.

10 Püjako labhati püjam vandako pativandanam I Yaso kittin ca pappoti yo
mittänam na dübhati. The commentary: vandako ti Buddhädinam
kalyänamittänam vandako punabbhave pativandanam labhati.

11 This sentiment, which also occurs in the Sigäloväda Sutta, provides an
interesting contrast with Christ’s ‘no greater love (agape) has any man
than that he should lay down his life for his friends (tön philön)' (John
15, 14). In Buddhism what is in one sense ‘a greater love’ is shown by
monastic friends, whose practice of the Way is of far greater import than
the ending of any given life-time (or as the Abhidhamma would say, ‘any
given life-faculty’).

12 Dve mittä; ägärika-mitto ca anägärika-mitto ca. Katamo ägärika-mitto?
Idh' ekacco duddadam dadäti, duccajam cajati, dukkaram karoti,
dukkhamam khamati, guyham assa äcikkhati guyham assa pariguyhati,
äpadäsu na vijahati jivitam c’ assa atthäya pariccattam hoti, khine n
ätimannati. Ayam ägärika-mitto. Katamo anägärika-mitto? Idha bhikkhu
piyo ca hoti manäpo ca hoti garu ca bhävaniyo ca (vattä ca) vacana-
kkhamo ca gambhiran ca katham kattä, (na c’) atthäne niyojeti, adhisile
samädapeti, catunnam sati-patthänänam bhävan’ änuyoge samädapeti.
Ayam anägärika-mitto.

The text here omits vattä ca and na c’, both of which I insert on the
model of A IV 32 (cf. Nett. 164), which is being followed here. The
translation follows that of Nänamoli, The Guide (PTS 1962) p. 216-7.

13 The history of this term is curious. It was coined by Lord Coverdale in
1535 to translate the Hebrew chesed, used of the love God has for man.
The Septuagint translators and subsequent Greek texts often render this
by eleos, which is standardly rendered in English as ‘pity’ or ‘compassion’,
which of course is the usual rendering of the Buddhist virtue of karunä. I
do not know who first used ‘loving-kindness’ for mettä.

14 Päpä Devadattädayo mittä assä ti päpamitto. Pasenadissa Säriputtattherä-
dinam vasena kalyänamittäditä veditabbä.

15 He would thus learn the lesson taught at S 1 37, that although in this life a
companion (sahäya) may show friendship repeatedly when one is in
need, in the next life one’s friend is one’s own good deeds! (sayam katäni
punnäni, tarn mittam samparäyikan ti).

16 It could also, of course, be based on the tatpurusa sense, that is as
kalyäna(purisa)-mittatä rather than kalyänamitta-tä, but this is ruled out
because the tatpurusa sense of k-m. itself is not found.

17 Yassa silädi-guna-sampanno . . . upakärako mitto hoti, so puggalo
kalyänamitto. Tassa bhävo kalyänamittatä.
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18 Yassa päpä lämakä mittä, so päpamitto. Päpamittassa bhävo päpa-
mittatä. (I assume throughout that the usage of p-m. and p-m-tä is
perfectly valid evidence for k-m. and k-m-tä.)

19 Cited at Elders' Verses II (PTS 1971). The text of Thi-a has not been
available to me. The reading kalyänamittavantatä is also found in some
mss. of Linatthavannanä II 400, including the Burmese Chatthasangä-
yanä edition.

20 Yäya cetanäya puggalo päpa-sampavanko näma hoti, sä cetanä päpamittatä.
21 Lämake dussile mittapatirüpake amitte.
22 Dhamma is used at A IV 32; at A IV 31 in the householder-friend

passage, anga is preferred.
23 In the commentary to the k-m-s-sutta (Spk I 156-7), Ananda is imagined

to have thought that half of the holy life was k-m-tä, half was ‘individual
effort’ (paccatta-purisa-kära). It is then said that this is wrong, since the
two contributions cannot be separated, just as one cannot separate the
individual contributions of a number of people holding a stone pillar, or
of parents raising a child. Elsewhere, k-m-tä is said to lie at the basis of
the Path (see text pp. 63-4), and this is given at Ud-a 222 in explanation
of its being ‘the whole’ of the holy life.

24 Sammäsambuddho yeva sabbäkärasampanno kalyänamitto . I give
Nänamoli’s translation (Path of Purification, Colombb, 1975, 3rd ed.
p. 99), which depends on taking yeva in a strong sense as ‘only’, which
may not be necessary. Pe Maung Tin's PTS translation (The Path of
Purity, 1923-31, p. 114) has simply ‘the Buddha supreme himself was a
good friend endowed with all qualities’.

25 Asubhakammika-Tissattherasadise asubhabhävanärate kalyänamitte
sevantassäpi kämacchando pahiyati. I give Nanamoli's (forthcoming,
PTS) translation of Vibh-a for this and for the other nlvaranäni.

26 . . . appiccham santuttham dhutavädam sallekhavuttim äcärasampannam.
lafiim pesalam garum bhävaniyam vattäram vacanakkhamam codakam
päpagarahim ovädakam anusäsakam vinnäpakam sandassakam samädapa-
kam samuttejakam sampahamsakam. I have substituted ‘one who can be
spoken to’ for vacanakkhama, following Nänamoli (see reference in note
12).

27 This is a difficult word. I give Woodward's rendering (in Gradual Sayings
vol I, PTS. 1972, pp. 100 foil.).

28 Bahussutä ägatägamä dhammadharä vinayadharä mätikadharä.
29 I do not think we should necessarily take this as being implied by the use

of (upa)nissaya in these kinds of passage.
30 The text reads kalyänamittä jhänassa upanissä. Nänamoli (Pitaka-

Disclosure, PTS 1964 p. 202) suggests emending to upanisä, and
translates this as ‘stipulate’. Words like (upa)nissaya are common with
k-m., of course. (See CPD. s.v. upanisä.) Perhaps also we should emend
to k-m-tä (and I have translated thus) since kalyäna-sampavankatä is the
next ‘basis’ for jhäna given. If kalyäna-mittä is retained, it should be
taken as ‘good friends’ in the karmadhäraya sense.
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Buddhist Meditation (2nd. ed. Kuala Lumpur, 1975) pp. 95-7. See also
Ps II 192, where the Buddha instructs the first five monks, cited by
M. B. Carrithers, The Forest Monks of Sri Lanka (O.U.P. Delhi, 1983)
p. 230.
I have discussed this notion in Selfless Persons (C.U.P., 1982), Chapter
5.2.3.
For modern examples see Carrithers (op. cit. note 31) Chapters 11 and
13.
Thus the commentary (Spk III 133) explains 'established in the
possession of good friends like the dawn, the Noble Path along with
insight arises, like the appearance of the sun'.
The commentaries explain this term as those who 'go along’ with the
monk, or with whom he 'goes along', in the four postures (i.e. in
everyday life): e.g. Sv 1046, te (sc. kalyänamitta) v’assa thäna-nisajjädisu
saha ayanato sahäyä ti kalyänasahäyo. Ud-a 221, kalyänapuggaleh’eva
sabb’iriyäpathesu saha ayati, pavattati, na vinä tehi ti kalyänasahäyo.
E.g. Avadäna-sataka, ed. P. L. Vaidya (Mithila 1958), p. 95. The
corresponding Sanskrit, Pali and Tibetan texts are given by Alsdorf.
For the words ninna and pona see K. R. Norman, “Middle Indo-Aryan
Studies XV”, in Journal of the Oriental Institute (Baroda), 1979, vol.
XXIX, Nos. 1-2, pp. 48-9; for pabbhära see Edgerton, BHSD sv.
prägbhära. (I am grateful to K. R. Norman for the information
contained in this note.)
Private communication. He translates kalyänasampavanka as ‘(well)-
disposed towards people who are kalyäna'.
On the other hand, monks who are k-m., k-s., k-s. become worthy of
honour, etc., 'a field of merit for the world" (A V 199). Indeed, in one
passage monks are said to be such if they display a variety of virtues,
which include being k-m., k-s., k-s.. and also having the 'Three-fold
Knowledge’ (tevijjä), one of which, of course, is knowledge of the
destruction of the äsavä, which is to say being enlightened (A IV 290-1).
This is in marked contrast with the usual notion that being k-m., etc. is a
beginner's virtue. (The commentary, Mp IV 140, remarks nonchalantly
that the meaning of the passage is clear, uttänal)
This is Rhys Davids’ rendering (Dialogues of the Buddha, vol. 3, PTS,
1921, p. 231). Miss Horner (Middle Length Sayings, vol. 3, PTS, 1959,
p. 384 and note 3) and Woodward (Gradual Sayings, vol. 5, PTS, 1936,
p. 64 and note 1) have simply ‘to be remembered’, deriving the word
from sar, to remember.
Kalyänasahäyatä is also based on the bahuvrihi kalyänasahäyo: as argued
in the text, kalyänasampavankatä is a tatpurusa. Cp. As 394, comment-
ing on sampavankatä in Dhs 1326/8, translated on pp. 66-7 of this article,
which has tesu (sc. kalyänesu or päpesu) puggalesu käyena c’ eva cittena
ca sampavankabhävo.
This concerns what is external, bähiram. For what is internal, ajjhattam,
it is 'careful attention’, yoniso manasikära (It 9, S V 101-2).
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43 Kalyänamittatä stlänam ähäro, indriyasamvaro brahmacariyassa ähäro,
avisamvädanä mittänam ähäro.

44 Kulaputto yasmim gäme vä nigame vä pativasati, tattha ye te honti
gahapati vä gahapatiputtä vä daharä vä vuddhasilino vuddhä vä vuddha-
silino saddhäsampannä, silasampannä, cägasampannä, pannäsampannä,
tehi saddhim santitthati sallapati säkaccham samäpajjati; yathärüpänam
saddhäsampannänam saddhäsampadam anusikkhati, yathärüpänam sila-,
. . . cäga-, . . . pannäsampannänam pannäsampadam anusikkhati. My
translation is slightly abridged. The whole Sutta is repeated at A IV
285-9 with Ujjayo the Brahmin.

45 1325. Tattha katamä dovacassatä?
Sahadhammike vuccamäne dovacassatäyam dovacassiyam dovacassatä
vippatikülagähitä vipaccanikasätatä anädariyam anädaratä agäravatä appat-
issavatä — ayam vuccati dovacassatä.
1326. Tattha katamä päpamittatä?
Ye te puggalä assaddhä dussilä appassutä macchärino duppannä — yä
tesam sevanä nisevanä samsevanä bhajanä sambhajanä bhatti sambhatti
sampavankatä — ayam vuccati päpamittatä.
1327. Tattha katamä sovacassatä?
Sahadhammike vuccamäne sovacassatäyam sovacassiyam sovacassatä
appatikülagähitä avipaccanlkasätatä sagäravatä sappatissavatä — ayam
vuccati sovacassatä.
1328. Tattha katamä kalyänamittatä?
Ye te puggalä saddhä silavanto bahussutä cägavanto pannävanto — yä
tesam sevanä nisevanä samsevanä bhajanä sambhajanä bhatti sambhatti
sampavankatä — ayam vuccati kalyänamittatä.
See also Vbh 359, 369, 371, Pp 20, 24. The translation of these synonyms
or near-synonyms is necessarily slightly arbitrary. In the passage on
päpamittatä I have given only ‘following after’ for sevanä, nisevanä and
samsevanä, and ‘being devoted to’ for both bhatti and sambhatti.

46 Nänamoli, Path of Purification, p. 108, The Guide, p. 63, Pitaka-
Disclosure, p. 342. B. C. Law, Human Types (PTS, 1924) pp. 30, 35. See
also Middle Length Sayings, vol. I pp. 125-6, and Book of the Discipline
vol. I (PTS, 1938) p. 310.

47 In Christianity, compare, for example, the discussion of friendship by
John Cassian (3rd-4th century), in his sixteenth Conference, in
E. Pichery (ed. and transl.) Jean Cassien: Conferences, vol. II
pp. 221-247 (Sources Chretiennes, no. 54, Paris, 1958).



THREE SOULS, ONE OR NONE: THE VAGARIES OF
A PALI PERICOPE.

Early in that mysterious text, the Cakkavatti-sihanäda
Suttä, is a recommendation how the ideal ruler should
behave. From time to time, he is told, he is to ask advice of
the best holy men available; they are characterized in three
expressions (D III 61):1 Ye ca te täta vijite samana-brähmanä
mada-ppamädä pativiratä khanti-soracce nivitthä ekam attä-
nam damenti ekam attänam samenti ekam attänam parinib-
bäpenti, te kälena kälam upasamkamitvä paripuccheyyäsi.
The first two characterizations, ‘abstaining from intoxication
and carelessness and attached to patience and gentleness’ are
straightforward. It is the third, from the first ekam to
parinibbäpenti, which seems surprising and is the subject of
this article. Though the text is famous, I am not aware that
any scholar has drawn attention to what I shall from now on
refer to as ‘our expression’ before.2 Mr. and Mrs. Rhys
Davids translate: ‘each mastering self, each calming self,
each perfecting self, and offer no comment. They seem to be
taking each ekam as a nominative, presumably positing that
the final m is a junction consonant; they translate as if it were
a nominative singular, but of course with a plural verb that is
impossible.

One’s first impression of the grammar — an impression
which I shall show to be correct — is that ekam must be an
accusative singular masculine qualifying attänam. The trans-
lators evidently evaded this interpretation because it yields
an odd meaning: Buddhists deny the existence of an attan, a
self. The word can also be used as a reflexive pronoun, and
one can imagine speaking of mastering and calming oneself,
attänam, but parinibbäpenti, a Buddhist technical term for
putting out the fires of passion, hate and delusion, sits
strangely with attänam. Worse still, the sentence runs as if
the repetition of eka could be distributive: ‘they master one
self, tame one self, bring one self to nibbäna.' That sounds as
if people who are supposed to realize their lack of self are
being credited with three.
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Though the construction is not in fact distributive, it seems

to have struck Buddhaghosa the same way, to judge by his
comment on the passage (Sumangala-viläsinl III 851):
attano rägädinam damanädihi ekam attänam damenti samenti
parinibbäpenti ti vuccanti: ‘By mastering etc. their own [the
self’s] passion etc. they are said to . . .’ As I understand this
gloss, Buddhaghosa is suggesting that ‘self’ is mentioned
thrice to correspond to the three roots of evil: passion, hate
and delusion. But that is not quite how he is interpreted by
the sub-commentary, which evidently finds the passage
troublesome (Dighanikäyatthakathä-tlkä III 36): Rägädinan
ti rägadosamohamänädinam. Damanädihi ti damana-samana-
nibbäpanehi. Ekam attänan ti ekam cittam, ekaccam attano
cittan ti attho. Rägädinam hi pubbabhägiyam damanädi
paccekam icchitabbam, na maggakkhane viya ekajjham
patisankhänamukhena pajahanato. Ekam attänan ti vä vi-
vekavasena ekam ekäkinam attänam. ‘Passion etc. means
passion, hate, delusion, pride etc. Taming etc. means master-
ing, calming, bringing to nibbäna. Ekam attänam means one
thought, one particular thought of oneself. For it is desirable
that passsion etc. should each be mastered etc. in sequence,
not by abandoning them all at once through ratiocination as
happens at the moment of [entering -on] the path. Or else
ekam attänam means the self when it is sole, that is alone, by
virtue of [being in] solitude.’

The PTS Pali-English Dictionary s. v. parinibbäpeti leads
to A II 68 and A III 46. Our expression occurs in a paragraph
which is identical at these two places (though the dictionary
entry implies otherwise). The wider context is different from
that in the Cakkavatti-sihanäda Sutta, but the threefold
characterization of ideal brahmins and ascetics is the same. At
II 68 F. L. Woodward translates our expression: ‘who tame
the one self, calm the one self, cool the one self, and adds a
footnote to which I return below. At III 46 E. M. Hare
translates: ‘each mastering self, each calming self, each
perfecting self.’ The commentary on this latter reference
(Manoratha-pürani III 254) just refers one back to that on
the former, which reads (Manoratha-pürani III 100): ekam
attänam damenti ti ekam attano va attabhävam indriyadamena



The Vagaries of a Pali Pericope 75
damenti. samenti ti attano cittam kilesavüpasamanena samenti.
parinibbäpenti ti kilesaparinibbänen’ eva parinibbäpenti. ‘Ekam
attänam damenti means: they master one, that is their own,
life by mastering the senses. Samenti means: they calm their
own mind by laying to rest the defilements. Parinibbäpenti
means: they bring to nibbäna by the complete blowing out of
the defilements.’ As I understand this, Woodward’s trans-
lation is in accord with the commentary, though his choice of
the word ‘self’ is not very happy,

The Tipitaka Concordance, having luckily reached the
letter p, leads to two further occurrences of our expression:
A I 168 and A IV 45. Both turn out to be interesting texts. I
take the latter first. In this sutta, which I intend to translate in
full and comment on elsewhere, the Buddha provides
allegorical equivalents for the three fires of the brahminical
srauta ritual. Ascetics and brahmins characterized by our set
of three expressions are said to be the dakkhineyyaggi, ‘the
fire worthy of offerings’, which by a pun is equated with the
brahminical southern fire (Sanskrit: daksinägni). E. M. Hare is
again the PTS translator of this passage; in a footnote he
mentions the three parallel passages which we have already
dealt with, and he repeats his translation of A III 46, with the
insignificant change of ‘taming’ for ‘mastering’. His footnote
also refers to the commentary (Manoratha-pürani IV 30),
which is brief: attänan ti cittam, damenti ti indriyadamena
damenti, rägädisamanena samenti, tesanneva parinibbäpanena
parinibbäpenti. This adds nothing new; attan is explained as
‘mind’, but eka is passed over in silence.

We turn to A I 168, a sutta in the Brähmana-vagga. A
brahmin called Sangärava says: ‘Gotama, we brahmins
officiate at and institute sacrifices. Whoever does either of
those things acquires merit/purification consequent on the
sacrifice which affects more than one body. But Gotama, a
person who comes from anyone’s family and goes from home
to homelessness masters himself alone, calms, himself alone,
brings peace to himself alone; so he acquires merit/purification
consequent on his leaving home (pabbajja) which affects just
one body.’ To this the Buddha replies that by preaching the
truth which he has discovered he puts hundreds of thousands
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of beings on the same path. He asks the brahmin whether the
merit he has obtained thus affects one body or many. The
brahmin has to agree that it affects many.

The brahmin is represented as saying that sacrifice is more
efficacious than what Buddhist renouncers do because the
results take effect for more than one life. It is the standard
brahminical view that correct ritual performance benefits one
in both this life and the next; this view seems to be even older
than the doctrine of samsära, which of course multiplied the
number of lives one has. The Buddha shows that his
preaching too benefits more than one life; in fact it benefits
hundreds of thousands, but these lives are contemporaneous,
not sequential.

(There are further points of similarity and contrast which
are not directly relevant to this article. The brahmin implies
that sacrifice is for brahmins only, whereas just anyone can
leave the world — a state of affairs which of course the
Buddha would admit but approve of. In the brahmin’s
speech the etymological meaning of punna, ‘purificatory’,
would be uppermost, whereas the Buddhists adapted the
word so that the usual English translation, ‘meritorious’, is
more appropriate, and fits the Buddha’s reply in this text.)

In this context, our expression is intended pejoratively; it
is the brahmin’s criticism. Disagreeing with the criticism, the
Buddha does not use the expression. Its meaning here is
crystal clear. The commentary (Manoratha-püranl II 266-7)
says: ekam attänam damenti ti attano indriyadamanavasena
ekam attänam eva damenti; ‘ekam attänam damenti means:
by virtue of mastering his own senses it is himself alone that
he masters;’ and it gives precisely parallel glosses on the
other two phrases.

F. L. Woodward, the PTS translator of this text, also gets
the point, though I have preferred my own translation. He
writes: ‘tames only the single self, calms only the single self,
leads to Nibbäna only the single self.’ He adds a note
adducing the parallel passages, but we have seen that their
PTS translations, even Woodward’s own at A II 68, are
different.

Our expression makes perfect sense in the mouth of a
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brahminical critic of Buddhism but makes no sense in
Buddhist terminology and is inapplicable to Buddhists. This
was already evident to Woodward. In a footnote to his
translation of A II 68 (The Book of the Gradual Sayings II
76) he points out that our expression occurs at A I 168,
‘where it fits the context far better than it does here.’

The reader may feel that by leaving the correct interpreta-
tion till last I have made a mountain out of a molehill. But
my purpose has been to show that not only modern scholars
(E. M. Hare evidently did not read his predecessor’s
footnotes) but also ancient ones have gone badly astray. The
commentaries on the passages in which our expression occurs
have merely taken over from the comment on A I 168 the
(banal and uncontroversial) glosses on the verbs. Those
which gloss attänam, the self, as cittam, the mind, have lost
sight of the original point. None of them has known what to
do with the difficulties created by the transfer of our
expression from a pejorative to a eulogistic context, so that
they have virtually ignored ekam. The Digha sub-commentary
has seen the difficulty and tried to solve it, but with little
success.

For the problem lies deeper: our expression simply cannot
be made to fit a eulogistic context. It has long been known
that the texts of the Pali Canon have been built up out of
what biblical scholarship has dubbed pericopes, passages of
scripture which were standardized and used as units to
compose longer texts. This is another piece of evidence in
that direction, small but I think not insignificant. The
pericope which I have been calling ‘our expression’ was
clumsily used, so that I think we can trace the line of
development. It started at A I 168. Then, I submit, it was
transferred to A IV 45, a very similar context, in which the
Buddha is putting down a brahmin critic by turning his terms
back on him. Once one knows I 168, one sees that the
passage at IV 45 means: ‘These renouncers, whom you
declare to control (and benefit) themselves alone, are in fact
worthy of gifts, worthier than your sacrificial fire.’ But that
meaning cannot be deduced from the text read in isolation,
as it now stands.
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The final stage was that the whole threefold characterization

of ideal holy men was borrowed from A IV 45 by the other
texts cited. I would surmise that the two A passages took it
first and the Cakkavatti-sihanäda Sutta last of all, because
that is a much longer text, which like much of the Digha
Nikäya has been built up by combining several pericopes.

I hope to have shown that this process of composition was
sometimes done in a rather automatic way: in this case, at
least, the results can no longer be plausibly claimed to reflect
the Buddha’s own terminology. I hope also to have shown
that how the Buddha argued with brahmins can be relevant
to understanding some aspects, including verbal details, of
his teaching. This latter theme I intend to explore in future
publications.

OXFORD Richard Gombrich

Notes

1 All references are to PTS publications.
2 A. K. Warder, in his Introduction to Pali, p. 131, uses this as a passage for

reading but omits our expression, so he must have seen it as problematic.



MINOR PÄLI GRAMMAR TEXTS:
THE SADDABINDU AND ITS ‘NEW’

SUBCOMMENTARY

Introduction

The epilegomena to volume I of the Critical Päli Dictionary1

give a list of ‘fourteen minor texts’ on Päli grammar with a
considerable number of exegetical works (see CPD Epi-
legomena 5.4.1-14)2. Most of these texts and their auxiliary
literature were written in Burma between the 11th and the
19th century A.D. 3 The name ‘minor grammar texts'(saddä-
nay-kyam3 ) is found in the Pitaka-to2-samuin3 , a 19th century
bibliography of the manuscripts kept in the Royal library at
Mandalay.4 It clearly refers to the size of the texts, which
ranges from 20 to 568 verses, and is used in contrast to the
‘major grammar texts’ (saddä-kri3 ) written by Kaccäyana,
Moggalläna, and Aggavamsa.5

The list in Pit-sm is not limited to the fourteen texts given
as a group in the CPD. This limitation was apparently just a
publisher’s choice when the texts were first printed in
Burma.6 However, we also find anthologies of ‘16 minor
grammar texts’ published in Burma in 1937, and ‘15 minor
grammar texts’ published in 1954.7

These minor Päli grammar texts are hardly known outside
Burma and have never been edited in Roman script.8

Therefore I venture to present an edition of the shortest text
here, along with a subcommentary. It is the Saddabindu (‘the
drop of grammar’) compiled by King Kya-cvä of the Pagan
dynasty (1234-50 A.D.) for the use of the ladies in the royal
palace.9 It gives a mere glimpse of the traditional subjects in
Kaccäyana’s grammar: euphony (sandhi), nouns (näma),
case (kärakd), compounds (samäsa), noun derivatives (tad-
dhita), verbs (äkhyäta), and radical suffixes (kita) are dealt
with in 1-4 verses each.

