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Preface

Two particularly auspicious events in the history of the Pali Text
Society almost coincided in the years 2005/2006, when a pair of
memorable events in the Society’s life could be celebrated: The 125th
anniversary of the foundation of the Pali Text Society in 2006, and in
2005 the eightieth birthday of its long-serving President, editor of the
Journal and doyen of Pali studies, Kenneth Roy Norman. Therefore, the
council of the Pali Text Society decided during the meeting on
16 September 2005 to mark these birthdays by the publication of a
special number of the Journal as a joint Festschrift for both,
K.R. Norman and the Society, which has been a centre of his life for
many years. The Pali Text Society gratefully acknowledges the
indebtedness to all scholars who without hesitation accepted the
invitation to contribute to the present volume.

When the foundation of the PTS was announced by Thomas
William Rhys Davids (1843—-1922) during his Hibbert Lectures in May
1881! with the original plan to “render accessible to students the rich
stores of earliest Buddhist literature” (JPTS 1882, p. vii), printing of
major Pali text editions was already going on in England and continued
outside the PTS for some time. For, the Jataka edited by Viggo Fausbgll
(1821-1908) appeared from 1877 onwards, the Vinaya-pitaka edited by
Hermann Oldenberg (1854-1920) from 1879 onwards followed in 1880
by the Milindapaiiha edited by Villem Trenckner (1824—1891). All
three editions were later integrated into the program of the PTS as
reprints.?

On the other hand, the PTS was originally, in spite of its name, not
closed to other Buddhist traditions. The very first report for the year
1882 lists the plan to publish titles such as the Jatakamala by Hendrik

LJPTS 1(1882), p. 1. The first of the yearly Hibbert Lectures under the auspices
of the Hibbert Trust (founded in 1847 by Robbert Hibbert (1770-1849)) was
delivered by Friedrich Max Miiller in 1878, “On the religions of India”. Rhys
Davids spoke about “Indian Buddhism” in the fourth Hibbert Lecture.

’The Milindapafiha in 1928, Vol. I, of the Vinaya-pitaka in 1929 and Vols.
II-V as late as 1964, and similarly the seven vols. of the Jataka from 1962 to
1964.

The Journal of the Pali Text Society, Vol. XXIX (2007), pp. iXx—xiv



X Oskar von Hiniiber

Kern (1833-1917),3 which later appeared as the first volume of the
Harvard Oriental Series in 1891, the Madhyamakavrtti by Cecil Bendall
(1856-1906) and the Bhagavati by Ernst Leumann (1859-1931) —
neither of them ever materialised — and, without indication of a
prospective editor, also the Lalitavistara (JPTS 1882, p. 10). On the
other hand, one of the earliest, if not the very first publication of the
Society was the only Jaina text ever published by the PTS : Hermann
Jacobi (1850-1937), “The Ayﬁramga Sutta of the Cvetambara Jains”
(1882),* which evoked some justification in the preface (p. vii) to avoid
“that Buddhist subscribers ... might take umbrage at the intrusion, as it
were, of an heretical guest into the company of their sacred Suttas”.
This sin, however, was never repeated, and only translations such as the
one of the Mahavastu (1949, 1952, 1956) by John James Jones
(1892-1957) and Ronald Eric Emmerick’s (1937—2001) The Siitra of
Golden Light (1970, 2nd ed. 1990, 3rd ed. 1996) are rare and
outrageous steps beyond the path of Theravada orthodoxy.

From the very beginning, the PTS was run by a truly international
board of scholars presided over by T.W. Rhys Davids as longest serving
President ever from 1881 until his death in 1922,5 followed by his wife
Caroline Augusta Foley Rhys Davids (1857—-1942; first mentioned as a

3A translation of the Jatakamala by Jacob Samuel Speyer (1849-1913) “The
Jatakamala. Garland of Birth-Stories of Aryasiira” was published from London
1895 (reprinted Delhi, 1971) as Vol. I of the Sacred Books of the Buddhists
(SBB) originally edited by Friedrich Max Miiller. This series was later
absorbed by the PTS when Rhys Davids took over as editor beginning with
SBB Vol. llI: Dialogues of the Buddha, Vol. 11 (Oxford 1910).

4The same year 1882 saw also the publication of the Buddhavamsa together
with the Cariyapitaka. According to JPTS (1884), p. xiii, the first volume of
the Anguttara-nikaya was also published in the same year. However, the date
given on the title page is 1883 ; in fact, following objections from a number of
Sinhalese scholars to Richard Morris’s (1833-1894) practice of introducing
unwarranted abbreviations into the text (see JPTS (1883), p. xii), this volume
was withdrawn and a revised one was published in 1885.

50n the life of the founder see Ananda Wickremeratne, The Genesis of an
Orientalist: Thomas William Rhys Davids and Buddhism in Sri Lanka (Delhi,
1985), reviewed by Charles Hallisey, JAOS 107 (1987), pp. 515—16; and
C.AF. Rhys Davids, “The Passing of the Founder”, JPTS 1920-1923, pp.
1-21, with a portrait of T.W. Rhys Davids and the signatures of the then
members of council (p. 21).
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member of the board in JPTS 1907/8) from 1923 until 1942.
Consequently, the Society was dominated for the first 61 years —
almost half of its existence — by the Rhys Davids family.

Besides T.W. Rhys Davids there were four board members in the
beginning: Viggo Fausbgll,® Richard Morris (1833-1894), Hermann
Oldenberg and Emile Senart (1847-1928), who may have been the
longest-ever serving officer with forty-seven years of standing from
1881 until his death.

The early development of the PTS can be traced rather easily as
long as the Journal appeared more or less regularly until 1927,” because
annual reports were printed and so were the names of the members of
the board irregularly from time to time. This was not continued when
the new series of the Journal started to celebrate the hundredth
anniversary of the Society.®

The new series of the Journal began under the editorship of K.R.
Norman, who continued as editor until Vol. XX (1994) and served as
President of the Society until 30 September 1994, following his election
on 23 June 1981, when he succeeded Isaline Blew Horner (1896-1981),
President from 1959 to 1981; William Stede (1882-1952), President
from 1950 to 1958; William Henry Denham Rouse (1863-1950),
President from 1942-1950 and immediate successor to the Rhys Davids
family. Successors to K.R. Norman are Richard Francis Gombrich from

SAfter his death, Fausbgll was succeeded by Dines Andersen (1861-1940).

7In the first series there are issues for the years 1882, 1883, 1884 (Vol. I of the
reprint); 1885, 1886, 1887 (Vol. II); 1888, 1889 (Vol. III); 1890, 1891/93,
1894/96 (Vol. IV) ; 1897/1901, 1902/3, 1904/5, 1906/7 (Vol. V); 1908, 1909,
1910/12 (Vol. VI) ; 1913/14, 1915/16, 1917/19, 1920/23 (Vol. VII) ; 1924/27
(Vol. VIII). The reasons for the interruption of the Journal until 1981, when
Vol. IX was published, are unknown. — An index to JPTS 1882-1927 by
P.D. Ratnatunga was published in 1973 and is continued in JPTS XXVIII
2006, pp. 177-83.

80n the first century of the Society, cf. three articles by K.R. Norman, “The
Pali Text Society 1881—19817, The Middle Way, 56/2 (1981), pp. 71-75 (=
Collected Papers 11 (1991), pp. 194—99); cf. “The Pali Text Society:
1981-1986”, Jagajjoti 1986, pp. 4—8 [= Collected Papers 11l (1982), p.
108-14]; and “Pali Studies in the West: Present State and Future Tasks”,
Religion 24 (1994), pp. 165—72; “The present state of Pali studies, and future
tasks”, Memoirs of the Chiio Academic Research Institute 23 (1994), pp. 1-19
(= Collected Papers VI (1996), pp. 68—87).
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30 September 1994 to 13 September 2002, Lance Selwyn Cousins from
13 September 2002 to 19 September 2003, and Rupert Mark Lovell
Gethin since 19 September 2003.

Looking back at the past twenty-five years the major change in the
life of the Society was effected by the unbelievably generous legacy by
I.B. Horner, which enabled the Pali Text Society overnight to promote
Pali studies in a completely new way by financing projects and by
giving grants to young Pali scholars. Biennial I.B. Horner Lectures have
been held since 1986 in memory of the donor.?

An important result of this new potential was the immediate plan of
a revision of the Pali-English Dictionary (PED) published by the Pali
Text Society in 1925, originally envisaged by K.R. Norman himself,
who, however, made only slow progress due to his many other commit-
ments. Therefore, Margaret Cone was employed from 1 October 1984
first as Research Assistant and then (from 1992) as Assistant Director of
Research in Pali Lexicography attached to the Faculty of Oriental
Studies at the University of Cambridge.!° The original plan of a mere
revision of the dictionary was soon abandoned and the first part of a
much larger work appeared in 2001 under the title A Dictionary of Pali
covering the entries a — khyati.!!

Moreover, the PTS added completely new areas to its activities
during the past quarter of a century. In 1994 the first medical text was
published, the Bhesajjamaiijusa (Chapters 1-18), followed in 2002 by a

9This was resolved during the council meeting of 18 March 1986. The
I.B. Horner lectures are regularly listed in the Society’s Journal, cf. JPTS
XXVIII (2006), p. 175.
10According to the minutes of the council meetings on 25 September 1984 and
25 April 1985. — It had been planned earlier during the council meeting on
3 April 1984 “to employ an editorial secretary to assist the President by
working half-time on the Dictionary and half-time on copy-editing etc.”
lIReviewed by K.R. Norman, Buddhist Studies Review, 18/2 (2001),
pp- 252—-53 and Th. Oberlies, OLZ 94. 2004, columns 491-95. — On the
history of Pali lexicography cf. K.R. Norman, “A Report on the Pali
Dictionaries”, Buddhist Studies / Bukkyo Kenkyii 15 (1985), pp. 145—52 and
O.v. Hiniiber, “The Critical Pali Dictionary: History and Prospects”,
Lexicography in the Indian and Buddhist Cultural Field (Proceedings of the
Conference at the University of Strasburg, 25—27 April 1996) Studia Tibetica:
Quellen und Studien zur tibetischen Lexikographie, Band IV (Miinchen, 1998),
pp. 65-73.



Preface xiii

translation, both by Jinadasa Liyanaratne. Very recently in 20035, the
PTS ventured into another new field, the translation of Pali texts into
languages other than English by Dani¢le Masset Stances des Theri and
by Nyanaponika Darlegung der Bedeutung (Atthasalini).

Since 1981 publications of texts and translations from South East
Asia have been incorporated into the program beginning with Heinz
Bechert (1932-2005) and Heinz Braun, Pali Niti Texts of Burma in
1981. In the same year Panfiasajataka (Zimme Jataka), Vols. I and II
(1983), edited by Padmanabh Shrivarma Jaini, was published and later
accompanied by two volumes of translation in 1985/6. Other texts
followed such as the Lokaneyyappakarana (1986) and the Pathama-
sambodhi (2003), edited from a manuscript prepared by George Coedes
(1886-1969) and rediscovered in the Archives of the Ecole francaise
d’Extréme-Orient by Jacqueline Filliozat. The Jinakalamala Index
(1994) by Hans Penth, indispensable for the study of earlier northern
Thai history, was a major step in the publication of ancillary literature
for the understanding of Pali literature as was the huge catalogue on
Sinhalese Manuscripts in the Nevill Collection.!?

Although very modestly listed under “ancillary works” the monu-
mental Collected Papers'3 by K.R. Norman may be considered as one
of the outstanding publications of the PTS, as a standard work of
reference not only for Pali studies, linguistic or literary, but, at the same
time, also for Jainism. Together with the monograph A Philological
Approach to Buddhism (based on a series of lectures delivered at the
School of Oriental and African Studies, London, when he was the
Bukkyd Dendo Kyokai Visiting Professor in 1994, and reprinted by the
PTS only recently in 2006 in a corrected version), the Collected Papers
bear ample witness to the rich fruits of the scholarly life of
K.R. Norman devoted to middle Indian studies which was honoured by
his election as a Fellow of the British Academy in 1985 and by a
felicitation volume at the time of his retirement from the professorship
in Indian Studies at the University of Cambridge on 30 September

2pyblished jointly with the British Library, where the collection is kept, in
seven volumes between 1987 and 1995.

BVols. I (1990), IT (1991), III (1992), IV (1993), V (1994), VI (1996), VII
(2001), VIII (2007); index I-VII by A. Rook, JPTS XXVI (2000), pp.
169—231.
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1992.1 Almost simultaneously K.R. Norman withdrew from the
Critical Pali Dictionary, which he had edited very successfully from
1979 to 1990 thus covering the second half of volume II. It is certainly
not easy to find another set of contributions to Pali in size and
importance equal to all these lifelong efforts and achievements.

This induced the Pali Text Society to mark the eightieth birthday of
K.R. Norman by a token of recognition for his work as scholar and as
President of the Society, to whose life he contributed in many ways
over many decades, in particular after its hundredth anniversary, by
voluminous and rich publications, sound advice, and efficient
leadership.

Freiburg, Tuesday, 7 August 2007 Oskar von Hiniiber

14717 35 (1992), parts 2/3, pp. 81—272 with a bibliography only of books
published by K.R. Norman. Therefore, a complete bibliography remains an
urgent desideratum.



Stretching the Vinaya Rules and Getting Away with It*

Eleventh I.B. Horner Memorial Lecture, 2005

I. Introduction

One central point of interest in I.B. Horner’s fields of research was
Buddhist law. She was the first to translate the Pali version of the
complete Buddhist law code (Vinaya-pitaka) into a European
language.! In this eleventh 1.B. Horner Memorial Lecture some ideas
about the perennial question of how to stretch the Vinaya rules and get
away with it are examined. The first part centres on the nature of
Buddhist law. It is followed by an overview of the legal literature of the
Theravada tradition (as far as it is relevant to the final part), with special
attention to the question of how much authority is attributed to various
texts. The final part will deal with two methods for stretching the
Vinaya rules.

“This article is an outcome of my work on “Die in der Vajirabuddhi-tika
zitierten Ganthipadas: ein annotierter Zitatenkatalog zur Geschichte der
Rechtssentwicklung bei den Theravadin” (The Ganthipadas quoted in the
Vajirabuddhi-tika: an annotated catalogue of quotations concerning the history
of the legal development of the Theravadins) at the Institute for Indology,
Martin Luther University Halle-Wittenberg, promoted by the Deutsche
Forschungsgemeinschaft. Reinhold Griinendahl read an earlier version of this
article and made many suggestions and improvements, Anne Peters supplied a
number of references to PTS editions not accessible to me, Peter Jackson in
proofreading the text made some further corrections and suggestions, and
William Pruitt corrected the remaining mistakes and completed the last
missing references. I wish to express my gratitude to them for their help.

IShe only left out passages which seemed to her to be too rude for Westerners.
See Kieffer-Piilz 2001.

2I will not deal here with issues not covered by existing law. Such cases have to
be handled according to the guidelines (mahdpadesa) handed down in the
Khandhaka portion of the Vinaya, according to which new cases have to be
decided in analogy to, and avoiding conflict with, existing prescriptions (Vin I
250,31—51,6; BD 1V 347). The commentarial tradition of the fourth or fifth
century developed this method systematically (Sp I 230,21-33,35 ad Vin III

The Journal of the Pali Text Society, Vol. XXIX (2007), pp. I-49



2 Petra Kieffer-Piilz

1.I The Character of Buddhist Law

A fully ordained Buddhist monk (bhikkhu) or nun (bhikkhuni) has to
comply with an abundance of rules governing almost every aspect of
daily life. These rules are laid down in the Buddhist law code, the
Vinaya-pitaka. Of the various Buddhist schools that developed during
the long history of Buddhism, many had a Vinaya of their own. I will
confine myself here to the Vinaya of the Theravada, or, more
specifically, of the Mahavihara school, handed down in the Middle
Indic language Pali. Before this text was written down in Sri Lanka in
the first century B.C., it was transmitted orally. Thus we can say that the
Vinaya developed over a period of around four hundred years before it
took its final shape. It is divided into three parts: (1) the Suttavibhanga
with the 227 rules constituting the Patimokkha, to be recited every
fortnight, as the main part, (2) the Khandhakas containing the rules for
administrative affairs of the Buddhist community (sarigha), and (3) the
Parivara, a later systematization of the rules. This law code is still
authoritative for present-day Theravada monks in South and Southeast
Asia.

During the Buddha’s lifetime and, in some respects, right up to the
time when the Vinaya-pitaka was fixed in writing, Buddhist law was
dynamic. There are various indications of this. To begin with, in some
cases the Vinaya provides several formulas for one and the same
ceremony, with layer added upon layer and the most recent formula
replacing the older ones’ Then we have various Patimokkha pre-
scriptions (parfifiatti) modified by several supplementary prescriptions
(anupadifiatti), no less than seven in one case.* Furthermore, we have
relaxing of restrictions for a number of rules for the borderlands’
Finally, the youngest part of the Vinaya, the Parivara, occasionally

23,37, (BD 1 42)). Vjb adds many examples for the different cases (Vjb
88,2—90,7).

3See for instance the case of higher ordination, n. 18.

4Pac 32 MK, Vin IV 71.18-75.23 (BD II 306—14).

SVon Hiniiber 2000, p. 144.
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deals with subjects not spoken of in the rest of the Vinaya.® However,
with the parinibbana of the Buddha, and, at last, with the writing down
of the Vinaya, the dynamism of Buddhist law gradually came to an end,
with hardly any adaptations being made to new circumstances there-
after. Even though the Buddha himself had allowed for doing away with
minor rules, uncertainty as to what should be considered a minor rule
prevented the monks from changing the rules at all.” Now, once the
wording of the law is considered fixed or even sacrosanct, the only way
left to adapt it to unforeseen circumstances is to interpret it in a different
manner.?

1.2 A sketch of the Vinaya commentaries

The practical relevance of Buddhist law for the Buddhist community led
to a multitude of commentaries, not only on the Vinaya, but also on the
Patimokkha which, for practical reasons, was handed down as a
separate text alongside the Vinaya. The authority of these texts is also
reflected in the constant production of law handbooks and related
commentaries. More than twenty complete law commentaries written in
Pali up to the nineteenth century have come down to us. But the number
must have been much higher, as is evident from the many lost
commentaries quoted in the existing ones. Leaving aside the oldest
commentary, the Suttavibhanga, the first commentary known to us is the
now lost Sthalatthakatha under which designation several commentaries
are subsumed, among them the Mahapaccari and Kurundi, written
down, probably together with the canon, in Sri Lanka as early as the

%The mention of an atikhuddakd sima presupposes a definition of the smallest
measure of a simd, not given explicitly in the Vinaya (Kieffer-Piilz 1992,
p- 136, § 11.2.1); a khandanimitta presupposes a definition of the marks first,
which also is not given (Kieffer-Piilz 1992, p. 137, § 11.2.3).

Vin 11 287 29t (BD V 398fF). See von Hiniiber 1995, p. 14.

8We find a very early example of this method in an old word-by-word com-
mentary on the rules of the Patimokkha that has been incorporated in the
Suttavibhanga.
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first century B.C.° How far they date back we do not know, and we
probably never will.!0 These early commentaries served as sources for
the great commentaries, the so-called atthakatha literature of the fourth
and fifth centuries, i.e., the Kankhavitarani, a commentary on the
Patimokkha, and the Samantapasadika, which covers the entire Vinaya.
After the fifth century, another category of commentaries developed, the
so-called ganthipadas, written in Pali, Sinhalese, and possibly other
languages as well. Some of them still circulate in printed editions, many
others are preserved in manuscript form, but most are now lost, apart
from the passages quoted from them in other ganthipadas or in the sub-
commentaries, that is the t7kas, written mainly in the twelfth to
thirteenth centuries. These are followed by Pali commentaries covering
the entire Vinaya or parts of it, and commentaries on Vinaya
handbooks.!!

1.3 The authority of legal texts

Now what about the authority of these legal texts from the perspective
of the individual Buddhist monk? Every single monk has to make his
own decision as to the authority he attributes to a certain text. This
equally holds true for the authors of the legal texts just mentioned, who
were also monks. My work on the legal literature has led me to the

9Mhv 33,100-101: pitakattayapalim ca tassa atthakatham pi ca mukhapathena
anesum pubbe bhikkhii mahamati; hanim disvana sattanam tada bhikkhi
samagata ciratthitattham dhammassa potthakesu likhapayum. “The text of the
three pitakas and the atthakatha thereon did the most wise bhikkhus hand down
in former times orally, but since they saw that the people were falling away
[from religion] the bhikkhus came together, and in order that the true doctrine
might endure, they wrote them down in books.” [Translation by W. Geiger,
Mhv (transl.), p. 237].

10See von Hiniiber 1996, §210.

10ne was written in Northern Thailand in the fifteenth century, and there are
two from Burma written in the seventeenth and nineteenth centuries
respectively. Furthermore, we have collections of judgements pronounced by
various sanghardjas and associated jurists on a range of legal topics, as well
as epistolary correspondence between monks from various countries
discussing questions of Buddhist law.
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conclusion that the authority of the Vinaya is acknowledged by almost
all authors. By contrast, statements of the so-called Sihalatthakatha
were considered open for discussion in all later commentaries, which do
not hesitate to reject them or even declare them irrelevant on account of
their supposedly defective or missing argumention. 12 However, there
are also attempts to reconcile what are seen as inner contradictions of
the Sihalatthakatha. The teachings of the Vinaya and atthakathas of the
fourth and fifth centuries are generally accepted as authoritative by the
ganthipada commentaries and the tikas, whereas the tikas frequently
reject opinions expressed in the ganthipadas, usually without even
considering it necessary to discuss them.

From more recent times we have some explicit statements of monks
regarding the authority they attach to certain law texts. Vajirafiana
Makuta, perhaps better known as King Mongkut, the founder of the
Dhammayuttika-Nikaya in nineteenth-century Thailand, explained in a
letter written in 1844 to a Sinhalese monk that a thorough investigation
of a topic has to start from the canonical writings, i.e., the Vinaya, and
that it should be possible to reach a solution on the basis of this
material. This refers to the Thai practice of the visumgamasima, but
nevertheless shows the author’s general attitude.!3

At the beginning of the twentieth century, King Mongkut’s son, the
later sarighardja, Vajirafianavarorasa, a member of the Dhammayuttika-
Nikaya, declared that the Vinaya showed clear signs of accretion over a

2For instance the Anuganthipada or the Vajirabuddhi-tika on the opinion of
keci (Vjb 142,5-10 ad Sp 11 376,19-20 ad Vin III 58,22-24 [Par 2 MKk]).

BTreatise (8¢ XXXIII; $¢2 IX): atthakatha hi Palinam sangitikalato paccha
kata. dhammasangahakehi ca pathasangitim nitthapentehi sannitthanam
katam: ettakehi pathehi patipannaka sakkhissanti tam tam vinayalakkhanam
fiatva anupatipajjitun ti. “For the atthakatha was made after the period of the
[first] common recitation (i.e., council) of the [canonical] texts. And the
compilers of the Dhamma, who carried out that common recitation of the
texts, made the decision: With so many texts [those] who have entered upon
the Path, knowing this and that definition of the Vinaya, will be able to follow
the practice.”
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long period of time, and that therefore its words should not be followed
blindly.™

As these two more recent statements show, a monk’s opinion
regarding the authority of a given text is certainly influenced by his
adherence to a specific school, sub-school or local branch thereof, but
the decisive factor is his own judgement. The influence of the local
tradition — transmitted only orally in some cases’® — is difficult to
determine.

1.4 Interpreting the rules

The modern Buddhist monk is confronted with manifold interpretations
of Vinaya prescriptions and definitions of terms used therein, laid down
in the multitude of commentaries written over a period of more than
2,000 years, which produced an ever finer spun texture of regulations.
Hand in hand with the increasing density of regulations, the potential
for legal loopholes increased as well because each case or topic which
was not explicitly covered by these interpretations and definitions could
be seen as falling outside the scope of the respective prescription. This
opened up considerable possibilities for stretching the rules, which for
the most part resulted in a relaxation of the law. In the commentaries of
the fourth and fifth centuries we observe the tendency to loosen the
rules by applying them only to those groups that visibly fall under the

14In the Vinaya itself which was handed down for a long time both orally and
by writing, differences of understanding naturally have crept in at the time
when the Acariyas who understood incorrectly, wrote it down” (Entrance to
the Vinaya 1, p. xii). “My habit is not to believe all the words which are found
in the scriptures, but rather believing the reasonable words; moreover, we
have learned the history of the sacred books, as outlined above, so that we
should not grasp them as our only source. The basis of my writing is that
which is found to be reasonable and this should be taken as credible evidence,
while what is defective should be opposed whether coming from the Pali or
from the Atthakatha” (Entrance to the Vinaya 1, p. xiv).

In the case of the Dhammayuttika-Nikaya, we know from Vajirafianavarorasa
that the daily practice of this Nikaya, already in continuous use for sixty years
at that time, was handed down exclusively by oral transmission from teacher
to pupil (Entrance to the Vinaya 1, p. X).
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category explicitly defined in the respective prescription. For example,
the prohibition to ordain people with certain skin diseases was
interpreted in such a way that it applied only to those with increasing
and visible symptoms, while as long as the affected parts of the skin
were decreasing and hidden under the robe the candidate could be
ordained.'®

In Buddhism there is no ecclesiastical high court whose decisions
are binding for the entire Buddhist community. Therefore, nobody can
be forced to accept a certain interpretation or doctrine. This leaves
ample space for conflicting doctrines developing and existing side by
side. What is a transgression of a Vinaya rule in the eyes of one group
may be considered legally acceptable by another.

2. Examples of stretching the rule

2.1 Ordination
The first, and most common, method of stretching rules is to interpret a
term used in a Vinaya prescription in such a way that its area of
application is reduced to certain sections of the former definition — a
group of people or things, for example — while other sections are
conveniently counted out. The example I have chosen to illustrate this
method is the prohibition against ordaining a slave (dasa) as a novice.
As is well known, in the beginning the Buddha himself performed
the ordination of new members to the Buddhist community. Later on, he
delegated the office of ordination to monks. At that time, no distinction
between novitiate and monkhood was made."” Finally, with the
introduction of specific ceremonies for the ordination of novices
(pabbajja), and the ordination of monks (upasampada), the ordination
of a monk was performed in a legal procedure consisting of a motion,

16Sp V 995,156 ad Vin 171,32—73 20 (BD IV 89ff.).

"The Buddha used the ehi-bhikkhu formula, Vin I 12,22-25, 35-13,1 (BD IV
18f.). With the delegation of the office of ordination to monks, the formula
used was modified. From then on, officiating monks had to recite the
threefold-refuge formula three times, Vin I 22,8-23 (BD IV 30).
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three proclamations and a resolution (iatticatutthakamma). The
development now was by no means stopped. The Theravada Vinaya
contains three formulas for the Aatticatuttha procedure. The second one
adds the formal request of the candidate to be given the higher
ordination;!8 the third one clears the candidate of all obstacles that
might have prevented his ordination as a monk. The list of possible
impediments contains fifteen obstacles.!” The candidate for ordination
as a monk has to be a human being, male, a free man (bhujissa), free
from debt (anana), and not in a king’s service (rajabhata); he has to
have his parents’ permission; he has to be at least twenty years old; he
has to own robes and a begging bowl; he should not suffer from leprosy
(kuttha), boils (ganda), eczema (kildasa), consumption (sosa) or epilepsy
(apamara); and he should know his own name and that of his preceptor
(upajjhaya).

From the number of formulas handed down in the Theravada
Vinaya we can infer that the definition of these impediments is a later
development. However, with its compilation the number of obstacles
was by no means fixed. The Vinaya has a long chapter listing eleven
persons unqualified for ordination as a monk.?!

18vin I 56.6-9; 57.10-25; 95.16-34 (BD IV 72, 73, 123). Three formulas are
given, with each formula being more elaborate than the preceding one. For
the ordination of novices the threefold-refuge formula previously used for
ordaining monks was adapted.

BYOther schools have much more (the Miilasarvastivadins 8o ; Hirtel 1956,
pp- 78ff.), which shows that these lists were constantly changing. For changes
within the Theravada tradition, the Katikavatas are instructive ; see Ratnapala
1971, pp. 159f., §§ 101 ; cf. pp. 255/

Vin 1 93,2432 (BD IV 120).

ZThese include the so-called eunuch (pandaka), Vin I 85.27—-869 (BD IV
108f.); one who gained access to the community by theft (theyyasamvasaka),
Vin I 86,10-33 (BD IV 109f.); one having gone over to another sect
(titthiyapakkantaka), Vin 186,33-35 (BD IV 110); an animal (tiracchanagata),
Vin I 86,36-88,3 (BD IV 110f.); a matricide (matughdataka), a patricide
(pitughataka), a murderer of a perfected one (arahantaghataka), a seducer of
nuns (bhikkhunidiisaka), one splitting the sangha (samghabhedaka), one who



Stretching the Vinaya Rules and Getting Away with It 9

In addition to the impediments for higher ordination and to the
individuals unqualified for it, the Vinaya also lists impediments for
ordination as a novice, i.e., for pabbajja. Some of these are identical
with those for higher ordination, i.e., suffering from one of the five
diseases,? being in a king’s service (ra@jabhata),” being a debtor
(indyika),” and being a slave (dasa).® Other impediments, however,
are exclusively mentioned in the context of lower ordination, such as
falling under various categories of publicly known thieves.2 Another
section of the Vinaya lists thirty-two examples in which lower
ordination should not be given. This passage includes persons with
mutilations resulting from criminal activities (e.g., severed hands) and
persons with impairments due to diseases.?’

sheds a Tathagata’s blood (lohituppadaka), and a hermaphrodite (ubhato-
vyafijanaka), Vin 1 88,4—89,21 (BD IV 112ff).

2Vin I 73.18-20 (BD IV 91) na bhikkhave paiicahi abadhehi phuttho pabbdje-
tabbo. yo pabbdjeyya, apatti dukkatassa ti. The five illnesses are listed Vin I
71.33-34 (BD IV 89): kuttham gando kilaso soso apamaro, Sp V 995,15-18.

BVin 1 74.24-25 (BD IV 92); Sp V 996,20-97. List of impediments for
upasampada, Vin 1 93,24-32 (BD IV 120); Sp does not comment on it.

2Vin 176,18-19 (BD IV 95); Sp V 999,9—1000,17.

BVin 1 76.26-27 (BD IV 95£); Sp V 1000,19—1002.16.

%0n a thief wearing an emblem (dhajabaddha (° bandha) cora), Vin 174.34-35
(BD IV 93); Sp V 997,10/ ; on a thief broken out of jail (karabhedaka cora),
Vin I 75,15-17 (BD IV 94); Sp V 997,26-98,17; on a thief against whom a
warrant has been taken out (likhitaka cora), Vin 1 75,27-28 (BD IV 94); Sp V
998,17-24; on one having been scourged as punishment (kasahata katadanda-
kamma), Vin 1 75,33-35 (BD IV 95), Sp V 998,24-99,1 ; and on one having
been branded as punishment (akkhandhata katadandakamma), Vin 176,57
(BD 1V 95); Sp V 999.2-9.

2Nin I 91,7-11 (BD IV 115f); Sp V 1026,11—31,24. Persons with severed or
mutilated hands, feet, ears, noses, fingers, nails, or tendons, with hands like a
snake’s hood (phanahatthaka; see BD IV 116, n. 2), a hunchback (khujja),
dwarfs (vamana), persons with a goitre (galagandi), again three types of
thieves (lakkhanahata, kasahata, and likhitaka, see n. 26); persons with
elephantiasis (sipadi), with a serious illness (paparogi), persons who disgrace
an assembly (parisadiisaka, see BD IV 116 by some deformity); those who
are one-eyed (kana), crippled (kuni), lame (kharija), partly paralysed (pakkha-
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Of the eight impediments the Vinaya lists for lower as well as
higher ordination, I would now like to take a closer look at the case of
slaves or, more generally, men whose freedom is confined in one way or
another. With regard to higher ordination, it is said that the candidate
has to be a free man (bhujissa),”® which categorically excludes slaves,
bondsmen, and others. By contrast, the restrictions imposed on lower
ordination are more explicit in that they exclude a slave (dasa) from
pabbajja, while other types of bondage are not mentioned.

Before I come to the rules themselves, allow me to say a few words
about the relationship between the Buddhist community and slaves.

2.1.1 Slaves and the Buddhist community

Although the possession, usage, and donation of slaves by kings,
merchants, and others seems to have been widespread in the society in
which the Mahavihara Vinaya took shape,? the Vinaya mentions slaves

hata), whose movements are destroyed (chinna-iriyapatha), who are weak of
age (jaradubbala), blind (andha), dumb (miiga) or deaf (badhira).

After the introduction of a novice’s ordination, it was obligatory to receive
the ordination as a novice before being ordained as a mondk, it is therefore to
be supposed that the obstacles for novices were also valid for monks.

BInterestingly, the question in the Miilasarvastivada tradition is ma asi dasas,
“You are not a slave?”, and an additional question is ma vikritakas (Tib.
btsons-pa ma yin nam), “You have not been sold?”; see Hirtel 1956,
pp- 78-79.

PSee for instance the story of the householder Mendaka who, in due succes-
sion, shows his own psychic power, that of his wife, son, daughter-in-law,
and that of his slave (Vin I 241,33, 34), or the story of Jivaka Komarabhacca,
where a merchant’s wife inhaled ghee through her nose, spat it out through
her mouth and ordered a slave-woman (dasi) to take it up with cotton (Vin I
271,35). Later we are told that this ghee was used again for rubbing the feet of
slaves or labourers (dasanam va kammakaranam va padabbharfijanam) or for
pouring into a lamp (Vin I 272,7-8). When the merchant’s wife was cured,
Jivaka received money from several persons, but from the husband he
received in addition a male and a female slave and a horse chariot (Vin I
272,16). Another merchant promises Jivaka to become his slave himself if he
is cured (Vin I 274.,9 ; 275,17, 18). Many references are to be found in the
Jatakas, see Ray 1986, pp. 96f.
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only rarely in connection with the Buddhist sangha or its ordained
members. The term slave is defined as comprising three types: (1) one
born as a slave, (2) one bought for money, and (3) a captive turned into
a slave.® In other parts of the canon, four types are distinguished, the
three just mentioned and a person who decided to become a slave
himself 3!