The subcommentary apparently entitled Ganthasäro näma
Saddabinduvinicchayo (the investigation of the Saddabindu
(text) called ‘Essence of Book(s)’)10 was written by Sad-
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dhammakitti Mahäphussadeva11 , a native of Haripunja
(Lamphang in Northern Thailand)12 in the late 15th century
A.D. 13 The prologue mentions earlier subcommentaries.14

Mahäphussadeva’s work is called ‘brand new subcomment-
ary’ in Northern Thailand.15 It may have reached Burma
when Chiangmai was under Burmese rule in the late
16th—18th century A.D. 16 , though it is not listed in Pit-sm.

A Nissaya on Saddabindu was written by Pathama Bä3karä
Charäto2 Rhah Dhammäbhinanda with the title Tipitakälah-
kärasiridhajamahädhammaräjaguru (1738-1800 A.D.)17

The text given here is based on the following sources:
P = Saddä-nay 15 coh path, Rankun (Icchäsaya) 1954,

pp. 58-60;
Nl = Saddä-nay-nisya, Rankun (Prann-kri3manduih)

1922-25, fascicle 2, pp. 155-161;
N2 = Saddä-hay 16 coh tvai nisya, Rankun (Jambü1 mit

chve) 1937, pp. 169-92;
T = Saddä-nay-tikä, Rankun (Kavi myak-mhan) 1910,

fascicle 7, pp. 169-72;
F = V. Fausböll: The Mandalay MSS in the India Office

Library (JPTS 1894-96, pp. 49-50 § 162 (prologue
and terminal title of Saddabindutikd))

Nl and N2 are almost identical. T contains a considerable
number of misprints and damaged letters, so it has been
difficult to establish an altogether satisfactory text. I would
have liked to compare the whole of F and/or manuscripts or
printed books from Northern Thailand..

The Ven. Charäto2 Ü3 Nyänika, a Burmese monk scholar
at present residing in the new Burmese Buddhist Vihära of
London has kindly gone through the text and suggested a
number of improvements. They have been included in the
footnotes with the siglum (Ny).

[ ] show letters inserted by me to improve the text.

SADDABINDU

1. Yassa neyyesu dhammesu nanumattam py aveditam
natvä saddham-
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SADDABINDUM
samärabhe.

kamena tädi yädi ca
sunnä näma saran-na-nä.
luttä väci1 parä2 ramä3

digharassädisambhavä.
ken’ iddhim atidissati?
s’-otuka-megha-y’-itthiyo.

masamgham tarn

kädiritä nava sahkhyä
pädayo panca sahkhyä ti
sareh’ eva sarä pubbä
byanjanä c’ ägamä väci
k’ äkasen’ ägato ’s’ isi4?
aräj’-äkhv-aggi-mesinam

sandhiyo.
buddho pumä yuvä santo
yat’-ädi dehi jantu ca
kannä-’mmä-ratti-’tthi

pokkha-
napumsake tiyantä ’va
gahitäggahanen’ ettha
vimalä6 honti ch’ antehi

raja brahmä sakhä ca sä
satthu pitä ’bhibhü vidü.

pada-kamma-dadh’-äyuto.
suddhe syädy-antakä pume
’[t]thyam7 pancantehi

dädhikä8

janakä honti ty-antato.
näma-samäsa-taddhitä
tato luttä ’va syädayo
go tv anto ’tha panädayo.

napumsake payogä tu
padhänänugatä sabba-
atilihgä nipätädi
suttänurüpato siddhä

nämam.
cha kärake9 ca sämismim
taddhito kattu-kamma-

sampa-
tisädhanamhi10 äkhyäto
sabbattha pathamä vutte
manasä munino vutyä
vattä bhito vivattattham

samaso honti sambhava

dän’-okäsa-sämisu
kitako satta sädhane
avutte dutiyädayo.
vane buddhena vannite
bhikkhu bhäveti

bhävanam.
kärakam.

räsi11 dvippadakä12 dvandä lingena vacanena ca
luttä tulyädhikarane13

tappurisä ca khepoyä14

digavo cäbyanä härä16

bahubbihi tu khepayu14.
dayä15 ca kammadhärayä
ete sabbävahäritä.

samäso.
Kaccädito pi ekamhä saddato niyamam vinä
’nekatthe sati hont’ eva sabbe taddhita-paccayä.

taddhitam.

3.

5.

6.

8.

9.

10.

11.

12.

13.

14.
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tathä bhäve tu merayä
sankhepena marümayam17

sambhavä annadhätusu
ädesapaccayädihi19 .

kattari nännathä kämme
sabbe te pancadhätumhi
gamumhi18 tigunä etto
anantä va payogä te

akhyätam.

15.

16.

17.

18.

19.

20.

kitädipaccayä sabbe ekamhä api dhätuto
siyum ’nurüpato satta sädhane sati päyato.

kitakam.
sakkä nätum jinägame
raso v’ ekena bindunä.
puram pitakasannitam21

saddäranne visodhito.
parutthaniko ten’ eva23

Kaccäyan’-uttaratane

räjä25 gurunämakena.
Saddabindupakaranam samattam.

iminä kinci lesena
payogä näninä sindhu20

rammam sigham pavesäya
maggojumaggatam

maggam
dhammena sobbhipatinä22

kinci jalito padipo
cittagabbha24 kone

dhamma-

SADDABINDU-ABHINAVATIKÄ
GANTHASÄRO NÄMA

SADDABINDUVINICCHAYO

Namo tassa bhagavato arahato sammäsambuddhassa.

tilokam pi mahädayam1

punnakkhettam anuttaram
tikkhapannavisaradä2

parisuddhagunesinä
SADDABINDU-

VINICCHAYAM
santi yä pana vannanä
atisankhepa-atthato
sabbe sunätha sädhavo.
sädhu ganhantu tatthikä

Namissitväna sambuddham
dhamman ca vimalam

samgham
saddattham icchantena
bhikkhunä Nänakittena
yäcito ’ham karissämi

Poränehi katänekä
na tähi sakkä subuddham
tasmä nam vannayissämi
Pacchä tabbinicchayan ca
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etam samävicäretvä yuttam ganhantu panditä
ayuttam pana bhaddentu3 mä ca issä bhavantu te ti.

(§1) Paramasukhumanayasamannägatam sakasamayasam-
ayantaragahanaviggähanasamattham suvimalavipulapannä-
veyyattiyajananam4 saddalakkhanasahitam gäthäpädasan-
khätam varajanänam passane akhilanayanasadisam Sadda-
bindupakaranam ärabhanto pathamam täva sabbattha
bhayanivaranasamattham ratanattayapanämam dassetum
yassa neyyesu dhammesü ty ädim äha.

Ettha hi sammäsambuddham saddhammasamgham natvä
ti iminä ratanattayapanämo vutto. Tattha tattha ratanattay-
avandanam täva bahudhä vitthärenti. Visesato pana rogan-
taräya vüpasamattham patthenti. Vuttan hi: nipaccakärass’
etassa—la—asesato (As 1, 15-16)5. Ratanattayavandanam
hi atthato vandanakriyäbhinipphädikä kusalacetanä. Sä hi
vanditabbavandakänam khettajjhäsayasampadäditäya ca dit-
thadhammavedaniya bhütä puränakassa kammassa balä-
nuppadänavasena purimakammanibbattitassa vipäkasantän-
assa rogantaräyakaräni upapilako pacchedakakammäni vinä-
setvä tarn nidänam rogäd’-upaddavasankhätänam rogantarä- ‘
yänam anabhinibbattitam karoti. Tasmä ratanattayavandan-
akaranam attanä samärabhitabbassa satthassa anantaräyena
sampajjanattham bälakulaputtänam vandanä pubbahgamäya
patipattiyä anantaräyena uggahanädi-sampajjanatthan ca.
Ayam ettha samudäyo, ayam panävayavattho. Sammäsam-
buddham saddhammasamgham natvä Saddabindupakar-
anam samärabhe ti sambandho.

Yassä ti puggalanidassanam etam, neyyesu dhammesü ti
pannävisayanidassanam etam, nänuttaman ti bhavanidassa-
nam etam, aveditan ti kriyänidassanam etam, natvä ti
kattunidassanam etam, saddhammasamghan ti kammanidas-
sanam etam, natvä ti kattunidassanam etam, saddhamma-
samghan ti kammanidassanam etam, Saddabindü ti sannä-
niddassanam etam, samärabhe ti äkhyätakriyänidassanam
etam. yassä ti yena sambuddhena aveditan ti yojanä.
Neyyesu dhammesü ti padadvayam niddhäranasamudäye
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yeva anumattaniddhäraniyam. Tattha neyyesü ti nätabbam
neyyam. Sabhävalakkhanarasapaccupatthänapadatthäna-
sahkhätam dhammam gambhirasägarasadisam dubbinney-
yam bälaputhujjanehi na sakkä jänitum, dhammassa gam-
bhirasabhävattä. Tam hi niravasesato sabbannutanänassa
ärammanam eva hoti, na anatikkamavasena pavattati, tasmä:
yävatam nänam tävatakam neyyam, yävatakam neyyam
tävatakam nänam ti ( ? ) vuttam. Tarn pana vacanam udäha-
tam ganthä yämakatä6 bhaveyya, atha pana Samantapäsädi-
kävinayatthakathäyam (Sp 16-29) vitthäritam eva. Tarn
pana oloketvä yathä icchitam eva gahetabbam.

Sabhävam dhärenti ti dhammä. Paramatthasabhävä pac-
cayehi dhäriyanti ti dhammä, dhäriyanti yathä sabhävato ti
dhamma. Atha vä : päpake dhamme dhunäti vidhamseti ti
dhammo, salakkhanam dhäreti ti dhammo, dhäriyati pandi-
tehi na bälehi ti vä dhammo. Tesu neyyä ca te dhammä cä ti
neyyadhammä.

Tesu anati pannati ti anu, mänettabbam mattam, anukan
ca tarn mattan cä ti anumattam, anumattam pamänam ye
sante ti anumattä, anukam mattan ti vattabbe anumattan ti
vuttam. Kasmä ‘anukathüläni’ ti (cf. Sn 431) päliyä na sameti
ti. Saccam etam, gäthäbandhachandänurakkhanattham ka-
kärassa lopo datthabbo.

Api ti upasaggo, api-saddo dviväcako garahatthe ruciatthe
ti. Vuttam hi: garahatthe Tuci-atthe7, api-saddo dviväcako ti
( ? ). Tesu ’ruci-attho7 adhippeto. Ayam pana amhäkam
khanti. Keci pana garahatthe icchanti. Tarn na yujjati.
Kasmä ? ‘Yo kappakotihi pF ti (Sp 1, 4) na pametattä8 api-
saddo ’ruci-atthe7 äcariyena icchito. Tarn pana amhäkam
khanti eva sameti. Atha pana annathä icchamänä vimamsitvä
gahetabbä.

Viditabbam veditam, nänam vidati jänäti etäyä ti vä vedi,
vidanäne ta-paccayam. Na vedi avedi, n’ atthi vedi etäyä ti
avedi. Namitunä ti natvä äcariyo.

Satam dhammo saddhammo, hanati ti samgho, samaggam
kammam samupagacchati ti vä samgho. Saddhammo ca so
samgho cä ti saddhammasamgho. Tan ti sammäsambuddham .

Tattha dhamma-saddo pana sämannavacano dhammo
sabhävo pariyatti ti ädisu pavattati. Tesu pana sabhävapari-
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yatti idhädhippeto. Sabhävapariyatti näma kin ti ce, mag-
gaphalanibbänasarikhäto sabhävadhammo näma, tepitakam
buddhavacanam pariyattidhammo nämä ti parihäravacanam
kätabbam.

Samgha-saddo pana sämannavacano. Catuvaggapancavag-
gadasavaggädike tathä maggatthe ca phalatthe ca samgha-
saddo pavatti ti codanä. Tesu pana maggatthe ca phalatthe cä
ti veditabbä. Vuttam hi:

Maggatthä ca phalatthä ca atth’ eväriyapuggalä,
ädito satta sekkhä ca asekkhä arahä paro ti ( ? )

Neyyesü ti visesanam, dhammesü ti visesyam. Visesanam
näma bahutaram: navatimsa visesanam tulyädhikaranavise-
sanam, bhinnädhikaranavisesanam; tulyädhikaranavisesitab-
bam, bhinnädhikaranavisesitabbam, kammavisesitabbam,
kattuvisesitabbam, karanavisesitabbam, sampadänavisesitab-
bam, apädänavisesitabbam, adhikaranavisesitabbam, ädhä-
ravisesitabbam, okäsavisesitabbam, padesavisesitabbam,
bhinnavisesitabbam, abhinnavisesitabbam, bhinnäbhinnavise-
sitabbam, anubhütavisesitabbam, jätivisesitabbam, kriyä-
visesitabbam, gunavisesitabbam, dabbavisesitabbam, näma-
visesitabbam, bhinnajätivisesitabbam, abhinnajätivisesitab-
bam, bhinnäbhinnajätivisesitabbam, bhinnakriyävisesitab-
bam, abhinnakriyävisesitabbam, [binnäbhinnakriyävisesitab-
bam, bhinnagunavisesitabbam,] abhinnagunavisesitabbam,
bhinnäbhinnagunavisesitabbam, bhinnadabbavisesitabbam ,
abhinnadabbavisesitabbam, bhinnäbhinnadabbavisesitab-
bam, bhinnanämavisesitabbam, abhinnanämavisesitabbam,
bhinnäbhinnanämavisesitabban ti codanä. Tulyädhikarana-
visesitabban ti katham tulyädhikaranavisesitabban ti vinnä-
yati ti. Abhinnapavattinimittäsaddä ekasmim vatthunipa-
vattä tulyädhikaranä nämä ti.

Yass’ ekattavibhattitam9 ekasahkhyäkriyä pi ca
samänalingatä c’ eva tulyädhikaranam bhave ti

(Kacc-bh 92)

vacanato; atha vä bhinnavisesanam, dabbavisesanam, guna-
visesanan ti. Hoti c’ ettha:
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Yasmä hi yä bhedaneyyam hoti tabbisesanam
tan ca jäti-guna-kriyä dabba-näman ti

‘nekadhä ti ( ? )

Tassa visesanam tabbisesanam, tassa visesyabhütassa atthassa
visesanam. Kim atthä ti vitthärena saddasatthantare yeva
atibahütarä honti. Sace idha pana vitthärena ganthabhirukä
bhaveyya dandhapanno, tam ‘navatimsa visesanam näma
bahutaram kim, payojanan’ ti sandhäya vuttan ti.

Ahan ti padam samärabhe ti kattä. Kattä ca näma
pancavidhä: sayamkattä, hetukattä, kammakattä, vuttakattä,
avuttakattä ti pancadhä kattukäranä. Tesam pana bhedato:
sayamkattä näma ‘suddho punnam karoti’ ty ädi, hetukattä
näma ‘puriso purisam kammam käreti’ ty ädi, kammakattä
näma ‘sayam eva kotthäbhijjate’ ty ädi, vuttakattä näma
‘puriso ratham karoti’ ty ädi, avuttakattä näma ‘südena
pacate odano’ ty ädi. Vuttam hi:

Sayamkattä hetukattä - pa - kattä pancavidho hoti10

t i ( ? )
Tesu vuttakattä idhädhipetto

Kammam pana duvidham vuttävuttabhedena. Vuttakam-
mam näma ‘ahinä dattho naro’ ty ädi, avuttakammam näma
‘ratham karoti puriso’ ty ädi. Dvisu avuttakammam idhä-
dhippetam. Kasmä ti ce, dutiyä vibhattidassanato. Puna
kammam näma tividham nipphattivikatipattibhedena. Nip-
phattikammam näma ‘kutim karoti’ ty ädi, vikatikammam
näma ‘kattham jhäpeti’ ty ädi, pattikammam näma
‘rüpam passati’ ty ädi. Tesu pana pattikammam idhädhip-
petam. Duvidham pana pattikammam käyacittabhedena.
Käyapattikammam näma ‘buddham vandeti’ ty ädi, cittapat-
tikammam näma ‘ädiccam namassati’ ty ädi. Dvisu käyapat-
tikammam11 idhädhippetam. Icchitänicchitanevicchitanänic-
chitakammabhedena tividham. ‘Bhattam bhunjati’ ty ädi
icchitakammam, ‘visam gilati’ ty ädi anicchitakammam;
nevicchitanänicchitakammam näma ‘gämam gacchanto ruk-
khamülam pävisi’ ty ädi. Tesu icchitakammam gahetabbam

12eva.
Kasmä ti ce, natvä ti ce, pubbakälakriyäya katham

jänitabban ti. Tam hi:
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Ekakattä kriyänekä c’ etaram pubbakälatam
bhävetvä ti amukasmim tarn tadatthakriyä [matä]13

ti ( ? )

natvä pubbakälakriyä täva pacchä samärabhe ti padam
sandhäya vuttattä pubbakälakriyä yuttam eva hoti. Namu-
dhätu, natvä ti c’ ettha tvä-paccayo pubbakälädisu catüsu
atthesu dissati. Pubbakälo idha datthabbo ratanattaye. Kasmä
ti ce. Apayuttito. Sace hi aparakälasmim ganthakaranato
pacchä namassanam siyä. Sace samänakälasmim14 ekakkhane
kriyädvayam bhaveyya. Sace hetumhi, namassanato yeva
ganthakaranam.

No karunäya. Ayam äcariyo hi bahudhä pakärena ganthe
passitum asakkonte dandhapanne natvä dayä uppajjati:
katham pan’ ime puggalä saddasatthachekä siyum; saddasat-
thä hi bahutarä, ime pana mandapannä ti. Tasmä dayä ce ti
idam sattham karoti, no namassanato. Namassanam pana
kirn payojanan ti antaräya vinäsanatthan ti. Nanu ‘vocumhä:
vandanam pana vinä satthassa pakaranassa asijjhanattham
karoti, sattham pana nippayojanam hoti. Tathä hi vuttam:

Vinä hi mahgalam settham padumasamit’15 äcariyo,
karoti kira ghäteti siho tarn vadhitvä gato16

t i ( ? )

Ativiya dissati. Siho ti kälasiho idhädhippeto.
Tvä-paccayo tisu sädhanesu kattusädhanam idhädhippetam,

n’ itaradvayam. Kasmä ti ce. Atthäyuttito. Sace hi kammasä-
dhanavacako siyä, tarn sammäsambuddhan ti ty ädi padehi
sambandho na yujjati. Kasmä ti ce. Sammäsambuddham ty ädi
padänam avuttakammattä. Katham vinnäyati ti codanä. Ditth-
adutiyä vibhattito. Dutiyä vibhatti ca avutto va hoti, katham
vinnäyati ti. ‘Kammani dutiyäya kto’ ti (Kacc 626)17 vacanato,

‘vutte tu pathamä hoti, avutte dutiyädayo’18 ti ( ? )

vacanato, sace bhävasädhanam siyä, tadä kammani samban-
dhaniyam na bhaveyya. Sace kammam no iccheyya, tadä
chatthi kammam eva bhavati. Kattusädhanam hi yuttam hoti.

Atha kho samärabhe ti kattuväcakena kriyäpadena samänä-
dhikaranabhävato tass’ eva visesanabhävato ca kattuväcako
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vijänitabbo. Nanu ‘sämannam visesyam, bhedanam visesanan’
ti ( ? ) vacanato samärabhe ti padam visesanan ti. natvä ti hi
padassa sädhanattaya väcakattä pubbakälädi catunnam atthä-
nam väcakattä sämannam jätam. samärabhe ti padassa kat[t]-
vatthe yeva väcakattä ekantaparakälikattä ca bhedanam jätan
ti. Saccam etam, tathä pi evam idha na datthabbam. Imä pana
samärabhe ti padam visesyam, samärabhe ti vutte bhutvä
sayitvä vatvä väyam kinci sabbakammam katvä samärabhe ti
aniyamam hoti. Natvä ti utte pana sesam sabbam pubbakriyam
nivatteti ti. Tvan tena bhaviyamänä kriyäkämam viya yathävä
bhütä. Tathä pi apadhänam hoti ti vuttam.

Anumattan ti padam paccattavacanam kammäni hoti.
Katham vinnäyati ti ce, yassä ti padam tatiyä vibhattiyam eva
bhajati. yassä ti yena sammäsambuddhenä ti vuttattä pathamä
kammani hoti ti. Tathä hi vuttam:

Yadä ca pathama kattä dutiyä kammam eva ca
yadä ca tatiya kattä pathamä hoti kammani ti ( ? )

Idha pana paccattavacanam kammani yeva hoti ti veditab-
bam. Sesam pana vattabbam na vitthärema. Sace vitthäre
ganthagarukä bhaveyya tarn saddasatthantare yeva bahuta-
ram. Vitthäretvä idha pana na vakkhämi, tatthike hi gave-
setvä gahetabbä ti.

Tattha sappati uccäriyati ti saddo, saddiyati kathiyati ti vä
saddo, sappati sotavinnänärammanabhävam äpajjati ti vä
saddo, uccäriyati ti vä saddo. Utujasaddo cittajo ca, tattha
pacchimo idhädhippeto. Kasmä ? So va munindamukham-
bujasambhüto upädäyupasankhäto saddo. Sappa-dhätu
uccärane ti hi dhätu Tanju-dädihi ’dha di-dda kirä kvaci ja-
da-lopo cä’ ti (Kacc 661) suttena da-paccayam katvä ‘para
dvebhävo thäne’ ty (Kacc 40) anena da-kärassa dvebhävam
katvä rüpasiddhi veditabbä.

Bindati paggharati ti bindu-, bindapaggharane ti hi dhätu.
‘vid-ante ü’ ti (Kacc 616) ü-paccayam katvä ‘kvacädi majjhat-
tarädi’19 suttena ü-paccayassa rassam katvä rüpasiddhi.
Bindu viyä ti bindu. Atha vä saddänam Kaccäyanädinam
bindu Saddabindu, saddesu vä Kaccäyanädisu bindu Sadda-
bindu, saddan ca tarn bindu cä ti Saddabindu. Tesu pathamo
tappurisadvayam eva labbhati. Kasmä ti ce, Saddabindu ti na
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vuttam. Saccam etam, Saddabindu ti pathanti. Na doso ti
vacanam äcariyena vuttam. Nanu va-kärassa ba-käram
katvä kim payojanan ti codanä. Va-kärassa ba-käram avinä-
bhävato yathä tarn päli ti yuttam hoti. La-kärassa la-käram
katvä päli ti vuttam hoti. Tathä hi:

Sabba ty atra vikäro he ty uccate anannato
tassa rüpam dukä hoti la-kärassa tathä pi vä
Chindadanto yathä nägo kunjarakkhädhigacchati
evam pi vanna-vikäro tabbohäram vigacchati ti ( ? )
vuttam hoti.