In one prescription the behaviour of nuns is criticized, when they,
in obvious imitation of the society around them, caused male and
female labourers (kammakara kammakart), and male and female slaves
(dasa dasi) to wait upon them (upatthapeti).> As a result, this
behaviour was prohibited. However, the respective rule does not forbid
the acceptance of slaves by the sangha, or an individual monk or nun.3

0Vin IV 224.25-28 [Sgh 1 N] (BD 11 179) ; Vin IV 224.33; Geiger 1986, § 29,
p- 375, divides the third type, karamaranita, into two groups, (1) those made
prisoners in war (karamara), and those carried off by force (anita), but see
DOP s.v. karamaranita. Four types are listed in Nidd I 11,8-11 (see n. 31).
Manusmrti (VIII.415) and Arthasastra (III. 13) give seven and nine classes of
slaves respectively: (1) those captured in war, (2) those who serve for their
food, (3) those born in the house, (4) those who are bought, (5) those who are
given, (6) those who are inherited from ancestors, and (7) those enslaved by
way of punishment. The Arthasastra adds two more : those who have either
mortgaged or sold themselves.

3INidd I 11,8-10: dasa ti cattaro dasa: antojatako daso, dhanakkitako daso,
samam va dasavisayam upeti, akamako va dasavisayam upeti.

For this meaning of upatthapeti see CPD s.v. upatthapeti, 1. Vin I 267,10
(see n. 33) (BD V 370: “they kept slaves, they kept slave women”, etc., is
somewhat misleading ; see, however, BD V 370, n. 6).

3Vin I 267,5-23 (BD V 370): chabbaggiya bhikkhuniyo ... dasam upa-
tthapenti, dasim upatthapenti ... na daso upatthapetabbo, na dasi upatthape-
tabba. “The six [bad] nuns caused a slave to wait upon [them], caused a
female slave to wait upon [them] ... a slave may not be made to wait upon
[oneself], a female slave may not be made to wait upon [oneself].” Sp VI
1293,28-30: dasam upatthapenti ti dasam gahetva tena attano veyyavaccam
karenti. dasi-adisu pi es’ eva nayo. “They caused a slave to wait upon
[them means]: Having taken a slave they made him carry out their own
housework. Also in the case of female slaves, etc., exactly this [is] the
method.”
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This is confirmed by the chapter on the rains retreat, which mentions the
impending bestowal of a male or female slave and the allowance to
interrupt the rains retreat in avoidance of such offers if they were
considered incompatible with the religious life of a fully ordained
person.* An unconsenting monk obviously did not have the possibility
to simply reject them.

The Vinaya-pitaka does not contain a prescription which explicitly
forbids the acceptance of slaves.’ However, the Sutta-pitaka states that
the Buddha himself did not accept male and female slaves.”” Based on
this regulation, the Vinaya tikas (twelfth and thirteenth centuries) finally
prohibit the acceptance of slaves. The Saratthadipani interprets this as a
prohibition for monks to accept slaves for their own use,® whereas the

The eighth Prakirnaka of the Mahasamghika-Lokottaravadins quoted by
Schopen as a proof that the personal possession of aramikas was forbidden
by at least some Indian Vinayas (Schopen 1994B, p. 162 ; taken for granted
by Yamagiwa 2002:3635, n. 5), in fact does not deal with the possession of
aramikas, but with their usage. What is forbidden in this rule is to cause an
aramiki, a ceti, a kalpiya-kari to wait upon (upasthapayati) [oneself]. This
could also be done when these persons belonged to the sangha, and thus the
transgression would be that one used aramikas for one’s own affairs and not
for the sangha’s or the monastery’s. Therefore this Prakirnaka rule tallies
with the wording of the rule above given from the Mahavihara Vinaya,
except that it does not use the term slave.

#Vin I 150,6—23 (BD IV 198): dasam va te demi, dasim va te demi.

Such a rejection would deprive the donor of the merit which results from his
donation, and this presumably could not be an acceptable behaviour for a
monk.

30For further comments on slaves with respect to monasteries, see Geiger 1986,
§ 187, Gunawardana 1979, pp. 97ff.

3TThis attitude is codified in a set of rules called the minor sila (citlasila), found
in the Brahmajala-sutta and elsewhere, D 1 5,14/ : dasidasapatiggahana pati-
virato samano Gotamo; D 164,24 ; M 1 180,12; 268,24, etc. : dasidasapati-
ggahana pativirato hoti.

BSp-t 11 330,22-24: ddsam attano atthaya sadiyantassa pi dukkatam eva
dasidasapatiggahana pativirato hoti ti (D 1 5,14f) vacanato. “Even for one
who accepts a slave for his own use only an [offence] of wrong doing [arises]
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Vimativinodani-tika declares that the atthakathds reject the acceptance
of slaves based on this regulation, thus relating this statement to the
designation with which a slave may be accepted (see below).* That this
still was a question in later times is shown by the Katikavatas.*0

The commentaries of the fourth and fifth centuries provide for the
acceptance of slaves by the Buddhist community, albeit on certain
conditions. For instance, slaves — even if designated as dasa/dasi —
may be accepted by the sangha if they are part of the donation of a
palace, in which case they are counted among its inventory stock.*!
Furthermore, the sangha is explicitly allowed to accept a dyer-slave
(rajakadasa) and a weaver-slave (pesakaradasa), provided they are

on account of the [authoritative] statement [of the Sutta texts] : ‘he abstains

s 9

from the acceptance of male and female slaves’.
OvVmv I 272.9-11 = Palim-nt I 65.16-19: evam ydcato afifiatakaviiifiattidukkatari
¢’ eva dasapatiggahanadukkataii ca hoti dasidasapatiggahana pativirato
hoti ti (D 1 5,14f.) vacanam nissaya atthakathdasu patikkhittatta. “For one
begging in that way there arises [an offence of] wrong doing for asking
someone not related as well as [an offence of] wrong doing in case of the
acceptance of a male slave because [it] has been rejected in the atthakathas
based on the [authoritative] statement [of the Sutta texts]: ‘he abstains from

L)

accepting male and female slaves’.

40The Dambadenikatikavata (twelfth or thirteenth century) states that in accept-
ing male and female slaves (dds-das, v.1. ddsi dds) “a well-disciplined, wise
and modest bhikkhu should be [first] consulted and those [slaves , etc.] should
be accepted in the manner indicated by him” (Ratnapala 1971, pp. 58, 153,
§68). The Kirtisrirajasimha-Katikavata I (eighteenth century) declares that
monks should not treat relatives or non-relatives with proper or improper
possessions, such as ... [among others] male and female slaves (dasi-dasa,
v.l. ddsi-das; see Ratnapala 1971, pp. 99, 169, § 103). In a similar way it is
expressed without the term dasa being used in the Kirtisrirajasimha-
katikavata II (eighteenth century) with respect to people living in villages
owned by the Vihara (Ratnapala 1971, pp. 109, 175, § I1).

4Sp VI 1236.30-37.1 [ad Vin II 169.29]: pasadassa dasidasakhettavatthu-
gomahisam dema ti vadanti, patekkam gahanakiccam natthi. pasade
patiggahite patiggahitam eva hoti. “[If] they say: ‘We give female and male
slaves, fields, grounds, cows and bulls for the pasada’, there is not an
obligation of a separate acceptance. When the pasada is accepted, [this] is in
fact accepted.” This was noted already by von Hiniiber 2000, p. 147.
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presented under the designation of aramika.** In the commentaries on
the Sutta-pitaka and the Vinaya-pitaka the rule is extended to all slaves
(dasa) labelled as aramika, one who belongs to the arama, i.e., the
monastery, as kappiyakaraka, legalizer, or as veyyavaccakara, steward,
attendant.®® All three terms designate persons who carry out all sorts of

“Vin-vn, v. 665 ; Sp III 683,17-18, see below, n. 43.

“Commentaries on the Sutta-pitaka (Sv I 78,19; Ps II 209 30 ; Spk III 304,32/ ;
Mp I 192,13 ; etc.: dasidasapatiggahand ti ettha dasidasavasen’ eva tesam
patiggahanam na vattati. kappiyakaram (v.1. kappiyakarakam) dammi,
aramikam dammi ti evam vutte pana vattati. Sp adds a third term,
veyyavaccakara: Sp III 683.6-18: dasam dammiti vadati, na vattati.
aramikam dammi, veyyavaccakaram dammi, kappiyakarakam dammiti vutte
vattati. sace so aramiko purebhattam pi pacchabhattam pi sanghass’ eva
kammam karoti, samanerassa viya sabbam bhesajjapatijagganam pi tassa
katabbam. sace purebhattam eva sanighassa kammam karoti, pacchabhattam
attano kammam karoti, sayam nivapo na databbo. ye pi paiicadivasavarena
va pakkhavarena va sanghassa kammam katva sesakale attano kammam
karonti, tesam pi karanakale yeva bhattaii ca nivapo ca databbo. sace
sanghassa kammam natthi, attano yeva kammam katva jivanti, te ce
hatthakammamiilam anetva denti, gahetabbam. no ce denti, na kifici
vattabba. yam kifici rajakadasam pi pesakaradasam pi aramikanamena
sampaticchitum vattati. “[If] one says: ‘I give a slave’, it is not allowed; if ‘I
give an aramika, 1 give a veyyavaccakara, 1 give a kappiyakaraka’ is said, it
is allowed. If an aramika carries out work for the sangha before meals as well
as after meals, [then] even the whole care for the medicine has to be taken
over by him as by a novice. If he carries out work for the sangha only before
meals [and] after meals he carries out his own work, no ration is to be given
to him in the evening. Also to those who, having carried out work for the
sangha every five days or every fortnight, who during the rest of the time
carry out their own work, meals and ration are to be given only during the
time of [their] working [for the sangha]. If the sangha does not have work
[for them], they live carrying out only their own work; if they procure money
from their manual labour [and] give it, it is to be taken. If they do not give it,
they are not to be spoken to at all. It is allowed to accept with the designation
aramika whatever slave is a dyer and whatever slave is a weaver.” Khuddas-
pt 169,25—70,1 (ad Khuddas, v. 284 : donation of a ddasa is prohibited) allows
accepting slaves given with the terms aramika, veyyavaccakara, and
kappiyakaraka; Vin-vn-pt I 308,24-26 (ad v. 665) allows accepting slaves
given with the terms aramika and veyyavaccakara.
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work in Buddhist monasteries, and they all seem to have the social
background of a slave. Before we proceed further, we, therefore, have
to take a brief look at the usage of these terms.

2.1.1.1 Aramika

The term aramika is only rarely used in the Sutta-pitaka® Most
references are to be found in the Vinaya, where it is used in five
contexts (alone and in compounds). First, most references are found in
the story of King Bimbisara’s donation of five hundred aramikas to
Venerable Pilindavaccha, which contributed considerably to the general
acceptance of monastery attendants (a@ramika) for the sangha® Second,
the term appears in the regulations for establishing a monk as a
superintendent of monastery attendants (@ramikapesaka).* Third, the
aramika is mentioned as a person to be asked for permission when a
monk wants to leave a monastery or when a nun wants to enter a
monks’ monastery, in case there is no monk or novice available to be
asked.”’ Fourth, we come across the term in passages pondering the

YA 11 78 31 (@ramikasamanuddesesu); 111 109 31,32 (a prophecy that in future
bhikkhus will be mingled with aramikas and samanuddesas); 275,16
(determination of an aramikapesaka); 111 343,2 =1V 343,25; Ap139,6; 191,2;
205,75 295.5; 11 400,14; 447.24; Bv 56,28 (13.14); Ja1251,2, 8 ; M II 5,211 (see
n. 53).

%This story is told twice in the Vinaya, first as an introductory story to
Nissaggiya 23 Mk, which prescribes that medicines may be stored seven days
at most (Vin III 248,11—50,29; BD Il 126-131), and second in the Mahavagga
(Vin 1 206,34—209 ,35; BD IV 281ff.). One difference in wording is to be noted
tam atikkamayato nissaggiyam pdcittiyan (Vin 1II 251,17-18) against
Mahavagga tam atikkamayato yathadhammo karetabbo (Vin I 209,34-35); for
this see von Hiniiber 1999, pp. 54ff. The story has been investigated in detail
by Schopen 1994B, pp. 145-173, and more broadly by Yamagiwa 2002,
pp- 363-85.

4Vin 11 177.20-23 (BD V 248-249); 179.31 (uddana to the preceding). This is
taken up in the Parivara, Vin V 204,32-33; 205.4 (uddana to the preceding).

4IThe rule is to be found in the Cullavagga: Vin II 211 ,24-25 (BD V 296f.); Vin
I 232,8 (BD V 322, uddana to the preceding). It is hinted at in the word-by-
word commentaries to several Pacittiya rules: Vin IV 40,20 [Pac 14 Mk] (BD
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possibility that monks may want to leave monkhood to become
aramikas or may ask to be considered as being aramikas.*® And fifth,
the aramika is mentioned in the function of a legalizer (kappiyakaraka),
without the word legalizer being used.®

Without exception, references to aramika in the Vinaya are in its
later layers. ™ A definition of the term is not given anywhere in the text,

IT241); Vin IV 41.34—42,1 [Pac 15 Mk] (BD I1244); Vin IV 307,29-30 [Pac
51 N] (BD III 341f.).

BVin 1T 24.27; 25.8 [Par 1.8.2 Mk] (BD 143ff), word-by-word commentary,
where a monk declares his weakness in making known that he desires the
status of an aramika or that he wants to be an aramika; Vin Ill 27,7 [Par 1.8.3
MK] (BD 145f.) disavowing the training in asking to be taken as an aramika;
Vin III 92,16 [Par 4.3 Mk], (BD I 160), word-by-word commentary : definition
of longing to be purified (visuddhapekkha) as the wish to become an aramika,

DAl three references of this type belong to the Nissaggiya section; it is used
twice in the word-by-word commentaries: Niss 18 Mk (prohibition of the
acceptance of gold and silver; Vin III 238,15, BD I 103) and Niss 19 Mk
(engagement in transactions in which gold and silver are involved; Vin III
240,17, BD 11 108). Once it is used in a Patimokkha rule itself [Niss 10 MKk],
which, however, on account of its structure seems to be later (see n. 50).
There, an aramika or a lay follower (upasaka) should be indicated as a
monk’s personal attendant (veyyavaccakara) who can function as a legalizer
in order to accept goods given by the king or people in the king’s service for
a certain monk (Vin III 221,26 [Niss 10.1.3 Mk], BD 1II 65f.).

OThose in the Suttavibhanga (with one exception) come from the introductory
stories and from the word-by-word commentaries. The only reference from a
Patimokkha rule, i.e., from Niss 10 Mk, may be relatively late. According to
von Hiniiber (1999, p. 77), though the group of Nissaggiya prescriptions may
well contain old material, their existence as a separate group probably means
their inclusion was the last step in the development of the Patimokkha with
150 rules. Thus it may well be that Nissaggiya 10, as we have it now, was
formulated only relatively late. All references in the Mahavagga belong to the
story which also serves as an introductory story for Niss 23 Mk. According to
Schopen (1994B, pp. 151ff.) this story shows strong signs of a local origina-
tion in Sri Lanka, which implies that in the shape it has in the Theravada
Vinaya it does not belong to the oldest layers of this text. The references from
the Cullavagga as well as those from the Parivara refer to the superintendent
of aramikas, which naturally could have come into being only after the
introduction of aramikas.
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which seems to imply that it was commonly known. From its use in the
Vinaya we can infer that aramikas could marry, have children, and were
allowed to live together with their families in separate villages
(aramikagama) like slaves who also had their own villages.>' They
could be presented to a single monk by the king. Explicit mention is
made of monks who decided to become aramikas. The hierarchical
position of an aramika is between a novice and a lay follower.”> He
may carry out physical or manual work (clearing caves or rock
overhangs). He has some authority with respect to the organization of
the monastery (he is asked for permission to leave [in a monk’s case] or
enter [in a nun’s case] a monastery if no monk and no novice is
present), or he acts as the personal attendant of a monk (veyyava-
ccakara) in the function of a legalizer (kappiyakaraka). In the
Majjhima-nikaya® aramikas are classed with those following the five
rules for lay persons (sikkhapadas).>

In the commentaries of the fourth or fifth century aramika is used
as a comprehensive term for workers in a monastery, e.g., as a legalizer
(kappiyakaraka) ; an attendant (veyyavaccakara); a distributor of rice

SICt. dasagamaka (Ap 11 5382 = Thi-a [old edition] 151.27; [new edition]
148,8) ; dasagamadvara # (v.l. dasakammakaragamadvara) dasagamavasin
(Ap-a 263,12 = Mp [ 179 26f. = Spk Il 195, 11f£. = Th-a III 133,3-4) and to the
statement that the town Anuradhapura had, among others, fourteen villages
for slaves (Spk II 194,5£. with Spk-t [CSCD] I1167).

52This becomes evident from the possible order in which one might ask persons
for permission (bhikkhu, samanera, aramika, see n. 47), and by the states a
bhikkhu might wish to revert to: an updasaka, aramika, or samanera (see
n. 48).

BM 11 5.21f : aramikabhiita va upasakabhiita va paficasikkhapade samadaya
vattanti.

In the Milindapafiha (Mil 6,25/.) the god Sakka declares himself an aramika of
the sangha. In Ap I 191.2, Ap-a 464.19f., a person declares to have been an
aramika of the Buddha Vessabhii; in Bv-a 39,14 = It-a II 105,12. = Mp 1
116,29f., it is stated that Mahabrahma may serve as an aramika or kappiya-
karaka of the Buddha.
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gruel, fruits, or hard food; as one who clears an area of grass;> as a
mediator between king and monks;*® as one who guards the
possessions of the sangha; or as one who clears and levels the site at
the foot of a tree for the inferior tree ascetic, scattering sand on it,
making an enclosure and giving a door;® and as one who has tasks that
are similar to those of a novice.” According to the Samantapasadika,
the monastery provides the aramikas with food and a ration —
presumably of necessaries® — equivalent to their work for the
community. For example, if they worked only half a day, the monastery
would not provide supper. They could also work every five days or
every fortnight only, or if the sangha had nothing to do for them, work
on their own account without subsidies from the sangha. If they earned
money by their own manual labour, they could give that money to the
monastery but obviously were not obliged to do so since they were not
to be spoken to at all in a case where they did not.%' This is remarkable

3See the explanation of how one gives up life as a monk with a synonym of
aramika, where the synonyms given are kappiyakaraka, veyyavaccakara,
appaharitakaraka, yagubhdjaka, khajjakabhdjaka, phalabhajaka (Sp 1
253,29-33). Cf. Gunawardana 1979, p. 98, who adds some further functions
from more recent sources, for example a chief aramika being responsible for
the decoration in a monastery (Sahassavatthupakarana) and aramikas in
charge of the store of provisions and responsible for the preparation of meals
(Sthalavatthupakarana).

3Spk 1M1 23.27; 24.6.

STVism 120.,30—21,4 = Sp-t I 208, 1420, where the aramikas keep the cattle of
the families out of the fields of the monastery and shut off the floodgate so
that people do not obtain water for their fields, which causes trouble for the
monks, who are responsible for the aramikas’ deeds. This passage is quoted
by Gunawardana 1979, p. 98 (from Sp-t) as a proof for aramika being also
used as a designation for those who tilled the land of the monastery.

BVism 74.14-16.

9Sp V 1121.22; VI 1161 ,23. In that case Gramika is used in a similar way as
kappiyakaraka.

®For the explanation of nivapa see Gunawardana 1979, p. 123.

6lGee n. 43. Further references: Spk Il 34.3; 40.3; Sp II 380, 10f:; 474,7-11; 111
564,16.; 681,19, 21; 692 ,3.; 733,95 IV 775.8; V 1099,26; Ps I 122 ,23.
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insofar as, according to the Hindu law books, slaves and the profit they
produced fell to their owner, which also seems to have been the regular
case in a worldly Buddhist context.%2 At least in this respect the attitude
of Buddhist monasteries towards aramikas differs from the attitude of
the normal population towards slaves. In the Saratthapakasini (fourth or
fifth century) aramikas are addressed as lay followers (updasaka) by
their interlocutors.®® Several donations of slaves to Buddhist monas-
teries and monks are recorded in the Sinhalese chronicles,* and the
Sinhalese Katikavatas from the eighteenth century recommend handing

62See Ja I 402,30 [no. 97], where a slave girl is beaten by her master and
mistress because she had not given them her wages (dasim bhatim
adadamanam)

6Spk III 40,3 ; in Spk Il 218,6 = Sv II 552,32 updsakas are compared to
aramikas. In the Vin-vn, v. 1059 aramikam upasakam, could be a lay
follower who is an aramika, or it could mean aramika and upasaka,
describing two different persons. In other cases aramika and updasaka are
listed as separate groups (Ps Il 152,10f. : bhikkhu va samanero va aramiko va
viharasamiko va).

#King Sirimeghavanna (362—409 ?) fixed the revenues of the aramikas (Mhv
37.63); Aggabodhi I (568-601) granted one hundred aramikas to the
Kurundavihara (Mhv 42.15-16); King Silameghavanna (617-26) distributed
the Damilas he had overpowered and made slaves (ddsa) to various
monasteries (Mhv 44.70-73); King Aggabodhi IV (658—74) placed slaves
(dasaka) as well as female slaves (dasi) and aramikas, which were his own
relatives, at the disposal of the Bhikkhu community (Mhv 46.10,14); the
Damila Pottakuttha, in the service of Aggabodhi IV, assigned villages
together with slaves to the meditation hall (padhanaghara, Mhv 46.19—20);
Jettha, the queen of Aggabodhi IV, granted a hundred aramikas to the
Jettharama (Mhv 46.27-28); Kassapa IV (896—913) granted aramikagamas
to the hermitages he built (Mhv 52.26); Parakkamabahu I (1153-1186)
assigned a male and a female slave (dasa, dasi) to each patient in the hospital
(Mhv 73.34-36); Queen Kalyanavati (thirteenth century) built a monastery
and granted it villages, etc., and slaves (ddsa, Mhv 80.35-36). Her general,
Ayasmanta, created a parivena and supplied it with male and female slaves
(dasidasa, Mhv 80.40). King Kittisirirajasiha (1747-1781) assigned relic
villages, etc., with many male and female slaves (ddasidasa) to the holy Tooth
Relic (Mhv 100.11).
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over donations to aramikas or upasakas, who are equated with kappiya-
karakas.®

2.1.1.2 Kappiyakaraka
The second designation enabling a monastery to accept the donation of
slaves is kappiyakaraka. In the canonical scriptures, this term is
confined to the Vinaya-pitaka, more precisely to the sixth chapter of the
Mahavagga on medicines, and to the anapatti formulas of two Pacittiya
rules, which are even later than the word-by-word commentaries and
the introductory stories in the Suttavibhanga.®® Obviously, the term
kappiyakaraka was even less common in the canonical texts than the
term aramika. Likewise, kappiyakaraka is not defined, but used as if its
special meaning was commonly known. In contrast to aramika, there
exists no prescription in the Vinaya explicitly allowing kappiyakarakas.
The function of a kappiyakaraka was to receive donations of items
forbidden for monks, such as fruit or money, and to make them
acceptable, or to exchange them with acceptable goods. The Vinaya’s
usage renders the impression that kappiyakaraka does not designate a
defined office in the monastery, but rather a function that could be
executed by any trustworthy person who was not an ordained member
of the Buddhist community. Consequently, an aramika could act as a
kappiyakaraka, too, and according to three passages in the Vinaya, this
is one of the aramika’s functions although the term kappiyakaraka is
not used there.

The commentarial literature distinguishes ten types of kappiya-
karakas, depending on whether they are designated or not (niddittha/
aniddittha), by whom they are designated, whether in presence or

O5Kirtisrirajasimha-Katikavata, Ratnapala 1971, pp. 100, 171, § 110.

%Vin I 206,12 (twice), BD IV 280 (same context as Vin IV 90.28 [Pac 40 Mk],
BD 11 346, anapatti formula); Vin I 211,37, BD IV 288 (in a famine
kappiyakarakas take a greater part); Vin I 212,7, 20,23-25, BD IV 289
(kappiyakarakas shall legalize fruits); 215,22, BD 1V 293 (similar to the
preceding); 245,2-3, BD 1V 336 (kappiyakarakas may accept gold); Vin III
242,11 [Niss 20 MKk], BD II 112 (anapatti formula).
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absence of their consignees, etc.%’ The Kankhavitarani states that any
individual not ordained in the Buddhist community could serve as a
legalizer.®® From the Samantapasadika we know that poor people
decided to become kappiyakarakas in order to earn their living based on
the sangha.® Therefore, in addition to slaves,™ free persons in need are
expressly mentioned as having become kappiyakarakas. In other cases
lay followers (upasaka) function as kappiyakarakas.”' Sometimes the
functions of a kappiyakaraka have to be similar to the duties of a novice
(samanera) since both are listed alternatively.”? In another case one
who serves someone who is ill (gilanupatthaka) is compared to a
kappiyakara and a samanera.” In the Katikavatas kappiyakarakas are
mentioned as those to whom one should hand over improper things.”

2.1.1.3 Veyyavaccakara
The third designation, veyyavaccakara, “attendant, steward”, is but
rarely used in the canonical scriptures, and except for two references in

67Sp III 675.1f7. [Niss 10 Mk] ; Kkh 118,11 [Niss 10 Mk]. Further references Sp
IIT 702,3 (son and/or brother are rendered into kappiyakarakas; V 1070,30;
VI 1228,23; 12386, 10.

%The Kkh (116,27-28) equates veyyavaccakara with kappiyakaraka, and
declares that anyone, aside from the five co-religionists (bhikkhu, bhikkhuni,
sikkhamana, samanera, samaneri), may serve as akappiyakaraka.

OSp V 1001.18-19: duggatamanussa sargham nissdya jivissama ti vihare
kappiyakaraka honti.

Buddhadasa (362-409), for instance, granted kappiyakarakas to monks (Mhv
37.173), which indicates that they were not free men.

TMp 1T 115.2 # Ps I 137.6 # Spk 1 136,27 # Sv [ 236.12 # Ud-a 288.18; Ja IV
408, 16.

Dhp-a II 182 20, 21; IV 129.6f.

BDhp-a I1 60,11

TKirtirirajasimha-Katikavata I (eighteenth century), Ratnapala 1971, pp. 100,
171, § 110, where kappiyakaraka is equated with aramika and upasaka;
Kirtisrirajasimha-Katikavata II (eighteenth century), Ratnapala 1971, pp. 110,
176, § 15; Rajadhirajasimha-Katikavata (eighteenth century), Ratnapala
1971, pp. 119f., 181f., §§12, 13, 18.
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the Jataka and the Apadana,” we only find it in two rules of the
Vinaya-pitaka, namely in the Patimokkha rule Nissaggiya 10 Mk
regulating the appointment of an aramika or a lay follower as a monk’s
veyyavaccakara, and in the anapatti formula to Pacittiya 44 N,
according to which it is not an offence if a nun cooks for her personal
attendant. The fact that an aramika or a lay follower may serve as a
monk’s veyyavaccakara shows that, similar to kappiyakaraka, the term
veyyavaccakara designates a certain function which may be executed
by different persons. It is obvious from the canonical literature that even
a monk may act as a veyyavaccakara for other monks.””

Commentaries on the legal literature explain veyyavaccakara with
the synonyms kappiyakaraka™ or kiccakara.™

2.1.1.4 Summary

To sum up our findings: all three terms are used mainly in the later parts
of the Vinaya and rarely, if at all, in the Sutta-pitaka. This implies that
they were alien to the early Buddhist texts. Aramika is the technical
term for people belonging to, and working for, Buddhist monasteries.
Two types of aramikas may be distinguished with regard to their social
status before they became aramikas: (1) dependent persons, i.e., slaves,
and (2) free men. Obviously, in order to differentiate these two types of
slave who is an aramika, to designate the first group. The terms
kappiyakaraka and veyyavaccakara describe functions that could be
executed by aramikas, but also by lay followers or other persons.

Jall 334.8; Ap 1 138.5.

T6Vin III 221 25-28, 30, 32 (Patimokkha rule); 222,23, 25, 27, 29 [Niss 10 Mk], BD
II 65f.; and in the anapatti formula to Vin IV 301,4 [Pac 44 N], BD III 329
(here the meaning is misunderstood by I.B. Horner).

7'See the example of Dabba Mallaputta, who did the sangha’s work
(veyyavaccam karoti; DPPN s.v. Dabba Mallaputta), and the example of a
young bhikkhu who did not do the work of other bhikkhus (S II 277,13; E®
veyydccam).

78Kkh 116,23 [Niss 10 Mk]; Sp III 672 2223 [Niss 10 MK].

Sp 1M1 672 22-23 [Niss 10 MK].
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Therefore, an aramika could be a kappiyakdaraka or aveyyavaccakara,
and vice versa, but a kappiyakaraka and a veyyavaccakara were not
necessarily aramikas, at least not of the first type.

2.1.2 The lower ordination of slaves

The Vinaya rules that one should not confer lower ordination (pabbajja)
on slaves® Commenting on that rule, the Samantapasadika — in
accordance with definitions given in the canonical writings —
distinguishes four types of slaves: (1) one born as a slave, (2) one
bought for money, (3) a captive turned into a slave, and (4) a person
gone into slavery on his own accord.’! The first two types of slaves may
receive lower ordination only after they are freed.®? The third may not
receive lower ordination as long as he is held captive, but may be
ordained as a novice if he manages to escape or is released in the course
of a general amnesty.33 The fourth may not be ordained.® Even a slave
without an owner had to be formally released before he could be
ordained.® And if a slave who was unaware of his status had been

80Vin I 76.26-27: na bhikkhave ddso pabbdjetabbo. yo pabbdajeyya, apatti
dukkatassa ti. “Monks, a slave should not be let go forth. Whoever should let
[one such] go forth, there is an offence of wrong-doing.” (Translation by I.B.
Horner, BD IV 95f.)

81Sp V 1000,19-20: na bhikkhave daso ti ettha cattaro dasa antojato
dhanakkito karamaranito samam dasabyam upagato ti.

82Sp V 1000,23-25: ete dve pi na pabbdjetabba, pabbdjentena tattha tattha
carittavasena adasam katva pabbajetabba. Cf. Dhp-a I 15,17/, ; Th-a I 73,13.

8Sp V 1000,25-1001.3.

84Sp V 1001.3-6: samam dasabyam upagato (Sp 1000.20) nama jivitahetu va
arakkhahetu va aham te daso ti sayam eva dasabhavam upagato . rajinam
hatthi-assa-gomahisa-gopakadayo viya tadiso daso na pabbajetabbo. “One
gone into slavery of his own accord means one who, for the sake of
livelihood or for the sake of protection, went himself into the state of a slave
[with the words] ‘I am your slave’. Like watchmen of kings’ elephants,
horses, cows, buffaloes, etc., is such a slave; they may not let him go forth.”

85Sp V 1001.27-28 : nissamikaddso hoti so pi bhujisso kato va pabbajetabbo.
“[If] one is an unowned slave, that one too may be ordained as a novice, only
having [first] been made a free man.”
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ordained as a novice or as a monk and learned about his being a slave
only after the event, he had to be released retrospectively.%

As is obvious from Samantapasadika, Saratthadipani, Vimati-
vinodani-tika and Pacityadiyojana, persons who went into slavery held a
slave certificate®” recording their name, and perhaps their status, their
owner, and possibly the place and time of their transfer.®® Practices of

86Sp V 1001 ,28-29: ajananto pabbdjetva va upasampddetva va paccha jandati,
bhujissam katum eva vattati. “[If] one not knowing [about his slave status]
learns [about it] after they have ordained him as a novice or as a monk, it is
allowed in fact to make him a free man.”

87Pac-y 244.12; Sp-t Il 243,12, 14; Vmv II 111,5 (dasipanna); Sp V 10019
(panna). Panna with forms of aropeti (not used in the canon but only in post-
canonical literature) for the most part means document (only once is it used
for letter, Ja VI 369,13-14), and, depending on the context, stands for a slave
letter, a promissory note (also called inapanna; Jal227,4;230,2; Dhp-a II
128,223 129,19; 133,1; 134,7; 135,1-2; Il 12,19£) , or an attestation of the
allotment of goods (Sp 387,24 = Palim 431,12; with Sp-t Il 167,12-13; Vmv I
204,10-11; Palim-nt II 328,6-8). A_ropeti in those cases does not mean “to
send”, as indicated by CPD (s.v. aropeti), as an idiomatic use of pannam
aropeti, but “to post (up)” if it is used with the loc., and “to make out” if it is
used with the acc. Compare also the younger Milasarvastivada tradition
where in Gunaprabha’s Vinayasiitra, the recording in a promissory note is
expressed by aropya patre (see Schopen 1994A, p. 538). The compound
panndropana is used in the same meaning in the present context and in two
further places, Sv-pt I 423.16: sakkhikaranapannaropanani vaddhiya saha
vina va puna gahetukamassa and, Sv-nt, CSCD, Il p. 305 : sakkhikarana-
pannaropananibandhanam vaddhiya.

88Sp-t I1I 243,13 : sace sayam eva papnam daropenti, na vattati ti (Sp 1001.9) 1a
bhujissitthiyo mayam pi dasiyo homa ti sayam eva dasipannam likhapenti, na
vattati. “If they themselves make out a certificate, it is not allowed [to
ordain their sons : if] these free women themselves cause a slave certificate to
be written [with the words], ‘We too are female slaves’, it is not allowed [to
ordain their sons].” Vmv II 111,3-5 = Palim-nt 1 233,6-10: sayam eva pannam
aropenti, na vattati ti (Sp 1001,9) ta bhujissitthiyo mayam pi vannaddsiyo
homa ti attano rakkhanatthaya sayam eva rajiunam dasipanne attano namam
likhapenti. ‘1f they themselves make out a certificate, it is not allowed [to
ordain their sons: if] these free women themselves for their own protection
cause their own name to be written in a slave certificate of kings [with the
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releasing slaves varied from region to region. One way was to redeem
the slave by reimbursing his owner, possibly accompanied by a ritual
burning of the slave certificate.® Another method was to sprinkle
buttermilk on the slave’s head, or to wash (soak?) it with buttermilk.
We do not know for certain whether in that case the slaves had to be
redeemed first. In any case, the respective references do not mention a
payment, which may be taken as an indication that the ablution with
buttermilk itself effected the release.® The Mahapaccari, one of the
early commentaries from around the first century B.C., already refers to
this last method. It is repeatedly mentioned in the commentaries of the
fourth or fifth century, and still known at the time of the fikas.”

words], ‘We too are courtesans (lit. slaves of beauty)’, it is not allowed [to
ordain their sons].”

89Sv 1216,20 = Ps 11 321,57 : yathd puna (Sv B€ pana) daso kaiicid eva mittam
upanissaya samikanam dhanam datva attanam bhujissam katva tato patthaya
yam icchati, tam kareyya; Vmv Il 110,22—11,1 : ddasacarittam aropetva kito ti
(Sp 1000,23) imina dasabhavaparimocanatthaya kitakam nivatteti. tadiso hi
dhanakkito pi adaso eva. tattha tattha carittavasend ti (Sp 1000,24) tasmim
tasmim janapade dasapannajjhapandadina adasakarananiyamena. Unowned
slaves (nissamikadasa) were allowed to free themselves, Vjb 424,10-11:
nissamikam dasam attanapi bhujissam katum labhati. Sp-t I 243,19-21:
nissamikaddaso (Sp V 1001,27) nama yassa samika saputtadaradayo (Palim-
pt adds ca) mata honti, na koci tassa pariggahako, so pi pabbdjetum na
vattati, tam pana attanapi bhujissam katum vattati.

NSv T 266.24f.: dhitaram adasiti sisam dhovitva addasam bhujissam katva
dhitaram adasi. “He gave [him his] daughter [as a wife]: Having washed
his head, [thus] having made [him] a non-slave (=) a free man, he gave [his]
daughter [to him].” Cf. Ap-a 263,5f. = Mp I 179,26f. = Spk 11195,15/= Th-a Il
133,7f.: sace tumhesu ekekam bhujissam karoma, vassasatam pi na ppahoti.
tumh’ eva tumhakam sisam dhovitva bhujissa hutva jivatha ti. “If we make
each one among you a free man, even a hundred years will not suffice.
Having washed your head you indeed shall live as free men.” See also Vibh-
mt (CSCD) 182.

9ISp—g III 243,14-17 = Palim-nt 1 233,23-27: takkam sise asittakasadisa va honti
ti (Sp V 1001,14-15) yatha adase karonta takkena sisam dhovitva adasam
karonti, evam aramikavacanena dinnatta adasa va te ti adhippayo.
takkasificanam pana sthaladipe carittan ti vadanti. “They in fact resemble
[persons] on [whose] head buttermilk is sprinkled: as [those] who make
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According to the explanations of Dhammasiri’s Ganthipada and
Sariputta’s Sarattha dipani, this method was practised in Sri Lanka,%
while the Vimativinodani-tika declares that it was a usage in some
countries without specifying them.”

Among the various groups of slaves mentioned in the Samanta-
pasadika, we find the specific group of aramikadasas, slaves who are
aramikas. They represent the first of the two groups of @ramikas defined
before, i.e., those who are unfree. If these are given to the monastery
(vihara) by a king, they, according to the statement of the
Samantapasadika, may be ordained as novices only after their release.*
Whether this is different if the donor was a commoner, we do not know.
In any case, it seems to be irrelevant which of the four categories of
slaves these aramikadasas belonged to.%

[slaves] into non-slaves, make [a slave] into a non-slave by washing his head
with buttermilk, so they, because of [their] having been given with the
designation aramika, [are made] indeed non-slaves. [That is the] intention.
“The sprinkling of buttermilk, however, is a usage in the Sihala island,’ they
say.” Vmv Il 111,11-14: takkam sise asittakasadisa va honti ti kesuci
Jjanapadesu adase karonta takkam sise asiiicanti, tena kira te adasa honti,
evam idam pi aramikavacanena danam piti adhippayo. “They in fact
resemble [persons]on [whose] head buttermilk is sprinkled: in some
regions [those] who make [slaves] into non-slaves sprinkle buttermilk on
[their] head ; therewith, as is well known, they become non-slaves. In this
way also that donation with the statement aramika is intended.” Pac-y
243,20-21: aramikam dema ti vacanam dasanam bhujissavacanan ti vuttam
hoti. “It is said that the statement ‘we give an aramika’ for slaves is the
statement [that one is] a free man.”

R2Vib 424.9 : takkasificanam Sihaladipe carittam. Sp-t 11l 243,17, see n. 91.

BYmy I 111,11-13, see n. 91I.

MSp V 1001,11-12: vihdresu rdjihi aramikadasa nama dinnda honti, te pi
pabbdjetum na vattati. bhujisse katva pana pabbajetum vattati. “Slaves who
belong to the arama are given to the viharas by kings ; these too may not be
ordained as novices. But having made them free men, [they] may be ordained
as novices.”

9Probably all four types of slaves were the property of kings.
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Furthermore, if a monk receives a slave from his relatives or his
servants with the request to ordain him as a novice so that he may do
the monk’s work (veyyavacca), or if the monk’s own slave is considered
for such a promotion, the Samantapasadika states that he may only be
ordained as a novice after he has been released.® Thus in both cases —
(1) donation of slaves by a king to the sangha and (2) donation of a
slave by private persons to a monk — the slaves have to be released
first.

In this context, however, the Samantapasadika hands down a
quotation from the Mahapaccari (c. first century B.C.). There it is stated
that born and bought slaves are given to the community of monks with
the words “we give aramikas”, that the status of these individuals then
resembles that of persons whose heads are sprinkled with buttermilk,
and that they are entitled to receive the lower ordination.”’

While the Samantapasadika, according to the initial statement,
would admit the ordination of the first two types of slaves only after
their release, the Mahapaccari attaches no further condition to their
lower ordination except that they are to be given to the community of
monks with the designation aramika. The donor is not mentioned in this
case. Thus his identity, be it king or commoner, seems to be irrelevant.
If one extends that statement to cover born and bought slaves given by a
king, the Mahapaccari is in obvious disagreement with the Samanta-
pasadika. However that may be, from the statement of the Mahapaccari

%Sp V 1001,21-23: bhikkhussa fdtaka va upatthaka va dasam denti imam
pabbajetha, tumhakam veyyavaccam karissatiti attano va (Sp E®va) assa
daso atthi, bhujisso kato ’va pabbajetabbo. “[If] a monk’s relatives or
servants donate a slave [to him with the words:] ‘Ordain that one as a novice,
he will do your work’, or [if] he himself (i.e., the monk) owns a slave, this
one may be ordained as a novice only after he has been made a free man.”

9Sp V 1001.13-15: Mahapaccariyam antojatadhanakkitake anetva bhikkhu-
sanghassa ‘aramike dema’ ti denti. takkam sise asittakasadisa ’va honti.
pabbdjetum vattati ti vuttam. “In the Mahapaccari it is said, ‘They bring
persons born [as slaves] and [those] bought for money [and] give [them] to
the community of monks [with the words:] “We give aramikas”. [These]
become indeed similar to those on whose head buttermilk is sprinkled.””
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it follows that the statement “We give aramikas” changes the social
status of the slaves and assimilates their status to that of free men.

The position of the Mahapaccari, in turn, is contested by the
Kurundi, another of the early commentaries quoted in the Samanta-
pasadika. Without specifying the individuals given to the sangha, the
Kurundi agrees with the Mahapaccari as to the accompanying
designation (“We give an aramika’), but not with regard to their
consequent entitlement to lower ordination.”® This document presents
not only a conflict of views with regard to the social status of aramikas
given to the sangha, but also a difference of opinion concerning their
entitlement to ordination as novices. It shows us as well that this
conflict has a very long history, reaching back at least to the first
century B.C.

As for the Samantapasadika, there are indications that it agrees with
the Kurundi: firstly, because it expresses the same opinion with respect
to aramikas given by a king; and secondly, because it quotes the
Kurundi after the Mahapaccari, which is a sign of acceptance.®

The next class of commentaries, the ganthipadas,'® contain
various statements on aramikas. The first, Dhammasiri’s Ganthipada, is
undated and only survived in the passages quoted in the Vajirabuddhi-

BSp V 1001,15-17: Kurundiyam pana ‘aramikam dema’ ti kappiyavoharena
denti, yena kenaci voharena dinno hotu, n’eva pabbajetabbo ti vuttam. “But
in the Kurundi it is said, ‘They give with the [legally] acceptable designation
“we give aramikas” ; with whatever designation one is given, he is by no
means to be ordained as a novice.””

9Sp I 300.8-9 ; cf. von Hiniiber 1996, p. 107.

WGanthipadavivarana or -vannana, Ganthipadatthanicchaya, Ganthipad’-
atthavannand, etc., or merely ganthipada is the name of a class of
commentaries commenting on words of the canonical texts and their
respective atthakathas. The ganthipadas originated after the atthakatha
literature and before the subcommentaries (tika). They were written in Pali,
Sinhalese, and maybe other languages. Sometimes we only have the name of
the author to identify a certain ganthipada; sometimes these ganthipadas
have names, for example Mahaganthipada. For further information, see Sv-pt
I xxxiff.
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tika, which suggests that it must have been written between the fifth and
twelfth centuries. Dhammasiri regards aramikas as neither slaves nor
free men,'"' but nonetheless supports their ordination as novices.!®?
This implies that the slave, with his presentation to the sangha as an
aramika, achieves a social status between a slave and a free man, which
in turn enables his promotion to the status of a novice. Here
Dhammasiri clearly sides with the tradition of the Mahapaccari against
that of the Kurundi and the Samantapasadika.

Vajirabuddhi’s Anuganthipada, another undated commentary that
only survived in quotations by the Vajirabuddhi-tika, was written after
Dhammasiri’s Ganthipada. Here the ordination of an aramika is made
conditional upon the compensation of the communitiy with another
aramika.'® Two interpretations are possible in that case: (1) The
Anuganthipada considers the status of aramikas as similar to that of free
men, and its primary concern is the question of compensation in order
to prevent the sangha from loss, or (2) if the aramika is regarded as a
slave, his status can be transferred to the person presented as a
substitute. In the first case, the Anuganthipada would side with the
Mahapaccari, in the second, with the Kurundi.!*

01yib 424 89 : aramiko ca ‘n’ eva daso na bhujisso’ ti vattabbato na daso ti
likhitam. “And an aramika is not a slave, because it must be said that he is
neither a slave nor a free man, [thus] it is written [in Dhammasiri’s
Ganthipada].”

102vib 424,10 te ca pabbajetabba sarghassaramikatta. “And these (referring
to the Mahapaccari quotation in Sp V 1001,14-15, see n. 97) may be ordained
as novices, because [they] are aramikas of the community.” This passage is
part of a larger quotation from Dhammasiri’s Ganthipada which refers to
several aspects of slaves’ ordination, starting at Vjb 424,9 and ending at Vjb
424,12 with i likhitam.

103vib 424,5-6: aramikam ce pabbdjetukamo, aiifiam ekam datva pabbdje-
tabban ti vuttam. “If one wishes to ordain an aramika as a novice, the
[aramika] may be ordained as a novice if another one is given for the one [to
be ordained].”

1MDifferent from the Vimativinodani-tika, which explicitly demands

redemption of value plus profit (see below), the Anuganthipada only provides
for the payment of the value, i.e., replacement of one aramika by another one.
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Coming to the tikas, the independent evidence provided by the
Vajirabuddhi-tika (before the twelfth century A.D.) comes down to one
sentence that is not part of a quotation from one of the ganthipadas.
And here the Vajirabuddhi-tika explains the position of the
Mahapaccari, without, however, explicitly adopting it.!% In any case, I
find it quite remarkable that neither the Vajirabuddhi-tika nor one of the
ganthipadas quoted in it shows any inclination to consider the contrary
position of the Kurundi, although it must have been known to them.
This may be taken as an indication that the ganthipadas and the
Vajirabuddhi-tika are in accord with the Mahapaccari, against the
Kurundi and the Samantapasadika.

Saratthadipani and Vimativinodani-tika confirm the statement of
the Kurundi, explaining that aramikas may not be ordained as novices
because they are aramikaddsas of the sangha.l® Nonetheless, the
Saratthadipani also comments on the Mahapaccari and it seems that it
does not take sides with any one of them.!”” The Vimativinodani-tika,
on the other hand, annotates the statement of the Samantapasadika that

05Vib 424.6-8 : Mahapaccarivadassa ayam idha adhippayo: “bhikkhu-
sanghassa aramike dema” ti (Sp 1001,13-14) dinnatta na te tesam dasa.
“This is here the intention of the doctrine of the Mahapaccari: ‘because [they]
are given [with the words,] “We give aramikas to the community of
monks”, they are not their (i.e., the monks’) slaves.”” This sentence probably
is a statement of the Vajirabuddhi-tika; however, it cannot be completely
excluded that it may be part of the quotation from Dhammasiri’s Ganthipada,
ending in Vjb 424.,9 and starting here (Vjb 424,6) or in 424.7.

106Sp-t I11 243.17-18 = Palim-nt I 233.27-34.1 : 1’ eva pabbajetabbo ti vuttan ti
(Sp V 1001,17-18) kappiyavacanena dinne pi sanghassa aramikadasatta evam
vuttam. “It is said [in the Kurundi,] that [someone given as an aramika]
may by no means be ordained as a novice: This is said in that way because
one, even if given with the legal statement [that he is given as an aramikal, is
a slave who is an aramika of the community.” Vmv Il 111,14-15 = Palim-nt [
234,5-7: tatha dinne pi sarnghassa aramikadaso eva ti n’ eva pabbajetabbo ti
(Sp V 1001,17) vuttam. “Even when given in that way he is only a slave who
is an aramika of the community; [therefore] it is said [in the Kurundi:] ‘He is
by no means to be ordained.’”

107See n. g1.
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aramikas given to the sangha by a king may not be ordained. It explains
that the community is entitled to the value, plus profit, of an aramika to
be redeemed with the aim of ordaining him as a novice.'® This makes
it perfectly clear that the Vimativinodani-tika regards the aramika
donated to the Buddhist community by a king as a slave. Furthermore,
from the way in which the Vimativinodani-tika comments on the
statements of Mahapaccari and Kurundi, it follows that it shares the
opinion of the Kurundi!® which is confirmed by its position with
respect to the lower ordination of children of aramikas (see below
2.1.3). The Pacityadiyojana from nineteenth-century Burma adopts the
view of the Kurundi.!0

2.1.3 The lower ordination of children of aramikas
Another question connected with the aramikas is whether children of
aramikas may be ordained as novices or not.

With regard to children of slaves, the Samantapasadika points out
that they are to be counted among the first of four categories of slaves,
namely those born [as slaves], or slaves by birth (antojata, jatidasa).
Furthermore, the Samantapasadika states that if the mother or both
parents are slaves, children do not qualify for ordination as novices.
However, if the father is a slave and the mother is free, their children

108y mv IT 111.9-11 = Palim-nt I 233.12-15: bhujisse pana katva (Palim-nt katva
pana) pabbajetum vattati ti (Sp V 1001,12-13) yassa viharassa te aramika
dinna, tasmim vihare sangham fiapetva phatikammena dhanani datva (Palim-
nt dhanadim katva) bhujisse katva pabbajetum vattati. “Having made them,
however, free men, it is allowed to ordain [them] as novices: having made
[the aramikas] free men, by informing the community in that monastery to
which they are given as aramikas [and] by giving the value [of the aramika]
plus a profit [to the community], it is allowed to ordain [them] as novices.”

10Vmy I 111,11/ (see n. 91), and 111,14-15 (see n. 106).

W0psc-y 244.23-25: dvisu Atthakathavadesu Kurundivadassa pacchd vuttattd so
yeva pamanan ti datthabbam. “It is to be shown that, because of the two

atthakatha doctrines, the doctrine of the Kurundi is taught later; only this one
is authoritative.”
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are free, too, and therefore qualified.!!! This shows that children inherit
their status as slaves from the mother, not the father, which is in
agreement with Hindu tradition.

The majority of pertinent references is to the masculine form,
aramika. As for its less common feminine counterparts, the Vinaya has
aramikini in the story of the donation of five hundered aramikas to
Venerable Pilindavaccha,''? while aramika is documented in a passage
of the Vajirabuddhi-tika (357,8) introducing us to the niceties of
politically correct Buddhist speech. So the phrase “This is our male or
female slave” (amhakam eso daso, dast) is prohibited, but it is perfectly
acceptable to say, “This is our male or female aramika” (ayam
amhakam aramiko, aramika).

In the context of feminine terms, mention should also be made of
devadasts and the question of whether their children are qualified to be
ordained as novices. Dhammasiri’s Ganthipada allows their ordina-
tion,'3 and the same holds true for the three Sinhalese Ganthipadas
quoted in the Saratthadipani.' Only the Vimativinodani-tika declares
that they are not qualified because even devadasas are only slaves.!!

Apart from these statements, only three more references for the
word devadasi/a are found in the Pali texts. In Dhammapala’s

Hlsp V 1001,19-21: yassa matapitaro dasa, mata eva va dasi, pita adaso, tam
pabbdjetum na vattati. See also Sp V 1001, n. 9: Bp inserts yassa pana mata
adasi pita daso, tam pabbajetum vattati.

12vin 1 208,10, 12, 17, 19 (BD IV 281f) = I1I 249 28, 30. 35. 37 (BD 11 128£).

1B3Vib 424.5 = Palim-nt I 233.15: devadasiputte vattatiti likhitam. “It is allowed
[to ordain] the sons of devaddasis [as a novice; this] is written [in
Dhammasiri’s Ganthipada].”

148yt TIT 243,22 = Palim-nt 1234,20: devadasiputtam pabbajetum vattatiti tisu
Ganthipadesu vuttam. “It is allowed to ordain the son of a devadasi as a
novice; [this] is said in the three Ganthipadas.”

USymy 1T 111,20 = Palim-nt I 234.13: devadasapi dasa eva. te hi katthaci dese
rajadasa honti, katthaci viharadasa, tasma pabbajetum na vattati. “Even
devadasas [are] only slaves. For in one region they are slaves of kings, in
another [region] they are slaves of monasteries; therefore, it is not allowed to
ordain [them] as novices.”



Stretching the Vinaya Rules and Getting Away with It 33

Sumangalavilasini-poranatika (Sv-pt I 477,5), and in the Sumangala-
vilasini-navatika (Sv-nt, CSCD 11, p. 374 ; eighteenth century) devadasi
is used to explain yakkhadasi, “slave of a demon”, while the Nirutti-
dipani (CSCD, p. 229; twentieth century) mentions devadasiputta, “son
of a female slave of a deva (god, king, temple ?)”, and rajadasiputta,
“son of a female slave of a king”, to exemplify a certain type of
compound.

The Vimativinodani-tika explains that in some regions the word
devaddsa means “slaves of a king”, and in other regions “slaves of a
monastery” (vihara, see n. 115). Devadasa of Vmv might be a mascu-
line or feminine (?) pl. (though the regular feminine sg. form should end
in -7).

Let us briefly return to the usage of the term devadasi in the ganthi-
padas. Assuming that it here designates female slaves of a king, we may
infer that their children had a special status exempting them from the
general prohibition against ordaining children of female slaves, which
would run against the intention of the Vinaya rule.!®

However, if devaddasi designates the female slave of a Buddhist
monastery, then these females must be aramikas because otherwise the
monastery would not have been able to accept them. In that case
devadasi would be synonym ous with the term aramikini documented in
the Vinaya story of the gift of the five hundred aramikas by King
Bimbisara. As it happens, the story of their donation is also handed
down in the Tibetan version of the Miilasarvastivada Vinaya. The
Tibetan word used there, however, lha-’bais,V7 corresponds to Skt
devadasa, rather than to aramika.'® Since the context of the story is the
same, this may point to the synonymous use of devadasi and aramikini,

16The prohibition to ordain slaves had the aim of not interfering with the rights
of the proper owner of the respective slave. Thus it would not make sense to
exempt the slaves of kings from this rule.

Wirischke s.v. “slaves belonging to a temple”.

18Schopen 1994B, p. 158 (equates [ha-"bar with kalpikara), 164 (here he
refers to devadasa as the corresponding term).
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with preferences probably varying according to region or tradition. All
four Ganthipadas — of which at least three, but probably all four, are of
Sri Lankan origin — would then advocate the legitimacy of ordaining
children of female aramikas. Only one of them, Dhammasiri’s
Ganthipada, explicitly treats both the ordination of aramikas and that of
their children. We can, however, safely assume that the three Sinhalese
Ganthipadas must have held the same view as Dhammasiri with respect
to the ordination of an aramika, because otherwise, their attitude
towards the aramika’s children would be difficult to account for.

Finally, the South Indian Vimativinodani-tika would prohibit the
ordination of the children of aramikas. From this it would result that the
Vimativinodani-tika considers aramikas, whether given by a king or by
someone else, as slaves. In that way, the Vimativinodani-tika would
proceed with the tradition of the Kurundi and the Samantapasadika.

In summary, we can say that one branch of the Theravada tradition,
represented at least in Sri Lanka, and stretching at least from the first
century B.C. to the time of the ganthipadas (sometime before the
twelfth century A.D.), excepts slaves belonging to a Buddhist monastery
(aramikadasa), as well as their children, from the general rule prohibit-
ing the pabbajja of slaves. For this purpose the rules are stretched in
order to exclude aramikas from the Vinaya’s definition of slaves. The
other branch of the Theravada tradition, which can be traced from the
first century B.C. to the nineteenth century A.D., also represented in Sri
Lanka, but in later times adopted by the South Indian Vimativinodani-
tika and by the Burmese Pacityadiyojana, stuck to the Vinaya rule with-
out concessions regarding the status of slaves in Buddhist monasteries.
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pabbajja prohibited pabbajja allowed for uncertain
for aramikadasas aramikadasas
Kurundi (first Mahapacecari (first
century B.C. or century B.C. or
earlier) earlier)
Dhammasiri’s Vajirabuddhi’s
Ganthipada (after the| Anuganthipada
Samantapasadika, (after Dhammasiri’s
before Vajirabuddhi’s Ganthipada, before
Anuganthipada) the Vajirabuddhi-tika)
Three Sinhalese Vajirabuddhi’s
Ganthipadas (Maha-, Vajirabuddhi-tika
Majjhima-, (before the twelfth
Ciulaganthipada ; century)
before the twelfth
century)
Sariputta’s
Saratthadipani
(twelfth century)
Vimativinodani-tika
(twelfth/thirteenth
centuries)
Pacityadiyojana
(nineteenth century)

2.1.4 The higher ordination of aramikas

Let us finish this example with one last remark. Among those authoriz-
ing the pabbajja for aramikas, Dhammasiri’s Ganthipada explains that
they are neither slaves nor free men. This seems to imply that even
Dhammasiri excluded aramikas from higher ordination because the
candidate for higher ordination has to be a free man. However, we have
to reckon with the possibility that, by being ordained as novices,
aramikas lose their former status and therefore qualify for higher
ordination, too.
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2.2 The ticivara

The second method for stretching the rules and getting away with it is
not to apply the wording originally provided for the respective case, but
to resort to another wording that allows a certain latitude.

As is well known, in the early days of Buddhism, monks had to
content themselves with robes made from rags from a dust heap
(pamsukiila). Very soon, however, they were also allowed to wear robes
donated by householders.!!® The robe (civara) every monk is obliged to
wear from the time of his higher ordination onward consists of the inner
garment (antaravasaka), the upper garment (uttarasanga) and the outer
cloak (sarighati).'”® The inner garment covers the navel and the knees
and is fixed by a waistband.'?! The upper garment reaches from the
neck to the ankles, thus covering the inner garment. The outer cloak had
the size of the upper garment and is made of two layers of fabric./2 A
monk was allowed to own no more than one set of three robes

"9Vin I 28035 (BD IV 397ff).

10vin I 289,1-3: anujanami bhikkhave ticivaram digunam samghatim
ekacciyam uttarasangam ekacciyam antaravasakan ti. “l allow you, monks,
three robes: a double outer cloak, a single upper robe, a single inner robe”
(BD 1V 411). If the clothes were worn thin the antaravasaka and the
uttarasanga were allowed to be double, the sarnghati fourfold, Vin 1290,13-14
(BD IV 413).

121vin 11 135.34-36.5 (BD V 188f)).

12Following Sp III 643.3-8 = Kkh 94.18-20 sarighati and uttardsanga are,
according to the smallest size, in length five muzthi (1.8 metres), in breadth
three mutthi (1.08 metres); the antaravasaka is in length the same, in breadth
two mutthi (0.72 metres). For mutthi as a measure of length, see Kieffer-Piilz
1993, p. 182, n. 46. The upper limit for all robes is given by the size of a
sugatacivara (nine vidatthi in length [1.98 metres] and six vidatthi in breadth
[1.32 metres]; Vin IV 173,28-29) which they must not exceed.
Six kinds of material were allowed: Vin I 281,34-36 (BD 1V 398): anujanami
bhikkhave cha civarani khomam kappasikam koseyyam kambalam sanam
bhangan ti. “Monks, I allow six [kinds of] robe materials: linen, cotton, silk,
wool, coarse hempen cloth, canvas.”
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(ticivara).'® Any item in excess was regarded as an extra robe (ati-
rekacivara), and had to be assigned (vikappeti) to someone else after ten
days at the latest.'?

Before a monk could use a cloth, he had to take formal possession
of it (adhititthati).'> This holds true for all nine clothes which serve as
requisites of a monk. These are (1—3) the three robes (ficivara), (4) the
cloth to sit upon (nisidana), (5) a sheet (paccattharana), (6) a cloth for
wiping the face (mukhapufichanacola), (7) a requisite cloth (pari-
kkharacola), (8) the cloth for the rains (vassikasatika), and (9) the itch-
cloth (kandupaticchadi). Only two of them may be assigned (vikappeti)
to others after use, i.e., the cloth for the rains and the itch-cloth.!26 For
most items a certain size and number are prescribed. '’

123Vin 1 287.31-89.3 (BD IV 409f.). The stories told in the Vinaya about monks
who entered a village with one set of three robes, remained in the monastery
in another set of three robes, and went down to bathe in another set, amply
show that such additional sets of three robes were regarded as extra robes
(atirekacivara) which could be kept for ten days at most (see Vin 1289,3-12,
BD 1V 411).

124Vin 1 289,20-30 (BD IV 412); Vin III 196,9-11 [Niss 1 Mk] (BD 1I 4-5).

125E.g. Vin I 297,2-10 (BD IV 423f); 308 32-35; 309,2, 3, 12, 13, 16, 19-21 (BD IV
441ff.; vissasagahal adhitthana, without the exact wording to be used); II
119,6-8 (BD V 163 ; with the wording); 123,32 (BD V 170f. referring to the
namataka); 111204,36; 246,25 (BD 11 28 ; 121 ; referring to the patta); V
137.29; 140,18,37 (BD VI 222 227f.); 173,23, 25, 26; 174,33; 175,13 (BD VI
281; 283f. ; paccuddhara precedes the adhitthana; adhitthana follows the
paccuddhara); 176,26, 29, 32-33 (BD VI 286 ; kathina).

126vin I 296.30-97.10 (BD IV 423).

27For the ticivara see above. The nisidana (Vin IV 170,29-31; 171,11-14 [Pac
89 MKk]; BD III 96) was two vidatthi in length and one-and-a-half in breadth
according to the current vidatthi plus a border of one vidatthi breadth, thus
altogether 4 x 3.5 vidatthi (c. 1 x 0.87 metres). The vassikasatika, a cloth for
the rains retreat in the four months of the rains allowed for the monks (Vin I
294,24, BD IV 420), was six vidatthi in length and two-and-a half in breadth
according to the current vidatthi (vassikasatika; Vin IV 172,22—73,3 [Pac 91
Mk]; BD 11199), ca. 1.5 x 0.62 metres. A kandupaticchadi was allowed in
case of certain skin diseases (Vin [ 296,4-5, BD IV 421); it spread from below
the navel to above the knees and was four vidarthi in length and two in
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While the Vinaya describes the procedure of taking formal
more detailed and rules that a monk has to recite an accompanying
formula, for instance: “I take formal possession of this cloak” (imam
sanghatim adhitthami).'®

As already mentioned, a monk is allowed one set of the three robes.
If he wishes to accept a new set, he first has to formally abandon
(paccuddharati)'® the old one. Although the Vinaya is not very explicit
with respect to the formal abandonment of the three robes, it must be
presumed that it was common practice, at least during the final stage of
development of the Patimokkha, because the Vinaya mentions the

breadth according to the current vidatthi (Vin IV 172,11-14 [Pac 9o Mk]; BD
Il 97£.), i.e., ca. I x 0.5 metres.

Exceptions are the sheet, allowed in Vin I 295,27-29 (BD IV 421) in the size
one wants. Thus there is no limit as to its size. The size of the mukha-
puiichanacola (Vin 1 296,19-20, BD IV 422) seems to have not been de fined in
the Vinaya. However, it could be deduced from its function. In the com-
mentarial layer, according to some, two such garments were allowed, while
others declare that many may be used (Sp III 645,1-4). The requisite cloth is
allowed in Vin I 296,32-33 (BD IV 422). No limit with respect to the number
of requisite cloths is given, see Kkh 95,24-25 = Palim 33,19-20 = Sp III
645,4-5: parikkharacole ganana natthi. yattakam icchati tattakam adhi-
tthatabbam eva.

128vin 11 119.6-8 : sace na hoti parissavanam va dhammakarako va samghati-
kanno pi adhitthatabbo imina parissavetva pivissami ti. “If there is not a
strainer or a regulation water pot, then a corner of the outer cloak should be
determined upon with the words, ‘I will drink [water] having strained it with
this.”” (BD V 163). This example, though not general, shows that taking
formal possession of is an express statement in which the object and the fact
that it is taken possession of are mentioned.

I¥The two ways of making an adhitthana are verbal and physical, Vin V
117,37-38 (patta); 117,38—18,1 (civara); Sp Il 64334 (civara); 705,16ff.
(patta).

130See BHSD s.v. pratyuddharati, “removes”. Horner, BD 11 22, n. 3, discusses
the term at length, but did not grasp the sense correctly. Here in the casuistry
it should mean, “if [the robe] is not formally given up, [but] he is of the
opinion that it has been formally given up” (apaccuddhate paccuddhatasaiiii,
Vin III 202 20).
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formal abandonment of a robe in various sections.3! This indicates that
the knowledge of the practical details is taken for granted.

This said, there is little room left for a monk to own more than one
set of three robes at the same time without getting into conflict with the
law, one would think.

However, we have at least circumstantial evidence that already at
the time of the Vinaya monks had more than one set of three robes at
their disposal. (1) Firstly, there is a stereotype formula laying down the
duties of a pupil, etc., if his preceptor, etc., wishes to leave the
monastery to go to town. Here it becomes apparent that the preceptor
changes at least one of the three robes in preparation for the trip (he
receives a nivasana and hands back a patinivasana), and that he
changes it again on his return (he hands back the nivasana and grasps

Bl the Suttavibhanga in the introductory story to Pacittiya 59 Mk and in the
Patimokkha rule itself: Vin IV 121,17, 20, 23 (introductory story), 121,30-33
(rule); 122,17-18 (word-by-word commentary), 122,19-21 (casuistry; BD II
411ff.); referred to in Vin V 22,7-14 (BD VI 34); furthermore in the casuistry
and in the anapatti formulas of two Nissaggiya rules: Vin III 202,20
(casuistry), 28 (anapatti formula) [Niss 2 Mk] (BD II 22-23); Vin III
264,212 (casuistry), 32 (anapatti formula) [Niss 29 Mk] (BD 1II 159); in the
Parivara (Vin V 176,24-34) in the frame of the description of the kathina
ceremony, which — as is well known — represents a later stage than the
description of the kathina ceremony in the Mahavagga. The rule Pac 59 Mk
has been misunderstood by Horner, BD Il 411-13, because she did not
recognize the technical meaning of paccuddharati. The translation in Patim,
2001, p. 67: “If any bhikkhu ... should use it without a formal taking back
[i.e., rescinding of the assignment]”, also does not fully grasp the sense, since
here the bhikkhu who uses the robe, and the one who formally takes it back,
i.e., rescinds his own assignment, are one and the same person. In fact the
bhikkhu who uses the [robe] (i.e., the one who had assigned the robe to a
second bhikkhu) is different from the bhikkhu whose robe he uses (i.e.,
whom he had assigned the robe to before), and who did not formally give it
up (apaccuddharakam). For, if someone assigns an object to someone else,
that person has to take formal possession of it in order to be able to use it.
Before that person again may assign the robe to someone else, he first has to
formally give it up (paccuddharati) again.
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the patinivasana).' This clearly presupposes that the preceptor has
more than one set of three robes at his disposal.!®

(2) Secondly, we have two instances in the Vinaya where the word
viharacivara is used.'®* The exact meaning of this word in the Vinaya
is not known, but it cannot be excluded that it refers to a robe to be used
by a monk in a vihara. However, the Samantapasadika indicates that it
is a robe deposited as a requisite by the donors of the vihara.'®

(3) Thirdly, the ascetic practice (dhutarnga), called the three-robe
wearer (tecivarika), obliges a monk to wear only three robes, with only
one yellow shoulder cloth (amsakasava) allowed in addition. From the
fact that this is considered an austerity, we may safely assume that the
original confinement to a single set of three robes was no longer the
rule, but rather the exception. Since the three-robe wearer is mentioned
in the Sutta-pitaka'® and in later layers of the Vinaya, i.e., in the report

B2vin 1 46.12-13 = II 223,14f. sace upajjhdayo gamam pavisitukamo hoti,
nivasanam databbam patinivasanam patiggahetabbam (BD IV 60: “If the
preceptor wishes to enter a village, his inner clothing should be given [to
him], the inner clothing [that he is wearing] should be received [from him] in
return).” Vin I 46,25-27: paccuggantva pattacivaram patiggahetabbam, pati-
nivasanam databbam, ... nivasanam patiggahetabbam. BD IV 60: “Having
gone to meet him, he should receive his bowl and robe, he should give back
the inner clothing [given] in return; he should receive his inner clothing.”