Atthe kathä ti atthakathä, sabbathä pi yathänurüpavasena
vannavikäram kätabbam.

(§2) Evam ratanattayavandanam dassetvä idäni attanä
sammärabhitassa pakaranassa patinnätabhävam dassetum
kädiritä ty ädim äha. Tattha kädi ti ko ädiye sante ti kädayo;
iritabbä kathetabbä ti iritä, ira-dhätu kathane. Nimitabbä
sankhyä. Navan ca navan ca navan ca navä ekaseso kätabbo.
Navan ca tarn sankhyä cä ti navasankhyä. To ädiye sante ti
tädayo, yo ädiye sante ti yädiyo, po ädiye sante ti pädayo,
saro ca no ca no ca sara-nna-nä. Tattha fcädi-akkharä näma
yathä ka, kha, ga, gha, na, ca, cha, ja, jhä ti navakkharä
nava sankhyä näma kavihi kathitä. Tüdy-akkharä näma
yathä ta, tha, da, dha,.na, ta, tha, da, dhä ti navakkharä nava
sankhyä näma saddasatthavidühi vuttä. Yädy-akkharä näma
yathä ya, ra, la, va, sa, sa, sa, ha, lä ti ’me navakkharä nava
sankhyä näma vinnühi iritä. Pädy-akkharä näma yathä pa,
pha, ba, bha, mä ti pancakkharä panca sankhyä näma
panditehi bhäsitä. Sara-nna-nä ty attha sarä na-nä yeva
sunnam näma cä ti, tarn yathä a, -pa- o, ha, nä ti pakäsitä ti.
Kamenä ti20 kamam eva padacchedo. Evam dvitälis’-akkhare
lekhanä ti ime21 panca vagge katvä kulaputtänam tipitakesv
eva patubhäväyä ti. Tesu pana ka-ta-yä ti tayo vaggä nava
sankhyä näma, pädi-vaggä panca sankhyä näma, sara-nna-nä
ti dasakkharä sunnä näma. Tesarn näma pabhedato sannä
pan’ atthäya pancavagge katvä ty adhippäyo. Tesarn pana
lakkhanam katham vinnäyati ti. Tattha kä ti padam 1 (ekam)
lekham, khä ti padam 2 (dve) lekham, -pa- jhä ti 9 (nava)
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lekham kätabbam: 1, 2, 3, 4, 5, 6, 7, 8, 9. Tä ti padam 1
(ekam) lekham, -pa- dhä ti padam 9 (nava) lekham likhitab-
bam eva: 1, 2, 3, 4, 5, 6, 7, 8, 9. Ya, ra, la, va, sa, sa, sa, ha,
lä ti es’ eva nayo. Pä ti padam 1 (ekam) lekham -pa- mä ti
padam 5 (panca) lekham kätabbam: 1, 2, 3, 4, 5. A, ä, -pa-
o, na, nä ti sunnä nämä ti datthabbam. Sunnä näma attha
lakkhanam: bindu kätabbam o, o, o, o, o, o, o, o, o, o. Idha
lekham udähatam: timsame purise nävutyo, 39,000, ga-jha-
a-na-na. Idam pana lekham sabbattha veditabbam. Hoti c’
ettha:

tädi-yädi-vaggä tathä
ädi-n’-antä sunnä pi ca,
pacchä lekham kare budhä22

ti ( ? )

ädi-vaggä nava sankhyä
pädi-vaggä panca sankhyä
ete panca vagge täva

Tesarn atha saränam byanjanänan ca ekakkharam ekapä-
dam bandhitvä23 kulaputtänam mukhamandanäya dassento
äha:

a-dadam ä-ranam buddham
abhivaddham punnabalam
i hoti kämakilesam
un’-ekameka pureti
ohäya lokam24 gaccheyya
aki-kära-puppham idam
gata-käre jane passa
na-’kkharo sara-nissäya
tasmä v’ assa vikäro
vajjeyya pum mahäräjä
jan’ etth’ ädänabhävena
nätabbam dhammajätan ti
thatvä punnänubhävena
vaddham vaddhena äcäyam
tärehi na-karam inam
dadam yantäna dhammena
narehi attano gehe
välesi sariram jätä
ayam silavisuddhänam
yähi sagganiväsanam

iritam dhammam uttamam.
u-ti-cchedasahgam ekam
sambodhä ca varuttamam
heh’ etam panamäm’ aham
kham caranti vihangame
ghateti väyämam itha
n’ atth’ ekam pitakattaye
niggahitan ti avhayum
chadde jatam vijatahi
c’ ägamä punnasampadam
phutam rancato ita va
tähi ganhähi phaladam
nahi inam na gäheyya
tähi räjatavänubhä
dhammam gaccheyya kämato
bähirakkhähi samane
phäsu pase viyo hoti
maritvä idha lokamhä
ratim pemarn räjäjane
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labhitvä attano geham
ratana-ttayassa mahä
saritvä inane ante
la-ti kilantaräjäno

dhammikam viya passati
kämadharehi khattiya
mane ganam vinodaye
atha tejena tädinä ti ( ? ).

Evant dvetälisakkhare gahetvä ekapädam ekakkharam
subandhitvä räjovädam dasahi käranupäyan ti kasmä ti ce,
ekakkharam näma ekapädam bandhitvä katthaci dissati ti.
Saccam, tarn pan’ ekakkharam ekapädam näma täva hotu,
caturo akkharä gäthä näma atthi, ‘sädhimetthu’ty ädihi
Poränavuttodayatikäyam ( ? )  vuttam. Atha vä dve akkharä
ti-akkharä catu-akkharä ca gäthä näma honti ti:

Räjä pätu
sabbam maccam ( ? ).

Sudevo vassatu
sabbassam samäram ( ? ).

Tathä caturo akkharä poränehi bandhitä atthi, tarn yathä: ca,
bha, ka, sä ti:

caja dujjanasamsaggam bhaja sädhu samägamam
kara punham ahorattim sara niccam aniccatan ti ( ? ).
Tesarn attho ativiya päkato yeva.

(§3) Evam dvetälisakkhare panca vagge katvä gäthäban-
dhane ca dassetvä idäni pubbaluttaparaluttasaränam bhedam
dassento äha: sareh’ eva ty ädi. Tattha sarä ti saranti
gacchanti pavattanti ti sarä. Tehi eva-saddo sannitthänak-
aranattho adhippeto. Pubbe bhavä pubbä, pubbe jätä pubbä,
pubbe pavattä ti vä pubbä. Adassanam lopo, luppanam vä
lopo, pubban ca tarn lopan25 ca ti pubbaluttam. Pubbaluttassa
bhävo pubbaluttä ti pi apare. Väci ti sahkhyävacanam,
catusatthi ti vuttam hoti. Para luttä para26, pariyosäne luttä
parä26ty attho. Ramä ti sahkhyävacanam, dvipannäsä ti
vuttam hoti. Byanjanänan ca ägama[t]thäne väci, catusatthi
honti ti attho.

Digharassä ca akkharä yathä sambhavä ti ädz-saddena c’
ettha samyogakkharänam loparri sangayhati. Pubbalutta-
paraluttasaränam byanjanänan c’ ägamam padacchedo kä-
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tabbo. Tattha pubbaluttasarä täva vuccate, tarn yathä:
‘tatrayam ä’ ty ( ? ) ädi. Paraluttasarä näma yathä: ‘Cattäro
’me bhikkhave’ (A I 5, 10), ‘Kimsüdha vittam’ ty (S I 42, 4)
ädi. Sesä pana sarüpato savinneyyä va, adhippäyato ca
supäkatä yeva.

(§4) Evam pubbaluttaparaluttädibhedam dassetvä idäni
sandhipadacchedam dassetum äha: k’äkäsenä ty ädi. Tattha
padacchedo täva vuccate: ko äkäsena ägato, so isi. Kena
iddhim atidissati. Ari, aja, äkhu, aggi, mä, isinam, sä,
otukam, meghä, ya, itthiyo ti padacchedo. Ari, aja, äkhu,
aggi, mä, isinam, sä, otukam, megha, yä, itthiyo ti padacchedo
ty apare. Ko ti ko jano, so iti eva; kena käranena, iddhi ti
jänam, ati bahutarä, ari ti paccatthikä, ajä ti elako, äkhü ti
undüro, sä ti sunakho, otukan ti biiäro, mä ti indu 27, yä ti
mahikä mattikäpunjo28 , undati khanati ti undüro29 , susu-
saddam nadati sunakho, sämikam sunäti ti sunakho, biläyam
Saddam räti ti biiäro, vivegena satte läti ganhäti ti biiäro,
mahiyam seti ti mahimso (As 62, 26), mahiyam ravati ti vä
mahikä. Sä aja-paccatthikä, otukam äkhu-paccatthikä, meghä
aggi-paccatthikä, itthi isinam paccatthikä, mä yä-paccatthikä
ca ti sambandho. Sesam uttänattham eva, attho pi suvinneyyo
vä ti. Idam gäthäbandham sandhicchedapakäsanatthäya katan
ti adhippäyo.

Iti sandhikappass’ atthavannanam pathamam.

(§5) Evam paramavicittasandhikandam dassetvä idäni
nämakandabhedam dassetum äha: buddho ty ädi. Buddho ti
buddha-saddo, puma-saddo, yuvä-saddo, santa-saddo, räja-
saddo, brahma-saddo, sakha-saddo yathäkkamam30 etesam
va sä cha anto pume yeva hoti (cf. vss. Ibc) ti veditabbä.
Nibbacanam pan’ ettha kattabbam eva. Bujjhati uccäriyati ti
buddho, buddha-saddo. Sesam vicäretvä viggaho kätabbo.
Buddho ca pumo ca yuvo ca santo ca räjä ca brahmä ca sakhä
cä ti samähäradvando kätabbo. Ca-saddo pan’ ettha samuc-
cayattho adhippeto. Yati-saddo ca ädi-saddo ca dehi-saddo
ca jantu-saddo ca satthu-saddo ca pitu-saddo ca abhibhü-
saddo ca vidü-saddo cä ti, pume yeva honti ti datthabbä. Cha
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antä näma a-käranta, ä-käranta, i-käranta, u-käranta, ü-
käranta, o-käranta sankhätä honti.

(§6) Evam pumalingädibhedam dassetvä itthilingädibhedam
dassento äha: kannä ty ädi. Täsam pi pa[da]cchedo täva
kannä, ammä, ratti, itthi, pokkharani, nadi, ürü, mätu, bhü
kätabbo. Attho ca viggaho ca päkato yeva. Itthiyam eva
panca antä honti (cf. vss. Id), yathä: ä-käranta, i-käranta, u-
käranta, ü-käranta, o-käranta sankhätä panca antä näma.
Evam itthilingädibhedam dassetvä idäni napumsakalihgam
dassento äha: napumsake ty ädi. Tiyantam eva napumsak-
alihgä bhavanti, pada, kamma, dadhi, äyuvasena vinnäyati
ti. Eva-saddo pan’ ettha sannitthäpako adhippeto.31 Tiyantä
ti-anta. ‘Jinavacanayuttam hi’ (Kacc 52); ‘Lingan ca nipphaj-
jate’ (Kacc 53); ‘Tato ca vibhattiyo’ ty (Kacc 54) ädi sutte
adhikicca ‘Jhalänam i-y-u vä sare vä’ ti (Kacc 70) suttena i-
kärassa iy-ädesam katvä, ‘Pubbam adho’ ty (cf. Kacc 10) ädi
suttena, ‘Saralopo’ ty (cf. Kacc 83) ädi suttena, ‘Naye param
yutte’ (Kacc 11) suttena rüpasiddhi veditabbo.

A-käranta, i-käranta, u-käranta, o-käranta sankhätä pi
antä napumsakalinge honti (cf. vss. Id). Vuttam pi c’ etam:

Antä pumamhi raso32 ca usu ca itthilingikam
napumsake tiyantä va tepitakesu sannitä.
na vijjant’ ettha sensä ca sandeham mä kare budho

t i ( ? ) .

Attho pana tissäya siddho hoti ti.

(§7) Etam catud(!)asa ante dassetvä idäni tyädi vibhattiyo
antesv ädi bhedam dassento gahitä syädi. Ettha buddho ti
ädikesu syädi vibhattiyo pana anta pume yeva honti. Gahita-
agahanena antehi ti yojanä. Vimalä ti sahkhyävacano, tisa-
tacatupannäsä ti vuttam hoti. Thyan ti itthiyam, pancantehi ti
panca antehi. Puna gahita agahanana syädi vibhattiyo honti.
Dädhikä ti sahkhyävacano, attha nava satan ti vuttam hoti.
Syädi-vibhattiyo yujjantä pana napumsake yeva bhavanti.
Puna gahita agahanenä ti antato; janakä ti sahkhyävacano,
attha ekasatan ti vuttam hoti. Tena vuttam:



94 The Saddabindu and its ‘New’ Subcommentary
‘Tisamghäni ca ante ca pume syädi vibhattiyo
satam dalhä itthiyam hi atthasatam napumsake
tepitakesu vijjanti na ünarn adhikam pi vä
antatthänena pi neyya gahitä gahanena cä’ ti ( ? )

(§8) Evam pumädilihgabhedan ca dassetvä idäni vibhat-
tilopapadhänam dassento äha: padhänä ty ädi. Avayave na
sahavattati ti sabbam, näman ca näman ca nämäni, sabban ca
tarn näman cä ti sabbanämam. Samasanam samäso, tesam
hitam taddhitam, sabbanäman ca samäso ca taddhitan cä ti
dvando. Sabbanämasamäsataddhitasankhätä padhänalin-
gänugatä eva bhavanti. Atilingä tilihgavirahito ty attho. Adi-
saddena upasaggädinam sahgayhati, syädayo vibhattiyo tato
nipäta-upasaggatthänato honti. Luttä eva siddhä ti eva-saddo
sannitthäpako adhippeto. Go ti go-saddo, anta-virahito go-
saddo atthapadhänasarikhäto saddo siddhä33 yeva suttena
anurüpato ti go-saddo dasa väcako hoti:

Go-saddo sagga-ramsisu vajiränunevädisu34

dassane nayanantesu35 pasumhi vacane bhuvl ti ( ? )36

Sesam pana vattabbam eva n’ atthi ti.

Iti nämakappass’ atthavannanam dutiyam.

(§§9-10) Evam vicittanämakandam dassetvä idäni kära-
kakandam dassento cha kärake ty ädi. Cha kärakesü ti cha
kärakesu samäso hoti, sämismim pana yathäraham ti dat-
thabbam. Kattu-kamma-sampadäna-okäsa-sämi ca taddhito
ti gotta-taddhitädayo sambhavanti.

Äkhyäto ti äkhyätavibhattiyo tisädhanasmim kattu-
kamma-bhävasädhanesu sambhavanti. Kitakä ti kitapac-
cayädayo satta sädhanesu sambhavanti ti yojanä. Imasmim
pana satta sädhane tayo paccayä kita-kicca-kitakicca-bhedena.
Tesu ye paccayä yebhuyyena kattari vattanti, te kitä näma.
Ye paccayä bhävakammesu vattanti, te kiccä näma. Ye
paccayä sabbesu vattanti, te kitakiccä nämä ti veditabbä.
Vitthäro pana upari ävibhavissati.

Karanam käro, käro eva kärako. Gamanapacanädikam
kriyam karoti nipphädeti ti kärako. Cha eva kärako cha-
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kärako. Tesu sam dhanam assa atthi ti sämi. Tasmim
samasanam samäso, saddo samäsiyati ti samäso attho.
Sammä anurüpä bhavanti ti sambhavä. Karoti ti kattä,
kariyate tarn ti kammam, sam sutthum ädadäti ganhäti ti
sampadänam. Okäsam viya äcikkhati ti okäso, sahavattati ti
sämi . Taddhitan ca kattu ca kamman ca sampadänan ca
okäsan ca sämi cä ti dvando. Sädhetabba sädhanam ti eva
sädhanam. Äcikkhati ti äkhyäto. Vibhattiyo kitetabbädikä
paccayä. Cha kärakesü ti vattabbe chandänurakkhanattham
ü-kärassa rassam37 katvä ti veditabbam.

Sabbapadesu pathamä yeva honti ti vutte samäsataddhitä-
khyätakitakehi dutiyä ca na bhavitabbam. Kasmä ? Samäsa-
taddhitäkhyätakitakädihi na vutte dutiyädi yathäraham eva
hoti.

Vutte kammädisämismim lingatthe pathamä siyä
na vutte ca bhavant’ annä dutiya anurüpato
ti vuttam. (Cf. Bälävatära vss. 359)38

Attho pana suvijänitabbam eva.

(§11) Tad anantaram eva käraka39sambandham katvä
äha: manasä ty ädi. Vutyä ti vuttinä, vattä ti samsäravattä,
vivattan ti vipancitukämassa40 , bhävanan ti kasinaparikam-
mädihi vaddhanam. Tattha viggaho kätabbo. Monam vuccati
nänam, monam assa atthi ti muni. Ko so bhagavä, tassa
vannitabbe vannite. Vane vattati, punappunam nibbattati ti
vattä, samsärä visesena vattati kammam muncati ti vattam41 .
Tasmä bhiyati dassati ti bhito, ko so bhikkhu; chinnabhin-
napatam dhäreti ti bhikkhu; samsärabhayam ikkhati passati
ti vä bhikkhu; kilese bhindati ti vä bhikkhu, bhikkhati yäcati
ti vä bhikkhu. Bhäveti punappunam vaddheti ti bhävanä,
kasinaparikammädikam. Samsäro näma kin ti, khandha-
dhätu-äyatanänam abbocchinnam pavattattä samsäro ti.
Ten’ äha:

Khandhanan ca patipäti
abbocchinnam pavattattä

dhätu-äyatanäna ca
samsäro ti pavuccati [ti]
(Vism 544 = Vibh-a 149).42
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Evam vutta samsaravattam näma manasä bhävanam muninä

vutte vannite, buddhena vannite vane bhäveti vattavivattam
bhäveti bhito bhikkhü ti yojanä. Tass ’ attho channam
kärakänam eva siddhantä dasseti. Katham ? Bhikkhu kat-
tukärakam, bhäva[nam] kammakärakam, vutyä karanakär-
akam43 , vattä apädänakärakam, vane okäsakärakan cä ti
dasseti. Manasä munino vutyä ti gäthäbandhena channam
kärakänam siddhantä dasseti. Attho ca suvinneyyo va.

Iti kärakakappass’ atthavannanam tatiyam.

(§§12-13) Evam nayavicittakärakakandam dassetvä idäni
samäsakandatn ärabhanto äha: räsi dvipadikä ty ädi. Tattha
räsi ti sankhyävacano, dvisattati ti vuttam hoti. Dvandä ti
dvandasamäsä dvipadikä räsi, bahubbihisamäsä tulyädhikar-
anä eva lingena ca vacanena ca vibhattinä honti. Khemayu
satapancadvedasa kammadhärayasamäsädayo sahkham visati
digu-abyayibhävasamäsä ca härä atthavisati. Tattha dvipadikä
dvandä ti dve padäni dvedvenä vä dvandä. Dvandasadisattä
ayam pi samäso dvando ti vuccati. Linam angam lingam,
lingam viyä tilingam. Vuccate anenä ti vacanam. Ca-saddo
atthänapayogo. Tulyam samänam adhikaranam attho yassa
tarn tulyadhikaranam. Bahavo vihayo yassa so bahubbihi,
bahubbihi sadisattä ayam pi samäso bahubbihi ti vuccati.

Tassa puriso tappuriso, tappuriso viyä ti tappuriso, tap-
purisasadisattä ayam pi samäso tappuriso ti vuccati. Uttar-
apadatthapadhäno tappuriso ti vuttattä. Kammam iva
dvayam dhäreti ti kammadhärayo, yathäkammam kriyan ca
payojanan ca dvayam dhäreti. Tathä ayam samäso ekass’44

atthassa dve nämäni dhäreti ti adhippäyo.
Diguno ca te gavo45 cä ti dvegavo digu, sankhyäpubbana-

pumsake kattasankhätehi dvihi lakkhanehi gato avagato ti
digu, digusadisattä ayam pi samäso digü ti vuccati.

Byayam bhavanti ti byayibhävä, byayibhävänam patipak-
kho ti abyayibhävo. Abyayänam atthe vibhävayanti ti vä
abyayibhävo, vinäsanavasena anayanti pavattanti ti vä abya-
yam. Upasagganipätapadadvayam vuttan ca:

Na byaso tisu lingesu sabbäsu ca vibhattisu
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yesam n’ atthi padänan tu täni vaccanti abyayä ti ( ? ).

Abyayanam attham bhäveti ti abyayibhävo. Vuttan ca:

sabbäsu46 ca vibhattisu,
yam na byeti tad abyayan

ti ( ? )
vibhattihi47 ca sattahi
abyayibhävä ti kittito.

Sadisam tisu lingesu
vacanesu ca sabbesu

Tihi lingehi yo yasmä
byayam na päpunäti ti

Sayam katam makkatiko48 va jälanti ettha pana dve
patipätiyä atthassa gahetabbattä abyayatthavibhävanä n’
atthi ti sayam katan ti samäso abyayibhävo na hoti. Tathä
pubbapadatthapadhäno abyayibhävo. Keci pana: abyayät-
thapubbangamattä anabyayam bhavati ti abyayibhävo ti pi
vadanti. Ayam pana amhäkam khanti ruci. Abyayatthapub-
bahgamattä anabyayam pi padam ekadesena abyayam bha-
vati etthä ti abyayibhävo. Ettha ca ekadesaggahanam ‘ko
’yarn majjhe samuddasmin’ ti ( ? ) imäya päliyä sameti,
samuddassa majjhe, majjhe samuddasmin ti hi viggaho.
Attho pana samuddassa majjhe icc eva yojetabbam. Abyayi-
bhävo näma du[vi]dhä nämapubbapadam abyayapubbapadan
cä ti. Tattha gämapati nagarapati ty ädisu nämapadapub-
bapado ti, upanagaram upagangan ty ädisu abyayapub-
bapadan cä ti. Vuttan ca:

Nämapubbapado ca so abyayapubbapado tathä
nämupasagganipäta- vasena duvidhä mato ti ( ? )

Abyayibhävo satta vibhattihi vattati. Tarn yathä: yäni yäni
phaläni ti yathäphalam, pathamä abyayibhävo; sotam anu-
vattate [ti] anusotam, dutiyä; jivassa parimäne na titthate [ti]
yävajivam, tatiyä; saddhäya upeto [ti] upasaddham, catutthi;
gunato uddham [ti] uddhamgunam, pancami; nagarassa anto
[ti] antonagaram, chatthi,; itthiyam adhikicca49 [ti] adhitthi,
sattami abyayibhävo nämä ti veditabbo. Abyayibhävo näma
niccäniccavasena duvidho vä ekavidho vä ti codanä. Abyayi-
bhävo näma annapadassa viggahattä pubbapadhäno apara-
padhäno ti ce, pubbapadhäno ti parihäro. Tathä nicco, so
abyayibhävo sannävasena dipito. Eko padhäno abyayibhävo
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pubbapadatthänam50 kim payojanam. Payojanam pana vit-
tharena saddasatthantaresu
vuttam. Vuttafi ca:

Dvandä dvipadikä c’ eva
bahubbihi tappuriso
Kammadhärayasamäsä
digu-’byayä ca samäsä

hoti. Idha pana samkhittena

dasa honti ca gananä
dvesatä ganasambhavä.
kajä honti ca gananä
dayitan ti yä sannitä [ti] ( ? )

Iti samasakappass’ atthavannanam catuttham.