133The robe is named nivasana. Horner supposes that nivasana is another word
for antaravasaka (BD 1 60, n. 1). She (BD 160, n. 2) rejects the interpretation
of VinTexts I 155, where nivasana is rendered as “under garment (i.e., his
house-dress ?)”, because in that case the monk would not be atecivarika.
Thus she rejects an interpretation because it does not fit her expectation.

Interestingly, the Mahasamghika-Lokottaravadins in their Abhisamacarika
in a parallel to our passage, differentiate between a gramapravesikacivaral
nivasana and an daramacaranakam civaram or a viharacaranakacivaral
nivasana. I owe this information to Seishi Karashima.

134vin III 212,20, 23 (BD 1146, with n. 2). This viharacivara clearly is deposited
in a vihara, and belongs to the sangha, i.e., it is not taken into formal
possession by some monk.

BSDefined by the fikas, Sp-t I 403.1 = Palim-nt I 309.10: vih@racivaran ti
sendasanacivaram.

136A 138,13; M 1214.5; see BD IV 351, n. 3.
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of the second council and in the Parivara,'¥’ this change of practice
must have taken effect at least by the end of the first century B.C. But
how could the new attitude be put into practice without transgressing
the rules? There is a long passage which illuminates this point in the
Samantapasadika quoting early teachers and texts from at least the first
century B.C. The question discussed here is whether or not it is allowed
to take formal possession of the set of three robes as requisite cloth
(parikkharacola).'3

The first authority quoted in this context is Thera Mahapaduma, '*
a Vinaya specialist (vinayadhara) from Sri Lanka, a pupil of
Vinayadhara Thera Upatissa, who lived during the famine in the first
century B.C." He declares that a monk may only take formal
possession of the set of three robes under precisely this designation (set
of three robes).™! Interestingly enough, this literal interpretation turns

137In the description of the monks of Pava (Vin I 253.6; II 299.6, ¢ [report of the
second council]); V 131,16; 193,10.

138§ TIT 643.31-44.1: ticivaram pana parikkharacolam adhitthatum vattati na
vattati ti? “But is it allowed to take formal possession of the three robes as
requisite robes [or] is it not allowed ?”

3%Mori 1989, p. 68 (130), no. 93.

1408 T 263,24-64.7. Thera Upatissa is mentioned together with Thera Phussa-
deva as one of those who protected the Vinaya when the great peril arose in
Sri Lanka (nahabhaye uppanne, Sp 1 263,25-28). This famine is thought to
have taken place between 102 and 89 B.C.; see Mori 1989, p. 61.

Sp T 644.1-4 : Mahapadumatthero kirdha: ticivaram ticivaram eva adh-
itthatabbam. sace parikkharacoladhitthanam labheyya udositasikkhapade
parihdro niratthako bhaveyya ti. evam vutte kira avasesa bhikkhii ahamsu:
parikkharacolam pi bhagavata va adhitthatabban ti vuttam, tasma vattati ti.
“Thera Mahapaduma, apparently, says that the set of three robes is to be
taken formal possession of only as a set of three robes. If the taking formal
possession of [the set of three robes] as a requisite cloth were allowed, the
protection in the storehouse rule (Niss 2 MK i.e., to be allowed to wear fewer
than three robes during the kathina period, and after the kathina has been
closed, with the agreement of the bhikkhus) would become useless. When he
had spoken thus, then the remaining monks said, ‘Even the requisite cloth is
taught in fact by the Lord as one which has to be taken formal possession of,
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out to be the minority. All the other monks hold that the ticivara
may also be taken into formal possession as a parikkharacola (Sp 111
644.4-6).

Since no limit is given regarding the size and number of requisite
cloths (parikkharacola), there also is no need to formally give up
(paccuddharati) old parikkhdaracolas before accepting new ones. In
theory, this leaves room for unlimited accumulation of such requisites
in all shapes and sizes.

The view of Thera Mahapaduma’s opponents receives additional
support from the Mahapaccari'®? and also from Thera Mahatissa, 1 an
inhabitant of Punnavalika and a reciter of both Vibhangas (ubhato-
vibhangabhanaka)," who refers to it as an earlier practice of the forest

therefore it is allowed (i.e., it is allowed to take formal possession of the set
of three robes as a requisite cloth).””

M28p TI1 644.6-10: Mahapaccariyam pi vuttam “parikkharacolam nama
patekkam nidhanamukham etan ti ticivaram parikkharacolan ti adhitthahitva
paribhufijitum vattati. udositasikkhapade pana ticivaram adhitthahitva pari-
harantassa pariharo vutto” ti. “Even in the Mahapaccari it is said, ‘Requisite
cloth means: this [taking formal possession of as requisite cloth is] a distinct
one, mainly [serving] the storage, [thus] it is allowed to use the set of three
robes, having taken formal possession of them as requisite cloth. In the
storehouse rule (Niss 2 Mk), however, the protection is taught for him, who,
having taken formal possession of as the set of three robes, preserves [the
robes].””

3Mori 1989, p. 67 (129), no. 9o.

W4Sp I 644.10-17 : ubhato-Vibhangabhanako punnavalikavasi Mahatissa-
tthero pi kira aha: “mayam pubbe mahdtheranam assumha ‘aranifiavasino
bhikkhii rukkhasusiradisu civaram thapetva padhanam padahanatthaya
gacchanti. samantavihare dhammasavanatthdya gatanaii ca nesam siriye
utthite samanera va daharabhikkhii va pattacivaram gahetva gacchanti,
tasma sukhaparibhogattham ticivaram parikkharacolan ti adhitthatum
vattati’” ti. “Even the reciter of the two Vibhangas, the inhabitant of
Punnavalika, Thera Mahatissa, as is well known, says, ‘We have heard from
the mahatheras in earlier times that the monks living in the forest, having
deposited a robe in a hollow of a tree, etc., in order to exert [meditation] went
to [the place for] exertion, and that, when the sun arose, the novices and
young monks of these mahatheras who had gone [there], having taken robe
and bowl, went to a neighbouring monastery in order to hear the dhamma.
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monks. The Mahapaccari argues that forest monks had practised the
taking formal possession of the ticivara as aparikkharacola, because
within an undetermined monastic boundary (abaddhasima), as is the
case in a forest, there is no good protection for the set of the three
robes. Since the Mahapaccari dates from around the first century
B.C., if not earlier, it provides an impressive testimony to the practice of
taking formal possession of the set of three robes as a requisite cloth.
This is corroborated by the Samantapasadika, which quotes the
Mahapaccari as the final authority on this issue,'® as well as by the
Kankhavitarani¥’ and Vajirabuddhi’s Anuganthipada.'® The Anu-

Therefore, it is allowed for the ease of use to take formal possession of the set
of three robes as requisite cloth.””

15Sp II1 644 .17-20: Mahapaccariyam pi vuttam “pubbe araiifiika bhikkhii
abaddhasimayam duppariharan ti ticivaram parikkharacolam eva adhi-
tthahitva paribhuiijimsa” ti. “Even in the Mahapaccari it is said, ‘In earlier
times the forest monks used the set of three robes having taken formal
possession of [them] only as requisite cloth, [owing to the fact] that in an
undetermined [monastic] boundary [there exists] poor protection [regarding
the three robes].””

The monastic boundary consisting in seven abbhantara (sattabbhantara-
sima), which is the type of boundary (sima) valid in a forest, does not in fact
have the function of protecting monks from being separated from the three
robes (Sp V 1052,11). Since, however, this boundary comes into being only
for a legal procedure, for the remaining time the robe rules for the forest are
valid. Thus, a monk in the forest may not be more than seven abbhantara
distant from his robes (cf. Kieffer-Piilz 1992, B 15.2.3).

165ee above n. 99.

WIKkh 95.11-12: idaii ca pana ticivaram sukhaparibhogattham parikkhara-
colam adhitthatum pi vattati. “And this set of three robes may even be taken
formal possession of as a requisite cloth for easy usage.” From the point of
view of content this statement reproduces parts of the opinion of Thera
Mahatissa; see above n. 144.

8Vib 223,15-17 = Palim-nt 93.27-94.1: pathamam ticivaram ticivaradhi-
tthanena adhitthatabbam, puna pariharitum asakkontena paccuddharitva
parikkharacolam adhitthatabbam. na tv eva adito va idam vuttan ti vuttam.
“‘First, the set of three robes is to be taken formal possession of by [means
of] the taking formal possession of as a set of three robes; by one not capable
of preserving [them], they, after having been given up formally, should again



44 Petra Kieffer-Piilz

ganthipada recommends that a monk unable to keep up the robes he has
taken formal possession of as three robes should formally give them up
(paccuddharatiy and then take formal possession of them as
parikkhdracola in order to avoid a transgression of Niss 2 Mk, which
forbids a monk to part with one of his robes even for one night after the
kathina period has been closed, except with the approval of the monks.
In case the set of three robes has not been taken formal possession of as
such, the rules for the ficivara do not apply to them.

The evidence of the Anuganthipada also shows that this rule
represents a later development, albeit of a considerable age. The Vajira-
buddhi-tika’s lengthy pronouncements on this practice™ are intended
to show that, although it does not belong to the earliest rules, it would
have been decided in exactly the same way by the Buddha and that it
could very well have been initiated by him. The practice was very
common in later times, as we can see from texts on monastic law dating
from the twelfth to seventeenth centuries.!>°

Thus taking formal possession of a set of three robes as a
parikkharacola was, and probably still is, an acceptable way of
circumventing the strict and complex rules applying to the ticivara.

be taken formal possession of as requisite cloths. But this has not been taught
from the very beginning’, [thus] it is said [in Vajirabuddhi’s Anuganthi-
padal.”

149\/jb 222,7-23,25 = Palim-nt I 93,13-27 and 93,27-94,1.

10K huddas-pt 96,1417 : kim pana ticivaram parikkharacolam adhitthétum
vattati ti? ama vattati, parikkharacolam nama patekkam nidhanamukham
etan ti; ticivaram parikkharacolam adhitthahitva paribhuiijitum vattati (Sp
Il 644.6-8); Vin-vn-pt 282,26-28: parikkharacolassa ti parikkharacola-
namena adhitthahitva civaram paribhuiijitukamassa parikkharacola-
namena adhitthatum vattati. Palim-nt I 94,1-4 # Sp-t II 388,29-31 = Palim-pt
22,25-29 # Vmv 1 313,17-18 : ®parikkharacolam adhitthatun ti (Sp 111 643 .31)
parikkharacolam katva adhitthatum® (**Palim-nt, Vmv omit). baddha-
simayam (Palim-nt simaya) avippavasasimasammutisabbhavato (Palim-nt,
Vmv sambhavato) civaravippavase pi (Palim-nt omits) n’ ev’ atthi doso ti®
(>®Vmv omits) na tattha duppariharata (Palim-nt duppariharo) ti @ha
abaddhasimayam duppariharan ti (Sp 111 644,18).
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Even outside the kathina period, this practice enables a monk to travel
with fewer than three robes, it allows him to own more than just one set
of three robes, and it protects him from transgressing the rules applying
to the ficivara. This practice has met with general acceptance, except by
the early Thera Mahapaduma, and it prepared the way for the legal
possession of multiple sets of three robes — which nowadays seems to
be the regular case in most instances.

These two examples should afford a glimpse of the methods used in
Theravada legal literature for adapting the largely fixed rules of
Buddhist law to changing circumstances or wishes. Though there may
exist still further forms of adaptation, it can safely be said that the first
of the two methods dealt with here is the most common and widespread
in the legal texts.

Petra Kieffer-Piilz
Weimar
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The Susima-sutta and the Wisdom-Liberated Arahant

The Susima-sutta, a short discourse of the Samyutta-nikaya, uses a
dramatic plot to shine a spotlight on a doctrinal topic that must have
been of vital interest to the ancient Sangha as it classified persons with
respect to their meditative expertise and paths of attainment.! The topic
is the nature of the padifiavimutta arahant, the person who attains
liberation through the special efficacy of wisdom without reaching
extraordinary distinction in the sphere of samadhi or concentration. The
Susima-sutta merits special consideration because the Pali version has
three parallels preserved in Chinese translation, and thus a comparison
of the Pali discourse with its Chinese counterparts permits us to see
how, even in an early stage of textual transmission, the Buddhist
schools were already in subtle ways contemplating different solutions to
the doctrinal problem raised by the sutta. For ease of reference, I will
designate the Pali version S 12:70. Among the Chinese versions, one is
found in the Vinaya of the Mahasanghika school, which I will refer to
as M-Vin.? Another version is sufta no. 347 in the Samyukta-agama,
commonly understood to be the Sarvastivada (or perhaps Mila-
sarvastivada) counterpart to the Samyutta-nikaya.? T will call this
version SA 347. The other is an incomplete citation in the Abhidharma-

1S 12:70; IT 119-28.

2T22, 362b25-363b26. In my discussion, when I translate terms used in the
Chinese texts into their Indic equivalents, for the sake of consistency I will
generally use the Pali counterparts, even though these texts may have been
translated from Sanskrit or Buddhist Hybrid Sanskrit originals. For the same
reason, I will refer to all versions of the basic text as a sutta rather than use
sutta for the Pali version and sitra for non-Pali versions

3SA 347; T2, 96bas—98ar2. Richard Gombrich (How Buddhism Began: The
Conditioned Genesis of the Early Teaching (London: Athlone, 1996),
pp. 123—27) discusses the relations between S 12:70 and SA 347. My interpre-
tation of both versions differs considerably from Gombrich’s.

The Journal of the Pali Text Society, Vol. XXIX (2007), pp. 51-75



52 Bhikkhu Bodhi

vibhasa-§astra.* This citation terminates before we reach the end of the
sutta, but it covers most of the points relevant to our study. This version
will be referred to as Vibhasa.

In this paper I will use S 12:70 as the primary basis for my
discussion and bring in the others later for purposes of comparison. I
will first present a summary of the “plot”. Then I will explore the theme
of the “arahant liberated by wisdom” based on the primary text,
followed by a discussion of its treatment in the several Chinese versions
of the sutta. At some later time, I hope to write a sequel to this paper to
explore the different versions of the second part of the discourse, which
deals with the two knowledges contributing to the status of one
liberated by wisdom.

1. The Plot

The sutta opens with the Buddha dwelling in the Bamboo Grove at
Rajagaha. At the time, he is respected and honored by the laity and
amply provided with all the requisites, as is the Bhikkhu Sangha.
Because of the Buddha’s rise to fame, the fortunes of the “wanderers of
other sects” have steeply declined. The wanderers resident at Rajagaha
therefore decide to assign a crucial mission to one of their members
named Susima. He is to go forth under “the Ascetic Gotama”, master
his doctrine, and then return and teach it to his own community. They
assume that the Buddha’s doctrine is the key to his success, and so, they
suppose, once they have learned his Dhamma and can teach it to the lay
folk, they will regain the support that they have lost to the Sakyan sage.

Susima agrees and heads off towards the Bamboo Grove. At the

4There are actually two parallel treatises that cite this version, with slight differ-
ences between them. The one I mostly draw upon is Abhidharma-vibhasa-
§astra (no. 1546), which cites it at T28, 407c26—408b11. The larger version of
this treatise, Abhidharma-mahavibhasa-§astra (no. 1545), cites it at T27,
572b16—-572c27. It is an open question whether this version is actually a sutta
with canonical or quasi-canonical status; it may be, rather, merely the
treatise’s paraphrase of a sutta. For the sake of convenience, however, I will
refer to it as if it were another version of the sutta.
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entrance he meets the monk Ananda and tells him he wants to lead the
spiritual life under the Buddha.> Ananda brings Susima to the Buddha,
who tells Ananda to ordain him. Shortly thereafter, in the Buddha’s
presence, a number of monks declare final knowledge (afifia), that is,
arahantship, announcing, “We understand: Birth is finished, the holy
life has been lived, what had to be done has been done, there is no more
coming back to any state of being.”® Susima hears about this and
approaches the monks to ask whether this report is true. When they
confirm it, he asks them whether they have attained the five mundane
types of super-knowledge: the modes of spiritual power, the divine ear,
the ability to read the minds of others, the recollection of past lives, and
the divine eye which sees how beings pass away and take rebirth in
accordance with their kamma.” In each case, the monks deny possessing
these super-knowledges. Then Susima asks them whether they dwell in
the “peaceful emancipations, transcending forms, formless, having con-
tacted them with the body”.® Again, they answer no. Now Susima is
puzzled. He tells the monks that he cannot understand how they could
declare arahantship yet deny that they attain these superhuman states.
They reply, “We are liberated by wisdom, friend Susima.””

This answer does not satisfy Susima, but when he asks them to
elucidate they only repeat the same words, “Whether or not you under-
stand, we are liberated by wisdom.” So Susima goes to the Buddha in

SIn all three Chinese versions, it is not Ananda that he meets but a group of
monks. In SA 347 and Vibhasa, the monks bring him to the Buddha, who tells
them to ordain him. In M-Vin, the monks tell Susima that, as a convert from
another sect, he must live on probation for four months, and then, if the
Sangha approves, they will give him the ordination.

6S I 120,30-32: khind jati vusitam brahmacariyam katam karaniyam naparam
itthattayati pajanama.

S 11 121-23. Briefly, in Pali: (1) iddhividha, (2) dibbasotadhdtu, (3) cetopari-
yaiiana, (4) pubbenivasanussatifiana, (5) yathakammacutipapataiiana.

8S 1 123.15-16: ye te santd vimokkha atikkamma riipe aruppa te kayena
phusitva viharatha.

98 I 123 26: padifavimutta kho mayam, avuso Susima.
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quest of clarification and reports to him the entire conversation he had
with the monks. The Buddha too replies with an enigmatic one-sentence
answer, “First, Susima, there is knowledge of the persistence of
principles ; afterwards, knowledge of nibbana.”!°

Susima asks the Buddha to explain this concise statement in detail,
but the Buddha first responds simply by repeating his reply, “Whether
or not you understand, Susima, first there is knowledge of the
persistence of principles ; afterwards, knowledge of nibbana.” However,
he then tries to guide Susima to an understanding of his words. He first
leads him through the catechism on the three characteristics — imper-
manence, suffering, and non-self — in relation to the five aggregates,
exactly as we find it in the second ‘“argument” of the well-known
Anattalakkhana-sutta, the Discourse on the Characterstic of Non-Self (S
22:59).!! This culminates in the noble disciple becoming disenchanted
with the five aggregates; through disenchantment, he becomes dispas-
sionate; and through dispassion, his mind is liberated. With liberation
comes the knowledge of liberation and he understands: “Birth is
finished ... there is no more coming back to any state of being.”

The Buddha next takes Susima through a catechism on dependent
origination (paticca-samuppada), first with respect to arising: begin-
ning with “aging-and-death have birth as condition” and ending with
“volitional activities have ignorance as condition”; and then with
respect to cessation, starting from “aging-and-death cease with the
cessation of birth” and ending with “volitional activities cease with the
cessation of ignorance”. At this point the Buddha asks Susima whether
“knowing and seeing thus” (evam jananto evam passanto), he exercises
the five super-knowledges or attains the peaceful formless emancipa-
tions. When Susima says no, the Buddha asks him how he could answer
as he did while being unable to attain these states. The Buddha’s use of
the word “answer” (veyydakarana) apparently refers back to his agreeing

108 I 124,10-11: pubbe kho Susima dhammarhitiiagnam, pacchd nibbane
Aanam.

1S 111 67,2268 2.
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that he “knows and sees” each of the points the Buddha asked him
about in the chain of dependent origination.

Susima does not reply to the Buddha’s question. Instead, he
prostrates himself at the Buddha’s feet, confesses that he entered the
Buddhist order with thievish intent, and asks the Blessed One to pardon
him for this offence. The Buddha then tells him that he was indeed
foolish to have contemplated such a dangerous course of action. To
underscore the danger he relates a simile about a criminal who is
arrested by the king and beheaded to the south of the city. The
consequences of “going forth as a thief in the well-expounded Dhamma
and Discipline”, the Buddha says, are far graver than the punishment
suffered by the criminal; but since Susima sees his transgression for
what it is, he pardons him for the sake of his future restraint.

2. The One Liberated by Wisdom

In S 12:70, as we have just seen, when Susima questions the monks
about their attainments, he asks about the five mundane super-
knowledges and the peaceful formless emancipations, and it is these
that the monks deny possessing. It is intriguing that Susima’s questions
do not pry into any attainments that the monks might possess below the
level of the formless emancipations. I assume that, whatever might have
been the historical basis for the origination of this sutfa, the actual
dialogue, particularly in the first part, is partly the work of the compilers
of the texts. Once this assumption is granted, we may infer that the
compilers of the sutta had compelling doctrinal reasons for drawing the
cut-off point at the formless emancipations. For them to permit Susima
to ask the monks whether or not they had attained the jhanas, and then
to have the monks give negative answers to these questions, would have
been to directly contradict time-hallowed discourses and doctrinal
formule. It seems to me that the compilers of this sutfa wish to
insinuate that the monks were actually not attainers of the jhanas, that
they subtly want to introduce into the canon the idea of the arahant who
lacks these distinguished states of concentration. At the same time,
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however, they did not want to force an ambiguity that was hovering
over the notion of the “wisdom-liberated arahant” to become resolved
too starkly in black-and-white terms. Hence they allowed the ambiguity
to linger in the canonical text while they resolved the issue in its
commentary, which in the earliest period must have been a teacher’s
oral explanation accompanying the sutta.

The Nikayas distinguish among different classes of arahants, using
as the basis for the distinctions the attainments they possess ancillary to
their attainment of arahantship. In descending order, some arahants
possess the six “direct knowledges” (chalabhifiiia) ; some have the three
“higher knowledges” (tevijja); some are “liberated in both ways”
(ubhatobhdagavimutta); and some are “liberated by wisdom” (parfiiia-
vimutta).'> The main distinction that the Nikayas draw is between those
arahants “liberated in both ways” and those “liberated by wisdom”. In
the Kitagiri-sutta (M 70), the arahant liberated in both ways is defined
as one who “contacts with the body and dwells in those peaceful
emancipations, transcending forms, that are formless, and whose
influxes are exhausted by his seeing with wisdom”.!> The arahant
liberated by wisdom, in contrast, is one who “does not contact with the
body and dwell in those peaceful emancipations, transcending forms,
that are formless, but whose influxes are exhausted by his seeing with
wisdom”.'* Questions can be raised about the exact meaning and
extension of these definitions: for example, to what degree must an
arahant possess the formless emancipations to qualify as “both-ways-

12See S 1191 (S 8:7). The six direct knowledges are the five mundane super-
knowledges enumerated above (see pp. 52—53) plus the knowledge of the
exhaustion of the influxes (a@savakkhayaiiana). The three higher knowledges
are the knowledge of the recollection of past lives, the knowledge of the
passing away and rebirth of beings, and the knowledge of the exhaustion of
the influxes.

3M I 477.26-28: ekacco puggalo ye te santa vimokkha atikkamma riipe aruppa
te kayena phusitva viharati pafifidya ¢’ assa disva asava parikkhina honti.

4M I 477.33-36: ekacco puggalo ye te santa vimokkha atikkamma riipe aruppa
te na kayena phusitva viharati paifidya ¢’ assa disva asava parikkhinda honti.
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liberated” ? The Puggalapanfiatti Commentary maintains that those who
attain the formless attainments but do not gain the attainment of
cessation (nirodhasamapatti) are called “liberated in both ways” only in
a figurative sense (pariyayena), while those who gain the eight
attainments (the four jhanas and the four formless attainments) as well
as the attainment of cessation are called “the best of those liberated in
both ways in the literal sense”.!> This same commentary, however, then
concedes that an arahant who attains just one among the formless-
sphere jhanas can still be called “liberated in both ways”.1°

The arahant liberated by wisdom, it is clear, has the fourth jhana as
the upper limit of achievement on the scale of concentration; for some
reason, not explained in the sutfas, an arahant of this type does not
proceed further to attain the formless emancipations. The more
interesting question, however, concerns the minimal attainment in
concentration possessed by an arahant liberated by wisdom. A number
of standard texts define the concentration included in several groups
among the thirty-seven “aids to enlightenment” (bodhipakkhiya
dhamma) as the four jhdanas. In particular, we find the faculty of
concentration (samadhindriya) among the five faculties and the right
concentration factor (samma samadhi) of the noble eightfold path both
defined as the four jhanas.!” The four jhanas also enter into the standard
description of the progressive training of the monk, preceding the
attainment of the higher knowledges,'® and into the threefold higher
training, where they serve as the training in the higher mind
(adhicittasikkha)."® Tf we rely upon these texts, taking them literally, it
would follow that any monk liberated by wisdom must have attained all

four jhanas.

15Pp-a 191. nippariyayena ubhatobhagavimuttasettho.

1Pp-a 191. aripavacarajjhanesu pana ekasmim sati ubhatobhagavimutto yeva
nama hoti.

gy 196,18-19, 198,24-32 ; D I1 313,12—25; S V 10,5-18..
I8E g, at D 173—76; M I 181-82, 276-78, etc.
At A1235,.21-23,235.38-36.2..



58 Bhikkhu Bodhi

Such a conclusion, however, would be extreme, for other texts
equally authoritative recognize the possibility of attaining arahantship
on the basis of any jhana. For example, the Jhana-sutta (A 9:36)
explains that one can gain any one of the four jhanas or lower three
formless attainments and then contemplate its constituents in eleven
ways: as impermanent, suffering, illness, a boil, an arrow, misery,
affliction, alien, disintegrating, empty, and non-self.?0 If one is firm in
such insight, the text asserts, one will attain the exhaustion of the
influxes, that is, arahantship; if one retains a subtle attachment to this
experience, one will emerge as a non-returner. Again, in the
Atthakanagara-sutta (M 52), Ananda explains how it is possible to
attain the exhaustion of the influxes through any of eleven “doors to the
deathless”.2! One enters any of the four jhanas, the four divine abodes,
or the lower three formless attainments and contemplates it as
conditioned and constructed by volition. One then sees that anything
conditioned and constructed by volition is impermanent and subject to
cessation. This would imply that the texts that define the faculty of
concentration, the right concentration of the noble path, and the training
in the higher mind as the four jhanas should not be taken literally as
meaning that all four jhanas are needed to reach liberation; rather, they
mean that to attain the final goal as a wisdom-liberated arahant, one
should be able to gain at least one jhana as a basis for insight.

We might, however, ask whether even this much is indispensable.
In raising this question, we are pushing our line of inquiry further than
Susima dared to go in his conversation with the monks. Yet, in view of
the direction meditation theory has taken in the mainstream Buddhist
traditions, as we shall see, it is precisely this question that should pique
our curiosity. Now, if we read certain suttas at their face value it would
seem that the first jhana is a minimum requirement for the attainment of
even the third fruition, the stage of non-returner. A text that lends strong

20A TV 422-26. The commentary explains that the fourth formless attainment is
too subtle to be contemplated with insight.

2IM 1 349-52.
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support to this claim is the Mahamalunkya-sutta (M 64), where the
Buddha declares, “There is, Ananda, a path to the abandoning of the
five lower fetters; that anyone, without relying on that path, shall know
or see or abandon the five lower fetters, this is impossible.”?? As the
sutta unfolds, the “path to the abandoning of the five lower fetters” is
then shown to be the same course of practice described just above in the
Jhana-sutta. One enters any of the four jhdnas or three lower formless
attainments, and then contemplates its constituents from the same
eleven angles. If one can remain firm in this contemplation, one
exhausts the influxes and reaches arahantship; if there is still a remnant
of attachment, one cuts off the five lower fetters and becomes a non-
returner.

If the above words — “that anyone, without relying on that path,
shall know or see or abandon the five lower fetters, this is impossible”
— are taken as categorical, there is indeed no possibility at all that an
arahant liberated by wisdom can be destitute of the first jhana. It will
not suffice, either, to appeal to the Abhidhamma distinction between
form-sphere (ripavacara) and supramundane (lokuttara) jhanas and
then hold that while some arahants liberated by wisdom might be
destitute of mundane jhanas, they will still possess at least the first
supramundane jhana. This claim could not be accepted in a discussion
based solely on the suttas, for the distinction between form-sphere and
supramundane jhanas is never explicitly drawn in the sutftas nor is it
even discernible in them.?? If our analysis is to apply to the under-
standing of meditative attainments characteristic of the suttas, it must
use concepts intrinsic to the suttas themselves and not draw upon modes

22M 1 434.25-28: yo, Ananda, maggo ya patipada pasicannam orambhagiyanam
samyojananam pahdandya tam maggam tam patipadam andgamma
paficorambhagiyani samyojanani fiassati va dakkhati va pajahissati va ti n’
etam thanam vijjati.

230ne possible exception to this is the Mahacattarisaka-sutta (M 117), which,
however, in the form it has come down, seems to be the reworking of an
archaic version under the influence of later ideas typical of the incipient
Abhidhamma.
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of analysis derived from a later phase of Theravada Buddhist thought.
Although the words of the Mahamalunkya-sutta quoted above
might seem to rule out the possibility that those destitute of jhana can
achieve arahantship, several texts scattered across the Nikayas hint that
this conclusion would be a bit stern. We should remember that, while
the suttas are remarkably consistent with each other, they are not rigidly
so, and one can often find in some texts exceptions made to principles
apparently laid down as categorical in other texts. One discourse
relevant to our present discussion, the Asubha-sutta (A 4:163), speaks
about four modes of practice: two painful, with sluggish and quick
realization, and two pleasant, again with sluggish and quick realization.
The mode of practice that is painful, with sluggish realization, is
described thus:
Here, a monk dwells contemplating the unattractiveness of the body, per-
ceiving the repulsiveness of food, perceiving non-delight in the entire
world, contemplating impermanence in all formations; and he has the
perception of death well established internally. He dwells depending upon
these five trainee powers: the powers of faith, moral shame, moral dread,
energy, and wisdom. These five faculties are manifest in him as weak: the
faculties of faith, energy, mindfulness, concentration, and wisdom. Because
these five faculties are weak, he sluggishly attains the immediacy condition

for the exhaustion of the influxes. This is called practice that is painful with
sluggish realization.2*

What makes this meditator’s mode of practice “painful” (dukkha-
patipada) is the use of meditation subjects that focus upon the repulsive,
fearful aspects of human life, subjects that engender a mood of
disenchantment rather than of blissful absorption. It is true that the
definition ascribes to this practitioner the five faculties, among them the
faculty of concentration, sometimes defined by the jhana formula. It is
likely, however, that this practitioner has merely a facile acquaintance
with jhana or even none at all; for the meditation subjects he uses are
taken up, not so much because they are conducive to the jhanas, but

247 11 150.32—51.5.
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because they lead to disenchantment and detachment.?’ In contrast, the
practitioner who takes the route described as “pleasant” (sukha-
patipada) is defined precisely as one who acquires the four jhanas. For
the contrast to be meaningful, one would have to conclude either that
the meditator on the “painful” path has no experience of jhana or that
he assigns jhana to a subordinate place in his practice. It could even be
that an alternative definition of the faculty of concentration found in the
Indriya-samyutta is intended precisely for such kinds of practitioners.
This alternative definition defines the faculty of concentration, not as
the four jhanas, but as “the concentration or one-pointedness of mind
that arises having made release the object”.2°

A similar contrast is drawn at A 4:169 between those persons who
attain nibbana through strenuous practice (sasarnikharaparinibbayi) and
those who attain it through non-strenuous practice (asankharapari-
nibbayi).?” The strenuous practice is explained by way of the five
contemplations that constitute the painful path: the unattractiveness of
the body, the repulsiveness of food, perceiving non-delight in the world,
contemplating impermanence in all formations, and mindfulness of
death. The non-strenuous practice, for those fortunate ones, is nothing
other than the four jhanas. Again, a string of suttas in the Anguttara-
nikaya says of these five contemplations: (i) that they lead to complete
disenchantment, dispassion, cessation, peace, direct knowledge,
enlightenment, and nibbana; (ii) that they lead to the exhaustion of the
influxes; and (iii) that they have liberation of mind and liberation by

Bt is true that Vism 265-66 explains how the meditation on bodily foulness
can give rise to the first jhana, but the main emphasis of this meditation is on
the removal of sensual lust, not on mental absorption.

208 'V 197.14-17. 198.23-24: arivasavako vossaggarammanam karitva labhati
samadhim labhati cittassa ekaggatam, idam vuccati bhikkhave samadh’-
indriyam.

2TA 11 155-56.
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wisdom as their fruit and benefit.?8

The Nikayas never go so far as to say that those who choose such
meditation subjects as their vehicle of practice lack attainment of jhana;
and accordingly, when questioning the monks who claim to be arahants
liberated by wisdom, Susima does not pursue his inquiry below the
level of “the peaceful formless emancipations” and ask whether or not
they attained the jhanas. The issue is left daintily alone, as though it
were too sensitive to be touched upon. Perhaps the stock definition of
the path factor of right concentration in terms of the four jhanas, and the
role of the jhanas in the standard description of the gradual training of
the monk, occupied niches too hallowed within the canonical collection
for the Theravada tradition to ever consider altering the received
heritage of suttas in a way that might explicitly state such attainments
are dispensable. Yet it is among those who use such subjects of
meditation as the unattractiveness of the body, mindfulness of death,
disenchantment with the world, and the impermanence of all formations
as their preferred vehicle that one might expect to find arahants
liberated by wisdom; and because practitioners of these meditations are
contrasted with those who take the “pleasant” route of the four jhanas,
it is among the former that one might expect to find, by implication,
those who either attain jhana with difficulty or opt instead for a mode of
practice that draws its primary strength from wisdom built upon the
minimum degree of serenity (samatha) needed to reach the destruction
of the defilements.

3. The Sukkhavipassaka Arahant and the Susima-sutta

In my reading of the Susima-sutta, the redactors of the text want to
suggest that the paffiavimutta arahants are in fact destitute of jhana
attainments, but they dare not say this directly. That is why the
questions are not asked. The absence of the questions accomplishes two

28A III 83-84 (A 5:69—71). What is referred to here is no doubt the influx-free
liberation of mind and liberation by wisdom (andsava cetovimutti paiifia-
vimutti) constituting arahantship.
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things. It avoids the need to draw forth answers that would contradict
orthodox doctrine, which upheld the secure place of jhana in the
structure of the Buddhist path; and it deftly hints that these monks did
not have the jhdanas. If the intention of the sutta were otherwise, Susima
could have asked about the jhanas, and the monks could have said,
“Some of us attain one jhana, some attain two, some attain three, and
some attain all four.” But by passing over this issue in silence, they
discreetly imply that they do not attain the jhanas at all.