(§14) Evam gambhirasamäsakandam dassetvä idäni tad-
dhitakappam ärabhanto äha ‘Kaccädito’ ty ädi. Kaccäyana-
gottädito niyamam niyamanam eva, vinä vajjetvä anekatthe
sati, sabbe taddhitapaccayä nädayo honti eva niyamanam na
hoti. Tatth’ ädi-saddena Väsudevagottädayo. Apz-saddena
taraty-ädi-taddhitädayo sangayhati51 . Gottataddhitä näma
kin tarn ti. Väsittha, Gotama, Kaccäyana, Aggivessana,
Moggallän’-Ukatta,52 Väsudeva, Vaccha53 , Närä[ya]na54 ,
ukkattha55-majjhimahinakanhädisahkhätehi jätigottatad-
dhitädi datthabbä.56 Gottataddhite attha paccayä honti,
yathä na, näyana, näna, neyya, ni, nika, nera, nava iti ’me
attha veditabbä57 . Taratyäditaddhite cattäro, ten’ äha:

Dve paccayäni ekä va
vikappädiggahanena

Rägataddhite eko, ten’ äha:

Rägäditaddhite eko
sankhepen’ eva jäneyya

dvisu suttesu vattate
vuttä nikänikä duve ti

(Sj 446cd, 447ab).58

paccayo sa-na-kärako
anekatthesu sodhito [ti]

(ab = Sj 447cd).59

Jätataddhite cha paccayä honti, ten’ äha:

Suttena60 iminä c’ eva im’-iy’-ik’-ädiggahanena ca
kiyo cäpi ca saddena (cha) jätyä honti paccayä

ti (Sj 448).61

Samühataddhite tayo paccayä honti, eko tä-paccayo
lingattayesu vattati. Ten’ äha:
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Kan(a)-nä paccayä vuttä samühatthesu lingato
lingattayena gahito hoti tä-paccayä idhä ti62

(cf. Sj 449).63

Thänataddhite eko, ten’ äha:

lyo so paccayo eko vattati thänataddhite
saddasatthe iya, eyya te vidhanavicäritä ti

(Sj 450).64

Upamätaddhite eko, ten’ äha:

Upamätaddhite eko äyitattam pavattati
saddasatthe idha viya therena na katä idhä ti

(Sj 451).65

Nissite py eko66 va paccayo, saddasatthantare pana dve ti.
Ten’ äha:

Nissite paccaya dvidha lottha annattha vattate
ne eko paccayo eva Kaccäyane67 na dipito [ti]

(cf. Sj 452).68

Bahulataddhite py eko 66 va saddasatthe pana tayo, yathä:

Bahullataddhite älu paccaye ko pavattati
satthesu äluko c’ eva therena na katä idhä ti

(cf. Sj 453).69

Settha-taddhite panca paccayä, yathä:

Adhite panca paccayä taddhite suvisesane
tara, tarn’, isik’, iy’, itthä icc ete panca paccayä ti.70

Assatthitaddhite nava paccayä, saddasatthe pan’ ekädasa,
ten’ äha:

Assatthi taddhite vi ca
mantu ca sa-na-käro ca
satthe idha iyä c’ eva

i-si-ika-ra-vantu ca
paccayä nava dipitä,
therena na katä idhä ti71

(Sj 454 cd, 455 a-d) .

Pakatitaddhite eko va, vuttan ca:

Pakati taddhite eko maya-paccayanämako
bahupakäro vidhisu nätabbam72 taddhitesinä ti.73

(ab = Sj 455 cd).
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Püranataddhite panca, saddasatthe pana satta, ten’ äha:

Pürane paccayä panca ima, ttha, ttä, tiye pi ca
püranatthe pavattanti nätabbo taddhitesinä
tha, ma, a-paccayä sabbe therena [na] katä idhä ti.

(ab, cd = Sj 456).74

Sankhyätaddhite eko va paccayo. Vuttan ca:

Sankhyäya taddhite eko
visati visataddhitam

paccayo ko ti dipito,
tass’ odäharanam matam ti

(ab = Sj 457 ab). 75

sankhyäne pakatihi ca
annatra vividhä katä ti ( ? ).

Lopadesägamävuddhi76

neyyo77 satthänusärena

Vibhägataddhite dve, saddasatthe pana tayo, yath’ äha:

Suttena paccayo vutto
so paccayo vibhägato
saddasatthe vidham vutto

vibhäge dhä vibhägato
ca-saddena pakäsito
vibhägo ca vibhägato ti ( ? ).78

Ime pannarasa taddhitäni. Sesä nidhanatti79 nänavatä
saddasatthesu gahetabban ti Kaccädito ti etena gottataddhite
sädhanatthan ti dasseti. Api ti padena sabbataddhite sädheti
ti dasseti. Attho pana suvinneyyo.

Iti taddhitakappass’ atthavannanam pancamam.

(§§15-16) Evam paracittanayagambhirataddhitakandam
dassetvä idäni äkhyätakandam ärabhanto ’yam äcariyo äha:
‘kattarf ty ädi. Kattari ti kattusmim, sabb’ ete payogä panca
dhätumhi honti, nännathä. Satta satam te payogä pana
kämme yeva honti, tathä nännathä. Bhäve payogä vipavat-
tanti, merayä satavisapancädhika sahkhyävacano. Panca
dhätumhi payogä honti, sankhepena sahkhittena, maruma-
yam sahassa pancasatavisapancädhika sankhyävacane,
gamumhi80 payogä pana tigunä tihi gunitä honti. Etto
pancadhätuto sambhavänurüpam gahetabbam eva. Te ca
payogä aiinathä dhätusu anantä aparimänä eva. Ädesapac-
cayädihis l sambhavanti ti. Että vatä payogä pancadhätumhi
gananavasena marümayam annadhätüsu pi yebhuyyena
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pavattantä na ganitabbä. Rüpasiddhipakaranam oloketvä
gahetabbam. Sesavacanam eva vattabbam n’ atthi ti. Attho
pana supäkato.

Iti äkhyatakappass’ atthavannanam chattham.

(§17) Evam äkhyätakandam dassetvä idäni kitakappam
dassento äha: kitädi ty ädi. Sabbe paccayä kitädi9,2 ekadhä-
tuto siyum. Anurüpato83 yathäsambhavato satta sädhane sati
pi päyato yebhuyyena pavattanti, ettha ädz-saddena kitakic-
capaccayä sahgayhanti84 . Apz-saddena dhätusädhanäni san-
gayhanti.84 Kito ädiye sante ti kitädayo. Paticca etasmä ti
paccayo. Kitädi eva paccayä kitädipaccayä. Saha avayavena
vattati ti sabbam, payati yebhuyyena pavattati ti päyo. Päya-
saddo bähullaväcako, yebhuyyenä ti attho. Ye paccayä
bähullena kattari pavattanti, te kitä näma. Ye paccayä
bähullena bhävakammesu85 vattanti, te kiccä näma. Ye
paccayä sabbesu vattanti, te kitakiccä näma. Vuttan c’ etam:

kitakä kiccakä tathä
saddasatthe pakäsitä.
bhävakammesu kiccakä
yebhuyyena pavattare ti ( ? ).

Kitapaccayä näma kirn tanti pucchä. Vuttan h’ etam:

Nvu,86 ro, na, ka, ta, ti, tu ca
tuna, tväna c’ ime tera-
aniyo,89 tabba, nyo, ricca,
te kiccäpaccayä näma
No ca yu kvi ca rammo ca
ttha, ratthu, äni,91 a, nu, kä

(cf. Sj 483-96, Kacc-bh 169-72).
cha honti kiccapaccayä
catutimsa samühato ti ( ? ).92

Tayo ca paccayä neyyä
kitakiccakanäman ca
Kitakä kattari neyyä
kitakiccä tu sabbattha

täve,87 i, anta, mäna, tum,
se kitapaccayä88 siyum.
ririya, kha sabbapaccayä
nätabbä paccayesinä.
nu,90 nvu, tu, ävi idha a
pannarasa kitakiccä ti

kitapaccaya terasa
kitakiccä pannarasa

Saddasatthantare pana kitakiccabhedena dvedhä vuttä ti.
Tathä pi lakkhanavasena vuttan ti datthabbam. Kitädi ti
etena kita-kicca-kitakiccaye sädheti ti dasseti. Apt ti padena
satta93 sädhana vuttarüpam94 ti dasseti. Adhippäyo pana
ativiya päkato yeva.
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Iti kitakappass’ atthavannanam sattamam.

(§18-20) [Evam kitakandam] dassetvä idäni attanä kattab-
bassa pakaranassa gunam dassetum iminä kind lesena ti ädi
äraddham. Sabbe payogä pana ekena bindunä näninä kula-
puttena nänena samannägatä saddäranne saddasankhäte
äranne95 jinägame vihitä sakko* nätum patitum, binduraso97

bindurasa-upalakkhito vegena sighagamanena, iminä kind
lesena iminä upäyena te payoge jänitväna98 sigham" pavesäya
puram100 pitakasankhätam puram [rammam] ramitabbam
nänä nayehi maggo upäyo ujumaggam tarn kulaputtänam
maggam upäyam visodhito mayä ti adhippäyo. Nänänayena
saddäranne ti yojanä. Patisaranam karoti ti patikam, pati-
visum vä karoti ti patikam, patisaranam kariyati etehi ti vä
patikam, patikam viyä ti patikam. ‘Tesu vuddhi’101 ti (Kacc
404) ädinä suttena patika-saddassa pitakädeso hoti ti
kate rüpam. Sanniyate sanni, pitakä ti sanni pitakasanni, 102

pitakasanni eva pitakasanni102 , pitakasanni yassa tarn pita-
kasannitam, tassa bhävo pitakasannitam.103

Iti GANTHASARAM104 SADDABINDUVINIC-
CHAYAM samattam.

Yo thüpathüpo va dhiro
samäno105

vasihi katehi anekanekä

suvannapatehi acchädayitvä
ävhayitabbo109 va näma

rammam
Yonanagare111 abhi-

vaddhayanto
laddhäbhisekho112 PHUSSA-

DEVA-tthero113

Tarn thüpathüpavaram
nissaya TIKAM

SADDASSA BINDU-
vivaranattham

jinassa dhätu
patitthänabhüto106

käräpayante HARIPUN-
JAYASMIM107

harissaramsihi108 jajjalamäno

nänätta so nayena ävuto.110

visuddhasflo samanänam indo

räjädhiräjino ti püjayitvä.

karonto HARIPUN-
JAYASMIM

setthassa gantham
GANTHASÄRAsäri.
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saddhänaddhiyä sattasu
dhammato

sotunam uttama116 tipitaka
jänanam117

mandapannä ca ye etam

vasocitte120 te ‘bhinnätavärä.

gaveyyam acchambha
silavutti121

nädam nännoye deyyum
HARIPUNJAYA122 nämake
janasutanisevite
räjasetthaniväsite
äräme RAMMA nämake
TlKÄYAM racitä mayä ti.
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Evam saddanayagambhire

ganthä

atibhayisayam114 GANTHA-
SÄRASÄRAM

Tasmä yeva ca dhirä
nipunä118

sumana119 patipakaram
värayeyyam

Pamuditahadayänam
sattupame

sadhutiparasati sihä-
dhüre sabbangasampanne
ramme sädhujanäkinne
vaddhane sabbavatthühi
nagare gocaram katvä
vasissämi äham ettha

Iti bhaddanta SIRISADDHAMMAKITTI-MAHÄ-
PHUSSADEVAttherena123 racito GANTHASÄRO näma124

nitthito, paripunno, samatto.

Devaloke manusse vä samsaranto punappunam
sabbesam pavaro hutvä nänatikkham labhäm’ aham
Manussaläbham laddhäham virüpo mä bhave mama
sarüpo nänasampanno pahomi pitakattaye.

SADDABINDUTIKÄ nitthitä.

Notes to the Introduction

1 siglum CPD Epil, see bibliography.
2 the 14 texts (with 30 auxiliary works) are as follows:

CPD Pit- author, text origin, size
sm date

(century)

auxiliary
works

5.4.1 395 Saddhamtnasiri Lanka
Saddatthabhedacintä

400 vss. 3
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5.4.2 398 (Mahä)Yasa

Kaccäyanasära
Thaton
13th

72 vss. 4

5.4.3 435 Saddhammakitti
Ekakkharakosa

Toungoo,
15th

131 vss. 1

5.4.4 416 Saddhammaguru or
Saddhammapäla,
Saddavutti

Pinya 115 vss. 4

5.4.5 409 (King) Kya-cvä
Saddabindu

Pagan
13th

20 vss. 2

5.4.6 405 Nägita
Saddasäratthajälini

Pinya
14th

516 vss. 1

5.4.7 391 Samgharakkhita
Sambandhacintä

Lahkä
before 13th

122 items 2

5.4.8 422 Saddhammanäna
(also ascribed to King
Kya-cvä’s daughter)
Vibhattyattha

Pagan
14th

37 vss. 2

5.4.9 411 Dhammadassi
Väccaväcaka

Pagan 59 vss. 3

5.4.10 419 Ariyavamsa
(Dhammasenäpati)
Ganthäbharana

Sagaing
15th

97 vss. 4

5.4.11 425 Mangala
Ganthatthipakarana

Pagan
14th

36 items
110 items

5.4.12 414 (Mahä)Vijitävi
Väcakopadesa

Sagaing
13th

120 vss. 1

5.4.13 402 (Mahä)Yasa
Kaccäyanabheda

Thaton
13th

180 vss. 2

5.4.14 393 Dhammasenäpati
Kärikä

Pagan
llth

568 vss. 1

Saddatthabhedacintä (CPD 5.4.1), and Sambandhacintä (CPD 5.4.7) and
a subcommentary on it were written in Sri Lanka; one subcommentary on
Saddabindu (CDP 5.4.5,2) and Ganthäbharana (CPD 5.4.10,2) were
written in Northern Thailand; all other texts were written in Bi rma. The
Ganthatthipakarana (CDP 5.4.11) has two versions, both in prose (see
note 7).

3 The earliest text, the Kärikä (CPD 5.4.14), was written in the reign of
King Kyan-cac-sä34 56 ; ho text seems to be later than the 15th century A.D.,
but the ‘minor grammar texts’ appear as a closed collection only in
modem times.

4 siglum Pit-sm, see bibliography.
5 CPD 5.1, 5.2, and 5.3 respectively
6 The two Burmese printed books mentioned as ‘Saddä nay 14, Rangoon

1281 B.E.’ and ‘Saddä-nay nisya, Rangoon 1284 B.E.’ were most likely
published by Prann-kri3 manduih, the Nissaya being identical with N1
used for this edition. Mon Nnvan1* Mon (1975) § 415 states that another
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Nissaya publication was issued in 5 fascicles by Kavi-myak mhan Press
between 1898 and 1904 and reprinted in 1923 (approximately). The order
of texts differs from the issue by Prann-kri3 manduin Press; the
Ganthatthi Nissaya is replaced by the Nissaya of the Rüpabhedapakäsani.

7 These two anthologies are used as P and N2 for this edition. In Be 1954
the order of texts is slightly different. The first nine texts are the same.
Next come Väcakopadesa (CDP 5.4.12), Kaccäyanabheda (CPD 5.4.13),
Kärikä (CDP 5.4.14), Ganthäbharana (CPD 5.4.10). Then follows
Ganthatthipakarana (CPD 5.4.11) in two versions, both with the serial
number 14 but distinguished as Cullaganthatthipakarana and Mahägantha-
tthipakarana in the preface (Icchäsayanidänam p. kha). The editors state
that the larger text (101 prose items) is actually a subcommentary on the
shorter text (36 prose items). Apparently CPD 5.4.11 refers to the larger
text. The last text (serial number 15) is Rüpabhedapakäsani by Nnon-kan
Charäto2 Ü3 Cakkinda, also known as Ü3 Budh (1787-1842 A.D.).

8 CPD lists Sinhalese prints for the two texts written in Sri Lanka and
several works written in Burma, i.e. the Vibhattyattha, and subsiduary
works on Ganthäbharana, Kaccäyanabheda, and Kärikä. Sannayas for
Sambandhacintä and Kaccäyanabheda are also mentioned.

9 The text is mentioned in Gv 64,4 (Kyacvä-ranno Saddabindu näma
pakaranam . . . akäsi) and 73,28 (Saddabindupakaranam . . . attano
matiyä Kyacvä näma rannä katä), Säs 76, 25, Pit-sm § 409, PLB 25, Bode
(JPTS 1908) p. 99, Bode (JPTS 1894-96) p. 79. Bode (l.c.) and Franke
(PGL 55) state that King Kya-cvä’s preceptor is regarded as author by
some sources (PGL 55: Räjaguruthera). This view is apparently based on
a faulty reading in Gv 73,28 (Ee 1886, M: dhammaräjassa gurunä
annataräcariya katam); cf. Bode (JPTS 1894-95) p. 79, note 1. Säs 76,
11-77, 6 and Pit-sm § 289 (s.v. Paramatthabindu) give some details on
King Kya-cvä. He was the son of King Jeyyasimkha, and took the title of
Dhammaräja. His name Kya-cvä is regarded as a derivation from the
Burmese word kya-na-cvä because he was extremely well versed in the
Tipitaka (Säs 76, 13-16: . . . Jeyyasinkhanämakassa ranno putto Kyacvä
nämako räjä rajjam käresi. Dhammaräja ti pi näma lancham patigganhi.
Tisu pana pitakesu yathäbhütam vijänakatäya Marammavohärena Kya-
cvä (so read) ti vohäriyati).

10 Fausböll (JPTS 1894-96 pp. 49-50, § 162) describes a manuscript of this
subcommentary in the India Office Library and gives the text of the
prologue and the terminal title with the author’s name. The sub-
commentary is called Saddabindutikäpakarana and the author Sirisad-
dhammakitti-Mahäphussadevathera (cf. PLG 55). The title Saddabin-
duvinicchya is mentioned by Bode (PLB 25 note 4). The title Ganthasäro
is found in T used for this edition.

11 The Burmese printed edition refers to the author as Sirisaddhammakit-
timahäphussarevatthero both on the title page and in the terminal title.
The verses in the colophon call him Phussar(!)evatthera.

12 Haribhunja (or Labhunja, Säs 48, 21 foil.) is sometimes identified with
Chiangmai (so Säs 49,5), but see Likhit Likhitananda (1980), pp. 64 foil.
Haripunja is the older capital of the Mons which was captured by the
Northern Thais, while Chiangmai was founded by them as their new
capital.

13 Likit Likhitananda (1980) p. 72 describes the author as a contemporary
of Nänakitti, the author of several Yojanä-s, who was a junior
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contemporary of King Tilokaräja (1442-87 A.D.).
T vss. 3cd: poränehi katänekä santi yä pana vannanä. A subcommentary
by King Kya-cvä himself is mentioned in Pit-sm § 410 (cf. CPD 5.4.5,1).
So Likhit Likhitananda (1980) p. 72
from 1578-1774 (Likhit Likhitananda (1980) p. 66).
cf. Pit-sm § 966 and Mon Nnvan1 Mon (1975) § 415. The date is based on
Lha Samin (1961) p. ba.

14

15
16
17

Notes to subcommentary

1 F lokakhina mahodayam
2 F -dam
3 F -ttentu
4 neyyatthajananam? Ny
5 metrical passage, reference by Ny
6 ganthaniyämakathä ?
7 so Ny; T ruci-
8 pan’ ettha?
9 T ya so katta-

10 metrical passage (Ny)
11 T -sampatti-
12 similar examples in Kacc-bh 59-

63
13 [ ]| supplied by Ny
14 so Ny; T samänam
15 padussat’ it’ ?
16 metrical passage (Ny)
17 reference by Ny
18 metrical passage (Ny)
19 Kacc 403: kvacädi majjhuttarä-

nam digha-rassä paccayesu ca
(supplied by Ny)

20 T kamevä ti
21 T ’me
22 so Ny; T budhä
23 so Ny; T binditvä
24 so Ny; T loka
25 Ny luttan
26 so P; T sarä
27 T induro
28 T -punja
29 T -re
30 so Ny; T -kkammam
31 T ’dhippeto
32 so Ny; T rasse
33 Ny -o
34 Ny Vajiräkkanisäkare
35 Ny nayanädisu

Notes to Saddabindu

1 = catusatthi (T)
2 sarä (T)
3 = dvipannäsa (T)
4 asi, ist (T)
5 so T; P N1,2 uju
6 = tisatacatupannäsa
7 = thiyarn (Ny)
8 = atthanavasatam
9 cha kärakesu (T)

10 “asminn (T)
11 = dväsattati
12 dvipadikä (T)
13 °ä (T)
14 khemayu (T); = dvädasasatam
15 = dvekünavisati
16 = atthavisati
17 man? (T)
18 gemutni (T)
19 paccayä pi hi (T)
20 sindu- (T)
21 so T; P “sankhatum
22 or sabbha0 ? (Ny); P sobbi-; T

om.
23 paratthanipakena va ? (Ny)
24 so Ny; P "gambha-; T om.
25 so Ny; P räja; T om.
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36 cf. Ekakkharakosa 24-25

go gone thi pume sese
sagge vajire väcäyam
gitari khandhe gandhabbe
Ise surassati-disäyan ca

pumindriye jale kare
bhumyam näne ca süriye
cande dukkhe sugäyane
go-saddo samudirito.

and Abhidhänapadipikatikä (ad Abh 495 gono go)

balibaddhe ca go puma
disä-vacana-bhümisu.

47 metrical passage (Ny); T vibhatti
48 Ny -tako
49 T -kicca
50 Ny pubbapadapadhänam
51 Ny -anti
52 Ny Sakata
53 T -ä
54 T Narana
55 so Ny; T aggattha

sagge kare ca vajire
thi sorabheyyi nett’-ambu-

37 Ny lopam
38 source slightly different
39 so Ny; T kärana
40 Ny vimuccitu0

41 Ny vivattam
42 source slightly different
43 T -käranam
44 so Ny; T etassa
45 so Ny; T Diguvo cä ti
46 T sabbesu
56 Cf. Sj 443-444:

Väsittho Gotamo c’ eva
Moggalläyano ‘cc ädi ca
Väsudevo ca Vaccho ca
majjhimo kanhädi gottam

57 cf. Sj 445:
no näyano ca näno ca
ni ca niko ca atth’ ete
Cf. also Kacc 344-349.

58 cf. Kacc 350, 351; Sj 447: nika, niya
59 Kacc 352: na
60 Kacc 353
61 ima, iya, ika, kiya
62 T pi
63 Kacc 354: kan, na Kacc 355: tä
64 Kacc 356: iyo, iya, eyya
65 äyitatta
66 so Ny” T byako
67 so Ky; T -yana, cf. Kacc 358
68 lo, ne
69 Kacc 359: älu, äluko
70 tara, tama, isika, iya, ittha;

cf. Kacc 363 and Sj 454
71 cf. vi ca, i, si, ika, ra, vantu,

mantu, na, iyä; (Kacc 364-370)
72 so Ny; T -tabba
73 Kacc 372: maya
74 Kacc 373-374, 384-385: i, ma,

ttha, ttä, tiya, tha, ma, a

Kaccäno Aggivessäno
uttamo ti pavuccati.
Näräyano Säkato pi
hino nämä ti vuccate.

neyyo nero nano pi ca
apecca honti paccayä.