Where the redactors of suttas fear to tread, commentators step in
boldly. It is in the commentaries (including the Visuddhimagga) that we
first find explicit mention of the sukkhavipassaka or “dry-insight”
meditator, often in connection with passages that mention the
pafiiavimutta or “wisdom-liberated” arahant. The dry-insight meditator
is defined as “one whose insight is dry, arid, because such insight is
unmoistened by the moisture of the jhanas”.?° Thus upon reaching
arahantship, such a practitioner becomes, of necessity, a wisdom-
liberated arahant. It must be borne in mind, however, that while the
dry-insight arahant is closely linked to the old canonical concept of the
wisdom-liberated arahant, a flat identity should not be drawn between
the two. Rather, the dry-insight arahant is technically only one subclass
within the broad class of wisdom-liberated arahants. The commentaries
consistently state, “The arahant liberated by wisdom is fivefold: the
dry-insight meditator together with those who attain arahantship after
emerging from any one among the four jhanas.”3® Thus the wisdom-
liberated arahants can also be those who attain the four jhanas. The
only attainments they do not achieve are the peaceful formless emanci-
pations, experience of which defines an arahant as “one liberated in
both ways”.

29Vism-mht II 446 (VRI ed.): so hi jhanasinehena vipassandaya asiniddha-
bhavato sukkha likha vipassana etassati sukkhavipassako ti vuccati.

308y III 889: so sukkhavipassako ca, catithi jhanehi vutthaya arahattam patta
cattdro cati imesam vasena paiicavidho va hoti. See too Ps III 188; Mp IV 3;
Pp-aligr.
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We might also note that even if the Nikayas did envisage the
possibility of an arahant liberated by wisdom who does not attain the
Jjhanas, this would not mean that such a figure fulfilled the distinctive
criteria of the commentarial sukkhavipassaka arahant. For, as the name
suggests, the sukkhavipassaka is one who gives special emphasis to
vipassand or insight meditation; the commentaries and subcommen-
taries in fact often speak of this meditator, prior to attaining arahantship,
as the vipassanayanika, “one who makes insight the vehicle”, or even as
the suddhavipassanayanika, “one who makes bare insight the
vehicle”.3! These designations imply that at some point in the evolution
of Theravada meditation theory, the practice of vipassand came to be
regarded virtually as an autonomous means to realization that could be
undertaken quite independently of any supporting base of samatha. It is
quite conceivable that if the Nikayas did see, even tacitly, the possibility
of wisdom-liberated arahants destitute of jhana, they still would have
assumed these arahants had a minimal foundation of samatha. For such
arahants, it would just be the case that their practice of samatha did not
reach the level of the first jhana.

Now while the concept of the dry-insight arahant is first introduced
in the commentaries, as often happens the commentators peer back into
the suttas to seek substantiation for their hermeneutical innovations.
And, sure enough, “seek and ye shall find”. Not to be left empty-
handed, the commentators find evidence for the dry-insight arahant in
several texts of the Nikayas, and one of these that is given star billing is
the Susima-sutta. The Susima-sutta itself, as we saw, does not specify
where the monks liberated by wisdom stood in relation to the jhanas.
For all we know, based on the text alone, they could have been adepts in
all four jhanas. The commentary, however, apparently drawing upon
ancient oral tradition, fills in the gaps in the information we can derive
from the sutta itself with additional information apparently transmitted
in the lineage of teachers. Thus in the sutfta, in reply to Susima’s

3lgee Vism-mht 11 351, 438, 474 (VRI ed.).



The Susima-sutta and the Wisdom-Liberated Arahant 65

question, “Without the super-knowledges and formless attainments,
how can you claim to be arahants?” the monks reply, “We are liberated
by wisdom.” In glossing these words, the commentary tersely says,
“Liberated by wisdom: ‘We are without jhdna, dry-insight meditators

liberated simply by wisdom only.””32

Later, when interpreting the
Buddha’s exchange with Susima, the commentary says in regard to a
statement of the Buddha, “The purpose is to show the arising of
knowledge thus, even without concentration. This is meant: ‘Susima,
the path or fruit is not the outcome, benefit, and product of
concentration, but the outcome, benefit, and product of insight.””33And
the tika or subcommentary to this passage, commenting on the words
“even without concentration” says, “This is said referring to the
meditator who makes insight the vehicle; it means even without
previously achieved concentration that has reached the mark of

serenity.”3*

4. The Chinese Parallels to the Susima-sutta

At this point it will be illuminating to turn to the parallels to S
12:70 preserved in Chinese translation. In M-Vin, Susima inquires from
the monks, not about all five super-knowledges, but only about the
divine eye that sees how beings pass away and take rebirth according to
their kamma, and about the recollection of past lives — the last two of
these super-knowledges, given here in inverse order from S 12:70 — as
well as about the peaceful formless emancipations. As in S 12:70, the
monks deny possessing these attainments. When Susima asks them how
they could declare final knowledge in the Buddha’s presence, they

32Spk 1 127: padifiavimutta kho mayam, @vuso ti, avuso, mayam nijjhanaka
sukkhavipassaka paiifiamatten’ eva vimuttd ti dasseti.

33Spk I1 127: vina pi samadhim evam fianuppattidassanattham. idaii hi vuttam
hoti: Susima, maggo va phalam va na samadhinissando, na samadhi-
anisamso, na samdadhissa nipphatti; vipassandya pan’ eso nissando,
vipassandya anisamso, vipassandya nipphatti.

34Spk-pt I 107 (VRI ed.): vina pi samadhin ti samathalakkhanappattam
purimasiddham vinda pi samadhin ti vipassanayanikam sandhdaya vuttam.
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reply, “We are wisdom-liberated ones.”?> Thus M-Vin is fairly close to
S 12:70. It is virtually impossible to judge which is likely to be more
original, the five super-knowledges of S 12:70 or the two mentioned in
M-Vin. The twofold scheme has the advantage of economy, and greater
detail usually suggests lateness; but if the sutta originates from a real
historical incident, it could well have been that the wanderers suspected
the Buddhist monks to be adepts in the spiritual powers and mind-
reading, the first and third super-knowledges, which ostentatious
ascetics would be most likely to use to impress gullible lay devotees
(particularly in a royal capital like Rajagaha).3° This would then better
explain Susima’s skepticism that there could be wisdom-liberated
arahants who lack such powers.

It is with SA 347 and the Vibhasa version that the divergences from
S 12:70 become significant, for these versions straight away transform
the monks into Sarvastivadin counterparts of the Pali commentarial dry-
insight arahants. Though these versions do not have a neat appellation
for this figure, it is evident that the text here wants the expression
“wisdom-liberated one” (Ef#f7) to convey very much the same idea
that the expression pafiiavimutta as used in the Susima-sutta conveys
for the Samyutta Commentary: one liberated without jhana (ni-
Jjhanaka), entirely through wisdom. As in S 12:70 and M-Vin, so here
Susima enters the Sangha for the purpose of “stealing” the Dhamma. He
is ordained at the Enlightened One’s behest, but here it is stated that the
Buddha already knew his intention in going forth. A fortnight after his
ordination, one monk, at the head of a group of monks, tells him he
should be aware that they have all won the goal. Susima then asks him
whether he has attained the first, second, third, or fourth jhanas, or the
peaceful formless emancipations ; and, he adds to each question, “by the

3T22, 363a14: FoREMHLA -

36See the Buddha’s explanation of the dangers in “the miracle of spiritual
powers” (iddhipatihariya) and “the miracle of thought-reading” (adesana-
patihariya) at D1 212—-14.
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non-arising of any influxes is your mind well liberated 2’37 In each case,
the monk answers no, the purport being that they have exhausted the
influxes and gained full liberation of mind without relying on any
jhanas or formless attainments. Finally Susima exclaims, “How could
this be? What you have said is inconsistent; your later [words]
contradict your earlier [words]. How is it that you don’t attain jhana, yet
you make a declaration [of arahantship]?” The monk then says, “I am
liberated by wisdom.”3® Thereupon the whole group of monks depart.
Realizing that he now needs clarification, Susima decides to seek help
from the Buddha.

The Vibhasa version of the sutta is evidently later than the others,
at least in its final redaction, for it speaks of Susima, after taking full
ordination, as “having read and recited the Tripitaka”,?® a phrase that
refers anachronistically to the classification of the sacred scriptures into
the “three baskets”, perhaps even in written form. In this version,
Susima asks the monks, “Was it on the basis of the first jhana that you
attained the exhaustion of the influxes?” They answer no. Then: “Was
it on the basis of the second, third, or fourth jhanas, or the peaceful
formless emancipations that you attained the exhaustion of the
influxes ?” They answer no. Susima then says, “Then without depending
on any jhana you attained the exhaustion of the influxes! Who can
believe that?” The monks then say, “We are liberated by wisdom.”*0

37T2, 97a7-18: FHAEZER L= f#FRER. It must have been this phrase that led
Gombrich to suppose that the head monk “cannot even claim that they are free
of greed and hatred” and that the sitra is “most uncomplimentary to a group
of monks” (How Buddhism Began, p. 124). The sequel to this passage,
however, leaves no doubt that the monks have terminated the asavas and are
well liberated in mind. The readings in the Vibhasa version, moreover,
corroborate this interpretation.

3¥T2, 97a19-21: Efi - BHFTHRARE o AiBIHE - SEAEEETELDR
fEEEE o HERMEARL -

39728, 408az0: FH3H =5k

40728, 408a29-b3 ZH o AL o MRS 55 = S IUTE K (0 T 0 FRFHRAR 15
Fowil o B SA - BESTEERERS o AFRAMREE © S
e HEE(S L - RFRELL RS S - EZTEMAR o In the version at
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Then, as in the other versions, Susima turns to the Buddha for help. The
Buddha explains, “Those monks first exhausted the influxes based on
the access to the jhdna, and afterwards aroused the basic jhana.”*!

Though SA 347 and Vibhasa differ in details, they are both
regarded as affiliated in some way with the Sarvastivada, which must
have been, not one unified entity, but an umbrella term for a range of
schools with collections of texts that showed considerable variation,
perhaps stemming from wide geographical distribution and long
duration through time. Since the Sarvastivada and the Theravada are
widely recognized to be two branches of the old Sthaviravada, and the
first major schism in the archaic Sangha resulted in its bifurcation into
the Sthaviravada and the Mahasanghika, when the readings in one
Sthaviravada version and a Mahasanghika version of a text agree and
the reading in another Sthaviravada version diverges, it is likely that the
latter results from a later alteration or transmutation in the text. Of
course, we cannot always be absolutely certain that this is so, but the
above stipulation is generally a safe guideline to follow, and in the case
of SA 347 and Vibhasa, quite apart from the passages with doctrinal
ramifications, a number of other “fingerprints” suggest that these
versions are less archaic than S 12:70 and M-Vin. One example is a
certain flair for detail in SA 347; another is the reference to the
Tripitaka in Vibhasa.

T27, 572c16-17, Susima asks the monks: “Was it on the basis of the first
jhana up to the base of nothingness that the venerable ones attained
realization ?” ((Z5EFT SR ATEHS © R WIA#RE F/9 £ A FEHD). And to
this they answer no.

41T 28, 408bg-10 : fEHLL L © SfRR BT - HREEMAE © The “access
to the jhana” (RZEFH, lit. “not-yet reaching jhana™) is presumably a state
similar to upacara-samadhi, the access concentration of the Pali com-
mentaries. This Vibhasa passage does not altogether deny that these arahants
can possess jhana, but the jhana it allows them seems to correspond to the
minimal first lokuttara-jhana that the Pali commentaries ascribe to the
sukkhavipassaka arahants.
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5. Assessment

SA 347 and Vibhasa thus present us with an interesting case where
the Sarvastivada recensions of a sutta give utterance to an idea that is
not found in the Theravada version but was not unknown to the
Theravada tradition, namely, the idea of an arahant who has reached
final liberation without attainment of the jhanas. In the Theravada
tradition, however, this idea came to open expression only in the
commentaries, with the concept of the sukkhavipassaka or dry-insight
arahant. This idea must have gained such prestige that it presented
itself, either to the ancient anonymous authors of the lost Sinhala
commentaries, or to Acariya Buddhaghosa, the compiler of the present
Pali commentaries, as the key to understanding the padifiavimutta
arahants of the Susima-sutta. In this way, the sukkhavipassaka arahant,
though hidden behind the text of the Susima-sutta itself, found a secure
lodging in its commentary.

Several canonical texts, however, suggest that even prior to the
commentarial period the archaic concept of the padifiavimutta was
already being reinterpreted in the direction of the dry-insight arahant.
We saw above that, according to the Kitagiri-sutta, the “arahant
liberated by wisdom” was distinguished from the “arahant liberated in
both ways” with respect to their relationship to the peaceful formless
emancipations. The latter can attain them; the former cannot.*? In the
Puggalapafifiatti, the fourth book of the Abhidhamma-pitaka, these
definitions are subtly rephrased. The arahant liberated in both ways is
now “a person who dwells having contacted the eight emancipations
with the body, and having seen with wisdom, his influxes are
exhausted”.*> And, corresponding to this, the arahant liberated by

42See above, p. 55.

Pp14: idh’ ekacco puggalo attha vimokkhe kayena phusitva viharati; paiiidya
¢’ assa disva asava parikkhina honti. The eight emancipations are not
identical with the four jhanas and the four formless attainments. The first
three emancipations are equivalent to the four jhdanas, but they deal with the
state of jhana in terms of its objects rather than in terms of its subjective
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wisdom is “a person who does not dwell having contacted the eight
emancipations with the body, but having seen with wisdom, his influxes
are exhausted”.* The subtle change in wording between this definition
and that in the Kitagiri-sutta, an almost inconspicuous change from
“peaceful emancipations, transcending form, that are formless “ (santa
vimokkha atikkamma riape aruppa) to “eight emancipations” (attha
vimokkhd), makes a world of difference with regard to meaning. The
new definition gracefully suggests that the arahant liberated by wisdom
need not possess any of the eight emancipations, including the lower
three, which comprise the four jhanas. Although the Puggalapafiatti
Commentary glosses these two definitions in the same way that it does
the older definitions, the new definition opens the door just a crack —
but does indeed open it — for admitting the dry-insight arahant into the
chamber of figures duly ordained by canonical authority.

Since the Puggalapaiifiatti is an Abhidhamma tract and thus of later
provenance than the Nikayas, it may not be altogether surprising to find
a revised definition of the two types of arahants there. But it is a bit
astonishing to find the above definitions actually incorporated into a
sutta. A discourse in the Anguttara-nikaya called the Putta-sutta (A
4:87) distinguishes four types of ascetics, among them one known as a
red-lotus ascetic and another known as a white-lotus ascetic. The red-
lotus ascetic (samanapaduma) is defined as a monk who has realized by
direct knowledge the taintless liberation of mind, liberation by wisdom,
and dwells in it; and who also dwells having contacted with the body
the eight emancipations. The white-lotus ascetic (samanapundarika) is
“a monk who, with the destruction of the taints, has realized for himself

with direct knowledge, in this very life, the taintless liberation of mind,

experience. Thus all four jhanas can be based on each of the first three
emancipations, since all four jhanas can experience their object in the way
defined by each of these emancipations. Emancipations 4—7 are the four
formless attainments, and the eighth emancipation is the cessation of
perception and feeling (safifiavedayitanirodha).

4Pp 14: idh’ ekacco puggalo na h’ eva kho attha vimokkhe kayena phusitva
viharati paiifidya ¢’ assa disva asava parikkhinda honti.
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liberation by wisdom; and having entered upon it, dwells in it; yet he
does not dwell having contacted with the body the eight emanci-
pations”.*> The commentary identifies the red-lotus ascetic with the
ubhatobhagavimutta, the arahant liberated in both ways, since the sutta
definition here matches the Puggalapafifiatti’s definition of this type;
but it does not simply identify the white-lotus ascetic point-blank with

the panifiavimutta, the arahant liberated by wisdom. It says, rather, “By
this he shows the dry-insight arahant.”*°

It seems to me that there are two ways to account for the definitions
of the two types of lotus-ascetics in the Putta-sutta. Either the sutta
itself is a later composition that was inserted into the Anguttara-nikaya,
incorporating the new definitions of the ubhatobhdagavimutta arahant
and the pafifiavimutta arahant that were being framed during the period
of scholastic elaboration that brought the Puggalapafifiatti into being.
Or, alternatively, the surta itself is archaic, but an original version
employing definitions of the two types of arahants matching those in
the Kitagiri-sutta had been “updated” to accommodate the new
definitions that were canonized by the Puggalapafifiatti. I would
suggest, too, that “behind the scenes” the mode of thought that
influenced the definitions of the two lotus-ascetics of the Putta-sutta
was also exerting its influence on the interpretation of the Susima-sutta.
So, while the wording of the Pali version of the Susima-sutta was not
altered and it could thus still be interpreted as simply denying that the
monks declaring arahantship possessed the super-knowledges and the
formless emancipations, among an influential body of early Pali
exegetes it was already being seen as a paradigmatic text for the figure
of the dry-insight arahant.

Within the Theravada school, this interpretation of the sutta first
came to literary expression in its commentary. In contrast, among those

A I 877-11: idha, bhikkhave, bhikkhu asavanam khaya andasavam ceto-
vimuttim pafifiavimuttim ditth’ eva dhamme sayam abhififia sacchikatva
upasampajja viharati, no ca kho attha vimokkhe kayena phusitva viharati.

4Mp W1 113 imina sukkhavipassakakhinasavam dasseti.
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in the broad Sarvastivada camp, a parallel commentarial stance towards
the surta had already become strong enough to “burst the bonds” of
sacerdotal hesitancy and force its way into the primary text itself. In this
camp, the sutfa must have become altered in such a way as to grant
canonical legitimacy to the figure of the arahant wholly bereft of the
jhanas. Not only do the wisdom-liberated monks of SA 347 and the
Vibhasa version deny that they possess the four jhanas, but the
Sarvastivada commentaries even redefine the concept of the
pafifiavimutta in such a way that any possession of a jhana by a
pafifiavimutta arahant “compromises” and “corrupts” the purity of his
possession of padifiavimutta arahantship. We thus find that the
Abhidharma-mahavibhasa-§astra, the great commentary of the Kashmiri
Sarvastivadins, distinguishes two kinds of pafifiavimutta arahant,
making specific reference to the Susima-sutta:

Question: It is said here several times that one liberated by wisdom [can]
arouse the knowledge of others’ minds. This necessarily depends on the
basic jhana. But if the wisdom-liberated one can arouse the basic jhana,
does this not contradict the Susima-sutta? In that sutta it is said, “The
wisdom-liberated one cannot arouse the basic jhana.”

Reply: There are two kinds of wisdom-liberated ones, the partial and the
complete. The one partially liberated by wisdom (/D43Zfi#) is able to
arouse one, two, or three among the four jhanas. The one completely
liberated by wisdom (447 Z:fi#f7) cannot arouse any of the four jhanas. ...
The Susima-sutta speaks about the one completely liberated by wisdom,
who cannot arouse any of the four jhanas.*’

The earliest version of the Susima-sutta received by the archaic
Sarvastivada school, we might suppose, was probably quite similar to S
12:70 and M-Vin regarding the qualities denied of the padifiavimutta
arahants. During the historical evolution of the sutta, however, these
came to be altered, transformed into a complete denial that they possess
the jhanas. While it is possible that such alterations could have occurred
by unconscious habit in the course of oral transmission, given that the

47T 27, 564b5—13.
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Sarvastivada came to place such a strong emphasis upon the absence of
jhanas in the ideal type of pafiiavimutta arahant, we may suspect that
the alteration was deliberate, done under pressure from the evolving
Sarvastivadin doctrinal system.

Unlike the Sarvastivadin commentators, the Theravadins never
went so far as to distinguish degrees among the parfifiavimutta arahants.
According to the Pali commentaries, all five types — those arahants
who attain any of the four jhanas and the dry-insight arahant — are
equally entitled to be called “liberated by wisdom,” as long as they do
not attain the peaceful formless emancipations. But despite this
“official” breadth recognized in the term paiifiavimutta, one can detect
in certain texts a subtle shift taking place in its “weight” towards the
dry-insight arahant. This is manifest in the definition of the white-lotus
ascetic of the Putta-sutta as one without the eight emancipations,
defined by the Anguttara Commentary as the dry-insight arahant;
again, it appears in a similar definition of the “one liberated by wisdom”
in the Puggalapanfiatti; and it crops up still again in the commentarial
gloss on the expression “liberated by wisdom” in the Susima-sutta as
“without jhana, dry-insight meditators liberated simply by wisdom
only”. Still another example is seen in the commentarial gloss on the
word paiifiavimutto occurring at A I 74. Here, the commentary succinct-
ly says, “Liberated by wisdom: the dry-insight influx-destroyer [i.e.,

arahant).”*8

The tika to this passage does not state that this is said
merely to exemplify the family of wisdom-liberated arahants, but
reinforces the idea that the wisdom-liberated arahant lacks attainments
in samatha: “Liberated by wisdom: liberated by the wisdom of the
supreme path [of arahantship] without a support of serenity.”*?

We thus see that at the commentarial level, the Theravada wound
up with an interpretative concept that closely matched an idea that the

Sarvastivadins had already inserted into texts they regarded as siitras

BMp I 147 : paiiAavimutto ti paiiidaya vimutto sukkhavipassakakhindasavo.

“SMp-t II 38 (VRI ed.): paiifidya vimutto ti samathasannissayena vind agga-
maggapannaya vimutto.
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coming directly from the Buddha’s own mouth, namely, the idea of an
arahant liberated without attainment of the jhanas. To what extent this
idea is already intended by the Pali surtas that speak about monks who
attain arahantship via the “painful” or “strenuous” path of meditation on
the unattractive nature of the body, the repulsiveness of food, the
inevitability of death, and other topics “tending to disenchantment” is
difficult to determine. What is certain, however, is that the Pali suttas
never explicitly admit the existence of arahants who altogether
dispense with the jhanas. It might also be important to note that the
Sarvastivadins did not adopt the term sukkhavipassaka or any other
term that quite matches it. While this may be just a matter of
circumstance, simply because the term sukkhavipassaka arose in an
exegetical camp geographically far removed from their own centers of
activity, another more fundamental reason may also be involved. It is
possible that the Sarvastivadins did not speak of a “dry-insight arahant”
because they never introduced the scission between samatha and
vipassana as sharply as the Theravadin commentarial tradition did but
saw the path of any pafifiavimutta arahant to involve an interplay of
these two meditative factors. To qualify as a “full padfiavimutta”
arahant, as one who is utterly bereft of jhana, this practitioner must end
the development of samatha at a level called samantakadhyana,
“threshold meditation”, corresponding to access concentration (upa-
carasamadhi) of the Theravada commentaries. But, it seems, they never
conceived the idea of a meditator “who makes [bare] insight the
vehicle” (vipassanayanika, suddhavipassandyanika), the distinctly
Theravadin notion of the meditator who eventually reaches final fruition
as a dry-insight arahant.

Nevertheless, despite these differences, both these major Stha-
viravada traditions, as well as the Mahasanghikas, have preserved
versions of the same story telling how an ascetic named Susima
infiltrated the Buddha’s Sangha and entered into dialogue with the
pafifiavimutta monks and with the Tathagata himself. In the two
traditions that we know most about, the encounter became an important
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canonical pillar for the belief that arahantship was possible without the
Jjhanas. In one tradition this idea was stated explicitly in the sutta itself’;
in the other it rested upon the explication of the text by the commentary.
But as I read it, even the older version of the sutta, S 12:70 and perhaps
too M-Vin, originally intended to establish the possibility of arahantship
without the jhanas. That is, I suspect that the questions Susima posed to
the pafifiavimutta monks in this version, which confirm their lack of the
super-knowledges and the formless attainments but stop short at the
jhanas, were also intended to hint, by their very silence, that similar
questions could have been asked about the jhanas, and that the same
answer would have been given. If such is the case — and I must
emphasize that this is largely intuition on my part — we could then
understand that the compilers of the versions I have called SA 347 and
Vibhasa did not so much add anything new as simply state explicitly
what the redactors of the older version had wanted the sutta to convey
from the start.

Though I say “this is largely intuition on my part”, I do have
reasons for this intuition. Apart from those I have brought forth above,
there is also the ensuing dialogue between Susima and the Buddha, on
the grounds for the possibility of padfiavimutta arahantship. This,
however, is a major topic in itself, which I intend to treat in the sequel
to the present paper.

Bhikkhu Bodhi









A Note on the Heterodox Calendar and a Disputed
Reading in the Kalakacaryakatha

K.R. Norman is no doubt best known among Indologists for his
penetrating publications on the Pali Canon and the Theravada Buddhist
textual tradition. It should, however, be emphasised that the particular
authority of his extensive philological work, whether editorial or
etymological in orientation, derives from its firm grounding upon a
detailed knowledge of a wide range of Middle Indo-Aryan dialects
whereby Pali is not to be studied in exclusively Buddhological terms
but rather as representing a component of a wider linguistic matrix in
which the insights gained from the phonology, grammar, and lexicon of
Ardhamagadhi and other Prakrits play a vital elucidatory role. Further-
more, the editions and metrical analyses of short Jain canonical texts
and discussions of various linguistic and doctrinal parallels between
early Buddhism and Jainism to be found throughout the eight volumes
of his Collected Papers make amply clear that Mr Norman’s career-
long preoccupation with Pali philology has not led to Jain studies’ loss
being Buddhist studies’ gain.! In this light I trust that my former teacher
will not think it inappropriate if in a congratulatory volume which
contains contributions dealing almost exclusively with Buddhist matters
I proceed to discuss a topic relating to Jainism which abuts on
Buddhism only tangentially but nonetheless represents a matter of no
little concern to the two heterodox, that is non-brahmanical, traditions,
namely the configuration of the ritual calendar.

As is well known, adherents of the early sramana orders assembled
at various times of the month to preach their respective doctrines and

My thanks to John Cort for reading a draft of this paper.

ISee Norman 1990-2001. As a postgraduate Mr Norman had originally con-
templated an edition of the Jain canonical text, the Sthanarga Sitra, a project
aborted because of lack of accessible early manuscripts at the time (personal
communication).

The Journal of the Pali Text Society, Vol. XXIX (2007), pp. 77-94
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perform communal rituals of purification and solidarity. This is clearly
witnessed by early Buddhist and Jain sources. Thus the Mahavagga of
the Theravada Vinaya describes this custom as taking place on the
fourteenth, fifteenth, and eighth days of the half-month? and goes on to
portray the Buddha as sanctioning the recitation of the Patimokkha on
the fifteenth day as an uposathakamma,’ while the Jain Sttrakrtanga
Sitra refers to the posaha being correctly observed on the fourteenth
and eighth days, on designated dates and on full-moon days.*
Notwithstanding the brahmanical origins> of the term used for this
important day of observance,® the Vedic ritual calendar proved
unacceptable to renunciatory groups such as the Jains and Buddhists
who wished to distance themselves from brahman customs and initially
a lunar calendar seems to have been adopted by them by way of
differentiation. However, the latter was in turn to be challenged by a
lunisolar calendar, of Greek origin and in use by around 380 C.E., which
gained ground at the expense of the former mode of reckoning through
its attempt to reconcile the 354 days of the lunar calendar with the 365%

Vin 1 101,46 tena kho pana samayena anifiatitthiya paribbdajaka catuddase
pannarase atthamiya ca pakkhassa sannipatitva dhammam bhasanti.

3Vin I 102,22-24.

4Sﬁtrakgte‘1f1ga Sttra 2.2, pp. 188-89: cauddasatthamudditthapunnamasinisu
padipunnam posaham sammam anupdalemana. Cf. 2.7, p. 250, where
Jambiuivijaya reads posadham.

SThe common source of the term variously rendered by the Buddhists and Jains
as uposatha, posadha, and posaha (signifying both the day and the observance
connected with it) is upavasatha, used in Vedic texts of a particular form of
overnight fast associated with the full-moon sacrifice. Tieken (2000,
pp- 11-13) argues for the Buddhist uposatha as the counterpart of the secular
aksapatala ceremony at which the king and his functionaries rendered account
of activities conducted during the previous eight months.

%In medieval Jainism, posadha came to mean the day of the moon’s periodic
change and the fast carried out thereon, while today it designates a contem-
plative exercise structured over a half or whole day which is most generally
observed at the time of Paryusan (see below). See Cort 2001, p. 123, and
Williams 1963, p. 142. This note does not deal with the Jain posadha ritual as
such.
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days of its solar equivalent. Adoption of one or the other of these
calendars was eventually to be among the strategies involved in the
formulation of sectarian identity amongst the Buddhists and so the
Milasarvastivadins came to organise their ritual calendar on the
lunisolar model, while the Theravadins used the older lunar model.”
Mulasarvastivadin sources describe how that particular Buddhist nikaya
customarily performed the half-monthly posadha ceremony involving
the recitation of the code of monastic law on the fifteenth day of the
fortnight, or, as a result of calendrical circumstances which necessitated
the omission of one day, exceptionally on the fourteenth day also, thus
ensuring that the observance always fell on a full-moon or new-moon
day.® Although the Posadhavastu of the Milasarvastivadin Vinaya
allows for special procedures to be permitted for monks observing
posadha on the fourteenth day if they were visting a monastery where
the ceremony was normally held on the fifteenth day, the Pravrajyavastu
asserts firmly that customary observance of posadha on the fourteenth
day only was a practice of heretical sectarians (tirthya).®

It is most likely that the Milasarvastivadins regarded these heretics
as being the members of other Buddhist nikayas, but we can assume that
the Jain community in the early common era was also caught up in the

"Vogel 1997, pp. 678, 680, and 686.
8<[A lunar] year is made up of twelve synodic months of about 29% days each,
this being the interval between two successive full (or new) moons styled a
lunation. If the Posadha ceremony had been celebrated on the fifteenth
throughout, after two months already it would have taken place one day later
than [the] full moon, which would surely have been noticed by the monks. It is
for this reason that one day was dropped, and the function was held on the
fourteenth instead of the fifteenth every other month. Hence Posadha always
fell on [the] full-moon or new-moon day” (Vogel 1997, p. 678). For a Jain
awareness of this situation, cf. the fourteenth-century Gurutattvapradipa (see
note 36) 4.17. At an early date a rule was formulated by the Buddhist com-
munity to allow for three posadha days for the laity every fortnight, namely
the eighth, fourteenth, and fifteenth. See Dietz 1997, p. 63, and cf. Hu-von
Hiniiber 1994, p. 21, and Hureau 2006, p. 102.

9Voge1 1997, p. 678.



8o Paul Dundas

difficulties contingent upon calendrical innovation, even if detailed
contemporary evidence equivalent to that provided by the Buddhists is
lacking from this source. It is against this background that we can
proceed to discuss the main change in the dating system of the Jains,
introduced according to tradition by the teacher Kalaka in 466 C.E.
whose career is described in the cycle of hagiographies which can be
collectively and individually entitled the Kalakacaryakatha, and the
possible implications of this for disciplinary observance held on the
fourteenth day of the month.!°

The earliest account of Kalaka’s redating of Samvatsari, the day
communally devoted to pratikramana, the general repentance of trans-
gressions (in this case, those committed in the previous year) which is
the culmination of the festival of Paryusan, occurs during the tenth
uddeSaka of the Ni§itha Curni by Jinadasa (c. seventh century).!'!
Kalaka is portrayed there as authorising while in Pratisthana the shift of
the date of Samvatsari from its traditional location on the fifth day of
the month of Bhadrapada to the fourth day at the behest of King
Satavahana in order to avoid a clash with a Hindu festival. The portion
of the Nisitha Curni version of the story most relevant to the present
discussion can be rendered as follows: “So Paryusan (i.e. the

Samvatsari pratikramana ceremony) must be performed on the fourth

10See Brown 1933. This Kalaka is no doubt not identical to the teacher of the
same name who according to the Kalakacaryakatha invited the Sakas into
western India to revenge an insult to his sister. However, this is not relevant to
the present paper. The story of Kalaka became associated with the Kalpa
Siitra, the central text of the Svetimbara Jain festival of Paryusan. The
Gurutattvapradipa 4.22 autocommentary states that there existed no early
(adya) manuscript of the Kalpa Siitra which did not contain the story of Kalaka
and that the latter must have been included when the former was first written
down as an individual text (prthaglikhita). Both the Kalpa Siitra and the
Kalakacaryakatha thus have equal antiquity and authority. The Gurutattvapra-
dipa also suggests (4.24 autocommentary) that the story of Kalaka originated
about two and a half centuries after its hero’s life.

UINisitha Ciirni on bhasya verse 3153, p. 131. For pratikramana in general, see
Cort 2001, pp. 123—24.
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day [of Bhadrapada]. In this way the mighty teacher of this epoch
(Kalaka) caused the fourth day to be introduced [as the day for the
observance of Samvatsari] since there was an appropriate motive for
this. That same date was approved by all the monks.”!? Later writers
(see below) also refer to the Paryusanakalpa Curni, possibly approxi-
mately contemporary with the Niditha Ciirni, which gives as the
equivalent of its version, “[The Samvatsari day of] Paryusan was
performed on the fourth day of the month; in this way the fourth day
became [a festival] inspired by an [appropriate] motive.”!3 In other
words, the Nisitha Ciirni and Paryusanakalpa Ciirni record the fact that
a significant modification in the ritual calendar entered the realm of
Svetambara Jain customary practice for a practical reason and with
general approval.

Versions of the story of Kalaka found in Svetambara Jain narrative
collections in the later centuries of the first millennium C.E. such as
Jayasimhasiiri’s Dharmopade§amalavivarana do not appear to concern
themselves with the finer issues of the account of the redating of
Samvatsari. However, versions of the story produced at the beginning of
the second millennium introduce a statement describing the possible
implications of Kalaka’s redating which was to prove highly
controversial.'* An early example occurs in the Kalakacaryakathanaka
found in the commentary of 1089—90 C.E. by Devacandrasiiri (the
teacher of the celebrated Hemacandra) on Pradyumnasiri’s Miula-

$uddhiprakarana.!> After providing an approximate reproduction of the

2tghe cautthie pajjosaviyam. evam jugappahanehi cautthi karane pavattita. sa

ccevanumata savvasahiinam

Beautthie kata pajjosavand, evam cautthi vi jaya karaniya. See Kulamandana-

stri (1353—99), Vicaramrtasarasamgraha, p. 34, and Gurutattvapradipa, p. 66. I
have not had access to a published version of the Paryusanakalpa Curni and
am not confident that one exists.