75 Kacc 378: ti
76 so Ny; T lopädesog-
77 T no yyo
78 Kacc 397: dhä sa
79 taddhitatthinä ? (Ny)
80 so P; T gemumi
81 so P; T ädese paccayädi pi
82 Ny kitädi
83 so Ny; T anurüpagato
84 so Ny; T -ati
85 so Ny; T -dhammesu
86 so Ny; T no
87 so Ny; T täva
88 T tapaccayä
89 so Ny; T aniyo
90 so Ny; T sva
90 so Ny; T tu, ratthu
91 so Ny; T tu, ratthu
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92 terasa kitapaccayä:

nvu (Kacc ), ro (Kacc 534-535, 538-539), na (Kacc 524, 528-529),
ka (Kacc ), ta (Kacc 555-557), ti (Kacc 552), tu (Kacc ), täve
(Kacc ), i (Kacc 551), anta, mäna, tum (Kacc 565), tuna, tväna
(Kacc 564);
cha kiccapaccayä:
aniyo tabba (Kacc 540), nyo (Kacc 541), ricca (Kacc 542), ririya (Kacc
554), kha (Kacc 560);
pannarasa kitakiccapaccayä:
no (Kacc ), ca (Kacc
rammo (Kacc 531), nu (Kacc
ini, a, nu, kä (Kacc 566).

93 T sattä
94 ?
95 so Ny; T -sangahe anne
96 so P; T sattä
97 P sindhuraso
98 so Ny, T jänitäna

), yu (Kacc 533, 547-548), kvi (Kacc 530),
), nvu, tu, ävi (Kacc 527), ttha, ratthu,

99 so Ny; T sikkhä
100 so P; T rüpam
101 Kacc 404: tesu vuddilopägama-

vikäraviparitädesä ca
102 T repeats

103 The epilogue is difficult to restore satisfactorily from the single printed
book available to me.
The final verse of Saddabindu is ignored in the subcommentary. Ny has
supplied the following Päli paraphrase:
(§20) dhammena dhammänurüpam, sobbhipatinä (vä sabbhapatina)
sahasamuddena pathavitale issarena, paratthanipaken’ eva paresam
atthahitävahe nipunena, gurunämakena gurühi dinna-(Kya-cvä tij-
nämakena, dhammaräjä dhammaräjena, Kaccäyanuttaratane-Kaccä-
yanäcariyena utta-(kathita)-saddanaya-atthanayasankhätehi ratanehi
sampunne, cittagabbhakone vicitragabbhassa, ovarakassa kone, ekadese,
padipo dipajälä, kind thokamattam, jalito uijälito.

105 T samano
106 so Ny; T patipatthäna-
107 so Ny; T paripanca
108 T harisaramsihi
109 so Ny; T avavha1-
110 so Ny; T avatto
111 T yoha- cf. Säs 48,18-52,3 on

Buddhism in Yonakarattha
112 so Ny; T laddho
113 T PHUSSAREVA

114 so Ny; T ti abhayisäyam
115 T paräriganthi-
116 so Ny; T sotunamattama-
117 Tbhi- '
118 so Ny; T -punnä
119 so Ny; T tumana-
120 so Ny; T paso-
121 T sfliavutti
122 so Ny; T ’RIPUNCEYYA
123 so Ny; T ganthasäronodha
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THE OLDEST DATED MANUSCRIPT OF
, THE MILINDAPANHA

As stated by V. Trenckner in his classic though pioneering
edition of the Milindapanha(Mil),1 the end of the text has
been lost, and the missing parts have been supplemented in
the surviving manuscripts as far as they were accessible to
Trenckner, from Mil 418, 21 onwards ‘perhaps in Siam’.
Therefore it is not without interest to have a glance at the last
folios of an old manuscript of the Mil from North Thailand.
This manuscript has been microfilmed at Wat Lai Hin,
Amphoe Ko Kha, in 1972/4 by Dr. H. Hundius, at present
University of Chiang Mai, during his research on Northern
Thai literature, which has been supported by the German
Research Foundation (Deutsche Forschungsgemeinschaft).
According to the colophon preserved on the verso of the last
folio: sakräj dai 857 tva nai pi dap hmau Milindapanha näy
sin prahyä sah vai kap ham pitak dä soy lee ‘Sakaräja 857, in
the year dap hmau, the Milindapanha has been donated by
Näy Sin Prahyä to the Dä Soy library’ the manuscript is
dated in CS 857, dap hmau, Chinese tho and Thai kratäy
‘year of the hare’, which corresponds to BS 2038 and
AD 1495. The extraordinary high age immediately ranks this
manuscript as number four, if other known dated manuscripts
are compared.2 Thus it is almost certainly much older than
Trenckner’s Sinhalese manuscript B, which he cautiously
estimated to be about 400 years old, and consequently
written during the late 15th century (Mil p. III). However, a
more realistic date may be the 16th or even the 17th
century.

The donor, the prahyä Sin, who gave the manuscript to the
monastic library (ham pitak corresponding to modem Thai
ho trai), is unknown, while the place name Dä Soy of
unknown location4 occurs more often in colophons of old
manuscripts from Wat Lai Hin. Unfortunately, only about
half of this valuable manuscript has survived, which, most
probably consisted of 15 phük (fasciculi) originally. For the
last phük should have been no. 16 (ha, la) rather, if the
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number of folios necessary to cover the text is calculated, in
spite of the fact that the text ends in the extant phük no. 15
(va, sa). The phük nos. 3, 8, 9, 12, 13, 14 have been lost. The
following table shows the surviving parts of the text:
phük 1: folios ka—kah, kha-khah

Begins: namo tassa tthu. milindo näma so räjä, 1, 1
(photo 1)
Ends: dutiyam pi kho sabbadifnno] , 30, 7 (photo
48)

phük 2: folios ga-gah, gha-ghah
Begins: [sabbadi]nno ähafäha ex corr. )gacchatu,
30, 7 (photo 48)
Ends: änäpeti, 57, 29 (photo 1)

phük 4: folios cha-chah, ja-jah
Begins: [mahäräjja pancayojanikassa(!) macchassa,
85 16 (photo 5!)
Ends: kanthakam niha[r]e[yya], 112, 29 (photo 1)
[om. na.]

phük 5: folios jha-jhah, na-nah
Begins: [niha]r[e]yya maranam, 112, 29 (photo 1)
Ends: nipatitäyo pi mahäfräja], 137, 11 (photo 48)

phük 6: folios ta-tah, tha-thah
Begins: [mahäjräja bhagavato, 137, 11 (photo 1)
Ends: “vibhüsanäbhirato ti arafhati], 163, 25
(photo 48)

phük 7: folios da-dah, dha-dhah
Begins: [arajhati upäsako, 163, 25 (photo 1)
Ends: pänippahäre hattha[cch]e[jjam], 193, 17
(photo 48)

phük 10: folios dha-dhah, na-nah
Begins: sacetanä buddhä(l), 247, 21 (photo 1)
Ends: suriyo mandam tapati, 273, 27 (photo 48)

phük 11: folios pa-pah, pha-phah
Begins: ime kho, 273, 27 (photo 50)
Ends: so tassa kälo kä[le], 302, 2 (photo 1)

phük 15: folios va-vah, sa-sah (The pagination is mostly
broken away, but still clearly readable in one or
two instances).
Begins: [o]namati, 400, 15 (photo 23)
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Ends: püjayan ti. milindapanha samattä paripunnä
nitthitä, 420, 22 ff. (photo 57)

Those aksaras enclosed in brackets are supplemented from
the preceding or succeeding folios respectively.

A marginal title has been given to the left of the text on the
recto or verso of the folios khah, gah, etc. (not on the ka-
folios): milindapanha näy sin prahyä sän vai kap ham pitak
dä soy.

On each folio there are six lines of writing. Information on
the size of the manuscript, which could not be traced at Wat
Lai Hin in January 1986, is not available. The serial number
in the Hundius collection is no. 685 on microfilm roll no. 8.
The sequence of the phük on the microfilm is nos. 1, 2, 10, 7,
5, 4, 11, 6, 15, phük nos. 2, 11 being photographed beginning
with the end of the respective text. The remark ‘photo’ in the
table of contents as given above refers to the page number on
the microfilm.

The manuscript has been written in a clear hand and on the
whole very correctly. To give an impression of the quality of
the text, which is almost identical with Trenckner’s edition,
the first phük has been compared to the printed text of the
PTS edition:

1,3 sägalänam; 1,8 abbhütä (always -«-); 1,11 bhäsayitväna;
1.12 °vidälaye; 1,18 °andäla°; 1,19 °parikhära°; 1,21 sup-
pasädita° (thus always); 2,2 bhimagirf; 2,7 t. °vatthäbharana-
sampannam; 2,10 °singädivänija°; 2,11 °rajata° (so always);
2.13 bahunnapänam; 2,19 om. ti; 2,23 pubbayoggo; 2,25
pativasanti; 2,27 ävajjento; 2,32 om. bhikkhu; 3,5 pathamam
pathamam patthapesi; 3,25 nikumbam; 3,27 om. räjä; 3,28
samantä yoga°; 3,30 niggahitäni; 3,31 om. ganikä; 3,32 yudhä
chandä muttä pävacanena ekavisati; 4,1 duppäsaho; 4,3 om.
koci; 4,4 addho; 4,7 °kämya°; 4,8 senäganam; 4,13 samgha-
gani; 4,14 parijäyamäno; 4,17 purano (so always); 4,17
gosänelä(\); 4,18 sanjayo veddhalhapatto (cf. Sn 92, 3 with Pj
II 423, 10 foil.); 4,21 foil, pativinassu ti; 4,24 bhadüvahanam;
5,8 phalavipäko; 5,27 kam nu nv(!) ajja; 6,7 sotuyä; 6,9 om.
bhikkhu; 6,32 after vihethetiti inserted on the lower margin of
the page by a second hand: sabbe pi te bhikkhü tassa panhe
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vissajjetum asakkontä nagarato nikkhamitvä yena vä tena vä
pakkamanti. sägalanagaram dvädasa vassäni samanebhi
Surinam ahosi. tasmi bhagavato säsanam palutam ahosi. ; 6,33
om. assaguttam; 6,34 kho mahantena ketu°; 7,4-7 om. atha
kho . . . °pattiyäti; 7,18 kirici (so read here and elsewhere,
e.g. Mil 122,31 with all manuscripts including this one: O. v.
Hinüber: Die Grundlagen des älteren Mittelindisch. Wien
1986 §379 and addenda); 7,23 hatthatuttho; 8,3 khanam yeva;
8,7 pamujjante; 8,9 tenävuso; 8,13 upapajjissati; 8,15 foil,
om. niharitvä; 8,22 sammä for dhammä; 8,23 abhipathanam;
8,27 abhivädanari ca; 9,4 gamtvä (thus always); 9,10 hiyo
(thus always); 10,4 sippäni for sippam; 10,5 om. äcariya-
brähmanassa; 10,2 om. ahesum; 10,15 anvayo; 11,11 koc-
chapalibodho sucipalibodho kappakapalibodho: this brings
the number of palibodha up to 16; 11,16 om. yathä; 11,23
dätum sa/kkhä; 12,3 santi pabba/jissa detiti; 12,9 vijamhavat-
thum: -m- ex corr.; 12,10 vijamha°; 12,21 dhammasanginim;
13,9 om. vitthärena; 13,11 appothesum (thus always); 13,11
dibbäni ca nänäcunnäni; 13,15 pubbanha (thus always);
13,17 upädisi; 13,23 parivitakkesi na kho; 13,27 yam
nünäham; 14,18 added by the scribe of the manuscript at the
bottom of the folio in front of ko nämo: tvam kimnämo si ti
vutto nägaseno ti vadesi; 14,30 upajjhäyo me; 15,7 sammajjät-
thänam; 15,9 tarn danta°; 15,17 tumhäkam assagutta; 16,5
dhammakathäya; 16,5 suririatäya pati°; 16,7 tasmiri rieva; 16,7
dhammacakkhu (thus always); 16,13 foil, nisinno dvinamQ);
16.24 kirn viduram, -am ex corr. from -e by a second hand;
16,28 labhissäsi; 16,28 foil, vigatakälikam; 17,16 kimnämo;
17,20 äbhidhammiko written twice; 17,23 yeva ca; 18,16 foil.
hotu bhante ettakena pi ten’ eva; 18,23 foil, himavantapabbate;
18.25 pähehsu; 18,32 panham pucchäya; 19,6 akamhsu (thus
here only); 19,9 foil, kam nu khv ajja; 19,12 kahkha(!)pati-
vinodetun ti; 19,17 bhaddantassa, thus only rarely; 19,30
after pabbajjä (pa is ommitted by mistake in the manuscript)
follows an insertion mark for devamanussänam atthäya
hitäya sukhäya written at the bottom of the folio by a second
hand; 19,32-20,1 bhagavatä . . . pavaitentena; 20,4-10 na
pabbajitä/ tena hi, om. puna ca . . . pabbajitä ti, at the right
margin following pabbajitä by a second hand: eka yeva, and
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by the same hand at the bottom on the right side of this folio
pabbajito ti. It is not dear how these additions should fit into
the text; 20,23 pana vo bhante; 20,23 bhikkhü(abbhokasika)
nesajjikä: parentheses as in the manuscript; 20,24 panthe
düsakä; 21,13 °gana° added by a second hand below the line;
21.16 pabhinnasambhido; 21,20 durattaro; 21,21 asankhob-
bho; 21,24 räjamattänam; 21,24 gurukato; 21,25 °pindipata°
(thus always); 21,30 ussäpento (for yajanto) dhammayägam
pagganhanto; 21,31 °ketum ussäpento dhammasankham; 22,2
°vijjuthäla°(7); 22,3 sakalam lokam; 22,5 patto; 22,16 tad
avasi; 22,24 foil, pucchasu ti; 22,27 om. va; 23,13 °sahassena;
23,22 kotthuko; 23,28 vessavanncf; 24,4 foil, tassam . . .
°parisäyam; 24,7 vuddhataro; 24,17 anakkhätan neva; 24,18
milindaranno; 24,26 cittam näsakkhitan ti kathä(!) nitthitä;
25,7 kimnämo; 25,10 foil. om. sihaseno ti vä; 25,13 puggalo
ti; 25,23 om. ko before adinnam; 25,27 phalavipäkam; 26,5
kinu kho (thus frequently); 26,8 mansanahärü; 26,8 atthi-
manjam; 26,11 foil, muttam matthaluhgam; 26,12-15 om. kin
nu . . . mahäräjä ti; (26,28 unhäya: Ee misprint: un°); 26,28
sakkharakalalavälitfi kä; 26,29 rujjhanti; 27,8 pato-
dayatthi, cf. BHS pratodayasti; 27,13 pucchanto (only once);
27.17 bhäsitvä; 27,21, kalla nu; 28,12 visajjitäni nämapan-
ham/pathamam nitthitam. kativasso'. The colophon of this
chapter has been added at the right and left margins almost
certainly by the scribe himself, Be (1962) vassaganapanhä
dutiyä, 27,14; 28,24 om. satta; 29,1 pativiseso, patf added
below the line by a second hand, Be has vissäso, pativissäso,
which may be a reading influenced by 29,8 vissattho, for
viseso cf. Mil 94,7; 29,18 yä ca, ex corr. yäni ca by the’same
hand as in Mil 29,1; 29,19 atthan; 29,20 yanunäham; 29,32
ägacchatu = Be ; 30,7 saabbadit end of phük 1.

Letters marked as rfijt here have been cancelled by
the scribe; a vertical stroke (/)  has been put between two
words, if the first stands at the end, and the second at the
beginning of a line.

The variants given above do not include the here very
occasional confusion between -t- and -t- common in SE Asian
manuscripts of inferior quality. The word for ‘silver’ rajata is
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written thus in accordance with the SE Asian Pah orthography.
The vowels Hi and u/ü have been distinguished only rarely, a
common use in Thai Päli manuscripts. There is no visible
distinction in this manuscript between th/tth and dha/ddh.
Instead of the anusvära, which is hardly ever marked after -i,
the manuscript has -ns- regularly as in the aorists ending in -
insu, in hansa, 24,11 etc., what has not been noted in the
preceding collation. The most conspicuous, though isolated
form in this context is pähehsu, 18,25, which is a BHS form
alien to Päli. There are, however, some very slight traces of
Sanskritization to be observed in this particular case and very
occasionally elsewhere as in patodayatthi, cf. pratodayasthi,
Divyävadäna (index) or perhaps manja for minja or guru for
garu. The frequent kinu, kalla nu, 27,21 and first of all yanu,
29,20 are forms similar to those met with in Mülasarvästiväda
texts from Gilgit.5

The ultimate origin of this manuscript seems to be Ceylon
as shown by some very characteristic misreadings confusing
aksaras of the Sinhala alphabet: bh/h: bhäsayitväna, 1,11 for
h°; bhimagiri, 2,2 for hima°-, vijamhavatthum, 12,9.10 for
-mbh-. Further, -ü- and subscript -r- have been confused in
bhadu°, 4,24 for bhadra°, and finally ca stands for va in yäva:
yäni ca, 29,18.

The oldest manuscript used by Trenckner, his B, breaks
off at Mil 418,10,6 and most of the rest of the text has been
supplemented in A from a Siamese Päli manuscript. The
wording of this supplement is the same as in his Burmese
manuscript M and in the Siamese printed edition (Se 1923:
BE 2466).7

Now the manuscript from Wat Lai Hin offers a slightly
different end of Mil, which may be the original one. And
even in this manuscript, which is based on the Sinhalese
tradition as stated above, the last folio bristles with corrected
miswritings. This may point to an original, in which the last
folio was difficult to read because its writing was partly
effaced already. Therefore it is tempting to think that this
Mil manuscript from North Thailand has been copied shortly
before the last two folios of the only(!?) surviving manuscript
at that time in Ceylon were finally lost. On the other hand,
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the manuscript from Wat Lai Hin seems to mark a dead end
of the tradition, as no further trace of the end of the text as
given here can be found, and as in addition to this the need
was felt to compose a new end to the text as a substitute for
what was lost. This new text comprises Mil 419,14 foil, only,
as we can see now, that is only the last folio was really lost at
a certain time in SE Asia as well, which had to be rewritten
almost certainly not earlier than the 16th century, if not later.
This supplement, the new end as we have it today, reads as if
somebody, who still knew this passage more or less by heart,
wrote down a slightly enlarged version as a substitute for the
lost folio. And it is only in this late supplement that the
somewhat confusing calculation of the number of questions is
mentioned, which therefore seems to be a fairly recent
addition to the text.8

The following text of the two ‘lost’ folios can be found in
the manuscript from Wat Lai Hin:

418,21 imasmi: the anusvära is not marked after -i through-
out; 418,22 °älakam; 418,23 vaka°', 418,28 anattato as M;
418,28 rogato pey gandato; 418,29 itito as M; 418,30
attäranato against all of Trenckner’s manuscripts; 418,31
alenato; 418,31 aranato by mistake; 419,4-6 The text is
disturbed by repetition: imasmi käyogävacarena säyapä/tam
ärammane upäsitabbam idam mahäräja issatthassa catuttham
ahgam gahetabbam. bhäsitam petam mahäräja yoginä yogä-
vacarena säyam pältam ärammane . . . , M and the Wat Lai
Hin manuscript have säyam pätam throughout. The lines 3
and 4 of photo no. 55 are identical for the better part, and
identical aksaras have been written below each other;
419,11* säyätam by mistake; 419,12* labhati bhattavettanam.

The text following the verses differs from the one known
so far:

419,14* foil.: . . . adhigacchatiti. milindapanho nitthito.
milindapanhavyäkaranävasäne samuddakucchiyä nighoso
viya sädhukara!56,Usaddo + (bahu)lo ahosi. (de)vasabhä
milindoffi räjä pa (miswritten for ca) orodhaganä
parisä ca anjali panämetvä vandisu. so nihatamänathambho
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uddhatadättho viya bhujagindo evam äha. sädhu bhante
nägasena buddhavisayo panho tayä visajjito imasmi säsane
thapetvä dhammadesanä(!)pati särif>ji(!)lputtattheram
anno tayä sadiso panhävi(ss)ajjane natthiti. khamatha me
bhante nägasena ma(ma) dosam upäskam ca mam dhäretha
ajjatagge pänupetam saranam gatan ti. tathä rä(jä) saha
balanikäyehi na(!)gasenattheram pariyupäsitvä milindavihäram
näma mahävihäram käretvä therassa niyädetvä (ca)tühi pac-
cayehi nägasenassa kotisahassabhikkhühi saddhi paricaritvä
nägasenassa pannäya pasiditvä puttassa rajjam niyädetvä
agärasmä anägäriyam pabbajitvä afifirahattam päpuni.
tena vuttam

The concluding verse is the same as in Ee . However, the
following variants may be noted: 420,17* lokasmi katä,
420,20 °visesassädhäro aggasettho anuttaro as in Be ; 420,21*
hitam attano as in Be for attham attano', 420,22* pannävantam
bhipujeyya.

The text ends: . . . püjiyan ti. milindapanhä samattä
paripunnä nitthitä.

Freiburg O. v. HINÜBER

Notes

1 A bibliography of studies on editions and translations of Mil has been
collected by S. Behrsing: Beiträge zu einer Milindapanha-Bibliographie.
BSOS 7. 1933-5. 335-348, 517-439, cf. L. de La Vallee Poussin,
Mdlanges Chinois et Bouddhiques 5. 1937.245; further: C. O. Blagden: A
passage from the Mon version of the Mil, in: Festschrift. Publications
d’hommage offertes au P. Wilhelm Schmidt. Wien 1928. 43-50; C. A. F.
Rhys Davids: The Milinda-Questions. An inquiry into its place in the
history of Buddhism with a theory as to its author. London 1930; F. O.
Schrader: Two unexplained names in the Mil. JRAS 1939. 606-608; K. de
Vreese: Het Milindapanha. Rede uitgesproken bij de opening zijner
lessen in het Pah . . . Leiden 1948; J.' Gonda: Tam’s hypothesis on the
origin of the Mil. Mnemosyne 4. 1949. 44-62 = Selected Studies IV.
Leiden 1975. 496-514; Thich Minh Chau: Mil and Nägasenabhiksusütra.
A comparative study through Pali and Chinese sources. Calcutta 1964; J.
P. McDermont: Kamma in the Mil. JAOS 97. 1977. 460-468; R. N. Basu:
A critical study of the Mil. A critique of Buddhist philosophy. Calcutta
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1978; T. Pobozniak: The problem of dream in Mil., in: L. Stembach
Felicitation Volume Lucknow 1979(1981]. II 675-678. - The critical
edition by Maung Tin: Milinda Panhä. Rangoon 1915, which covers Mil
1,1-123. 7 used manuscript material other than Trenckner. It should have
been listed in the Epilegomena to the CPD as Ee(2). Mil has been
retranslated by I. B. Homer: Milinda’s Questions. London I 1963, II
1964. - The Samantapäsädikä quotes Mil as mendakamilindapanhesu, Sp
742,27 (cf. Epilegomena to the CPD 2.6 Mil), which comprises the text up
to Mil 362. It may be worth while pointing out that the semi-canonical
character of Mil is underlined by the statement that what has been used by
Nägasena to instruct Milinda (raririo sannäpanattham äharitvä) is con-
sidered as canonical, while his own ideas are not (therassa sakapatibhäne).
A hitherto unknown modern Päli commentary on Mil written in Burma is
described by M.M. Deshpande: Introducing the Milindapanha-Atthakathä
of Thaton Mingun Sayadaw, in: Amrtadhärä. Professor R. N. Dandekar
Felicitation Volume. Delhi 1984. 95-103.

2 Old dated Pali manuscripts are listed JPTS 10. 1985. 3: SN (Colombo
Museum) AD 1412, Spk (National Library, Bangkok) AD 1440 to which
may be added now a fragmentary Ja-manuscript (Wat Lai Hin) AD 1471.
A considerable number of Päli manuscripts dating from the 16th century
are preserved in this Wat.