4Brown (1933, p. 2) suggests that the Kalakacaryakatha cycle may have
emerged in the twelfth century.

>Miilasuddhiprakarana, p. 130.
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statement in the Nisitha Ciirni given above'® and an epitomising verse
delineating the overall context of the redating as being prompted by
King Sétavﬁhana,” Devacandrasiiri continues: “And because of that
(tavvasena) (i.e. the redating), the [regular] fortnightly observances [of
pratikramana) ( pakkhiyaim) were performed on the fourteenth day of
the month, which had otherwise been described in scriptural tradition
[as to be performed] on the full-moon day (i.e. the fifteenth day).”!8
That is to say, Kalaka’s redating of Samvatsari is held to be responsible
for the relocation of another important observance, the fortnightly act of
repentance, which had previously (that is, back to the time of Mahavira)
been practised on the full-moon day,'” to the fourteenth day of the
month.?’ The tavvasena statement also occurs in the first serious

Yeyam ca karanena Kalagayariehim cautthie pajjosavanam pavattiyam

samatthasamghena ya anumanniyam.

Ykaraniyva ya cautthi ceiyajaisGhuvasananimittam\uddisiya Satavahana
payattiya Kaliya ’jjena.

Btavvasena ya pakkhiyaini vi cauddasie ayariyani, annahd agamottani
punnimde. This will be designated hereafter as the “tavvasena statement”. The
spelling punnimde/punnimde alternates in the various sources.

19ee Renou and Filliozat 1953, p- 734, for the bright half (suklapaksa) of the
fifteenth day also being called pirnimd (or some derivative of it).

201 his defence of the impossibility of any scriptural warranty for the fort-
nightly pratikramana being observed on the full-moon day, the fourteenth-
century Kulamandanasiiri, Vicaramrtasarasamgraha, p. 24, specifically con-
nects the tavvasena statement with Devacandrasiiri, albeit locating it in his
commentary on the Sthananga Siitra, a work which seems to have been lost,
rather than his commentary on the Mila§uddhiprakarana. However, Kula-
mandanasiiri further points out that in that same work there also occurs
confirmation of the general authority for the fortnightly observance taking
place on the fourteenth day, that is without any reference to a supposedly
scripturally sanctioned full-moon day observance, and he ascribes these two
differing judgements apparently made by Devacandrasiri to the influence of
the current time of decline (jananam kaladosavisesena). For a reference to the
Sthananga Sutra commentary in conjunction with a version of the Kalak’-
acaryakatha which possibly relates to the topic under discussion in this study,
see Catalogue 2006: No. 668 (entry for Nanavicara-ratna-samgraha), p. 472:
iti Sri-Devacamdrasiri-kytayam Thana-vrttau, tatha kasyamcit Kalakacarya-
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modern edition of the Kalaka story, that of Jacobi, which was based on
a manuscript dating from 14282! and was to be drawn on by Brown in
his study of 1933 for an edition of what has come to represent the best-
known telling of the story, the so-called “Long Anonymous Version”.2?
On the face of it, the assertion of the favvasena statement that the
fortnightly pratikramana must be performed on the fourteenth day of
the month, when in fact scripture had originally stipulated that it should
take place on the full-moon day, might seem to represent a simple
acknowledgement of the necessity for a further adjustment of the ritual
calendar as a knock-on effect in the wake of the redating of Samvatsari
to one day earlier than had been the ancient practice. However, the
authoritative ninth-century commentator Silanka, elucidating Siitra-
krtanga Sitra 2.7.3 (~2.2.76) which describes the various days on which
posadha could be celebrated (see above), connects only the three four-
monthly (caturmasaka) pratikramana observances, in which repentance
is offered for transgressions in the previous four months, with full-moon
days, not the fortnightly pratikramana,® and by the eleventh century
(that is, at the approximate time when developed versions of the
Kalakacaryakatha were starting to appear) there can be found increasing
evidence that a connection of the fortnightly pratikramana with the
supposedly scripturally sanctioned full-moon day was difficult, or
indeed impossible, for elements of the Svetimbara Jain community to
accept. This situation is signalled by Bhojak, the editor of Deva-

kathayam api. Kulamandanasiiri, Vicaramrtasarasamgraha, p. 26, describes
Devacandrasiiri, the commentator on the Sthananga Sitra, as being a
contemporary of King Jayasimha Siddharaja and thus clearly the same teacher
as Hemacandra’s guru.
2lyacobi 1880, p.271.
22Brown 1933, pp- 36—52; for the tavvasena statement, see p. 47.
2Silanka, commentary on Sutrakrtanga Sutra, p. 272c: tatha caturdasy-
astamyadisu tithisipadistasu mahakalyanakasambandhitaya punyatithitvena
prakhyatasu tatha paurnamasisu ca tisysv api caturmasakatithisv ity arthah,
evambhiitesu dharmadivasesu. This passage is referred to by the sixteenth-
century Dharmasagara (see below), Pravacanapariksa 3.59.
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candrasiiri’s Milasuddhiprakarana, who notes that the favvasena
statement is not found in two of the six manuscripts utilised by him.?*
Another version of the Kalaka story approximately contemporary with
that of Devacandrasiiri, that found in the Kahavali of Bhadre§vara,2’
does not contain the tavvasena statement at all, although the fourteenth
century Kulamandanasiiri does in fact associate this version of the story,
albeit without quoting it directly, with the claim that the fortnightly
pratikramana was held on the full-moon day.2® Furthermore, two of the
manuscripts utilised by Brown for his edition of the Long Anonymous
Version of the Kalakacaryakatha, dated repectively 1279 and 1287, read
ya caumdasani/caumdasayani for pakkhiyaini (the equivalent of
pakkhiyaim in other versions), that is to say enjoining that the four-
monthly pratikramana observance be performed on the fourteenth day
of the month rather than the fortnightly observance.?’” A version of the

24Bhojak also notes that the epitomising verse referred to above is only found in
two manuscripts.

BAlthough this significant Prakrit narrative collective has unfortunately
remained in manuscript form to this day, Brown (1933, pp. 102—106) provided
an edition and summary of its version of the Kalaka story. Malvania (1983,
p- 81) argues that Bhadre§vara most likely flourished in the twelfth century.
For Kulamandanasiiri, Vicaramrtasarasamgraha, p. 26, the author of the
Kahavali was already of uncertain date (anirnitasambhavakala).

26Vicﬁrﬁmgtasirasamgraha, p. 26. The Kahavali describes King Satavahana’s
wives being instructed by their lord to fast on amavasya (the dark half of the
fifteenth day) for the sake of pratikramana and then to feed monks on the
pratipad, the first day of the fortnight. See Brown 1933, p. 104. The phrase
parikkhiya-padikkaman’attham of Brown’s edition, while possibly meaning
something like “for the sake of repentance of faults which have been
examined”, is nonetheless odd, and we may conjecture that Kulamandanasiiri
was referring to a manuscript of the Kahavali which had a reading correspond-
ing to pakkhiya/pakkhiyaim. This is indeed the reading found in the quotation
of this passage at Gurutattvapradipa 4.36 autocommentary p. 80.

27 Kulamandanasiiri, Vicaramyrtasarasamgraha, pp. 29—30, quotes the NiSitha
Cirni and other sources for the original observance of the four-monthly prati-
kramana on the full-moon day, pointing out that the fact that it had come to be
prescribed for the fourteenth day had been brought about by practice initiated
in ancient times (yac ca caturdaSyam vidhiyate tatra pirvapravrttacarand
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tavvasena statement contained in a Kalakdacaryakatha edited by
Leumann in 1883 also contains the reading caumasiyam, although the
verse in which it occurs appears to have been added as a supplementary
amplification to the manuscript utilised by the Swiss scholar.??

There was a perfectly understandable calendrical rationale for the
redating of the four-monthly pratikramana to the fourteenth day. It
derived from the fact that the Kalpa Satra, which in the form it exists
today most likely dates from around the fifth century C.E., states
(p. 296) that Mahavira had commenced the Paryusan festival in which
Samvatsari occurs after a month and twenty days of the rainy season
retreat had elapsed. As the rainy reason for the Jains customarily started
on a full-moon day which was also an obvious date for one of the three
purificatory four-monthly pratikramanas, a forward adjustment of
Samvatsari necessarily entailed a commensurate forward adjustment to
the fourteenth day for that particular caturmasika observance and by
extension for the other two also.?? However, it seems clear that the story
of Kalaka’s redating of Samvatsari and the possible consequences of it,
involving as they did matters of authority and consensus as well as the
relocation of an ancient festival, was to become a highly charged issue
in the Svetambara Jain community by around 1000-1100 C.E. and we

karanam) i.e. not recently. Municandrasiri (see below), Paksikasaptati, v. 66,
gives a negative and a positive justification for the four-monthly pratikramana
taking place one day earlier on the fourteenth day of the month: firstly (here I
follow the commentator Mahes§vara), because in the current debased time men
are generally incapable of enacting the appropriate disciplinary behaviour
associated with the observance, in this case a structure of austerity which
would have otherwise required a six-meal fast concluding on the full-moon
day (sampratamanusyanam bahulyena sasthatapasah karane Sakter abhavad
iti), and secondly, because it represents the customary behaviour of upright
Jains. For the first reason, cf. Gurutattvapradipa 4.34.

28See Leumann 1998, p. 21 (Il vv. 82-83): evam ceva cautthie kayam Kalaga-
siarina | pajjosavana-pavvam, to savva-sanghena manniyam. tav-vasena
mun’-indehim aniyam caumdasiyam | dyarana coddasie annahd puna punnimd.
With reference to v. 83, Leumann notes, “Dieser Sloka ist im Texte selbst
vergessen, aber am Rande nachgetragen.”

See Vaidya 1977, p. 271 and the helpful explanation in Cort n.d.
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may regard the increasing production of extended versions of the
Kalakacaryakatha as partly indicative of this. Furthermore, the
emergence of one particular disciplinary order, the Paurnamiyaka
Gaccha, at the beginning of the twelfth century, reveals how this issue
exposed what must have appeared to some possible inconsistencies in
Svetambara Jain customary practice.

The Paurnamiyakas, or “Adherents of the Full-Moon Day”, are
credited with inspecting the logic of Kalaka’s redating and consequently
interpreting an ancient, that is to say pre-Kalaka, Samvatsarl observed
on the fifth day of Bhadrapada as necessarily requiring the restoration of
the observance of the fortnightly pratikramana on the full-moon day
(the fifteenth) rather than the fourteenth, and they accordingly defended
the validity of this dating in what was among the first of many attempts
in Svetambara tradition in the second millennium C.E. to reactivate the
context of the ancient scriptures, the word of the Jinas.’® Unfortunately,
no significant Paurnamiyaka writings defending this position seem to
have survived, and their arguments have to be reconstructed from the
accounts of their opponents. So the twelfth-century Paksikasaptati,
“Seventy Verses on the Fortnightly Pratikramana” (also known as the
Avagyakasaptati, “Seventy Verses on the Obligatory Practices”) of
Municandrastiri of the Brhad Gaccha, with its commentary by
Mahesvara, prepares the ground for later polemicists in presenting the
Paurnamiyakas as attempting to overthrow the consensual basis of
Kalaka’s redating. In this work Municandrastri affirms the
impossibility of the fortnightly pratikramana taking place on the full-
moon day?! on the grounds of general usage, textual authority, albeit

30The Paurnamiyaka Gaccha seems to have ceased to exist as a significant
institutional component of Svetambara Jainism in the eighteenth century.
However, vestigial traces of its continuity into more recent times can be found.
See Cort 2001, p. 45.

31gee Municandrasiiri, Paksikasaptati, v. 40, for the terms caturdasi, “four-
teenth day”, and paksika, “fortnightly”, being identical in significance, a point
reiterated by all later anti-Paurnamiyaka writers against the supposed claim
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deriving from works apparently not predating the sixth century,*? and
customary behaviour since Kalaka’s time.3?

The status of the readings pakkhiyaini and caummdsiyani (or some
close approximation to them) in the favvasena statement was a topic not
dealt with in detail by Municandrasiiri, but their implications became
increasingly discussed from the thirteenth century by anti-Paurnamiyaka
polemicists belonging to the Tapa Gaccha disciplinary order who
refused to accept that the fourteenth-day pratikramana observance was
originally observed on the full-moon day and subsequently conditioned
by Kalaka’s redating of Samvatsari. So Kulamandanasiiri claims in his
Vicaramrtasarasamgraha that there can be no reason to associate a
change to the fourteenth day with Kalaka, since no authoritative text
refers to this.>* He also asserts that there can be found no reference to
any teacher such as Kalaka performing the fortnightly observance on
the fourteenth day for the very first time, thereby confirming its

that the fortnightly observance could in fact overlap with the first part of the
fifteenth day of the month and thus coincide with the new moon.

32Municandrasiiri, Paksikasaptati, v. 12, with commentary (pp. 13-17) which
refers to ciirnis, the Mahani$itha Siitra and the Samaraiccakaha.

3BMahesvara, commenting on Paksikasaptati, v. 67, p. 53, reiterates the reading
of the Niditha Curni, adding to it Kalagajjehim. Municandrasiri, Paksika-
saptati, v. 59, addresses the argument that there can be found authoritative
textual evidence for lay people fasting on the fifteenth day. The example cited
occurs in the Kalakacaryakatha when King Satavihana informs his wives that
they must fast on the amavasya, that is to say the fifteenth day when the new
moon rises. See Nisitha Cirni, uddesaka 10, p. 131, and note 26. This is
interpreted as a special case by reference to a permissible act of worship on
this particular day of depictions of the temple on the uninhabited continent of
Nandid§vara. Cf. Paksikasaptati, vv. 60—62, which discusses the mention of
occasional cases of lay observance on the fifteenth day, stating that they do not
undermine the general authority of practice on the fourteenth day, and
Paksikasaptati, v. 65, which rejects endorsement of any popular leaning
towards the fifteenth day.

34Kulamandanasiiri is here opposing the Paurnamiyaka claim that the fourteenth
day pratikramana observance is purely conventional.
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antiquity.?® On this basis and also on the authority of a central canonical
text like the Sutrakrtanga Sitra, the fourteenth-day observance must be
regarded as having been promulgated by none other than the Jinas at the
beginning of each successive tirtha. It is therefore the Jain teacher
lineage as represented in Kulamandanasiri’s time by the leaders of the
Tapa Gaccha and those who have preceded them as far back as
Mahavira who guarantee the genuineness of this dating and the fact that
a challenge to its validity was not articulated in the Jain community
prior to the emergence of the Paurnamiyaka Gaccha.3°

The Gurutattvapradipa, a polemical text written by a monk of the
Brhatposalika sublineage of the Tapa Gaccha some time in the
fourteenth century and appoximately contemporary with Kulamandana-
stiri, discusses the matter equally explicitly in its fourth chapter which is
directed against the Paurnamiyaka Gaccha.’’ It confirms that no
compelling textual connection can be established between Kalaka and
the institution of the fourteenth-day pratikramana observance. Detailed
mention in the Paryusanakalpa Curni and what the Gurutattvapradipa
styles the “short” (laghu) version of the Kalakacaryakatha of a matter
not immediately relevant to the celebration of Paryusan and the dating
of Samvatsari would, it is claimed, be improbable because of the brevity
of these texts.3® Injunctions relating to both the fourth and fourteenth
days of the month are no doubt found in the “long” version of the story,
but even there no description is given of what observance is to be

35Kulamandanasiiri, Vicaramrtasarasamgraha, p. 28, points out that even the
Satapadi, the foundational text describing the customary practice of the Aficala
Gaccha, an order which emerged from the Paurnamiyaka Gaccha and still
observes Samvatsari on the fifth day of Bhadrapada (see Balbir 2003, p. 59),
admits that Kalaka was not responsible for initiating the observance of the
fortnightly pratikramana on the fourteenth day.

36K ulamandanasiiri, Vicaramstasarasamgraha, pp. 26—28.

3TFor the background to this text, see Catalogue 2006, p. 463 (entry no. 662),
and Dundas 2007, chapter four.

3Gurutattvapradipa 4.20-21 with autocommentary.
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carried out (caritanuvada).® In other words, the fourteenth-day prati-
kramana observance has its own authority without reference to the
Kalakacaryakatha. The Gurutattvapradipa further states that in the old
manuscripts of the Kalakacaryakatha the reading in the favvasena
statement is regularly tavvasena ya caummadsiani vi cauddasie ayariyani
and it attributes the existence of erroneous references to the fortnightly
observance found in other versions of the statement to an interpolation
by an ill-informed member of another sect (siddhantanabhijiia
matantariya), who can no doubt be judged to be Candraprabhasiri, the
founder of the Paurnamiyaka Gaccha, or one of his followers.*

The question of the correct reading in the tavvasena statement
remained an issue as late as the second half of the sixteenth century.
The Tapa Gaccha polemicist Dharmasagara claims that it was a member
of the Paurnamiyaka Gaccha (rakarakta) who had altered the old and
genuine reading (jirnapatha) caummasiani to pakkhiaim in the portion
of Devacandrasiiri’s commentary on the Sthananga Sitra referred to by
Kulamandanasiiri, supposedly thus giving a meaning making as much
sense as the phrase “water it with fire”. Dharmasagara refers to the
reading caummasiaim being found in many of the old palm-leaf
manuscripts in the famous libraries in Patan and also to the absence of
the reading pakkhiyaim in old manuscripts in general, suggesting that
the presence of the phrase annaha dgamuttani punnimde is itself
indicative of this change of reading, since it could only convey meaning

MGurutattvapradipa 4. 22 autocommentary, p. 70.

4OGurutattvapradipa 4.36 autocommentary. Cf. Gurutattvapradipa 4.22 auto-
commentary, pp. 70—71, where those responsible for the change of reading in
the tavvasena statement are said to be recent (vakyatah pascatyanam apy
adeso ’bhavat). Gurutattvapradipa 4.36 autocommentary also refers to the
episode in the Kalaka story given in the Kahavali (see note 32) in which King
Satavahana instructs his wives to perform a fast on amavdasyd, ascribing this
assertion either to the carelessness (anabhoga) of the author Bhadre$vara or an
interpolation by a recent monk under the influence of the Paryusanakalpa
Cirni which describes a fast observed on this day.
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in respect of the four-monthly observances.*! As Dharmasagara
emphasises, since the fourteenth-day observance must be regarded as
dating from the very founding of the Jain community by each Jina, it is
thus eternal; historical agency in promoting it, as in the possible case of
Kalaka, has played no role.*> The immemorial (anddisiddha) nature of
the fortnightly observance and the heretical status of the Paurnamiyaka
Gaccha are both confirmed by Dharmasagara by reference to the
description in Haribhadra’s commentary (c. sixth century C.E.) on
Avagyaka Niryukti, v. 468, of Jinadasa, a lay follower of Par§va, the
twenty-third Jina, fasting on the eighth and fourteenth days of the
month.*3

Although what was perceived by later polemicists to be the original
legitimation for change in the calendar and the prime exemplification of
the introduction of customary practice by senior monks, namely
Kalaka’s redating of Samvatsari from the fifth to the fourth day of
Bhadrapada, had supposedly taken place in the fifth century C.E., it was
not until the beginning of the second millennium C.E. that disputes
about calendrical issues gained identifiable momentum in Jainism.** Tt
can be seen from the foregoing that the version of the Kalakacaryakatha
best known to western scholars, that edited by Jacobi and Brown,
enshrines a reading relating to the ritual calendar which became
markedly controversial within Svetambara Jain tradition at that
particular time, and we can confidently assert on this basis that at least
one portion of the Kalakacaryakatha was not an uncontested text but
subject to regular sectarian pressures.

Further conclusions are necessarily conjectural but worthy of more
detailed exploration. So it seems possible that the Kalaka story may not

41Pravacanaparik§z‘1 3.59 autocommentary, p. 176, and 3.63 autocommentary,
p. 181. Cf. 5.36 autocommentary. For Dharmasagara, see Dundas 2007.

“paryusanadasasataka, v. 107 (evam cauddasiam tittham titthappavattana
neam), with autocommentary.

43Siitravyakhyanavidhisataka, v. 31, with autocommentary.

44Cf. Cort 1999, p-42.
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in fact record a genuine historical event but may rather represent a later
narrative attempt to rationalise a period of calendrical complexity for
the Jain community as the implications of the novel style of lunisolar
reckoning became increasingly appreciated. Furthermore, the insistence
by anti-Paurnamiyaka polemicists on the immemorial location of the
central disciplinary observance of the fortnightly pratikramana on the
fourteenth day of the month may reflect the fact that this date had been
in actuality influenced by wider calendrical conditions and possibly
maintained as a means of sectarian differentiation in the context of the
increasing prestige of the new lunisolar calendar.

As we saw at the beginning of this note, the Mulasarvastivadins
viewed observance of posadha on the fourteenth day as exceptional,
with the full-moon day being regarded as normative for this ceremony.
In legislating for potentially difficult situations arising from these
datings, Buddhist sources from the beginning of the first millennium
appear in general to have been much more articulate about the issues
involved in the various forms of calendrical reckoning in circulation in
north India at that time than their Jain counterparts. In that case, it
seems clear that if the later Jain controversy described in this note
concerning whether the fortnightly pratikramana be observed on the
fourteenth day or the full-moon day does actually bear witness to the
long-range influence of changes in calendrical systems introduced in the
opening centuries of the first millennium C.E., particularly in relation to
use of the lunar and lunisolar modes of reckoning, then the evidence of
Buddhist texts must be a necessary resource for students of Jainism
wishing to contextualise fully the early historical situation.

Paul Dundas
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caveat lector

The 125th anniversary of the founding of the Pali Text Society is an
occasion for celebration — celebration of the fact of the continued
existence of the Society, and of the early work done by T.W. Rhys
Davids and his first committee of management (listed as Professor
Fausbgll, Dr Oldenberg, Dr Morris, M. Senart) and other contempo-
raries and successors. All of us who study Pali or Theravada Buddhism
today stand on the shoulders of those early scholars. We have inherited
from them texts, commentaries, translations, dictionaries, grammatical
works. Where we are now depends on what they did.

I would like to consider here the next 125 years of the Pali Text
Society (PTS). It seems to me that it is time those of us whose main
concern is Pali should pause to think about the direction we should be
taking in the twenty-first century.

Let us look at our inheritance. The founder members of the PTS
wished “to render accessible to students the rich stores of the earliest
Buddhist literature” (JPTS 1882, p. vii). The PTS has indeed done that,
as the rows of its editions of the Canon and commentaries on my
shelves attest. These editions (and the Pali—-English Dictionary of
T.W. Rhys Davids and W. Stede as well as the Pali Grammar of
W. Geiger) have been for most of us studying Pali, I imagine, the
gateway to our knowledge, and indeed the field in which we dig. The
great majority of those volumes was already there when I began to learn
about Pali forty years ago. This means that much of what I have on
those shelves of mine is the product of pioneering work, rather a first
draft than the culmination of centuries’ study (as are my Oxford
Classical Texts). The situation has been well described by Mr Norman,
whose eighty-two years of life and so many years of Pali scholarship are
another cause for celebration, in his article “Pali philology and the study
of Buddhism” (Norman 1990), and his lecture “Buddhism and
Philology” (Norman 2006). I can only reiterate his concerns, and try to
reinforce his warnings.

The Journal of the Pali Text Society, Vol. XXIX (2007), pp. 95-106
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The transmission of the texts covers a very long period, but most of
our mss are comparatively recent. We can make no confident
assumption that what we have is anywhere near the actual Buddha-
vacana (or indeed Buddhaghosavacana); what we have is the product of
centuries of careful copying, careless copying, knowledge, incom-
petence, inspired emendation and bungling (see von Hiniiber 1978).
And none of that stopped with the beginning of Western scholarship. Mr
Norman’s plea for more “philologists” capable of making good new
editions of the Canon seems so far to have gone largely unanswered.

In my writing of the PTS Dictionary of Pali (DOP), 1 search for
occurrences of each word on a CD-Rom of the Thai edition (S®) of the
Canon and commentaries. This, although I suspect not always accurate-
ly transcribed, gives me access to Thai readings, which I can check
against the PTS editions (E€), the Burmese Chatthasangitipitakam
printed editions (B¢), and the Sinhalese Buddha Jayanti Tripitaka
printed editions (C¢). What has become clear from this process is that
the PTS editions have a large number of, at best questionable, at worst,
plain wrong, readings.! Often these editions are transcriptions of a very
few mss, or even of only one; often they follow only one tradition,
usually the Sinhalese. Some editors made mistakes because they
misread the mss — various characters in the Burmese and Sinhalese
scripts can be very easily confused, especially in mss kha and ba, ta and
na, bha, ha and ga, pa, ya and sa, va and ca in the Sinhalese script
spring immediately to mind. Others made mistakes because they did not
know Pali or Sanskrit well enough (understandably so in the case of Pali
— they were pioneers). The ability to transcribe a Sinhalese or Burmese
ms is not a sufficient qualification to produce a reliable Pali text. I
suspect, also, that those who did know Sanskrit emended silently,
especially in matters of sandhi. The Digha-nikaya and its commentary
seem to me to have been tidied in this way. Even those editors, like
Fausbgll, whom one had always been taught to respect, produced texts

IT will give no examples in this article, but a glance at a few pages of the first
volume of DOP will show what I mean.
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with many doubtful readings.?

I would count as wrong any reading in E¢ which differs from a
unanimous reading in the other three editions, when (a) one can explain
the difference by a misreading of Burmese or, especially, Sinhalese
characters; (b) the E° reading is metrically incorrect (not just irregular,
but impossible); (c) we are faced with an inexplicable form, against
something which makes sense. In the case of (c), of course, the
argument against dismissing E°® as a wrong reading is a recourse to the
principle of lectio difficilior melior, and a suggestion that B¢ in
particular normalises readings and erases difficulties. I am not con-
vinced that the rule of lectio difficilior is valid for Pali texts, given the
uncertain and contaminated traditions of mss and editions. And to try to
defend a word, for which one can find no real etymological justification
or explanation, and reject an alternative, well attested and commented
on, which has an appropriate meaning, seems somewhat perverse. In
any case, B¢ itself exhibits some idiosyncratic readings, which a
normalising or rationalising tendency might have been expected to
change.?

On other occasions, where E°¢ differs from the other editions, I
would hesitate to say the reading was wrong. I accept that it may
represent another, valid, tradition, but I believe readers ought to be
made aware of the alternative. Often too there are varying agreements
and disagreements among the editions — E° with C® against B® and S¢;
B¢ and C¢ against E® and S¢; indeed all combinations are found. Nor
should one think that any of the editions or traditions is free from error.
As an extreme case, it is often hard to make sense of any of the editions
of the Petakopadesa.

2[ have read the statement that Fausbgll’s “great edition of the Jatakas ... is still
unsurpassed”. Perhaps the writer meant “not yet superseded”. Otherwise it is a
meaningless assertion. Studies of individual Jatakas have clearly improved on
Fausbgll’s text, and anyone who looked closely and carefully at his text would
find much to question.

3See e.g. the consistent reading in B® of dhamakarana, against the explicable
dhammakaraka found usually in the other editions.
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If one looks at the readings of the other editions, one finds in all
traditions inconsistencies, incomprehensibility, more problems. Often,
however, even small differences from E® give readings which are more
convincing, because more subtle, more elegant, more Pali. But the Pali
of the PTS editions is the only Pali seemingly used and depended upon
by Geiger in his Grammar (Geiger 1916), by Rhys Davids and Stede in
the Dictionary, by A.K. Warder in his Introduction to Pali (Warder
1963), and by most writers on Pali and Theravada Buddhism even
today. It is as if those who studied and researched and published in the
past had produced works that somehow have also become canonical.
Yet every one of them was fallible, and was working with fallible
materials.

I have become convinced that we should take nothing on trust. We
should use all existing dictionaries and grammatical works with caution
and scepticism, checking statements and references wherever and
whenever possible. As Sir Monier Monier-Williams wrote in the
Preface to his Sanskrit—English Dictionary:

Nay, I am constrained to confess that as I advanced further on the
path of knowledge, my trustfulness in others ... experienced a series
of disagreeable and unexpected shocks; till now ... I find myself left
with my faith in the accuracy of human beings generally — and
certainly not excepting myself — somewhat distressingly disturbed.
[My emphasis.]

When we open Geiger’s Grammar, we are presented with what appears
to be an exhaustive account of Pali grammatical forms. Statements are
made, rules devised, paradigms laid out. But what about the evidence ?
There are forms there I cannot find in the texts; there are rules which
depend on one occurrence of a form, not supported in all editions ; there
is, inevitably, much missing, which could give a different picture of the
language.*

4The evidence for forms is often weak, e.g. Geiger §39:1: “k appears for g in:
akalu Mil 338,13”. But only in C® and E®. B® has agalu-, S® aggalu-. And cf. Ja
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Another inheritance, the Pali Text Society’s Pali—-English
Dictionary (PED), remains useful, but the meanings it gives must be
checked against Sanskrit or Prakrit, and its references verified.
Especially with rare words or words with no obvious derivation or
Sanskrit equivalent, we should look at alternative forms in other
editions. When I told a Ph.D. student not to trust everything in PED, her
supervisor reproached me, but it is the first thing we should teach any
student of Pali. We should even on occasion question the Critical Pali
Dictionary (CPD). Its first editors, Dines Andersen and Helmer Smith,
were indeed giants of Pali scholarship, but their work too should not be
treated as canonical. They were not infallible, and for very good reason
they could not always be right (nor have all of their successors at CPD
had their wide knowledge and intelligent interpretative powers). And

IV 440,23* (E® akalum; B¢, C® agalum; S€ aggalum); VI 144.,23* (E® akalu-;

B¢, C® agalu-; S® aggalu-); elsewhere E€ has agaru or agalu. — “lakanaka,
‘anchor’ Mil 377,19, 23”. Again, only in C® and E® (navalakanakam ... navam
laketi). B® and S°® have navalagganakam ... navam laggeti. — §39:3: “c

appears for j in: pdaceti ‘drives’ Dhp 135 ... beside pgjeti Ja Il 122,5”. At Dhp
135 B and S° read pajeti. I am aware of course of the revision of Geiger by
K.R. Norman (PTS 1994), and of the Pali grammar of T. Oberlies (de Gruyter
2001). But both of these are vulnerable to the same criticism: a reliance on E€.
See e.g. Geiger 1994 §38:1a (not in Geiger 1916): “kh is voiced to gh in
nighafiniasi, ‘you will dig’, Ja VI 13,18*”; Oberlies 2001 §51: “nighafiiati
‘strikes down’ ([denominative from] *nighariiia)”. The form is puzzling, and
Oberlies may be correct, but it might be of interest to note the various
readings: C®, E® yam kasuya nigharifiasi; B¢, S€ nihanfiasi; Ja VI 13,27": C®
nighafiiasi ti nihanissasi, yam tvam ettha nihanissami ti sanifiaya kasum
nikhanati so ahan ti dipeti; B®, S€ nihafiiiast ti nihanissasi ... ; E® nighaiinast
ti nikhanissasi, yam mam ettha ...). The verse is quoted at Cp-a 225,15%, where
all the editions read nikhafifiasi. We might also compare Ja IV 102,0* where
B®, E° read: sace adhammo haiichati dhammam ajja, while C¢, S¢ read
hafifiati, in all cases glossed (102,257) with hanissati. See also ahaficham,
ahaiichi(m), with Vvll. of @hafiiiim. Oberlies, §14 :4, gives pdceti, without
reference (see above), and without making clear that the more usual form in all
editions is pdjeti. Re ajakara, also in §14 :4, note that this form appears only in
E® at Ja III 484.16*; in the other editions, and in E® elsewhere, the form is
ajagara.



100

100 Margaret Cone

one of the weaknesses of Franklin Edgerton’s Buddhist Hybrid Sanskrit
Dictionary, useful and enjoyably personal though it is, is its trust in
PED.

Speaking here as a scholar of Pali, not of Buddhism, I think we are
sometimes limited and confined by our inheritance. We must bring to
our study of the texts our knowledge of language, of India, and of
religion, from outside those texts. The interpretation of Pali has looked
backwards (and inwards) for as long as we know. Buddhaghosa
followed the Sinhalese commentaries, which themselves presumably
were based on commentaries brought from India. Aggavamsa in his
account of the Pali language, the Saddaniti, not only describes Pali as he
found it in the Buddhavacana — absolutely legitimately — but explains
and interprets it in a way limited by traditional beliefs about the
language and its status. Warder, in his Introduction to Pali, accepts the
same kind of restraints, and indeed often follows Aggavamsa’s
interpretations. He teaches the language in a manner that is irritating and
bizarre to anyone who knows any Sanskrit. Some of the statements of
Aggavamsa and Warder are true only in a very tenuous sense. One feels
all three of these scholars are deliberately ignoring or denying certain
things that they know in order to keep within the restraints of tradition
and the past.

The first Pali dictionary, the Abhidhanappadipika, while including
some specifically Buddhist terms and connotations, largely looked to
Sanskrit and the Amarakos$a, and is not a true reflection of the Pali of
the texts, but it is probably the last work of Pali scholarship in which we
can complain of too heavy a reliance on Sanskrit. The Dictionary of the
Pali Language by R.C. Childers includes the material of the Abhidhana-
ppadipika, but depends much more on the interpretations of the Pali
commentaries and of the Sangha. After Childers, in the work of the
early translators of Pali texts, we often find mere intuition and guess-
work, buttressed by a strong conviction of what a Buddhist context
required.
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These translations are an influential inheritance, but in them, not
infrequently, the sense of the Sanskrit equivalent to a word was ignored
or rejected — I do not know whether this was due to a conscious
decision or to ignorance. Then the sense of English words was stretched
and indeed violated, or words were coined, invented. A prime exponent
of this method was Mrs Rhys Davids.> Fortunately not many of her
coinages have survived, but other translators also preferred a rare word
to a common one, such as “fruition” for “fruit”; or coined words,
perhaps by finding for each part of the Pali word the equivalent in
Latin.® Many other neologisms or strained usages of existing words, for
example in the translations of Bhikkhu Nanamoli, seem to have
acquired that canonical status. There was apparently a desire to create
what one might call technical terms of Theravada Buddhism. This is
convenient for translators and interpreters, of course, and means that
they do not have to consider what the texts are really saying in each
context. But I think such a practice obscures the meaning, and is
anyway false, since I cannot believe that the Buddha spoke, as for
example sociologists do, in a jargon no ordinary person would under-
stand without a glossary.

Another inheritance is the “literal” translation. A literal translation
is not a translation, because the meaning of a Pali word or passage has
not been expressed in English. For particular words, one English
equivalent is chosen as the basic meaning, and that English word is used

SHer oddness can perhaps be fully appreciated only by a native English speaker,
with such usages as “Norm” as a translation of dhamma, “the Well-farer” for
sugata, “clansman” for kulaputta. Her translations, especially of verse, have a
medieval air (e.g. “eke the dappled deer”) not really appropriate to the context,
or aim at poetry and attain only obscurity (“In grasping not O well is him”)
rendering anupdaddaya nibbuto; note that in this Samyutta verse E® reads
nibbiito.

For example, for vattati with the preverb a- an etymological equivalent would
be Latin advertere. And so we find used a verb “to advert”’, Unfortunately, “to
advert” already exists in the English language, and the standard dictionaries do
not support a current meaning which is really equivalent to avattati. What was
wrong with “turn to” ?
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in all contexts.” Throughout a whole text, Miss Horner’s translations
furnish good examples of literalness (not always even accurate) which
produces at times incomprehensibility (e.g. “state of further-men” to
translate uttarimanussadhamma). Did such translators ever ask, “What
would an Indian hearer have understood from this passage? What
indeed is the Buddha’s concern here, what problem is he addressing,
what is he saying ?” This type of pseudo-translation is also to be found
in PED, whose compilers seem sometimes perverse in their refusal to
take Sanskrit as evidence for the meaning of a word. It may seem that
my criticism is rather of style than of interpretation, but the influence of
PED and of past translators has been strong: one sees the same
translations and expressions, which often have very little justification,
appearing again and again in new translations and works on Buddhism,
perpetuating that strange and barbaric language, aptly called Buddhist
Hybrid English.®

It is no insult, it is not lése-majesté to criticise the texts of Fausbgll
or Feer, to question the paradigms of Geiger, to disagree with the
translations of T.W. Rhys Davids and Bhikkhu Nanamoli as well as
with those of Mrs Rhys Davids and Miss Horner. On the contrary, it is
absolutely necessary if there is to be any progess in Pali.

If we are prepared to look to the next 125 years, I believe we should
be prepared also to re-do everything. First, we must re-edit the texts of
the Canon and the commentaries. Even before that, however, we need to
discuss and decide how this should be done. I myself would advocate a
middle way, between one extreme of considering and accepting isolated
readings, and the other of simply taking over e.g. the Burmese version.
But the task is not simple or straightforward. The question of whether to
try to consult as many mss as possible, and how to decide on their

7 Like Mr Norman (Norman 1997, pp. 17—18) I particularly dislike “skilful” as
a translation for kusala in contexts where it does not make sense. Who decided
“skilful” was the basic, literal meaning of Sanskrit kusala, rather than “good”,
or “healthy” or “wholesome” ?

8See Griffiths 1981.
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usefulness, is a difficult one. There are many occasions when alternative
spellings and perhaps also alternative expressions are equally valid, and
when the editions show no consistency. I give twenty-one citations in
my dictionary article on the numeral 40; all editions have cattarisa-
sometimes, all have cattalisa- sometimes, and all but C® have cattalisa-
sometimes. I expect a similar pattern when I reach the numeral 50.
There is alternation between -aka and -ika, e.g. -bhiimaka and -bhiamika,
and of course there are the alternatives of -ika, -iya, -ita. For a good
example of variation in readings, see the passages quoted in DOP 1
s.v. avethika.® An editor will have to use his or her judgment and
provide an informative critical apparatus.'® We should make use of the
considerable amount of good scholarship, especially of the last forty
years or so, on the transmission of the texts and on individual words (as
long as they are not ghostwords); and of the study of the Sanskrit and
Chinese and Tibetan versions.!! There should also be agreement on
spelling and punctuation conventions, so that there can be consistency
and clarity. Let us then at least produce a meaningful text, for which we
have good evidence in more than one tradition.

9These and other variations can often be explained by reference to other Prakrits
or to scribal conventions, and can tell us something of the evolution of the
text as we have it. The search for an “original” text (a genuine Buddha-
vacana?) is interesting, but always speculative, and is probably not the
concern of an editor.

101t is on occasions hard to know what form of a word an editor should choose.
Often the present editions are not consistent, e.g. between jarngama and
Jjangala, or between japa and jappa. Consider also the possibilities uppilavita,
ubbilavita, ubbillavita, ubbillapita (see DOP 1 s.v. uppilavati). Note also that
Geiger (§38:6) cites only ubbillavita and ubbillapita. Or what should the
choice be for the name of Mahavira, always nataputta in B® and S°,
sometimes ndataputta, sometimes nathaputta in C¢ and E®?

HCompare the painstaking and meticulous work on tiny fragments, e.g. from
the Stein and Hoernle collections, with the way some writers on Pali do not
even consult the Burmese and Sinhalese editions before pronouncing on a
word.
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On the basis of these new editions, we must then produce a new,
accurate, thorough grammar;!2 then, I am afraid, someone will have to
re-write my dictionary. And finally we can produce good, readable,
trustworthy translations.

I know, of course, that I am speaking of Utopia. The first, and
perhaps insurmountable, difficulty is to find people capable of editing
the texts, and willing to do so. Such people must have a solid
knowledge of Sanskrit and at least some Prakrit, and a firm grasp of Pali
metrics, as well as a thorough understanding of how Pali works, and of
the whole spread of Pali literature. And how can they, without reliable
grammars and dictionaries ?

But it may be that what I suggest is not necessary (or even
desirable). As Mr Norman said (Norman 1990, p. 33), “It may justifi-
ably be asked whether the errors which may remain in the editions of
Pali texts really matter, and whether they are likely to have resulted in
any misunderstanding of the basic and most important elements of
Buddhism.” The state of the texts, and of Pali scholarship generally,
probably does not matter to those, perhaps the majority of the readers of
the publications of the PTS, who are interested in Theravada Buddhism,
not in Pali.!3 Nothing any of us does, I suspect, will change the
understanding of the principal tenets of the religion, or give startling
new insights into the thoughts of the Buddha. We can go on, slightly

12T hope that DOP will be a foundation and provide material for this new
grammar. In my articles on verbs I aim to give examples of all tenses and
infinite forms; on nouns and adjectives, examples of significant cases and
irregularities. I am also compiling lists of certain formations, e.g. feminines in

13 ¢f. Ziircher 1959, p. 356, n. 152: “The ideal of a cursory way of reading the
classics without detailed philological studies was much in vogue [in China] in
the fourth century; it agreed with the prevailing hsiian-hsiieh opinion that the
written text is only an imperfect and expedient expression of the hidden
wisdom of the Sage, and that the student must try to grasp the general
principles underlying the words rather than indulge in a careful and
painstaking study of the letter of the text”— a practice taken over by some
Chinese converts to Buddhism.
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improving the publications in a piecemeal manner,!# writing articles (in
learned journals) about individual words, continuing in a confining
circle of compromised accuracy, approximate truth.

Well, it does matter to me. For the few of us whose job is the Pali
language, I believe there is a responsibility to provide information and
material as accurate, as true, as we can possibly make them. To provide
them not only for those who are drawn to Theravada Buddhism, but for
other scholars — those who study the texts of Buddhism in other
languages, who study other forms of Buddhism and other religions, who
study languages. Otherwise, what do we think we are doing ?

Margaret Cone
Cambridge

14As with the rather arbitrary corrections made when volumes are reprinted.
This is a problem for me and the dictionary, as I cannot check readings in
every reprint.
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The Buddhist Bhiksu’s Obligation to Support His
Parents in Two Vinaya Traditions

One might get the impression from Buddhist literatures that the
Buddha always had something to say about whatever topic or issue
arose, even if — as in the well-known case of the avyakytavastus or
“indeterminate questions” — it was only to say that that topic was not
worth discussion.! Indeed, it is very, very rare to find the Buddha
presented as, in effect, throwing up his hands and declaring that it was
not in his power to say or do something about something. But while
very rare, such presentations do occur and they are always interesting,
one particularly so — they all, in one way or another, point to
immovable principles or established boundaries.

Some of these boundaries or principles are obvious enough, and the
texts then simply give them a striking clarity. In the Bhiksunivinaya of
the Mahasamghika-Lokottaravadins, for example, the fixed principle
that Buddhist monastic rules apply only to ordained bhiksus or bhiksunis
is expressed in one of the rare passages in which the Buddha is
presented as having nothing to say. The issue here is what is to be done
when a bhiksuni behaves badly (vipratipadyate) with an aramika or
“monastery attendant”. The bhiksuni’s misbehavior is clearly sexual,
and the text in fact begins with similar misbehavior involving a bhiksuni
and a bhiksu or “novice” (Sramanera). There is, of course, no mystery
about what is to be done in these cases. E. Nolot renders the first part of
the text:

Si un moine faute avec une nonne, d’un commun accord, les deux sont

exclus (ubhaye parajika bhavanti). Si une nonne faute avec un novice, la
nonne est exclue et le novice doit étre expulsé (nasayitavya).?

10n the “indeterminate questions” see most recently Ruegg 2000 and the
sources cited.

2Nolot 1991, p- 63, § 117; translating Roth 1970, pp. 78—79, § 117.

The Journal of the Pali Text Society, Vol. XXIX (2007), pp. 107-36
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Even though the full significance of both the terms parajika and
nasayitavya is far more complicated and unsure than common
translations or paraphrases might suggest,? what is found here is by and
large what could have been expected: in the case of sexual misconduct
between a bhiksu and bhiksuni both are said to be, in Edgerton’s words,
“deserving of expulsion”;* in the case of sexual misconduct between a
bhiksuni and a “novice”, the former, again, becomes pardjika, but the
latter, the text indicates without actually saying so, cannot — only a
bhiksu can commit a pardajika offence, and a “novice”, obviously, is not
yet that. He can only be “expulsé”, and whatever that might actually
mean, at the very least the text would seem to be indicating that the
“novice’s” actions were subject to a further formal action of the Sangha
or Community; i.e., the Buddha had something to say about them. It is,
however, otherwise in the next case the text takes up, and here we have
a first instance where the Buddha is presented as expressing his limits,
and in this instance the limits of monastic rules.

The text then says, and here again the Buddha is speaking,

atha dani bhiksuni a(a)ramike|na] saha vipratipadyate bhiksuni parajika
bhavati | aramiko agrhita-samvaratvat kim vradyifvyati5 | evam tirthikena |

Si une nonne faute avec I’intendant d’un monastére, la nonne est exclue ;
quant a I’intendant du monastere, puisqu’il n’a pas acquis la retenue [qui
découle de 1’observance des regles disciplinaires], que peut-on lui dire ? —
de méme avec un autre renongant.

What we have in this instance, and in rather clipped diction, is a
first variant of a rhetorical question that will be met again; kim

31t is becoming ever more clear, for example, that the commission of a pardjika
did not necessarily involve “exclusion” in the mainstream Indian Vinaya
traditions ; see Schopen 1998, pp. 157—79 (= Schopen 2004A, pp. 260-84);
Clarke 2000. Dr Clarke will be treating the issue in much greater detail in, one
hopes, the reasonably near future. On nasayitavya see Hiisken 1997A.

4BHSD s.v. pardjika.
SRead vucyisyati, with the ms according to Nolot. For Nolot’s correction of the
reading in Roth’s Bhiksuni-Vinaya see Nolot 1991, p. 472, § 117.
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vucyisyati; and it is very likely that Nolot has got the nuance right in her
translation “que peut-on lui dire ?” In effect, the Buddha first appears to
be saying that nothing will be, or can be, said about the aramika. But in
this instance a specific reason is given; nothing will be or can be said
about the aramika because the aramika is not subject to the authority of
the rule “from the fact that he has not accepted the [monastic]
restraint[s]”.% The next sentence — equally clipped — can then be taken
in two ways. Evam tirthikena could be taken to mean “it is just as with a
member of another religious group”, i.e. the action of an aramika is like
the action of a tirthika — neither is subject to Buddhist monastic rule,
so the Buddha declares he will have nothing to say about it. Here the
sentence is explanatory. But it could also be taken to mean: “it is just so
[when the bhiksuni’s activity is] with a tirthika”, i.e. the sentence is
extending the judgement of the case involving an aramika to a case
involving a member another religious group. Either way, the function of
the rhetorical question seems clear enough, and the same would seem to
hold, though it involves a different kind of principle, in a second text
that can be cited.

A second instance where this type of rhetorical question is put into
the mouth of the Buddha occurs in the Ksudrakavastu of the Miila-
sarvastivada-vinaya, in its account of the death of Mahaprajapati and the
five hundred young bhiksunis who accompany her.” After Maha-
prajapati was corrected or scolded for not honoring the Buddha in the
proper way, she determines to enter final nirvana. She declares her
intention to the Buddha, and to a series of Elders who are all related to
her, including Ananda. To anyone familiar with the account of the death
of the Buddha himself, this would set up the expectation that her

%0n the aramika see most recently Yamagiwa 2002.

7Ksudraka-vastu, Derge, dul ba Tha 110a.6-113b.3. Reference here and
throughout for Tibetan sources is to the Derge printing reprinted in Barber
1991, and will follow the same format. Unless otherwise noted they are to the
bka’ ’gyur, and will give the Indian title of the work, the section of the bka’
’gyur, the volume letter, and the original folio number(s).
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announcement would elicit — as it did in the case of the Buddha — a
request that she not pass away: she was, after all — again like the
Buddha — the “founder” and central pivot of the Order of Bhiksunis.
But in this case no such request is forthcoming. Instead, using a version
of the same rhetorical question we have seen, the Buddha says,

gau ta m1 "dus byas thams cad ni de 1ta bu’i chos can yin na smra ci dgos 18

Gautami, since all compounded things have such a nature, what can I say ?

He then repeats this to the five hundred young bhiksunis who
announce a similar intention and it is repeated a third time to Maha-
prajapati and the bhiksunis by the various Elders.

There is very little doubt that ngas smra ci dgos here is rendering
something like kim vadeyam — the first person is certain, the tense or
mood a little less so. And here again the Buddha is presented as saying,
in effect, that he is powerless to say or do anything about the issue at
hand. But as in the Mahasamghika-Lokottaravadin Bhiksunivinaya, here
too a specific reason is given for his inability: the Buddha can say
nothing about Mahaprajapati passing away because all compounded
things pass away — this is the way it is. The Milasarvastivadin account
of the death of Mahaprajapati does not, however, simply present us with
a second, similar instance of the Buddha verbally expressing —
however rhetorically — his limitations. It also provides a first instance
in which bhiksus do, and there are other examples of this as well,
examples which might offer aid in understanding an otherwise curious
passage in the Pali Vinaya which will momentarily concern us.

There is, for example, another such instance in the Ksudrakavastu
itself. In this text — part of which has already been treated elsewhere®
— the bhiksus of the Jetavana, in reaction to an attack by a group of
bhiksunis on another leading bhiksuni, and out of fear that bhiksunis
might be carrying concealed weapons, make a kriyakara, or local

8K sudraka-vastu, Derge *dul ba Tha 111b.4.

9The text is found at Ksudraka-vastu, Derge *dul ba Da 172b.2—174b.5; the
treatment elsewhere at Schopen 1996 (= Schopen 2004A, pp. 329-59).
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monastic ordinance, forbidding bhiksunis to enter the vihara. The text
goes on to say that it was, prior to this, the customary practice of
Mahaprajapati to come daily and honor the feet of the Blessed One, but
after the kriyakdara was put in place she was denied admittance. She
says, “Noble Ones, they (i.e. the other bhiksunis) have committed a
fault, but have I also done so?”. But the bhiksus respond by saying,

dge *dun rnams de ltar bzhed pa la kho bo cag gis byar ci yod |!°

In that the Communities have wished it so, what can we do ?

The biggest obstacle to immediately recognizing that this case is
essentially analogous to our first two is, probably, the fact that so little
is known about the force and function of local monastic ordinances. It
is, however, already known that — at least according to the Mila-
sarvastivadin tradition — membership in a given monastic community
during the rain retreat was

determined not by acceptance of, or willingness to adhere to, a specific

Vinaya or monastic rule, but by the acceptance of, or willingness to adhere
to, these specific local ordinances.!!

It is the local ordinances that must be announced at the ritual
preliminary to undertaking the rains retreat, not the Pratimoksa; and a
willingness to accept them — signaled by taking a counting stick
(Salaka) — makes a bhiksu a member of the community, not his
ordination. That kriyakaras were even more binding than the canonical
monastic rule or Pratimoksa is also suggested from an unlikely source:
the comparatively late Bodhisattvabhiimi says in a number of instances
that a bodhisattva might disregard, or act contrary to, a Pratimoksa rule,
but — again in several instances — it indicates that he must not act
contrary to “a local community ordinance” (samghikam kriyakaram),
even if adhering to a kriyakara results in what the authors of the
Bodhisattvabhiimi would otherwise consider a fault (apatti).'? This

1°K§udraka—vastu, Derge *dul ba Da 174a.4.
11Schopen 2002, especially p. 361, for the quotation, and what follows here.
12For numerous examples see Wogihara 1936, pp. 161.11ff.; Dutt 1966,
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would seem to be a tacit recognition by Mahayana authors that at least
local ordinances were strong enough to constrain some of their
ideological innovations, even if Pratimoksa rules were not. Indeed, the
strength of local ordinances is suggested as well in the same text when it
makes “keeping the local community ordinance’ (samghikam
kriyakaram anuraksatah) parallel with “keeping royal dictate (rdja-
pathyam anuraksatah).'3

Seen in the light of such considerations, the bhiksus’ response to
Mahaprajapati says, in effect, that she is asking them to do something
they cannot do. The kriyakara does not allow them to do otherwise — it
is beyond their control. In this regard the present case is all of a piece
with our first two. The bhiksus can no more alter the terms of the
kriyakara than the Buddha can alter the fact that all compounded things
pass away, or make rules governing the behavior of non-monastics or
non-Buddhists. All of these are simply not possible, and while this is yet
another indication of the strength or reach of kriyakaras, what is
important to keep in mind for our immediate purposes is the fact that it
is only in such situations that the Buddha or his bhiksus use rhetorical
questions like “Que peut-on dire ?” “What can I say ?”, or “What can we
do ?” This, in turn, would seem to make the construction of the main
Pali passage that we will be concerned with here that much more
curious.

What has already been noted in general terms holds, of course, for
the Pali Vinaya: instances where the Buddha expresses his inability to
say something about something are very rare in it. In fact there may
only be one clear case, and that alone renders this case notable, and
highlights the issue in regard to which it occurs. This case is also odd in
another respect as well: it may be one of the equally rare instances in

pp- 110.15ff; for a translation, Tatz 1986, pp. 66ff., where kriyakara, khrims
su bea’ ba, is translated as “internal rule”. On the composition and date of the
Bodhisattvabhiimi see most recently Deleanu 2006, Vol. I, pp. 162—-67, 194—
96.

3Wogihara 1936, 178.2; Dutt 1966, 122.15; Tatz, 1986, p. 81.
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this Vinaya where the Buddha expresses himself using the first person
plural. The case concerns a Buddhist bhikkhu giving material goods to,
or, in effect, supporting his parents, and it occurs in the Civara-
khandhaka. It reads:

tena kho pana samayena aiifiatarassa bhikkhuno bahum civaram uppannam
hoti so ca tam civaram matapitunnam datukamo hoti. Bhagavato etam
attham arocesum. matapitaro hi kho bhikkhave dadamane kim vadeyyama.
anujanami bhikkhave matapitunnam datum. na ca bhikkhave saddhadeyyam
vinipatetabbam. yo vinipateyya, apatti dukkatassa ti.'*

1.B. Horner has translated this as

Now at that time much robe-material accrued to a certain monk, and he was
desirous of giving that robe-material to his parents. They (i.e. the bhikkhus)
told this matter to the Lord. He said: “Because he is himself giving to his
parents, monks, what can we say ? I allow you, monks, to give to parents.

But, monks, a gift of faith should not be brought to ruin. Whoever should

bring [one] to ruin, there is an offence of wrong-doing.”!?

Rhys Davids and Oldenberg’s earlier translation of the first part of the
Buddha’s statement here was somewhat looser and padded out.
Since they are his father and mother, what can we say, O Bhikkhus, though

he give them to them. I allow you, O Bhikkhus, to give [robes, in such a
case,] to your parents.!©

Neither of these translations is, of course, a bad one, but, perhaps,
for one thing. And that thing affects the translation of far more than this
single passage. In both translations the Buddha says he allows bhikkhus
to give to their parents. The verb here is anujanami, and this verb occurs
hundreds, if not thousands of times in Buddhist Vinaya texts. But
H. Bechert has rejected such a translation on more than one occasion.
He has said, for example, that “most Vinaya interpreters down to the
present day have translated the word anujanami as ‘I permit’, ‘I allow’,

14vin 1 297-98. All references to Pali texts are to their Pali Text Society
editions.

15BD 1V, pp. 424-25.
16Rhys Davids and Oldenberg 1882, p. 232.
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both of which are incorrect in this context [he is talking about a typical
passage in which the Buddha delivers a rule]: it means ‘I order’ here”.
In another place he also said, “Unfortunately, some authors still
translate anujanami in most passages in the Vinaya-pitaka with ‘I
allow’. However, when the Buddha speaks, the appropriate translation
in most cases is ‘I prescribe’.”!” K.R. Norman has more matter-of-
factly — as is his wont — said, “It is well-known that in the common
Vinaya phrase anujanati means ‘to ordain or prescribe’.”!8

The implications of these remarks for understanding our present
passage are not difficult to see. Read in light of Bechert and Norman,
the Buddha of our passage does not “allow” bhikkhus to give to their
parents, he requires it; he does not “permit” bhikkhus to do so, he
orders it; and this, of course, is a very different thing. Note too that the
parenthetical padding supplied in the translation of Rhys Davids and
Oldenberg only makes more obvious the unrestricted range of the text
itself. They have: “I allow you, O Bhikkhus to give [robes, in such a
case,] to your parents.” The padding appears to be intended by the
translators to limit the prescribed (their “allowed”) giving to “robes”,
and to situations in which there is “much [bahu] robe-material” or cloth.
The text itself, however, says no such thing. There, the material to be
given is not specified and is therefore, unrestricted; there, no specific
circumstances are stated and, therefore, no temporal limitations. And
this too is a very different thing.

Then there is the rhetorical expression of the speaker’s inability.
Here — as in our first examples — the speaker is the Buddha; and here
too — as in all the previous examples — that expression is preceded by
an explanatory reason. But here the force of the explanatory reason is
not, perhaps, so immediately obvious. While it is easy enough to see
why the Buddha would have nothing to say about the actions of an
individual who was not a member of the group who recognized his

I7Bechert 1993, p. 7; Bechert 1982, p. 63; see also Bechert 1968 ; Bechert 1997,
p- 58.
18Norman 1992 (= Norman 1994).
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authority — an aramika or tirthaka — and it is easy enough to see how
he would ask how he could possibly have anything to say about a
situation governed by what was — for him — the inexorable fact that
all conditioned things must pass away, it is, however, more difficult, at
least for us, to understand why an act of one of his bhikkhus would
leave him speechless just because it was being done to benefit or
support that bhikkhu’s parents. This might be especially so since this
was ostensibly the same Buddha who had also said — to quote only one
possibly early example — that a follower of his “leaving behind son and
wife, and father and mother ... should wander solitary as a rhinoceros
horn”, and should be “one who does not support another” (an-
afifiaposi).'® This would seem to remain something of a mystery, even if
it be noted — and this rarely is — that Buddhist Vinaya and Buddhist
sitra literature often do not say the same thing or express the same, or
even similar, values.20

It might be possible to explain the Buddha’s statement here as an
unwanted consequence of an already taken decision. Already by Asoka
followers of the Buddha were publicly called bhikhus and bhikhunis,?'
and whatever else this might have meant, it certainly identified them as
“beggars”. But to judge from Indian normative texts, this identification
would have in turn carried with it certain unavoidable expectations, at
least in a brahmanical or even brahmanized world. The Apastamba-
dharmasitra says, for example, in Olivelle’s recent translation,

The appropriate reasons for begging [bhiksane nimittam] are the following:

to pay the teacher, to celebrate a marriage, to perform a sacrifice, trying to
support one’s parents [matapitror bubhiirsa], and when a worthy person

19Sutta-nipata, vv. 60, 65. The translation is from Norman 19928B. For the first
of these cf. Salomon, 2000, p. 108 (v. 18), pp. 144—46 (v. 18).

20See, from a somewhat different angle, Bronkhorst 2006, pp. 9—22, especially
pp. 21-22.

21Bloch 1950, pp. 152, 153, 155. Curiously, and as noted long ago by Liiders
(1963, p. 2, n.1) the terms “bhikhu or bhicchhu (bhikshu) for monks are never
used in Bharhut inscriptions”, although bhikhuni or bhicchhuni are, and both
“occur very often” at Safici.
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would have to suspend an obligatory act.?2

And the Manavadharmasastra, again in Olivelle’s recent translation:

A man seeking to extend his line, a man preparing to perform a sacrifice, a
traveller, a man who has performed the sacrifice at which all his
possessions are given away, a man who begs for the sake of his teacher,
father or mother [pitymatrartham], a student of the Veda, and a sick man —
these nine should be known as “bath-graduates” [snataka], Brahmins who
are beggars pursuant to the Law [dharmabhiksuka]. 23

It is possible that passages like these might explain something of
our Pali text. At the very least they suggest that any group that insisted
on calling its members bhikkhus or bhikkhunis — that is to say,
“beggars” — in an Indian setting in which dharmasastric values and
expectations were current might well have found it impossible to forbid
its followers to give material support to their parents, or to avoid the
expectation that its members would be engaged — at least in part — in
providing their parents with material goods. This, after all, would have
been, in such a place, one of “the appropriate reasons for begging
(bhiksana)”, and begging is what a bhiksu is supposed to do.

We might, then, have in these brahmanical sources on dharma the
elements of a possible explanation of why in the Pali Vinaya the
Buddha, when confronted by one of his bhikkhus wanting to give cloth
to his parents, is presented as being unable to say anything about it. But
while it might be a possible explanation, it is not a certain one, and there
are some further considerations which might render it even less so. To
have the heavy inexorability of, for example, the notion that all
conditioned things must pass away, these dharmasastric norms and
expectations would have to have had a cultural facticity that only would
have held in a thoroughly brahmanical environment. But we know that
the Pali Vinaya was certainly redacted and continuously edited in Sri
Lanka, and that there is little or no evidence of the presence of Indian

22 Apastamba-dharmasiitra 2.10.1 (Olivelle 2000, pp. 86-87).
23Manava-dharmasastra 11.1-2 (Olivelle 2005, pp. 215, 837).
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dharmasastric literature or practices there.?* It could, of course, be
argued that such considerations would lose much of their force if our
passage could be taken as an old, established survival of the North
Indian tradition where brahmanical norms would have been, more
reasonably, a factor to be contended with, but this in turn would raise
the issue of how well our text was integrated into, and was
representative of, the Pali Vinaya as a whole, and here too there are
questions.

There is, indeed, much that is unusual about this passage. It may
well be the only place in the Pali Vinaya where the Buddha is presented
as unable to prohibit or alter a practice of one of his bhikkhus. It appears
to be the only place in the entire Pali Vinaya where the Buddha, in
referring to himself, uses the first person plural of the verb “to speak”. It
is the only passage there where there is any mention of a “gift of faith”
(saddhadeyya) being “brought to ruin” (vinipatetabbam, vinipateyya).
In fact the compound saddhadeyya is itself very rare in the Pali Vinaya
and the structure of the text itself is not typical.2> From the point of
view of vocabulary, then, the text could hardly be called representative,
and if Rhys Davids and Oldenberg are right in assigning the term
dukkata, or “wrong-doing”, to “the latest portion” or “final recension”
of the Pali Vinaya, then our passage also would not appear to be early.26
There are other factors as well that would seem to point in the same
direction.

The Pali text prescribing that a bhikkhu must give material goods to

24In contrast with other Theravada countries in Southeast Asia — see, for
example, Lingat 1949 ; Schopen, Schopen 2004A, 186, and the sources cited
in n. 48; 210 and n. 56.

25For vadeyyama and saddhddeyya in the Pali Vinaya see Ousaka, Yamazaki,
Norman 1996.

26Rhys Davids and Oldenberg 1881, p. xxv — they are responding here,
however, to a “trenchant attack upon Buddhist morality” based on the Pali
Vinaya by S. Coles, “the first ardent student of Pali among the missionaries
after the time of Gogerly”; see Young and Somaratna 1996, pp. 171—72, and
n. 372.
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his parents is a little one of not much more than six lines, tucked away
in the middle of the Civara-khandhaka. It is also an isolated one. Neither
the prescription nor the practice are referred to elsewhere in the Pali
Vinaya in regard to bhikkhus, and there appears to be but a single,
curious or indirect reference to the practice in regard to bhikkhunis.
Pacittiya 28 of the Pali Bhikkhuni-patimokkha has recently been
translated by K.R. Norman as

If any bhikkhuni should give recluses’ robe material [samana-civaram

dadeyya] to a householder or to a male wanderer [paribbajaka] or to a

female wanderer, there is an offence entailing expiation.2”

But the exception clause (anapatti) attached to this rule in the
Bhikkhuni-vibhanga gives as the first exception:

andpatti matapitunnam deti. >3
There is no offence if she gives [it] to [her] parents.

The first or most obvious thing about this reference to a member of
the Buddhist community giving material things to her parents is that it
does not occur in the Patimokkha rule itself, but in the exception clause
attached to it in the Vibhanga and since von Hiniiber, for example, has
more than once suggested that these exception clauses represent the
latest layer in the Vibhanga,? this reference — if he is correct — would
appear to be, like the reference in the Civara-khandhaka, not an early
one. It is, moreover, worth noticing that the Bhikkhuni-vibhanga does
not order the bhikkhuni to give to her parents. It does not even
recommend it. At the most it allows for it, and tacitly recognizes it as a
practice by citing it as an exception to the rule. This might seem curious
if the prescription now found in the Civara-khandhaka was already in
place or known. But the situation in post-canonical and Sri Lankan
sources — which we cannot follow here in any detail — is, if anything,

27Pruitt and Norman 2001, pp. 172—73.
28Vin IV 286,3.
298ee, for example, von Hiniiber 1996, p. 14.
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even more curious.

In regard to post-canonical Pali sources we can only note here, for
example, that there is a whole series of “stories of the present”
(paccuppannavatthu) in the Commentary to the Jataka dealing with
bhikkhus who are supporters (posaka) of their parents, but these
bhikkhus are repeatedly still being critiziced there by other bhikkhus for
doing so, and the criticism is expressed by citing a part — but only a
part — of what looks like the Civara-khandhaka prescription.?® The
critical bhikkhus say to the bhikkhu who gives to his parents, avuso
sattha saddhadeyyam vinipatetum na deti. tvam saddhadeyyam gahetva
gihinam dadamano ayuttam karosi ti (‘“the Teacher does not allow a gift
of the faithful to be brought to ruin. In giving to householders after you
have taken a gift of the faithful you do what is improper”).3! Since the
critical bhikkhus know that the householders in question are the other
bhikkhu’s parents, this should have been an issue already resolved in the
Civara-khandhaka if the Civara-khandhaka passage looked at the time
of the Jataka Commentary as it does now. Equally odd, perhaps, is the
textual fact that in these stories when a bhikkhu decides to support his
parents while remaining a bhikkhu — and it is there his decision — he
cites as the justification not the prescription in the Civara-khandhaka,
but a statement that is attributed to the Buddha that appears not to be
found in the Pali Canon, but is not unlike a statement found in a very
different Vinaya: sattha pana pabbajitaputto va upakarako nama ti
vadati (“But the Teacher says, ‘Even a son who has entered the

30The “stories of the present” in the following Jatakas deal with bhikkhus who
support their parents: Nos. 164* (Gijjha-jataka), 385 (Nandiyamiga-), 398*
(Sutano-), 399 (Gijjha-), 455* (Matiposaka-), 484* (Salikedara-), 513*
(Jayaddisa-), 532%* (Sona-Nanda-), and 540 (Sama-). The last of these
presents the fullest account of such a bhikkhu, and all those marked here with
an asterisk refer to it for a full account; it is the source for what follows here.
For the Pali Jataka Commentary see von Hiniiber 1998, especially pp. 16—24,
for both the paccuppannavatthu and matiposaka bhikkhus.

31Ja VI 71,15.
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religious life is, indeed, one who provides support’).32 And finally,
although the Buddha in these stories repeatedly praises the bhikkhu who
supports his parents in very strong terms, and wants to strengthen his
resolve (fassa ussaham janetukamo), he nowhere here makes giving to
one’s parents a rule for bhikkhus as he had (already ?) done in the
Civara-khandhaka. How best to account for all of this is, of course, far
from clear. Nor is it immediately obvious how this disparate material
fits — or if it fits at all — with a good deal of inscriptional and
historical material from Sri Lanka that would seem to indicate that the
support of one’s parents by Buddhist bhikkhus was there a recognized
and established practice throughout the medieval period and virtually up
to modern times. Two examples must suffice. A Sanskrit inscription
dated to the ninth century was discovered more than a hundred years
ago at Anuradhapura. It is almost certainly a kriyakara or “local
ordinance” of the monastery in association with which it was found —
such ordinances in Pali sources are called katikavatas. It specifies —
among other things — what kind of bhikkhu can or cannot reside in the
monastery. It indicates, for example, that bhikkhus “ordained at another
vihara” can only reside in this one if they have given up their privileges
and duties in their original vihara; that bhikkhus who own or receive
land may not reside there. As a part of this enumeration it then says,

mitthyajivina na valstavyam |] [striposalkena na vastavyam | anyatra

matapitrbhyam 134

[A bhiksu] getting his living in a wrong way must not reside here. One who

supports a woman must not reside here, except for [one supporting his]
parents.