3 C. E. Godakumbura: Catalogue of Ceylonese Manuscripts. Copenhagen
1980, p. 50, no. PA(Sinh.) 28. The manuscript is dated, but unfortunately
the date is effaced according to Godakumbura.

4 According to Dr. H. Hundius, to whom I am indebted for permission to
use his collection and for help in reading the colophons written in North
Thai. The colophons of this collection will be published in a future issue of
JPTS.

5 O. v. Hinüber: Die Bestimmung der Schulzugehörigkeit buddhistischer
Texte nach sprachlichen Kriterien, in: Zur Schulzugehörigkeit von
Werken der HInayäna-Literatur. Abhandlungen der Akademie der
Wissenschaften in Göttingen. Phil.-Hist. Klasse. Dritte Folge, Nr. 149.
Göttingen 1985. 57-75, esp. p. 72

6 The Statement by Godakumbura (see above n. 3), p. 50b: ‘The final
portion of a newer MS . . .’ contradicts Trenckner, Mil p. IV note 1,
where it is said that only Mil 401,9-416,17 are supplemented by a more
recent hand.

7 Contrary to this I. B. Homer, Milinda’s Questions I p. XXIX states: ‘Si.
does not give either of these supplements’. It is not clear, to which print
this refers: no year is quoted on p. LVII s.v. ‘Si.’.

8 On the confusion of figures: I. B. Homer (see n. 7) I p. XXX.





References to Pali 121
REFERENCES TO PALI IN 17TH-CENTURY

FRENCH BOOKS

1. 17th-century French books on Thailand
Mr K.R. Norman points out in Pali Literature 1 that the

term "Pali" was used in France in the second half of the 17th
century to designate the dialect of Middle Indo-Ariyan which
is found in the texts of the Theravadin Buddhists. He cites
Simon de La Loubere's Du royaume de Siam (1691), as this
book was mentioned by Eugene Burnouf and Charles Lassen as
being the first mention of the term Pali. 2 Many books on
Thailand were published in France during the second half of
the 17th century, however, and, as we shall see, Pali was
mentioned by the French in several books before 1691. (The
French generally write the word as they heard it pronounced,
Bali or Baly [feminine: Balie, Balye]. The English translator of
La Loubere's book uses the various forms indifferently.)

In searching for the earliest use in Europe of the word
"Pali" to designate a language, I was struck by the great
variety of information that was available three hundred years
ago in Europe concerning Thailand, Buddhism as a religion, and
Buddhism as it was practised then in Thailand. The following
list gives the publications pertinent to our discussion in
chronological order with the abbreviations used below.

[Bourges] Jacques de Bourges. Relation du voyage de
monseigneur l'eveque de Beryte vicaire apostolique du
royaume de la Cochinchine, Par la Turquie, la Perse, les
Indes, <3cc. jusqu'au Royaume de Siam & autres lieux.
(Paris: Denys Bechet, 1666; 1668, 1683; Italian ed.:
1677).

[Relation (1674)] Relation des missions des evesques
frangois aux royaumes de Siam, de la Cochincine, de
Camboye, & du Tonkin, <3c. Divise en quatre parties.
(Paris: Pierre Le Petit, Edme Couterot, Charles Angot,
1674).

[Relation (1680)] Relation des Missions et des voyages
des evesques vicaires apostoliques, et de leurs ecclesi-
astiques, es Annees 1672, 1673, 1674. & 1675. (Paris:
Charles Angot, 1680).

[Tachard (1686)] Guy Tachard. Voyage de Siam, des
peres jesuites, envoyez par le toy aux Indes & a la
Chine ... (Paris: Seneuze, Horthemels, 1686; Amsterdam,
1687; Dutch ed.: 1687; English ed.: 1688).

[Choisy] L'abbe de Choisy. Journal du voyage de
Siam, fait en 1685 & 1686. (Paris, 1686; 1687, 1690;
Amsterdam, 1687; English ed.: 1687; modern ed.: Maurice
Garmon, ed., Paris: Duchartre & Van Buggenhoudt, 1930;
references are to the modern edition).

[Chaumont] Alexandre de Chaumont. Relation de
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1'ambassade de Mr le Chevalier de Chaumont a la cour
du roi de Siam. Avec ce qui c'est passe de plus
remarquable durant son voiage. (Paris: Arnoul Seneuze &
Daniel Horthemels, 1686; 1687; English ed. 1687).

[Gervaise] Nicolas Gervaise. Histoire naturelie et
politique du royaume de Siam. ... (Paris: Claude Barbin,
1688; 1689; Eng. ed. by Herbert Stanley O'Neill [Bang-
kok: Siam Observer Press, 1928]).

[Tachard (1689)] Guy Tachard. Second voyage du Pere
Tachard et des Jesuites envoyez par le roy au Royaume
de Siam. (Paris: Daniel Horthemels, 1689).

[La Loubere] Simon de La Loubere. Du royaume de
Siam par Monsieur de La Loubere envoye extraordinaire
du Roy aupres du Roy de Siam en 1687. & 1688. (Paris:
La veuve de Jean Baptiste Coignard, Jean Baptiste
Coignard [fils], 1691; Eng. trans, ("done out of French"),
1693 [repr. with an intro, by David K. Wyatt, London:
Oxford Univ. Press, 1969]; Amsterdam, 1714). References
with volume and page number are to the first French
ed. References with page numbers only are to the
English edition. I generally follow the 17th-century
English translation, although spellings, use of capitals,
and some words have been modernized.

2. French-Thai relations in the second
half of the 17th century.

The second half of the 17th century was a period when
there was a lot of interaction between France and Thailand.
The recently founded Missions etrangeres in France sent many
missionaries to the East in hopes of spreading Christianity.
Thailand proved to be an important country to them because
of religious tolerence. Jacques de Bourges wrote, "I do not
believe there is any country in the world where so many
religions are to be found and where their practice is better
tolerated." [Bourges, p. 164.] The French established a semi-
nary to train natives of various countries, including Tonkin,
Thailand, China, Cochin-China, Manilla, Bengal and Pegu.3

The French government had hopes of replacing the English
and Dutch in Thailand in order to further commercial trade.
The situation seemed very promising for a time. The king of
Thailand had raised a man of Greek origin, Constant Phaulkon,
to a high position in the court. Phaulkon converted to
Catholicism and the missionaries in Thailand had high hopes
that the king would be converted as well—mistaking his
tolerence and curiosity, perhaps, for an inclination towards
Christianity.

Ambassadors were sent from Thailand to France in 1684 and
1686. Louis XIV responded with two embassies to Thailand,
sending M. de Vaudricourt, M. de Chaumont and the Abbe de
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Choisy in 1 684 and M. de La Loubere and M. Ceberet in 1687.
The curiosity aroused in France by the Thai ambassadors
meant that there was a demand for books on Thailand, and
this demand was certainly met by the books listed above—
and other books as well, not mentioned here, as they do not
contain any mention of Pali.

The French were not able to install their merchants in
Thailand, however. The mandarins in the court of Thailand had
long been jealous of Phaulkon's power. La Loubere had brought
French troops which Phaulkon stationed in Bangkok. As soon
as the French ambassador had left for France, the king was
deposed by a pretender to the throne named Phetraja,
Phaulkon was executed and the French troops in Bangkok were
forced to go to Pondicherry. The French missionaries were put
into prison. All hopes of the French, both religious and
commercial, were ended with regards to Thailand.4

3. The earliest mention of Pali to designate a language.
A letter written by M. Chevreuil, after three years spent

as a missionary in Cambodia (1665-1668), gives a good idea of
the difficulties the missionaries faced and the approach they
hoped would help them in their mission. He says that he has
not made one convert to Christianity, "because, search as I
may, I have not been able to find an interpreter who knows the
religious terms well enough to enable me to explain our
[religion] in an intelligible manner." [Relation (1674), p. 146.]
He hopes he will be able to visit the important temple of
Angkor ("Onco"), which is eight days' journey from the village
he is in, where there are learned monks from Thailand, Pegu,
Laos and Tenasserim, etc. He says that the language of the
monks (Talapoins) "is as different from the local tongue as
Latin is from the other European languages." [Relation (1674),
pp. 1 44f.] He feels that the best way to turn them away from
their idolotry is to show them the mistakes they have made in
astrology (i.e., astronomy) and anatomy. [Relation (1674), pp.
145f.] 5

Another letter in the same book mentions a missionary who
was able to learn Thai and the religious terms. M. 1'eveque de
Berythe (Pierre Marie Lambert) writes in 1667 that M. Laneau
can read, write and speak Thai. "He has had the advantage of
being able to make himself understood in religious matters,
having learned the terms during the period when he lived with
the priests of the idols [i.e., the monks]." [Relation (1674), p.
9.]

M. Laneau was one of three missionaries left in Thailand by
M. 1'eveque de Berythe, and it is in connection with him that
the earliest mention of Päli that I have been able to find was
made. In recounting the events of the year 1672, it is
mentioned that M. Laneau went to a village which was



124 References to Pali
seventy miles from the royal city (Ayuthia) between August 2
and September 11, 1671. 'fM. Laneau] hastened to finish his
study of the languages of Siam and Baly, the latter being
absolutely necessary in order to acquire a perfect knowledge
of the religion of the country. And that is why he wrote a
Grammar and a Dictionary of both languages. He translated
into Siamese the Christian prayers and doctrine, and wrote in
the same language a short work divided into four parts— the
first dealing with the existence of God, the second with the
mysteries, the trinity and the incarnation, the third with the
marks of the true religion, and the fourth with the manner of
refuting the errors of the religion of the country." [Relation
(1680), p. 58.]

The grammars and dictionaries do not seem to have sur-
vived. But a translation into Thai of the gospel of Luke with
a preface and postface in Pali is to be found in the archives
of the Missions etrangeres, Paris.6 This translation was
finished in 1685. Numerous other references to missionaries
learning Asian languages are found, 7 but only M. Laneau seems
to have studied Pali. This is one of the reasons given for
electing him to the post of Eveque de Metellopolis in
September 1673. 8 "Indeed, with regards to the kingdom of
Siam, where it was appropriate that the new bishop should be
normally in residence, we thought he had the advantage over
the other missionary [considered] in several respects, knowing
the languages that are used there," as well as being highly
regarded by the king and the people. [Relation (1680), p.
109.]

4. Buddhism in Thailand as seen by the* French
I think that it is probable that much of the information in

the later French books concerning Buddhism, especially with
regards to texts, can be traced to M. Laneau. Although some
of the information given by the various authors is similar,
there is great variety in the observations made and the stories
quoted or practices described. At times, one author will copy
information from an earlier work, but only La Loubere uses a
wide variety of sources.9 And, unlike the others, La Loubere
generally cites his sources. He does not say who translated the
Buddhist texts he gives, however. In a note to the reader at
the beginning of the second volume, La Loubere says, "I had
almost no hand in this volume aside from assembling the
parts. Some of these are translations which I have made; for
some others, about all I did was write with my pen when the
substance was dictated to me."

An examination of the discussion of Buddhism in these
works is of interest not only for the information and misin-
formation available in Europe at the time, but also for the
picture given of Buddhism as practised in Thailand in the 17th
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century and of the response in Thailand to the Christian
missionaries.

For example, one of the reasons the missionaries had great
diff iculty in converting the Thai ■ was that the Thai identified
Jesus with Devadatta. When they learned that Jesus performed
miracles and that he was crucified, they assumed he had done
an evil action to merit this punishment which resembled the
description of the torture inflicted on Devadatta after his
death. 10

A detailed examination of all the French texts would be
beyond the scope of this paper, however. It is dif f icult to
determine how much of what is reported is accurate. A
Bdudhist text in Thailand may have differed from the
canonical version, a poor translation may have been made, or
the French version may be an interpretation more than a
translation.

Certainly La Loubere was aware of how diff icult it was to
obtain information. He says, concerning his discussion of his
attempts to obtain a copy of civil laws which were in three
volumes, "It would have been necessary to remain for a longer
time in Thailand with fewer affairs. Here, then, is what I
have been able to learn as being certain in this matter,
without the aid of these books, and in a country where
everyone is afraid to speak. The greatest proof of the bondage
of the Thai people is that they do not dare open their mouth
about anything concerning their country." [La Loubere, I, p.
314; p. 81.]

Tachard calls into question not only the accuracy of what
other Frenchmen have written or will write, but also warns
that books on Thailand can have undesirable consequences for
the mission there. In a letter dated July 26, 1688, he writes
to the king's confessor, Pere de La Chaise,11 "I must suggest
a case to your reverence, concerning which you may judge it
necessary to make some early arrangements and speak to his
majesty [Louis XIV]. M. de La Loubere has collected reports
from all over on everything that came into his imagination, in
order to present them to the public. He has only consulted
people who are very badly informed and with very bad
intentions. I have cause to fear that this account, improvised
on the basis of such bad reports, will have very unfortunate
consequences in Thailand, where they were very unhappy with
Chevalier de Chaumont's report—so much so that the king of
Thailand, having read it, translated into his language by the
[Thai] ambassadors, blamed them very severely for not having
beseeched his majesty [Louis XIV] to stop the sale of it. Your
reverence can judge whether the same precaution should not
be used with regards to the letters that the missionaries write
to Rome."
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Tachard goes on to accuse the Abbe de Lionne of having a

personal vendetta against him, influencing the Eveque de
Metellopolis and La Loubere, writing to Rome to denounce
him. He says that the Abbe de Choisy, the Abbe de Lionne
and M. Vachet took all his papers out of his chest on the boat
and sent copies of them to Rome.

There is ample evidence that Tachard was every bit as
meddlesome as he accuses the others of being, and that his
actions did nothing to facilitate French-Thai relations.12

5. References to Pali.
The first references to Päli are rather perfunctory. Tachard

[(1686), p. 378] calls attention to the importance of under-
standing Pali in order to understand Buddhism: "The Thai
religion is very strange. It cannot be perfectly understood
except through the books written in the Bali language, which
is a scholarly language and which almost no one understands
aside from some of their doctors. Moreover, these books do
not always agree with each other."

Chaumont [p. 141], like many of the writers, suggests the
monks have ulterior motives: "When they preach, they urge the
giving of alms to the monks, and they think themselves very
learned when they cite some of the passages in their old
books in the Baly language, which is like our Latin. This
language is very lovely and emphatic. It has conjugations as in
Latin."

Choisy [p. 246] gives a slightly different version of the
same passage found in Chaumont: "When they preach, they
urge the practice of virtue and the giving of alms to the
monks. They seem very learned in their sermons when they
cite some passage from their old books, which are in the Bali
language. This Bali is like our Latin." As can be seen, Choisy's
version is more complementary, and the slight variants
between the two versions could well be due to both men
having heard the same explanation but having interpreted what
they heard differently.

Gervaise includes more details concerning Pali than the
earlier writers. In speaking of a foot-imprint in a rock [p.
181], he says, "They call i t 'Pra-Bata' [Pada] in the Baly lan-
guage, that is to say, 'the divine foot."' In another passage we
learn that the king of Thailand, concerned because the study
of Pali was dying out, decreed that monks who could not re-
cite the texts would be forced to work [p. 198]: "After the
meal, the most learned spend the rest of the day learning the
Baly language, which is highly esteemed in this kingdom and
absolutely necessary for the monks. They must as least know
how to read and explain a little to be ordained Badloüan. 13

This training had been neglected for several years and most of
the monks did not even know the letters. The king cured this
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confusion four years ago."
Gervaise then goes on to describe the instruction given in

the afternoon to the novices by a learned monk [p. 1 99]: "He
teaches them to read and write in Thai, the history and
customs of the country, with the Baly letters and grammar.
This language, very different from Thai, has something of
those of Europe. It is the only one of the oriental languages
which has declinsions, conjugations and tenses." He also
remarks that pieces of paper with "several Baly letters"
marked on them are used to cure illnesses.

In his second book, Tachard speaks of two sorts of Thai
language: the language of the people, which the Portugese call
Lingua de Fora and the language used by the Mandarins, the
palace and for the monks, Lingua de Dentro. He goes on to
explain the third language of the country, Päli [p. 214]: "They
begin their prayers thus: Sä tou sä [Sadhu],14 an expression in
Bali, which is a third type of language peculiar to the learned
and which is learned in Siam as Latin is in Europe. It will not
be irrelevant to remark that almost all their prayers are in
the Bali language, known only to the most capable monks,
because, they say, a language which must set forth so many
mysteries should be mysterious itself, and not be used except
by a few people in the elite in order not to be degraded."

The most detailed description of Pali is given by La
Loubere. In his second volume he gives Thai characters for
writ ing Thai and Pali. 15 He discusses at length the order of
the consonants and the pronunciation of the consonants and
vowels and their various combinations.

La Loubere also speculates about the origins of Pali. [La
Loubere, I, p. 536; p. 139.] He says he consulted M. Herbelot
concerning any common features between Pali and Arabic,
Turkish and Persian. He was told that ancient Persian was
called "Pahalevi or Pahali [Pahlavi]" and that the Persians
would not make any difference between Pahali and Bahall.16

Also of interest is La Loubere's attempt to explain what he
considers to be superstitious veneration of the monks. His
theory is based on an explanation of how the instruction was
originally given and how the texts came to be corrupted. [La
Loubere, I, pp. 517f.; pp. 134f.] He seems to suggest that the
teachings came to Thailand from India via China. Originally
the texts were in poetry set to music. As men grew weary of
singing the same thing and as they lost the meaning of the
songs, they stopped singing them and looked for commentaries
on the verses. The magistrates let other men make the
commentaries and these men imposed their beliefs on the
people, adding texts which were to their own advantage. But
the point of particular interest for our discussion here is the
mention of music. "The monks are therefore obliged to supply
the ancient music," La Loubere continues, "and to explain



128 References to Pali
their Bali books to the people in an audible voice." [La
Loubere, I, p. 522; p. 135.]

In recounting the daily occupations of the monks, La
Loubere describes their chanting.17 [La Loubere, I, pp. 448f.;
p. 117.] They go to the temple the first thing in the morning.
"There they sing or recite out of the Bali, and what they sing
is written on the leaves of a tree somewhat longish and
fastened at one of the endsJ8 . . . The people do not have a
prayer book. The posture of the monks while they sing is to
sit cross-legged and to continually fan themselves, so that
their fan goes or comes at each syllable which they pro-
nounce. And they pronounce them all with equal measure (a
temps egaux) on the same tone (sur le mSme ton)." In the
evening, they sing in the temple for another two hours. La
Loubere also remarks that they have rosaries with one-
hundred-eight beads, on which they recite certain Pali words,
but he does not know their significance. [La Loubere, I, p.
443; p. 116.]

La Loubere says that in addition to instructing the young,
the monks "explain their Doctrine to the people as it is
written in their Bali books. They preach the day after every
new- and every full-moon, and the people are very constant in
the temples." During the rainy season "they preach every day,
from six in the morning ti l l dinner time, and from one in the
afternoon till five in the evening. The preacher is seated
cross-legged in a high chair and several monks relay one
another in this office." [La Loubere, I, p. 440; p. 115.]

Further details concerning the discourses given by the
monks are found in a comment made on one of the rules for
the monks. The rule La Loubere gives is not found in the
Pätimokkha, and, like many of the other rules, seems to be
based on a misunderstanding by the translator. It says, "A
monk who in preaching does not speak Bali, sins." [La
Loubere, II, p. 42; p. 159.] "This maxim is not well rendered
by the translator," La Loubere comments. "Their way of
preaching is to read out of the Bali, where they ought to
change nothing, but they must comment on it in Thai, and say
nothing which is not in the Bali."

La Loubere gives a slightly different account of the Pali
exams than Gervaise. According to La Loubere [I, p. 439; p.
1 15], the purpose of the exams is to keep too many men from
escaping the six-months' service due to the king by becoming
monks. "To diminish the number of these priviliged persons
[the monks], he causes them to be examined from time to
time concerning their knowledge with respect to the Bali
language and its books. When we arrived in this coutnry, he
had just reduced several thousand to the secular condition,
because they had not been found learned enough." The exams
were given by a young layman, Oc-Loiiang Soura ac, the son



References to Pali 129
of the keeper of the elephants. But the forest monks (as
distinguished from the monks in the city) refused to submit to
examination under a layman and insisted on being tested by
one of their superiors.

In conclusion, we can say that for Europeans the initial
motivation behind learning Pali was to gain a sufficient
knowledge of religious terminology in order to translate the
missionaries' message. The first usage of the knowledge of
Pali was to translate Buddhist texts in order to attempt to
refute their teachings. With La Loubere there is already an
attempt to study the languages and religions in China, India
and Southeast Asia in a more objective manner. But even he
includes a chapter to advise on how to gradually introduce the
Christian religion without shocking those of other beliefs.

William Pruitt

NOTES

Wiesbaden: Otto Harrassowitz, 1983, pp. 1f.
2
Essai sur le pall (Paris: Dondey-Duprö, 1826), p. 6.

3 See letter dated 1682, Bibliothfeque nationale, ms. fr. nouv. acq.
9380, f .  34 v, and Relation (1674), pp. 3f .

4
For a brief outline of French-Thai relations, see Maurice Gargon's

introduction [Choisy, pp. xix-xxi i ,  xx ix-x l ) .  For more detailed discus-
sion see Lucien Lanier, Etude historlque sur les relations de la France
et du Royaiae de Siam de 1662 ä 1703 (Versai l les: E. Aubert, 1883) and
E.W. Hutchinson, Adventurers in Siaa in the Seventeenth Century (London:
R.A.S. ,  1940).

5 A very similar observation was made by Robert Knox concerning Sri
Lanka in a book published in 1681: "Their Books are only of their Reli-
gion and of Physick. Their chief Arts are Astronomy and Magick. They
have a language something differing from the vulgar tongue (l ike Latin
to us) which their books are writ i n . "  (R. Knox, An Historical Relation
of the Island Ceylon . . . 1681, p. 109; see mod. ed. by James Ryan
[Glasgow: J. MacLehose 4 Sons, 1911], p. 175, which is reproduced in The
Ceylon Historical Journal, VI [1956-57] . )  This reference was noted by
A. J. Edmunds, "A Buddhist Bibl iography," JPTS, 1902-3, p. 34.

6 AME 1074, 2 Vols. ,  354 pp., 177pp.
7For example, M. Langlois who taught in the Thai seminary mentions in

1672 that he already knew Italian which facilitated learning Portugese
on his trip to the East. He arrived in Thailand in July 1671, studied
Thai until December 1671, "enough to read and write i t  and even to un-
derstand and speak i t . "  He made every effort to learn the languages of
Tonkin and Cochin-China. [Relation (1680), p. 66. ]
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The other candidate was M. Chevreuil who had come to Thailand in
1671 after having been arrested by the Portugese in Cambodia, sent from
there to Macao and then to the Inquisit ion in Goa.

9 le  sieur de I ' I s l e ,  in his Relation historique de Sias (Par is :
Guillaume de Luyne, 1684) l ists nineteen books used in writing his book,
and carefully notes in the text the source of his information. But he
did not go to Thailand himself, and his book is  not very up-to-date in
comparison with the works soon to be published.

10 See Tachard (1686), p. 407; Chaumont, p. 137; Choisy, p. 245; La
Loubdre, pp. 152, 156. The French also understood the Thai to say that
Devadatta was the Buddha's brother (rather than his cous in) ,  and La
Loubfere [ I ,  pp. 524f . ; p. 136] says that though the name of the Buddha's
mother was often written Many-ya, i t  was pronounced Maria, and that this
contributed to the bel ief Devadatta was Jesus.

11 Bibl.  na t . ,  ms. fr. 24427, f .  39.
12See for example the long report concerning him written by Ceberes,

Bibl .  na t . ,  ms. f r .  nouv. acq. 9380, ff .  216r -267 v . Maurice Gargon in
his introduction [Choisy, pp. xxvi-xxxix] describes Tachard's attempts
to give French troops to Phaulkon in order to rule Thailand.

13 Gervaise gives a l ist  of grades within the monkhood (p. 184): Ocnen
[novice] ,  Picou [Bhikkhu], Badloüang [ s i c ] ,  Chaucou, and Sancrät [the
highest grade].  La Loubfere ( I ,  p. 434; p. 113) says the novices were
called Nens (=0cnen). He also comments on Gervaise's l ist [La Loubdre,
I ,  pp. 454f; pp. 118 f . ] ,  saying that Baloüang is written Pat-loüang in
Thai and is only a t i t le of respect, one which is used in addressing the
Jesuits as well as the monks. He says he has not heard the term Picou
used, but rather Tchäou-cou (=Chaucou). This last term was explained to
him as meaning Talapoin (monk) in Thai. There may be distinctions among
the monks which the people he consulted did not know of ( " tho '  otherwise
expert " ) .  La Loubäre ( I ,  p. 435; p. 114) says the term Sancrat is  used
of the most honourable of the superiors of the monasteries (who are
called Tchäou-vat, "Lord or master of the convent").

14Compare this observation in La Loubfere ( I ,  p. 440; p. 115) which is
probably more accurate, "The people approve the Doctrine which is
preached to them in these Bali words, sa-tou-sa, which signif ies, it is
so Sir (oüy monseigneur), or in other Thai words which amount to the
same thing.

15 [La Loubäre, plates after I I ,  p. 98; plates after p. 176.] The Eng-
lish plates are slightly inaccurate. The Pali alphabets are reproduced
in Burnouf 4 Lassen, plate 1.

16 La Loubfere's authority is  Barthälemy d' Herbelot de Molainvil le, who
published his Bibliothäque orientale in 1697.

17 0ther writers mention chanting, without directly referring to Pali:
[Tachard (1689), pp. 181, 183:] "On entering [the building] we found a
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monk who was saying his prayers before the pagoda—that is to say, the

little statue placed on a very high table. He sang without making the

least pause, and waved his fan with so much activity you would have said

he was possessed. . . . Three monks came the next day before daybreak

and began to sing before the idol with extraordinary modesty. I do not

know if our presence inspired them to display this respect. They were

seated on the floor, their hands joined, a little elevated, and intoned

(psalmodierent) in this way for almost an hour, singing together without

breaking off, and without looking at anything other than their idol."

[Chaumont, p. 135, 140:] "The occupation of the monks is to read, sleep,

eat, sing and ask for alms . . . What they sing in the pagodas consists

of mythical stories, intermingled with some phrases . . . "  [Gervalse,

pp. 196f.:] "[The morning office] lasts for an hour. They sing it in a

pleasing tone which resembles the intoning (la psalmodie) of Roman

chant. They are divided into two choirs. They are seated cross-legged

on mats on either side of the temple, facing each other. One monk, who

is like the choir master (le choriste), begins, his side continues, and

those on the other side respond, saying the following verset."

18
Bourges describes their books as written on thin paper pasted to-

gether for support and folded several times "rather like the folding

screens in our bedrooms." [Bourges, p. 157.]
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A TRANSLATION OF
PANCAGATIDlPANl

(FEER'S PAflCAGATI-DIPANAM)

For my translation I have used Feer ' s  edition of the
text Paflcagati-dlpanam , (Journal of the Pal i  Text Society
1884,’  pp. 152-61 ).  However, I prefer the t i t le
Paflcagatidlpani , which is  given in the colophon of
manuscript M.2 and is  consistent with other Pali  t i t les
such as Chagatidlpanl and Paramatthadlpani , to Feer ' s
incorrect reading Pahcagatidipanam (see  Mus pp .24-5  and
the final footnote of1 my translation) . At the beginning
of manuscripts M. 1 and M.2 the t i t le  given is  Paficagati .
The translation might be subtitled A Cambodian Variant on
Chagatidipani , since the commentary included with M.2
(MS?BN 347) is  an authentic Chagati identical with the
commentary on the Chagatidipani (Mus pp .28 ,32 ) ,  as
discussed below.

Paflcagatidlpani , Illumination of the Five Realms of
Existence, has not been highly regarded but ,  as at  least
the work of Feer and the detailed studies of Mus a t tes t ,
i t  has its own special interest for scholars and deserves
more attention. Feer offers no comment on date or author
but ,  as will be seen from the work of Mus*, i t  is  possible
to make a judgement.

A French translation, Paficagati , was made by Feer and
published in the Annales du Musee Guimet , vol .V,  1883,
pp. 51 4-28,  thus preceding the publication of his edition
of the text .  In the introduction to his edition, Feer
states that he used MS. BN, Pali 346 ( Cambod ian-mül
script) , and that its companion MS. BN, Päli 347 is  the
commentary on the text contained in 346.

• I am indebted to Prof. Dr Oskar von Hinüber of
Freiburg for drawing my attention to the work of Mus
referring to Paflcagatidlpani , to which Lin Li-kouang
alludes in L 'Aide-memoire de~ la  Vraie Loi (SUS), and also
Denis in La LokapaRflatti e t  les Idees cosmologiques du
Bouddhisme ancien. I have included the comments and
emendations of Mus on Feer ' s  edition and translation in
the footnotes to my translation.
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In his La Lumiere sur les Six Voies , Mas claims that
the commentary (MS.BN, Pali 347) was not used by Feer and
points out that i t  c i tes not only 'one part '  of the text ,
but the major part of the kSrikSs (doctrinal verses) of
346; and that for two- thirds of these i t  constitutes a
second recension; also that the MS. 347 is ,  in spite of
its t i t l e ,  internally an authentic Chagati (sa. Sadgati)
(six realms of existence). Indeed, as demonstrated by
this 'edition enclosed in a commentary' , the Paficagati
( f ive realms of existence) was clearly originally copied
from a manuscript which in t i t le and content was a Chagati
changed in t i t le by the scribe (Mus p.28).

Mus says that the author's name, Asvaghosa*, in MS. 347
is correctly transcribed in Päli äs Assaghosa.
Asvaghosa's 'summary' of the realms of existence is always
ChagatidipanI , the explanation of the six realms of
existence; careless transcribers did not carry forward to
the tit le the correction made in the text .

The metrical Paflcagatidlpanl (MS. 346) used by Feer
lists five sections: naraka, animal, peta, human being and
god; i t  places the passage about the asuras in 'the gati
of the petas, the third' (see below, Summary of the Poem) .
But the Paficagati commentary (MS. 347), like the Burmese
manuscript (Chagati) , specifically ends i ts description of
the petägati  , passes on to the asuras and closes the
chapter about them with the statement description of the
asuragati  ' . The commentary therefore recognises an
asuragati which, together with the others, brings the
total to six . These decisive indications are confirmed by
the two Cambodian manuscripts each entitled Paficagati (m. 1
and m.2). These Paflcagatis , like the MSS.BN, Pali 346 and
347, are therefore identical except in t i t le with the
Burmese Chagati - therefore, through i t ,  to the Sanskrit
Sadgatikärikäs and to their Chinese and Tibetan
translations . The commentary on Chagati (B) is identical

* The Sadgatikärikä (of which ChagatidipanI is  the Pali
translation) are technical verses in Sanskrit about the
six realms of existence that were extracted from the
Saddhamasmrtyupasthäna by Dhärmikasubhütighosa (according
to the Tibetan translation) or by Asvaghosa (according to
the Nepalese MS.) (Mus pp. 3> 292-3).
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with the t-Tkä on the Cambodian Paflcagati (m.2) (Mas p .32 ) .
The agreement between the different Pali  translations of
the commentary confirms the Burmese traditions brought to
notice by Mabel Bode, according to which the work ( to
which i s  attached the au thor ' s  name Saddhammaghosa of
Thaton) was originally a Chagati . The text i t se l f  shows
i t  to be a translation of a Sanskrit poem, identified by
Sylvain Levi with the Sanskrit Sadgatikärikä. Briefly,  i t
entered Indochina from the north-west as a Chagati ( the
Burmese MS. ) and further down the peninsula became a
Paflcagati ( the  Cambodian MS.) (Mus pp. 18-21,  29-30;  Bode
p.104,  f . n .8 ) .

Hence Paflcagatidipani may be a variant of the
Chagatidipanl written (or translated from the sa .
Sadgatikärikä of Asvaghosa) by 'Saddhammaghosa' of Thatön,
Surma, who was perhaps also the author of the Lokapaflflatti
(Bode p .104,  f . n .  7,8;  Denis vo l . 1 ,  pp . I -XVII ;  Lin
pp. 103—6, 132n. ,  308) in the eleventh or twelfth century
A.D. (Norman p. 174) .

CANBERRA

ANN APPLEBY HAZLEWOOD

Abbreviations

Note: S, B, M. 1, M.2 and m.1 from Mus p .215.

S Nepalese MS. of the Sanskrit Sadgatikärikäs, copy
made by a student of S. Levi", M. Sherr i l ,  and
revised by S. Levi .

B Burmese MS. of the Chagatidipanl , with
commentary, India Office, London.

M.1 Thai-Cambodian (mill script) MS. of the
Paflcagati-dipani , without commentary,
Bibl.  Nat. Paris, Fonds päli no. 346.

M.2 Thai-Cambodian ( i d . )  of the Paflcagati
[dipanl] , with commentary,
Bibl .  Nat. Paris, Fonds päli no. 347.

m.1 Paflcagatidipani , Royal Library of Phnom Penh,
copy submitted by S. Karpeles.

m.2 Paflcagati[dipanl]  with commentary,  Royal
Library of Phnom Penh, copy ( id . ) .

COD The Concise Oxford Dictionary 6th edn (Sykes 1976)
CPD A Critical Päli Dictionary (Trenckner 1 924-)
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f .n .  footnote
PED The Pali  Text Society 's  Pali-English Dictionary

(Davids and Stede 1921—253
sa . Sanskrit

Note: For the sake of brevity, Päli texts referred to
in the footnotes are cited by title or abbreviation (CPD)
only (see References).

Summary of the Poem

Verse

1- Homage

[A. Three Duggatis]

I. Naraka Section
5- The Eight Great Narakas

22- Secondary Nirayas
45- II .  Animal Section

I I I .  Peta Section
52- Petas
60- Kunbhandas
68- Asura's*

[B. Two Sugatis]

70- IV. Hunan Being Section
V. Deva Section

103- Devas
110-114 [SummaryJ

* Asuragati , in Chagati a separate (s ixth)  section.
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ILLUMINATION OF THE FIVE REALMS OF EXISTENCE

Let there be hanage:

1. Homage to the Virtuous One, Conqueror of What must
be Conquered, resplendent with right knowledge,
always working for the good of others,  the Teacher
of the three worlds!

2. 'Whatever good or bad (2) deed i s  done by themselves
with body and so on, people r eap (2 )  the fruit of i t ;
no other creator is  found (2) . '

3. With this thought, and displaying compassion, the
Instructor, the One Teacher of the three wor lds(3)  ,
spoke for people 's  benefit about the fruit of each
deed.

4. Having heard what was said by the Completely
Awakened One, I shall now(4) speak briefly about
deeds good or bad to be done or to be eschewed by
you.

I NARAKA SECTION

1 The Eight G eat Narakas

5. There are the Safijlva, Kälasutta, Sahghäta and also
the Roruva, Maharoruva( 5 ) ,' Tapa, bfehätapa and Avici
[hel ls]  .

6. Those men who, because of greed, delusion, fear or

(2) subhäsubba[m] ] subhäsubha[m] .
bhufljati ] M.1 bhufijanti (Mus p .216)  .
Cf. Dhp 165.

(3) tiloke kataru ] tilokekagaru (Mus p .219 ) .

(4) Read 'dhunä.

(5) Cf. SN I 92.
This verse occurs only in M.1 (Mus p .219 ) .
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anger, kill living creatures, or, having reared(6)
them, slaughter - they surely go to Safi J iva;

7. Though killed and killed again for many thousands of
years,  because they revive there [again and again]
it  has the name of 'Safljiva' - the Revival Hell.

8. Men who show enmity to their friends including
mother, father and dear ones, who are slanderers and
liars - they go to Kälasutta;

9. Since they are split like wood with burning saws(9)
along [a mark made by] black thread(9) ,  so it  is
thought of as 'Kälasutta' - the Black Thread Hell.

10. Those men who kill  goats(10),  rams, jackals(10) and
so on, hares ,  rats ,  deer and boar and other living
beings - they go to Sanghäta;

11. Since, crushed together (11 ) , they are slain(11)
there in a total slaughter, therefore this niraya is
considered to be named 'Sanghäta' - the Crushing
Hell.

12. Those men who cause torment of body and mind to
creatures and who are cheats(12) go to Roruva;

13. There they give forth terrible howls, constantly
consuned(13) by fierce f i r e (13 ) ,  so that is  thought

(6) vadhayitväna ] read vaddhayitväna (Hus p.220).

(9) kakkaccehi ] kakacehi (Mus p.220).
See Mus p.?9.

(10) ath- ] M.1 a j ' -  (Mus p.221).
-lingäla- ] read -si (h) gala- (Mus p.222).

(11) Sanghäta ] Sanghäta .
ghätyante J ghätyante.

(12) kutakäpamakä ] M. 1 kütakäpanakä ; read kütakappanakä
(Mus p . 224 ) .
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of as 'Roruva' - the Hell of Those Screaming Aloud.

14. Those who take the property of devas, brahmans and
[their]  gurus, by causing suffering( TT) to" them
even, go to Mahäroruva, as well as those who steal
what was entrusted to them;

15. The awfulness(15) of the fire(15)-torment and also
the greatness of the howling [there give rise to the
name] 'Great Roruva(15)'; i ts  greatness [must be
heard] with respect to Roruva(15), [which i t
surpasses] .

16. Whoever burns creatures in conflagrations such as
forest fires,  that person, wailing, is consuned by
fire in Täpana in blazing f lames(l6);

17. And since severe torment by burning continues
without interruption, therefore i t  is known in this
world here as 'Täpana' - the Burning Hell.

18. The nihilist who asserts perversely that Dhamma is
non-Dhamma and whoever torments beings is consumed
by fire in Patapana(l8);

19. Because i t  burns those beings there with fierce
f i r e (19 ) ,  greater than that of Täpana, this is said
to be 'Patäpana'.

(13) Metathesis of ' h ' ;  cf .  sa.  vahninä . . .  dahyamänä.

(14) rakkhato ] M.2,B dukkhato (Mus 1939, PP- 222, 225) .

(15) ghoratä ] ghorattä (Mus p.227).
See verse 13.
roruvo ti  mahä ] read mahäroruvo ti  .
Read Roruvä (Mus p.226).

(16) jalam jalane ] M.1 jalaj jalane (Mus p.227).

(18) cf.  Mahätapa verse 5.

(19) See verse 13.
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20. Those showing enmity to(20) those of greater virtue,
slaying disciples and also mother ( 20 ) , father,
teacher - they are reborn in Avici;

21 . Even bones melt there because of the heat of
terrible f i re ;  since there is  no intermission for
canfort,  i t  is  considered to be 'Avic i '  - the Hell
Without Intermission(5-21 ) .

Here end the Eight Great Narakas .

2 Secondary Nirayas

22. There are four secondary nirayas (22) for each and
every niraya : the [cesspool of] Milhaküpa(22) , the
[embers of] Kukkula, [the trees of] the Asipattavana
and the Nadi [r iver]  (22).

23. Those beings issuing from a great niraya fall into
the cesspi t ;  they are pierced (231 with horrible
hordes of worms;

24. And, issuing from the Milhaküpa, they fall in the
Kukkula; fallen there, those beings are cooked like
mustard seeds;

25. And, on issuing from the embers, they see trees
shining, green and abounding in leaves - desiring
comfort, they draw near;

26. There crows and vultures, dogs, owls(26) and boars,
terrible herons, crows and so on, metal-beaked and

(20) katvä . . .  dosam: cf.  sa. krtvä dvesam, showing
enmity to" , OR sa . kr tv5 dosam , 'reproaching''.
matä- ] mätä-.

(5-21) Cf. Mvu I 5-27.

(22) Secondary nirayas : sixteen, cf.  Vism 300.
milha- : see PED s .v .  mllha.
Cf.‘ Sn 673; MN III 185.

(23) vijjare ] vi j jhare.
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very fearsome(26),

27. Surrounding everybody, devour their flesh - flesh
grown back again, the victims rise up, [are
devoured] and fall back.

28. And [those] who assail each other in battle to
destroy [each other], because of this(28) wrongdoing
are reborn with swords for nails and have suffering
for their lot.

29. Their nails are swords indeed, made of iron, ablaze
and sharp; since they cut each other to pieces with
them so they are thought of as 'Those having Swords
for Nails'.

30. By force they make the adulterer climb that simbali
tree of metal, flaming, sharp-pointed(30) and with
thorns sixteen finger-lengths long.

31. Metal-toothed , huge bodied, blazing fearseme
females, embracing him, feed on the one who steals
another's wife.

32. Torn up in the Asipattavana [forest], men who are
traitors(32) wail(32) - [while] dogs, vultures,
owls(32) and crows devour [them].

33. Those who steal others' property again and again
feed on red-hot iron balls; they drink molten

(26) -oluka- ] -olOka-.
Cf. MkP 107.

(28) päpena- ... te tu ] päpena- ... tena.

(30) tikkhattam ] M. 1 tikkhaggam (Mus p.230-1).

(32) -ghätino ] -ghätino.
äradante ] ärudante 'weeping' (Mus pp.234-5).
-gijjhe Iuka- ] M.1 -gijjholOka-.
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copper (33).

34. Dogs with fearsome iron teeth violently devour (34)
those men, though they cry out [ l ike ]  bellowing
ca t t l e (34 ) ,  [those men] who are always partial to
hunting (34) .

35. Those who kill [creatures] born in water, such as
f ish,  go(35) to the terrible river Vetarani whose
running water is  like blazing(35) copper; ’ [ there]
one is consuned(35) by f i re (35)  for a long time.

36. Whoever, full of moha, goes to law contrary to the
Dhamma because of his greed for bribes,  weeping(36),
is struck with the discus in naraka.

37. For a long time red-hot hammers like mechanical
mountains crush those who in this world have caused
crushing to creatures in various ways(37).

38. Those breakers of the Dhamma-bridges and those who
preached the wrong Path weep as they follow a [real]

(33) Cf. Sn 667; see Mus pp. 232, 235.

(34) khadanti ] khädanti  .
?vassagonam; see Mus p.23b.
sadä khetake ] sadäkhetake .

(35) yanti (plural) but S yäti.
jali- J read jalat-.
dayhate ( singular) .
See verse 13.
Verse: cf.  Sn 674.

(36) kandam ] kandam; ?PED 'for a while '  Paflca-g 36
cited .

(37) Cf . verses 10,11.
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path fitted with sharp blades(38) .

39. Men who crush l ice(39)  and so on between their nails
weep for a long time and are crushed again and again
between rams as big(-bodied) as mountains.

40. And, whoever undertakes right conduct, but does not
maintain i t  correctly is  broiled for a long time in
Kukkula with flesh and bones dissolving.

41. Anyone who lives even a l i t t l e (4 l )  by a wrong means
of livelihood is plunged in dung and urine(4D and
is eaten by hordes of worms.

42. Those who crush on sight the insects that appear in
the midst of their r i ce (42)  are crushed again and
again by iron pestles(42) there indeed.

43. Men who are c rue l (43) ,  exceedingly wrathful, always
intent on killing and gladdened by the suffering of
others are reborn as Yama's rakkhasas(43) ■

44. Once the seeds(44) of absolutely all suffering have

(38) khuradharS pi tarn ] M. 1 khuradhSrSpitam (for
khuradhärappitam ; Mus pp. 239-40);  cf . khuradhära, ä niraya
for abortionists (Ja V 269,274f.) ;  cf .  Vism 163; cf« Sn
674.

(39) -yukä- ] -y-ükä-, OR -yükä-.
Cf. verse 42.

(41) anunä ] anunä.
-mugge ] M. 1 -mutte (Mus p.240) .

(42) dlsvävihi- ] disvä vähi-.
tatr-ayomusaleh-eva: cf .  S äyasair musalais taptais , 'by
burning iron pest les ' (see Mus pp. 240, 242) .
Cf. verse 39.

(43) Read kurüra .
See Mus pp.209sq. ,242.
Cf. verse 10.
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been distinguished, beginning with the f i rs t ,  [as
to] any wrongdoing of body, speech and so on - one
should not indulge in that [wrongdoing] even
minutely(44) .

Naraka - the first section

II ANIMAL SECTION

45. Because of passion, they are reborn in the womb of
geese, doves and the l ike ,  [in the womb] of
rhinoceroses (45 ) , [in the womb of those] exceedingly
influenced by passion(45); [and] because of [ their]
moha, in the wcmbs of insects and so on.

46. Because of anger and ill-will they become snakes,
because of pride and obduracy, l ions (46) ;  some are
reborn, on account of their excessive conceit,  in
the wombs of donkeys and dogs.

47. He who is avaricious [or] discontented gets birth as
a monkey; the foul-mouthed, the fickle and the
shameless are reborn in the wombs of crows.

48. Those flogging, fettering and injuring(48)
elephants, horses,  buffalo and the like become
spiders(48) of cruel character, stinging insects and
scorpions .

(44) bhijjä- ] read bi ja- (Mus pp. 242-3).
yam tarn dandäpi ] read yat tad anv_ api .
See Mus pp. 217, 243.

(45) khattänam ] M. 1 khaggänam (Mus p.244).
M.2,B: gadrabhSnam , 'of asses '  (Mus p.244).
In SUS X T8: ’qüadrupedes , oiseaux, poissons, insectes,
e t c . ,  consideres tout d'abord d'apres leurs caracteres:
lascifs, feroces, jaloux etc.  . . . '  (Lin Li-kouang p.23).

(46) mittädhlpä ] M.1 miggädhipä; read migädhipä.

(48) -middhähi ] -middhehi (Mus p.246).
sukä ] lütä (Mus p.246) .
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49. Men who are flesh-eating(49), angry and avaricious
are reborn after death as tigers, cats, jackals,
bears, vultures, wolves(49) and so on.

50. Men who are generous givers yet angry and cruel
(become) Nägas of great iddhi-power; though
charitable they become garuda-lords because of anger
and haughtiness.

51. If any wrongdoing in thought and so on has been done
by themselves, they are reborn in the realms of
animals; therefore one should shun that
[wrongdoing](45-51 ).

Animals - the second section

III PETA SECTION

1 Petas

52. Those who(52) steal what can be chewed and eaten and
who lack energy [for good deeds] become corpse(52)-
eating petas, Katapütanas.

53. Those who oppress the young and cheat them because
of greed are themselves reborn Katapütanas to
feed(53) on birth-impurities.

54. Whatsoever men are engaged in low practices, the
mean, the avaricious and the constantly greedy, are
reborn after death as goitrous(54) petas.

(49) mamsadä ] M.1 mamsädä (Mus pp.246-7).
-väka- T”M.1 -vaka- (Mas pp.246-7).

(45-51) Cf. Mvu I 27-8.

(52) yehi ] ye hi.
kungpa- ] kunapa-.

(53) -äharä ] -ähärä.

(54) Read galagandakä 'goitres' (Mus p.248).
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55. Whoever prevents others from giving and does not
himself give anything becanes a hungry, thirsty
peta, needle-mouthed and big-bel l ied.

56. Whoever preserves(56) [h i s ]  wealth for his family
[but ]  neither enjoys nor gives i t ( 56 )  is reborn a
peta taking [only]  what is  g iven, eating funeral
of fer ings(56)  .

57. Whoever longs to steal another's property, and gives
and then regrets i t ,  is  reborn as a peta feeding(57)
on dung, phlegm and vani t .

58. Whoever speaks unpleasantly in anger, words hitting
vital spots(58) ,  because of that deed becanes for a
long time a peta with mouth like a furnace.

59. And whoever is  cruel-minded, without sympathy and
quarrelsome, would become a fiery peta eating worms,
insects and beet les(59)(52-9)  .

2 Kunbhandas

60. Any vi l lage(60)-fraud who himself gives but stops
[others] giving is reborn a kumbhanda, deformed,
[but]  doing honour (60) .

(56) bhufljati ] M.1 rakkhati (Mas p .250) ,
laddha- ] saddha- (Mus pp. 250-4) .
cf .  AN i i  w :

(57) bhakkako ] bhakkhako.

(58) väkyam amm- ] read väkyam mamm- (Mus pp. 254-7);
see also Mus p.248.
-avaghatanam ] read -avaghattanam ( Mus p . 254 ) .

(59) See Mas pp . 250-4 , 257 .
(52-9) Cf. Mvu I 28-9.

(60) gama- ] M.1 gäma- (Mus p.258) .
püjamäno ] c f .  S püjyamanah (Mus p .258) .
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61. Whoever pitilessly ki l ls  animals,  but gives [them]
to be eaten [by others] inevitably(6l  ) , after death
finds [h is]  various kinds of food [as] a rakkhasa.

62. Those who are always intent on scent and garlands,
are slow to anger and are munificent are reborn
after death as gandhabbas , furthering the delight of
the devas .

63. Whoever is angry, malicious and offers goods out of
greed is reborn as a pisSca , evil-minded, with
deformed visage.

64. Those men who are constantly corrupt,  f ickle,
causing pain(64) to others ,  [but] constantly
delighting in giving,  become bhütas after death.

65. Those who are horrible, angered, [but] generous, and
those fond of intoxicating liquors are reborn after
death as yakkhas, feeding on horrible things(65),
fond of liquor.

66. Those who in this world convey folk such as mother,
father and guru in carriages become yakkhas
travelling in celestial palaces, provided(66"5 with
ease.

67. Because of the fault which is  craving and avarice,
after death people are reborn petas; [and they are
reborn as] yakkhas and so on because of deeds
good(67) but spoiled - therefore one should shun
wickedness .

(61) vassa ] read 'vassam; cf .  verse 107.

(64) -plla- ] -pllä-.

(65) m.1,m.2: ghoräcärS , 'whose conduct is cruel '  (Mus
p.259) .

(66) -samyuttä ] -samyutä.

(67) petäsubhehi ] petä subhehi.



148 Pahcagatidlpanl Translation

3 Asuras

68. That treacherous person who is always deceitful
[but] commits no other sin, who is quarrelsome [but]
generous, becomes lord of the asuras (68) .

69. Vepacitti 's  asuras went to the realm of the
Thirty-three devas; those named the Kälakaflja
asuras(69) were included among the petas .

Petas - the third section

IV HUMAN-BEING SECTION

70. Among devas, asuras and men, man is short-lived
because of injuries [done by him] or long-lived
because of injuries not [done] - therefore one
should avoid [causing] injury(70-102) .

71. Leprosy, wasting, fever, madness and other i l ls  of
human beings exist here on earth(71) among men
because of ki l l ing,  flogging and fettering.

72. Whoever is  a thief of others '  goods and offers
nothing whatever does not acquire wealth, however
great his e f for t (72) .

73- Whoever takes wealth ungiven and gives gifts is
reborn- after death [ f i rs t ]  wealthy then
penniless(73)  •

(68) Cf. Mvu I 30.

(69) Cf. Kv VIII I.

(70) himsä ] himsam (S himsäm; see Mus p.179) .
(70-102T~0f. Saddh 7?- 90; see also Mus pp.179sq., 260.

(71) honti ha ] hontiha.

(72) See Mus p.262.

(73) nidhano ] niddhano.
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74. Any man who is neither thief nor giver nor
exceedingly miserly surely obtains, with great
difficulty, lasting wealth.

75. That man who is never a thief of others' goods,
generous and free from avarice, obtains many
rich(75) possessions which cannot be stolen.

76. Whoever gives food here on earth(76) is always
reborn to canfort, given long l i f e ,  beauty and
strength, is wise and avoids disease.

77. Whoever would offer garments is  reborn modest,
beautiful, splendid(77) , dear to people and
receives(77) garments.

78. Whoever gives houses here on earth(78) with joyful
heart,  for that creature there will arise
palaces (78) rich in all the pleasures of the senses.

79. Whatsoever men offer bridges, sandals and so on(79)
are always comfortable [in the next l i f e ] ;  they
obtain the best of carriages.

80. Those who build watering-places - wells, tanks,
ponds - are [reborn] comfortable, free from heat and
free from thirst.

81. Whoever offers a garden, the refuge of all

(75) S istam, '(possessions) desired' (Mus p.265).

(76) dadäti ha ] read dadätiha (S) Mus p.264.

(77) suchäyo ] succhäyo.
-labhi ] -labhi.

(78) dadäti ha ] M.1 dadätiha (Mus pp. 263, 266).
pasädä j M.1 pasadä ( Mus pp.263,  266 ) .
Play on words: vippasanna, päsäda (cf .  sidati) (Mus 1939,
p .267) .

(79) And so on: embankments, causeways (Mus p.268).
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creatures, would be reborn worshipped with flowers,
be always rich and glorious.

82. Erudition is  obtained(82) by giving knowledge, and
wisdan by means of analysis(82);  by giving medicine
and safety,  one is reborn free fran i l lness.

83. By giving lamps one becomes clear-sighted, by giving
the sound of music one becomes sweet-voiced, by
giving bed and seat a man obtains ease.

84. Whoever here on earth gives(84) a cow and so on, and
edibles along with(84) milk and the like becomes
strong, beautiful, wealthy and long-lived.

85. By giving a maiden one obtains(85) sensual pleasures
and a retinue; and by giving land one is reborn
prosperous in money and grain.

86. Whichever return(86) is  desired(86) [of one] - leaf,
flower, fruit, water and also(86)  a pleasing
conveyance (86) - should be given to whoever wants
i t ( 86 ) .

87. Here on earth he who gives(87),  spoiling [his  g i f t ] ,
for the sake of heaven or on account of fear, for

(82) paflhä-vyäsena ] M. 1 pahhä vyäsena.
M.2 'bhyäsena 'by causing repetition (of reading) '  (Mus
p. 271)
labhate ] M.1 labbhate (Mus p.270.

(84) dadäti ha ] read dadätäha (Mus p.274) .
-samyuttam J -samyutam.

(85) labhi ] läbhl.

(86) OR read bhattiyä, 'with reverence' (Mus p.275).
yatthecchitam ] M.1 yathecchitam.
atthSpi ] M. i athäpi (Mus p.274 .
S vacanam priyam, benevolent speech' (Mus p.274) .
-atthinä ] M.1 -atthino .
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fame or for comfort, reaps spoiled fruit.

88. Whoever gives something for the good of others,  with
heart full of sympathy, not heeding his own good,
reaps unspoiled fruit.

89. Anything whatever that is  given to another at the
proper time in the proper way - [in the next l i fe]
all that is present in just that [same] way.

90. Not oppressing others,  at the proper time [and]
according to what is desired, without spoiling [the
g i f t ] ,  one should oneself give that [giving]
indeed (90) not contrary to the Dhamma.

91. There is indeed yielding of fruit from gif t [s ]  being
given in this way - giving is thought to be the most
important cause of all the comforts [that can accrue
from deeds] .

92. Whoever keeps away from another's wife indeed
obtains a comely wife; whoever even with his own
wife avoids the wrong place and time(92) becomes a
man.

93. [But] that man who does not stop his lecherous
intentions towards the wives of others and takes
pleasure in amours(93) becomes a woman.

(87) dadäti ha ] read dadatlha .

(90) tam hi ] S hitam, 'what is  beneficial' (Mus
p. 276-7 77’

(92) snehappadesakäläd i ] read sehi-pp-adesakälädi (for
sehi-plH
Wrong place: in front of a monument raised above relics
of the Buddha, in front of a holy image, a book, a teacher
and so on; wrong time: when a woman is menstruating,
pregnant and so on (Mus p.278);  wrong time: by day; cf.
MkP 14.74 (Pargiter p.81).

(93) OR pleasure 'par des voies defendues' (Mus p.279).
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94. That woman who loathes her womanhood (94) , is  moral,
is l i t t le  affected by passion and always longs for
manhood would attain manhood.

95. And whoever properly enters(95) upon a religious
life which is  free of disquiet(95) becomes splendid,
very virtuous, wealthy and venerated even by the
devas .

96. An abstainer from the drinking of intoxicating
liquors [ i s  reborn] with sure memory, not
bewildered; a truthful person is reborn glorious,
and provided(96) with comfort.

97. Whoever causes no division(97)  , even between people
[already] of divided views, is reborn strong-minded
and with faithful(97) retinue.

98. Whoever always carries out(98) gurus' commands with
joyful mind and teaches what is beneficial and
non-beneficial becomes one whose words are welcome.

99 • Humbled by their disrespect of others, elevated by
the opposite, people have(99) canfort having given
comfort, and suffering having given suffering.

100. Those who indulge in contempt for others, are

(94) narattam ] read närittam with verse 93.

(95) nivesati ] cf.  S nisevati .
nivätahkam ] M. 1 niratahkam ? ' irreproachable ' (Mus 1939,
p.279).

(96) -samyutto ] -samyuto .

(97) Cf. It 11.
Play on words: bhinna 'd ivis ion ' ,  bheda 'divided' and
abhejja 'not to be d iv ided ' .

(98) kuruto ] ?kurute.

(99) bharanti ] M.1 bhavanti (Mus p.281).
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treacherous and untruthful, and take pride in their
beauty become hunchbacks and dwarves.

101. Avaricious for ski l ls ,  one would become stupid; and
unpleasant to the pleasant, become dumb. Whoever is
indignant at friendly words is reborn deaf and
bewildered .

102. Suffering is the fruit of evi l ,  comfort of
meritorious action, a mixture of a mixture - one
should know that every fruit corresponds to the
deeds.

Human-beings - the fourth section

V DEVA SECTION

1

103. And whoever is not looking for his own comfort and
takes no joy in his household, this one(103) as
chief of planets would attain the realm of the
Mahärajika gods.

104. Whoever honours mother, father and clan(104) elders,
is  charitable, patient and takes no pleasure in
quarrelling would be reborn among the Thirty-three
Gods.

105. Those men who are neither devoted to dispute nor
indeed joyful-minded in quarrels but devoted
exclusively to righteousness go to the Yäma
gods(105).

106. Those men who have much learning, know the Dhamma
[by hear t ] ,  are very wise, longing for mokkha ,
completely content(106) with the virtues go to the

(103) väyam ] cäyam.
Play on words: pariggaha , gaha (Mus p.283).

(104) -kule- ] S -kula- (Mus p.284).

(105) See Mus pp. 68, n. 1 , of .69sq. ,250-4,286.
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Tusita(106) gods.

107. Those men who by themselves are based on right
conduct, giving(107) and monastic discipline, and
are full of effort inevitably(107) go to the
Nimmänarati gods.

108. And those who are of superior virtue, are
open-minded and attached to giving, self-control
[and] restraint Twill be among] the
Paranimmittavatti( 108) gods.

109. One attains to the Tävatimsa heaven by right
conduct, to the blessing of Brahma's world by jhäna
meditation and to nibbäna by knowledge(109) of
things as they really are( 103-9).

2

110. The fruit of one's deeds is pleasant or unpleasant.
This fruit has been expounded by me - one goes to a
comfortable state because of pleasant deeds;
suffering has unpleasant deeds as its origin.

111. This trio should be pondered: death, disease and
indeed old age, separation fran things loved(111),
[and whatever] was the fruit of each deed(111) -

(106) Cf. Sn 58.
Tussitopagä ] Tusitopagä.

(107) OR -ppadäna- ] ?-ppadhäna-, 'effort'.
vassam ] 'vassam (Mus p.288); cf. verse 61.

(108) Parinimmittavattino ] Paranimmittavattino.

(109) -pariflfiänam ] M.1 -parifihänä (Mus p.288).
(103-9) Cf. Mvu I 30-3.

(111) Cf. SN V 421; Vism 498,505.
kammano tassa tam phalam ] cf. kammuno yassa yapphalam
(verse 3K
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112. In this way one reaches destruction of passions;
whoever is free from passions at ta ins(112)
meritorious action; thus one renounces evi l .  You
must all listen to this br ie f ly(112) :

113. This has been spoken about by the Great Isi : 'Doing
what is beneficial for others and avoiding what is
harmful to others is meritorious action; evil is the
reverse( 113) ' •

*«*»

114. The realms of the devas and men and the three
evi l (1 l4)  regions are the five courses [of rebir th] ,
explained(1l4) by the Buddha Himself to be the three
states of existence.

Devas - the fifth section

Paflcagatidlpani is
complete* .

(112) icchati ] cf. S rcchati .
samäsato: cf.  samäsena verse 4.

(113) pufifla-päpa-vipalläso ] read pufiflam päpam
vipalläso.
Sadgatikarikä and Chagatidlpanl end here; M.1 adds verse
114 (Mus p.293).

(114) päpä yä ] M.1 papaya.
niditthä ] nidditthä.

* -dipana(m) samattam ] read -dipanl samattä (M.1
-dlpana sapattä); cf . Mus’ pp.24-5.
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Glossary and Index of Proper Names

• indicates a word fran the text which occurs in
neither CPD nor PED, OR a word from the text which does
occur in either CPD or PED, but with inappropriate
meaning. Ccranonly occuring Pali words, including technical
terms, are included only if they appear in the translation
or footnotes.
•akesayitva 90: see kesayitvä.
•atikapana 74: very miserly; ?PED 'very miserable'  Pafica-g
74 cited (
•anafiga 93: 1 '  amour; volupte (Burnouf 1865 p. 19) .
•adesakäla 92: wrong place and time.
•apahärin 31,33: thief.
»abbhusüyaka 101: cf .  sa. abhyasüyaka , indignant; ?CPD
'envious, calumnious'; ?PED ' zealous ' ; Pafica-g 101 cited
in both.
»abhigämin 8: approaching.
•avaghatana 58: read avaghattana, striking.
•avirodhita 90: not contrary to; ?PED virodhita,
'obstructed' Pafica-g 90 ci ted.
•asammagga 38: wrong Path; cf.  sa. sanmärga , right path.
Asipattavana 22: sword-leaf-wood, a niraya; Sn 673-
asura 68-9: opponent of the gods.
•äradante 32: . ?CPD ' ( they gnash) brass teeth' Pafica-g 32
cited; read Srudante , 'weeping'.
iddhi 50: psychic powers.
Isi 113: inspired holy man.
•kalippiya 68: quarrelsome; ?PED 'gambler' Pafica-g 68
cited .
Kälakafija 69: the very lowest of the asura groups, of
fearsome shape.
Kukkula 22,24,40: glowing-coals niraya; Ja V 114,143-4; MN
III 185.
kumbhanda 60: pot- testicle, class of demons with huge
stomachs etc .
kulejettha 104: clan elders (PED s .v .  jettha)  .
•küta-käpamaka 12: kütakappanaka , cheat (Mus p.224),
•kesayitvä 87,90: cf .  sa. klesayitvä, having spoiled; see
kileseti PED.

kopana 43: wrathful.
•krura 50, kurüra 43,48,59: cruel.
•khajjara 48: cf.  sa. kharjüra; stinging insect; ?PED
'caterpillar' Pafica-g 48 cited.
•khamin 104: patient.
•khyäta 17: named; PED only khäyati,  'seems to be, appears
like ' .



Paflcagatidlpana Translation 157

gandhabba 52: class of dei t ies ,  the lowest of the deva
groups; the heavenly musicians.
garuda 50: class of huge mythical birds living in
simbali-groves; Ja 1 202.
guru 14,66,98: see COD.
•cintanäya 111: to be pondered; PED only cinteyya and
clntetabba.
•cunnanti 42: cf. sa. ctlrnyate, is crushed.
•cunnita 39: crushed.
»jaiat 35: blazing.
jhäna 109: special religious experience in meditation,
reached in a certain order of mental states.
Tävatimsa 109: the second of the six deva-worlds, the
realm of the Thirty-three gods.
Tusita 106: 'full of del ight ' ,  the fourth of the six
deva-worlds.
•tejassl 95: cf. sa. tejasvin, splendid.
duggati: realm of misery.
deva 14 etc.: god.
•drava 35: running; see dava PED.
Dhamma 18,36,38,90,106: cf. Dharma COD.
’dhimant 76: intelligent; see dhitimant PED.
naraka 36: see niraya .
nSga 50: serpent demon.
nibbäna 109: of. nirvana COD.
Nimmänaratä 107: 'delighting in own creation', the fifth
of the six deva-worlds .
niraya 11,22-3: hell.
•nirätaftka 95f.n.: free from fear or pain.
•padätar 65,68: liberal; ?PED 'extravagant, a squanderer'
PafSca-g 65,68 cited.
Paranimmittavattin 108: 'rejoicing in the work of other
(devas) ' , the sixth and highest of the six deva-worlds .
•pantuttha 106: cf. sa. paritusta , completely satisfied,
»parivärävant 85: having a great retinue.
*pänin 42: [worms and] insects (Mus p.242),
pisaca 63: demon.
*pOtana 52-3: class of demons, presumably stinking,
peta 52,54-9,67,69: ghost.
•phälyante 9: are spl i t .
brahman 14: see COD.
Brahma 109: chief of the gods.
•bhatya 86: cf. sa. (lexicographers) bhrtyS , support,
maintenance, wages; see bhati PED.
bhüta 64: demon.
Mahäräjika 103: the retinue of the Four Kings, the lowest
of the six deva-worlds .
•miggädhipa 46: lion; see migädhibhü PED.
»middha 48: hurting.



158 Paflcagatidipani Translation

Milhaküpa 22,24: cesspit niraya .
*tnesa 39: cf.  sa. mesa , 'ram' .
mokkha 106: l iberation.
moha 36,45: delusion.
yakkha 65-7: demi-god.
Yama 43: Death.
Yäma 105: third of the six deva-worlds ■
»yükä 39: louse.
rakkhasa 43,61: demon.
*lobhin 54: covetous.
»vassa 34: of. sa. vSsra, 'bellowing' .
*väla S3: of. sa. yada, sounding (of a musical
instrument); ?PED 'music' Paflca-g 83 c i t ed .
*vunhi 13.15,19,35: of. sa. vahni, fire (metathesis of
' h ' J .  --------
Vetarani 35: river in the great niraya .
Vepacitti 69: asura chieftain.
*salaj ja 77: feeling modesty.
simbali 30: silk-cotton (kapok) tree in he l l .
sugati :  realm of b l i s s .
*suochäya 77: beautiful ,  splendid.

References

Bode, M.H. (1909), The Pali Literature of Burma, repr.
(1966), Luzac for The Royal Asiatic Society of Great
Britain and Ireland, London.

Burnouf, E. (1865), Dictionnaire Classique
Sanscrit-Francais , Faculte des Lettres,  Nancy, and
Libraire de 1'  Inst i tut ,  Par is .

Davids, T.W. Rhys and Stede, W. eds (1921-25), The Pali
Text Society's  Pali-English Dictionary, repr.  ( 1 972 ) , Pall
Text Society .“London .

Denis, E. (1977), La Lokapaflflatti et les Idees
cosmologiques du Bouddhisme ancien, vol . 1 , Librairie
Honore Champion, Par is .

Lin Li-kouang (1949) , L' Aide-memoire de la Vraie Loi
(Saddharma-smrtyupasthSna-stltra) , Librairie d Amerique et
d 'Orient,  Adrlen-Maisonneuve , Paris .

Mus, P. (1939), La Lumiere sur les six voles : I



Paflcagatidipani Translation 159

Introduction et critique des textes ,  Travaux et Memoires
de 1 ' Inst i tut  d 'Ethnologie XXXV, Par is .

Norman, K.R. (1983), Päli Literature, A History of
Indian Literature,  vol .VII ,  fasc . 2, Harrassowitz,
Wiesbaden.

Pargi ter ,  F.E., t r .  (1904), The Märkandeya Puräna,
repr.  (1969), Indological Book House, Delhi and Varanasi .

Sykes, J .B.,  ed. (1976), The Concise Oxford Dictionary
of Current English, 6th edn, Clarendon Press, Oxford.

Trenckner, V., cont. various eds (1924—), A Cri t ical
Pali Dictionary, vol .1,  (1924-48); vol. 2, parts 1-,
( 1 960- ) , Munksgaard for Royal Danish Academy of Sciences
and Letters,  Copenhagen.

Texts

Note: texts cited in footnotes by t i t le  only; all are
editions of the Pall Text Society except where otherwise
indicated .

Anguttara-NikSya
Itivuttaka
Kathä-vatthu
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Pafloagat i-dlpanl
Majjhima-Nikäya
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Visuddhi-magga
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Saddhammopäyana
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MN
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SN
Saddh
SUS
Sn



Editorial Notice

The Council of the Pali Text Society plan to continue
publication of the Journal on an ad hoc basis, as and when
sufficient material of a publishable standard is received.

The Journal will publish short Pali texts, translations, and
commentaries on texts, catalogues and handlists of Pali
books and manuscripts, and similar material.

Papers should be sent to the editor:

Mr K. R. Norman,
Faculty of Oriental Studies,
Sidgwick Avenue,
Cambridge, CB3 9DA.

To reduce printing costs, contributors are urged, wherever
possible, to present their papers in a camera-ready copy form.


	page0001.tif
	page0002.tif
	page0003.tif
	page0004.tif
	page0005.tif
	page0006.tif
	page0007.tif
	page0008.tif
	page0009.tif
	page0010.tif
	page0011.tif
	page0012.tif
	page0013.tif
	page0014.tif
	page0015.tif
	page0016.tif
	page0017.tif
	page0018.tif
	page0019.tif
	page0020.tif
	page0021.tif
	page0022.tif
	page0023.tif
	page0024.tif
	page0025.tif
	page0026.tif
	page0027.tif
	page0028.tif
	page0029.tif
	page0030.tif
	page0031.tif
	page0032.tif
	page0033.tif
	page0034.tif
	page0035.tif
	page0036.tif
	page0037.tif
	page0038.tif
	page0039.tif
	page0040.tif
	page0041.tif
	page0042.tif
	page0043.tif
	page0044.tif
	page0045.tif
	page0046.tif
	page0047.tif
	page0048.tif
	page0049.tif
	page0050.tif
	page0051.tif
	page0052.tif
	page0053.tif
	page0054.tif
	page0055.tif
	page0056.tif
	page0057.tif
	page0058.tif
	page0059.tif
	page0060.tif
	page0061.tif
	page0062.tif
	page0063.tif
	page0064.tif
	page0065.tif
	page0066.tif
	page0067.tif
	page0068.tif
	page0069.tif
	page0070.tif
	page0071.tif
	page0072.tif
	page0073.tif
	page0074.tif
	page0075.tif
	page0076.tif
	page0077.tif
	page0078.tif
	page0079.tif
	page0080.tif
	page0081.tif
	page0082.tif
	page0083.tif