What Ratnapala calls the Maha-Parakramabahu Katikavata — a
twelfth-century set of ordinances promulgated in the name of the king

32Ja VI 70.14f.

33Ja VI 71,23.

34Wickremasinghe 1904-1912, especially p. 4, line 12. The fact that this
inscription is in Sanskrit obviously raises the question of North Indian
influence ; see below and sources in n. 46.
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— has a similar, but even more elaborate exception clause in regard to a
different issue:
No permission should be given to any of these [bhikkhus] to enter the

village at improper times on any business other than on account of a journey

begging food for the unsupported parents who had given birth to them,

likewise for their consanguineous and widowed elder and younger sisters.3

In both of these ordinances, which were meant to govern the
activities of Buddhist bhikkhus in medieval Sri Lanka, the practice of
bhikkhus supporting their parents is not only recognized, but apparently
had such significance and currency that other regulations had to be built
around it and could not put constraints upon it — it overrode all sorts of
other considerations. Here, however, the Sri Lankan material cannot be
further pursued, and we can only return to our main focus and try to
sum up what is found in the canonical Pali Vinaya that bears on the
issue of a bhikkhu supporting his parents.

A first point that could be made about the canonical Vinaya is that
if one sticks strictly to its wording it, literally, says nothing about a
bhikkhu supporting his parents. Unlike the Jataka Commentary, it does
not use a word corresponding to the English word “support”. It uses
forms of the verb “to give” — the bhikkhu “desires to give” (datukama),
is “giving” (dadamana), and is ordered “to give” (anujanami ... datum)
to his parents. This is ambiguous and, as we have seen, allows Rhys
Davids and Oldenberg to put restrictions on the giving by padding their
translation and limiting that giving to “robes” and to situations where
there is an abundance of them. But again, strictly speaking, the order is
simply to give, with no limits put on the objects that must be given, and
no temporal or situational qualifications put on the obligation. Then
there is the textual fact that the order itself is delivered almost
unwillingly — the Buddha is made to say kim vadeyyama, as if he had
no choice. There is the additional textual fact that the language of the
text which contains the order is unusual — the Buddha using a first

35Ratnapala 1971, p. 131 (§9); for other examples see pp. 148 (§78), 156
(§87), 169 (§103), 176 (§ 14).
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person plural form of the verb; the reference to the “gift of faith”
(saddhadeyya), etc. There is as well the fact that the prescription is an
isolated one and had no afterlife — it, like the practice it enjoins, is
referred to nowhere else in the Pali Vinaya except in an exception
clause in the Bhikkhuni-vibhanga. Finally, and as already noted from a
different angle, the prescription in the Pali Vinaya is completely lacking
in detail and specificity — it is, for example, only indicated in later
sources like the Jataka Commentary, or the cited katikavata, that
bhikkhus who give to or support their parents do so by begging. In short,
the situation in the Pali Vinaya is a thoroughly unsatisfactory one: a
bhikkhu who had to depend on it would have no clear guidance. In this
regard — if no other — his northern brothers would have been much
better off.

A second Buddhist Vinaya — one that more certainly circulated in
India — is slowly becoming better known. Like the Pali Vinaya or,
indeed, all the Vinayas that have come down to us, this Vinaya, the
Maulasarvastivada Vinaya, appears to have been redacted relatively late,
but its redaction almost certainly took place in North or Northwest India
in an environment where brahmanical norms and expectations were a
presence that had to be addressed. In this Vinaya the rules governing a
whole series of issues — contact with corpses, inheritance of property,
for example — were fairly obviously framed in such a way that
Buddhist practice would accommodate and incorporate larger
brahmanical values.?¢ In such an environment there is little doubt that
the kind of brahmanical expectations concerning beggars expressed in
the passages from Apastamba and Manu already cited would have been
well fixed, and this, in turn, may account in good part for the fact that
the redactors of this Vinaya give no evidence that there was a felt need
to explain or justify the practice of Buddhist bhiksus supporting their

36For contact with corpses and “pollution” see, for example, Schopen 1992,
Schopen 2006; for inheritance, Schopen 1995 (= Schopen 2004A, pp. 170—
92), Schopen 2001 (= Schopen 20044, pp. 122-69).
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parents. Indeed, for Buddhist bhiksus not to have done so might well
have required justification or explanation. In any case, it is clear that, in
regard to the practice of bhiksus supporting their parents, the Mila-
sarvastivada-vinaya is everything the Pali Vinaya is not: unapologetic,
clear, and unambiguous; detailed and specific; the prescription it
contains is well integrated, is referred to in places other than in the
passage in which it was originally delivered, and had a long life in
Vinaya handbooks. If nothing else, these factors make it much easier to
deal with the Milasarvastivadin rule in summary form, and that is all
that can be done here.

The text that delivers the Millasarvastivadin prescription needs little
commentary and is short enough to be translated in full. It occurs in
what is now called the Uttaragrantha, and although this is the least well
known section of the Millasarvastivada-vinaya there are already clear
signs that it represents a particularly influential, and probably early, part
of this tradition.?” Since this portion of the Miilasarvastivada-vinaya is
not yet available in Sanskrit, the translation here is of the Tibetan
translation.38

The setting was in Sravasti.

A householder in Sravasti took a wife from a suitable family and
made love with her. When he had made love with her, and when after that
she had become pregnant, then — eight or nine months having passed —
she gave birth to a son, a handsome boy who was a delight to see and
possessed of all his limbs. And having celebrated the festival of birth for the
newborn he was given a name.

The boy was nurtured and grew up, but then later — without asking
his father and mother — he entered the religious life (rab tu byung ba =
pravrajati) in the Order (bstan pa = sasana) of the Blessed One. In the
morning when he had dressed he, taking his bowl and robe, entered Sravasti
for alms, and when his old father saw him he said, “Son, since you have

37See Schopen 2001, pp. 101-105 (= Schopen 2004A, pp. 124-27).

38The text occurs at Uttaragrantha, Derge ’dul ba Pa 112b.1-113a.1 — the
Sanskrit equivalents inserted into the English translation are all attested in one
form or another, but are, of course, only probable.
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entered into the religious life (pravrajita) who will support us ?” (nged cag

sus gso bar ’gyur = posisyati; or “will be the supporter (posaka) of us?”)

The bhiksu was crestfallen (spa gong nas = mankubhiita) and said
nothing.

The bhiksus reported to the Blessed One what had occurred, and the
Blessed One said, “Bhiksus, one’s father and mother are the doers of what is
difficult (dka’ ba byed pa = duskaraka) for a son. Therefore, I order (rjes su
gnang ngo = anujanami) that even a son who has entered the religious life
(bu rab tu byung yang = pravrajita-putra?) must procure (sbyor ba = pra
yuj) food and clothing for both father and mother.”

When the Blessed One had said “even one who has entered the
religious life must procure food and clothing for both father and mother”,
and the bhiksus did not know how it was to be provided, the Blessed One
said, “What there is beyond his bowl and robe — with that it must be
provided! If there is none, then begging from a donor (sbyin bdag =
danapati), it must be provided! If, as one who receives from the Com-
munity (samghalabhin) he has a right to what belongs to the Community, he
must give half of that! If he is one who begs his food (pindapatika), he must
give half his alms! If that is not done one comes to be guilty of an offence
(’das pa = atyaya).

There is — apart, perhaps, from the very idea of bhiksus supporting
their parents — nothing very odd here. Certainly the language,
vocabulary, and conceptual world in this text are not at all unusual, but
rather typical, or even characteristic, of the Mulasarvastivada-vinaya as
a whole. The whole of the first paragraph, and most of the second, for
example, consists entirely of clichés or stenciled passages that occur
scores of times in the Milasarvastivada-vinaya and the literature
dependent on it like the Avadana$ataka and Divyavadana.’® Indeed, the
construction of the text as a whole, the way in which the “action”
unfolds, is entirely typical of hundreds of texts in this Vinaya. The
assertion that parents are “the doers of what is difficult” (duskaraka) is
repeatedly made in its Vibhanga, the Uttaragrantha again, its Bhaisajya-
and Ksudraka-vastus.*0 The distinction in the text between bhiksus

3Hiraoka 2002, p. 157 (3.A), p. 161 (3.H, I), etc.
40Vibhaflga, Derge ’dul ba Ca 76a.7; Uttaragrantha, Derge ’dul ba Pa 103a.4;
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supported by the Community (samghalabhin) and those who beg
(pindapatika) is found again in its Posadha-vastu and Vibhanga, for
example, and is so well established that it can occur in “stories of the
past” (bhiitapiirva), as it does in the Sayanasana-vastu.4!

Perhaps even more to the point, given the use of the expression
pabbajita-putta in the otherwise untraceable citation of the Buddha’s
words in the Jataka Commentary, in the Mulasarvastivada-vinaya the
Buddha himself and other bhiksus are repeatedly seen using the term
pravrajita in making claims or assertions in regard to Buddhist bhiksus
— easily available examples occur in its Civara- and Ksudraka-vastus,
Uttaragrantha, and Vibhanga.*? Even what appears to be an anomaly in
our text may not be one. The observant will have noticed that the boy in
our text entered the Order without asking his parents. This receives no
comment or correction, even though according to specific rule in this
Vinaya — and others — it should not have occurred.*? It is, of course,
possible to suggest that our text was set in a narrative time that preceded
that of the promulgation of the rule that required parental permission for
entrance into the Order, but the fact of the matter is that this kind of
situation — a narrative situation in which seemingly established rules
do not seem to be in place — occurs on a number of occasions in the
texts in the Uttaragrantha, and may be indicating that they represent an
early and partially independent strand of the Miilasarvastivadin Vinaya

Bhaisajya-vastu, Derge ’dul ba Kha 5b.2 (= Divyavadana (Cowell and Neil)
51.20); Ksudraka-vastu, Derge *dul ba Tha 253b.1. The same expression is
also found in early North Indian inscriptional sources; see Salomon 1986,
p- 265 (8d.), 271 (8d.) — the inscription dates to the early first century C.E.

4Iposadha-vastu (Hu-von Hiniiber) 292 (§20); Vibhanga, Derge *dul ba Ca
147b.3; gayanésana—vastu (Gnoli) 41.4 — for the abbreviated references here
and below to Sanskrit Millasarvastivada-vinaya sources see Schopen 2004A,
pp. Xxiii—xvii.

42For convenience see Schopen 2004A, p. 115 (there “renouncers”) and 312
(“renouncers”); 181 (“renunciant”); 200 (“renunciant’)

43See, for example, the Millasarvastivadin ordination formulary translated in
Schopen 2004B, p. 236.
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tradition. Time will tell.

It seems, moreover, that unlike in the prescription in the Pali
Civara-khandhaka, there is little ambiguity in the Milasarvastivadin
text, even though it must be filtered through the Tibetan translation.
That the issue under discussion is the “support” of the bhiksu’s parents
seems certain; the father’s question uses the expression gso bar ’gyur,
which almost certainly is translating either the future form posisyati, or
a construction involving the substantive posaka plus a form of bhii, both
of which would have the general sense “support”, “nourish”, “foster”.#4
The Buddha’s prescription uses the verb sbyor ba to describe what one
who has entered the religious life must do, and the sense of the Tibetan
verb in a context like this is “procure” or “provide”. The original was
very likely a form of pra-yuj which, of course, has a wide range of
meanings, among which are “prepare”, “produce”, or even “offer” or
“present” (a Sanskrit source we will shortly see uses the verb udvahet).
But if there is little ambiguity in the Mulasarvastivadin text, there
appears to be even less ambivalence — certainly there is nothing like
the Buddha’s tacit statement in the Pali that he had no choice in
prescribing what he did. Finally, the Millasarvastivadin text — unlike
again in the Pali one — is detailed and specific; it contains precise
instructions on how the prescription is to be fulfilled depending on a
range of different situations or circumstances.

But if there are distinct differences between the Pali and Mila-
sarvastivadin texts in the form, language and delivery of the prescription
itself, there also appear to be distinct differences in regard to how well
their respective prescriptions are anchored or integrated into their
respective Vinayas, and in regard to its continuing influence. The Pali
prescription appears to have been, as already noted, an isolated one — it
is not, strictly speaking, referred to anywhere else in the Pali Vinaya.
This is not the case in regard to the Milasarvastivadin prescription.
Moreover, there is no doubt — as we will see in a moment — that the

4See Negi 2005, p. 7397, S.V. gso ba.
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Mailasarvastivadin prescription had a long shelf-life, whereas this has
yet to be demonstrated for the Pali tradition, and we have already seen
that in a place like the Jataka Commentary where bhikkhus are being
criticized for giving to or supporting their parents, and where one might
therefore legitimately expect to find reference to the prescription in
answer to the criticism, there is none. Here again, however, the
Maulasarvastivadin material can be, and need only be, cited summarily,
using two particularly unequivocal examples.

One might, again, legitimately expect that if a rule like the
Milasarvastivadin prescription requiring bhiksus to procure food and
clothing for their parents were fully integrated into their Vinaya, it
would be referred to elsewhere, and the Milasarvastivadin prescription
certainly is. A particularly striking example occurs in its Vibhanga, in
the longish section there devoted to the issue of bhiksus paying tolls.
The text concerns a bhiksu from Sravasti and says,*

Once, while wandering through the countryside, when he obtained two great
pieces of cotton cloth he thought to himself, “Since it has been said by the
Blessed One, ‘Even one who has entered the religious life (rab tu byung ba
= pravrajita) must provide (bstabs par bya ba = pratipadyati) the means of

support (mkho ba = upakarana) to his father and mother,’ I, therefore, will
give one of these to my father, the other I will give to my mother.”

The text continues with the bhiksu being stopped at a custom-house
on his way back to Sravasti, and being asked if he had anything “on
which duties are wanted”. The bhiksu says, “No”, but the customs-agent
finds the cloth and accuses him of lying. Then

The bhiksu said, “But, sir, these two are not mine.”

“Then whose are they, Noble One ?”
“Sir, one is my father’s; the other my mother’s.”

But the customs-agent is not impressed and says,
“Noble one, since I do not find your father here, nor do I find your mother,
you must pay the tax, then begone from here !”

43Vibhanga, Derge Ca 75b.5-76b.4.
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When the bhiksus report to the Blessed One what had happened, the text

says,
The Blessed One said, “Though indeed, bhiksus, for that bhiksu there is no
offence, still a bhiksu should not proceed in this way, but should first
declare in this way the praises of parents to the customs-agent, ‘Sir, the
Blessed One has said, “Bhiksus, one’s father and mother are the doers of
what is difficult (dka’ ba byed pa = duskaraka) for a son — they are
nourishers, supporters, fosterers ...”4® If he declares in this way the praises
of his parents, and if he is let go, that is good. If he is not let go, then paying
the tax, he should proceed. If he does not proceed in this way he comes to
be guilty of an offence.”

There are a number of points worth briefly noting here, the first and
perhaps most obvious of which is that the first part of what the bhiksu
thinks here in the Vibhanga is a loose quotation or close paraphrase of
the rule delivered by the Buddha in the Uttaragrantha, and is marked as
such. Internal quotations from one part of this Vinaya in another are not
infrequent and are always explicitly marked as such — as here — with
the phrase “it has been said by the Blessed One”. Such “quotations” are
also — again as here — almost never verbatim.*’

A second and perhaps more surprising point has already been
alluded to: what the bhikkhu in the Jataka Commentary thinks when he
decides to support his parents as a bhikkhu is also marked as a
“quotation” (sattha pana pabbajitaputto va upakarako nama ti vadati)
but while this quotation cannot, it seems, be traced in the Pali Vinaya, it
is remarkably similar to what the Miillasarvastivadin bhiksu thinks in the
Vibhanga when he makes the same decision (notice in particular the
Pali upakaraka and the Milasarvastivadin upakarana, and the
uncharacteristic use of pabbajita in the Pali). This situation might be
most easily explained as yet another instance of the influence of
“Northern”, particularly Miulasarvastivadin, sources on the Pali

46For the stenciled passage praising parents that I have abbreviated here see the
reference cited in n. 38 above; for a translation, Schopen 2004A, p. 179.

4TFor some instances and remarks on these internal “quotations” see Schopen
2004A, pp. 103—04, 179-80, 183, 230 and n. 41, 311-12, and 355, n. 44.



The Buddhist Bhiksu’s Obligation to Support His Parents 129

commentaries — Frauwallner, for example, goes so far as to say that
they are “met with at every step when one scans the pages of the
Dhammapada-atthakatha™.*® But this raises again the issue of why an
“external” source would be cited if the rule now found in the Pali
Civara-khandhaka were already in place.

A final point that might be noted here must be that this Vibhanga
text would seem to present an example of precisely the sort of thing that
one might expect to find if the rule regarding bhiksus to provide for
their parents had been fully integrated into its Vinaya, if the rule had
become a practice. Here, as it were, the rule is narrativized and appears
in a context other than the one in which it was originally promulgated.
Here the rule — like so many other rules in Buddhist Vinaya — gives
rise to further rules. And the text would seem to suggest that the practice
of bhiksus providing for their parents was established to the point that
the redactors of the Mulasarvastivada-vinaya, at least, thought it was in
need of further regulation and established guidelines here meant to
ensure that bhiksus who engaged in it would not run afoul of the law or
create problems with the state.

Beyond, however, a text like that cited from the Vibhanga there are
still other indications that the rule requiring bhiksus to provide for their
parents was, and remained for a very long time, an integral part of the
Milasarvastivadin Vinaya tradition, none clearer, perhaps, than that
provided by Gunaprabha’s Vinaya-siitra. The Vinaya-sitra is a
remarkable digest of the Milasarvastivada-vinaya, written in true sitra
style, that has come down to us in Sanskrit. Gunaprabha appears to have
written his Vinaya-siitra sometime between the fifth and the seventh
century, but we know from a colophon that it was still being copied in
the eleventh—twelfth centuries at Vikramasila; that at least four
extensive commentaries were written on it in India; and that both the
satra and these commentaries were translated into Tibetan and became

48Frauwallner 1956, p. 188, and sources cited in his n. 4; Ruelius 1968, p. 175
and the sources cited there; Hiisken 1997B, pp. 204—205 and n. 20; cf. Pind

1996.
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— and remain — an important part of a bhiksu’s training in the Tibetan
using world.*®

Certainly, one of the more remarkable things about Gunaprabha’s
Vinaya-siitra is that it has reduced the nearly eight thousand pages of the
canonical Vinaya to an even hundred. It did this in part, at least, by
ignoring the enormous mass of narrative material in this Vinaya, but
also by an almost breathtaking economy of expression and a tight focus
on the bare essentials. Given these general characteristics it is of some
interest that the rule requiring bhiksus to provide for their parents is
treated in some detail, even if it is in a very compact form. The text
says,

yogam bhaktdacchadanena pitror udvahet |

na cel labhasya patracivarad atirekas samadapya |
asampattau bhojanopanater upardhasyadanam |

(pha ma la zas dang gos kyis gtang bar bya’o |
gal te lhung bzed dang chos las lhag pa’i rnyed pa med na blangs te’o | ma
grub na zan gyi skal ba las phyed sbyin no 1)°°

As with most of Gunaprabha’s siitras these three are barely intelligible
on their own, hence the four enormous Indian commentaries written on
it. But very often knowledge of the canonical passage that he is
digesting turns out to provide the best “commentary” on a given set of
sitras, and that is the case here. Armed with a knowledge of the
canonical text these sitras can be translated — with the necessary
padding — as

[A bhiksu] should conscientiously provide his parents with food and

49There is not yet anything like a good overview of the complexities of the
Vinaya-siitra and its associated literature, and little is actually known about
Gunaprabha’s life; for the moment see Schopen 2004A, pp. 64-69; 86, n. 55;
126-28; 257, n.78; 312—18, but there is also important and on-going work
being done on the Sanskrit text of the Vinaya-stitra and Vinayasitravrtti by
Masanori Nakagawa and the Study Group of Sanskrit Manuscripts in Tibetan
dbu med script at Taisho University which cannot be enumerated here.

50For convenience the Sanskrit text is cited here from Sankrityayana 1981,
89.27, and the Tibetan from Derge, bstan ’gyur, *dul ba Wu 72b.6.
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clothing.

If there is no surplus from the bowl and robes of his acquisition, [it must
be done] after having incited [a donor to provide him with them].

When that does not succeed [the parents are to be] receiving half of the
[bhiksu’s] share of food.

Although I am less confident than I once was that Gunaprabha’s
Vinaya-siitra necessarily reflects the precise vocabulary of the canonical
sources he was digesting — in fact his vocabulary not infrequently
seems far more learned and recherché than that of the canonical texts —
these sitras are no less important for that. At the very least they provide
a version of the Milasarvastivadin rule in an Indian language. But
beyond that they also indicate the continuing circulation of the rule and
— one might assume — its continuing relevance for the Miilasarvasti-
vadin tradition over a very long period of time. The latter, indeed, may
also be underscored by the fact that Gunaprabha not only digests the
rule itself, he also separately digests the Vibhanga passage requiring
bhiksus to pay tolls on goods they are transporting that are meant for
their parents.>!

In trying to summarize what might have been seen here it is
important not to allow the uncertainties and complexities of especially
the Pali material to conceal or confuse what might be the essential
point: we have here two Vinaya traditions — thought by some to be the
earliest and the latest — in which Buddhist bhikkhus/bhiksus are
required to give or provide (the exact wording differs) material goods or
support to their parents. Although the integration of, and the attitude
toward, the requirement differs in the two traditions — both have such a
requirement. In one (the Pali tradition) the rule appears not to be well
integrated and there are indications that it might even be additive; the
attitude towards the requirement there may appear to be ambivalent or
conflicted, even though the actual practice of bhikkhus supporting their
parents in Sri Lanka seems to be strongly suggested. In the other (the

SlSankrityayana, Vinayasitra 16.29 ; Derge, bstan ’gyur, *dul ba Wu 15a.2.
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Milasarvastivadin) the requirement appears to be fully integrated,
detailed and specific, and its practice further regulated (there is even an
incidental reference to bhiksus borrowing money for the sake of their
parents in this Vinaya’2). The attitude toward the requirement in the
Mulasarvastivadin tradition appears to be straightforward and positive.
We have, in short, two positions on a common rule or practice, but it is
this shared common rule or practice that is important and that raises the
very real question of whether or not the Buddhist bhiksu or bhikkhu can
legitimately, or usefully, be called a “monk”. Although the term “monk”
or “moine” or “Monch” or any other equivalent is itself a contested, and
even — as everything today seems to be — a political term, still it
seems that by virtually any definition a “monk” would not be allowed to
do what our rule requires a Buddhist bhiksu to do. So even though the
issue of whether or not a Buddhist bhiksu might be called a “monk” is,
of course, not a new one,>? it almost certainly will become a more
pressing one as Buddhist Vinaya literatures start to be better known and
more carefully studied — all of them — and examples like the one
treated briefly here begin to pile up. And although it certainly involves
and implicates translation, the issue here is far more than an issue of
translation. At issue is the very nature of the group of celibate men who
created and transmitted Buddhist traditions: it might very well be that
this is not best described as “monasticism”. In his recent translation of
the Pali Patimokkha K.R. Norman has once again not used the word
“monk”, but let a bhikkhu be a bhikkhu until we know what that is. We
might do well to follow him here, as we must in so many other ways as
well.

Gregory Schopen

52See Schopen 20044, pp. 137-39.
33See, for example, the discussion in BD, Vol. I, pp. xxxix-1.
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Commentaries, Translations, and Lexica: Some
Further Reflections on Buddhism and Philology

In his series of lectures on A Philological Approach to Buddhism!
K.R. Norman has made an excellent case for the importance of
philology in the study of Buddhism. In what follows I shall attempt a
very modest addition to this picture by looking at some instances that
highlight how knowledge of the specific techniques and conventions
applied by indigenous commentators and translators can be of
importance for lexicography and the interpretation of Buddhist texts.

Consider first of all the following entry in CPD: “udara-jivha-
mamsa, n., ‘the flesh of the stomach’s tongue’; description of the
spleen: pihakan ti ~amm, Vism 257,22 (jivha-santhanarm udarassa
matthaka-passe titthanaka-marsarh, mht Se II 29,7).” The expression
“the flesh of the stomach’s tongue”, even though in some sense
“literal”, makes no sense at all, and although the commentary or
mahatika is quoted, it has clearly not been consulted or understood. The
commentary’s interpretation of the compound comes a lot closer to
describing what the spleen actually is: “The piece of flesh that is
located at the upper side of the stomach and has the shape of a
tongue.”? This particular CPD entry results from a simple failure to read
and take advantage of indigenous commentaries. Matters are not always
so straightforward, and it can sometimes be difficult to know exactly
when we are in a position to “remonter ... a un pali d’intérét
linguistique™, to use an expression from Helmer Smith.3

IThe Bukkyd Dendo Kyokai Lectures delivered at SOAS in 1994; Norman
1997.

2That said, I feel somewhat surprised at the expression matthaka-passe
titthanaka-mamsam in this passage. Is it possibly an error for matthaka-passe
titthanakam mamsam? 1 cannot see why the commentator would opt for a
sapeksasamasa here.

3Smith1928, p. vi, “C’est donc dans la conviction que notre pali est une
fonction de celui du 12¢€ siecle — et que la connaissance de la philologie

The Journal of the Pali Text Society, Vol. XXIX (2007), pp. 137-51



138 E.G. Kahrs

The CPD entry for udanana runs: “udanana, n., vb. noun of
udaneti g.v., formed to explain udana; Sadd 382,21: ken’atthena
udanarh ? °’atthena. kim idam ~arh nama ? piti-vega-samutthapito
udaharo (# Ud-a 2,11, reading udan’atthena, udanarh nama).” Turning
to the CPD entry for udana, one finds: “udana, n. and m. [ts.], lit. ‘the
breathing upwards’; 1. (medic.) one of the five vital airs, rising up the
throat and entering the head; 2. a solemn utterance, mostly, but not
necessarily, in metrical form, inspired by intense emotion and made
without regard to any listeners ...; 3. the fifth of the nine angas
(divisions) of the Buddhist scriptures ...; 4. the third book of the
Khuddaka-Nikaya divided into 8 vaggas and consisting of 80 suttas
each of which contains an udana introduced by the standing phrase
imam udanarh udanesi; ... in very frequent standing phrase ~ar
udaneti (udanento, °nesi, °netva).” The entry goes on to list
occurrences. BHSD, on the other hand, has “udana, m. or nt. (= Pali
id.; with acc. pron. usually imam, sometimes idam), a solemn but
Jjoyous utterance (acc. to PTSD sometimes a sorrowful one in Pali),
usually but not always having religious bearings; almost always in
modulation of phrase imam ... udanam udanayati (usually with sma
after verb), very common.” Later in the entry we find: “nt. udanam, as
n. of a type or class of Buddh. literature, one of the 12 (Mvy) or 9
(Dharmas) pravacanani, Mvy 1271 ; Dharmas 62 ; Udana-varga, n. of a
specific work (abbreviated Ud).” BHSD also has the entry “udanayati,
denom., utters an udana: used virtually always with object udanam,
q.v. for forms and passages.”

In Paninian grammar the term karaka (lit.: “doer; accomplisher”)
applies to direct participants in actions. Such a participant is a sadhana,

birmane et singalaise de ladite époque est indispensable a qui voudra remonter,
a travers la recension Buddhaghosa—-Dhammapala, a un pali d’intérét linguis-
tique —, que j’ai entrepris 1’étude de la norme palie enseignée par Aggavamsa
dans les trois volumes qui forment la Saddaniti.” Quoted also by Caillat 1971,
p- 84; Kahrs 1992, p. 5; and referred to by Norman 1983, pp. 6, 165. See also
von Hiniiber 1978.
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a means of realising the action,* and every participant is assigned to one
of a set of six karaka categories.’ The abstract syntactic level at which
karakas are introduced in the grammar serves to mediate between the
levels of semantics and morphology. By this device Panini is able to
account for the relationship between possible semantic choices on the
side of the speaker and some basic features of Sanskrit syntax and
morphology. Such participants in actions are, at the abstract level of
karaka syntax, assigned to particular karaka-categories. In a similar
way the set of lakdras, a set of ten suffixes marked with an L, are
introduced after verbal roots at the same abstract level. At this level all
verbal endings, except for the ones that denote bhava (lit.: “being ; state
of action”), can be said to signify agents and objects in relation to
activities. By A 3.4.69 lah karmani ca bhave cakarmakebhyah an L-
suffix is added to a verbal root to denote — in addition to the agent
(kartari, A 3.4.67) — the object, or, in the case of verbal roots which
are objectless (akarmaka, that is, intransitive verbs), the mere activity
expressed by the verbal root (bhava). When the relevant semantic
choices have been considered on the side of the speaker, the abstract
syntactic level of karakas and lakaras is sorted out. The correct
distribution of case endings and finite verbal endings is then accounted
for in the syntax of a Sanskrit sentence by means of operational rules.
However, karakas do not pertain to the derivation of sentences
alone. Any verbal noun derived by a krt-suffix (a primary suffix) is
considered to denote either a participant in an action, in which case it is
assigned to one or the other of the six karaka categories, or it is
considered to denote the mere activity (bhava) expressed by the verbal
root. By way of example, the suffix LyuT (-ana with guna and

4 analyse the term sadhana as sadhyate ’'nena, “[something] is realised/
accomplished through it”.

SIn the Astadhyayi these are defined in the following order: apadana “stable
point when there is movement away”, sampradana “recipient; indirect goal”,
karana “instrument”, adhikarana “locus”, karman “object; goal”, and kartr
“agent”. Moreover, a subcategory of agent is defined, namely hetu, the causal
agent.
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presuffixal accent) is introduced to form neuter action nouns (bhave),
by A 3.3.115 lyut ca, and also to form nouns expressing the instrument
or the locus of the action expressed by the root, by A 3.3.117
karanadhikaranayos ca. This means that when analysing a particular
word, alternative interpretations are often possible. Accordingly, the
word udana quoted above can be interpreted as bhavasadhana, that is to
say, as an action noun (with LyuT by A 3.3.115 lyut ca) denoting the
mere activity of uttering or pronouncing, or, alternatively, as either adh-
ikaranasadhana, that is to say, as a noun denoting a locus, “place of
utterance”, or karanasadhana, as a noun denoting a means of uttering
(the latter two formed with LyuTby A 3.3.117 karanadhikaranayos ca
which teaches that this suffix is added also to denote the instrument and
the locus). These rules do not permit its analysis as karmasadhana, that
is, as denoting the object of the action.

Let me now return to the passage from the Saddaniti quoted under
the CPD entry for udanana, Sadd 382,21-22: ken’ atthena udanam:
udananatthena, kim idam udananam nama: pitivegasamutthapito
uddaharo, “In what sense udana? In the sense of udanana. What is this
that one calls udanana? It is an utterance (or, rather, an act of uttering)
made to arise by the impetus of joy.” The whole point of analysing
udana as udanana is simply to make it clear that it is interpreted as
bhavasadhana, as the act of uttering itself, and not as karman, an
utterance in the form of an object, which would be the only reasonable
interpretation of udana in expressions such as imam udanam udaneti or
imam udanam udanayati referred to above. Incidentally, the CPD entry
for udahara runs : “udahara, m. [ts.], utterance, pronouncement; in
definitions of udana.” The entry goes on to list references. This is
clearly running in circles without bringing out the intentions behind the
words taken from the glosses or interpretations of the indigenous
sources.

Moreover, it certainly seems reasonable here to ask what
constitutes “un pali d’intérét linguistique”, as it is natural to form a
verbal noun such as udanana from any verb. In Yaska’s Nirukta, more
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than a hundred words are analysed by a construction that involves the
ablative form of a neuter verbal noun in -ana, to be interpreted as a
nomen actionis or bhavasadhana if one adheres to Sanskrit termin-
ology. A representative example of this type of construction is (Nir
9.26) sindhuh syandanat. 1 suggest the following interpretation:
“sindhuh (the river Indus, or ‘river’ in general) [is so called] on account
of the streaming (syandanam)”. The name sindhuh is related to the
verbal noun by an ablative construction which explains why sindhuh
came to signify the river of that name, or any river, and the construction
is thus a natural reply to the question kasmat “why?” The most
commonly used Sanskrit dictionaries record that the neuter verbal nouns
in -ana employed in this type of construction quite frequently are
attested only in the Nirukta, a fact that indicates that these forms are in
principle derived by Yaska himself for the technical purpose of
nirvacana analysis. This type of analysis is also met with in Buddhist
texts, for example in the Abhidharmakosabhasya when it explains the
word dharma at AK 1.2: nirvacanam tu svalaksanadharanad dharmah,
“as for the nirvacana: on account of the holding/possessing
(dharanam)° [its] unique particular, [it is called] a dharma”.

In his article “Sur quelques formations sanskrites en -ti-” Louis
Renou (1951) drew attention to the fact that much as nouns in -7 are, in
principle, “regular” formations, a number of them are nevertheless
listed in the unadisitras, or, more precisely, in the commentaries on the
unadisitras. As Renou points out (1951, p. 1), Hemacandra’s Dhatu-
parayana, for example, presents a large number of forms in -#i that are
lacking in standard Sanskrit dictionaries. “Plusieurs sont d’une
authenticité douteuse, mais toutes méritent d’étre signalées dans un
Thesaurus,” étant donné 1’intérét qui s’attache a 1’ceuvre lexico-

The noun dharana is formed from the causative stem of the root dhy, but this
root is commonly used in the causative stem with no change of its basic
meaning.

"Deccan College was planning a Sanskrit thesaurus at the time of the
publication of Renou’s article. The article appeared in the first issue of Vak,
published by Deccan College in 1951.
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graphique de Hemacandra” (1951, p. 1). However, some formations in
—ti raise questions of a similar nature as did the neuter verbal nouns in
—ana above. That forms met with in the epigraphical record should be
included in dictionaries is obvious. As examples, Renou (1951, p. 2)
mentions amhati (variant amhiti) in the sense of “don”, and jiiati in the
sense of “information, connaissance”, among others.

Consider now the analysis of some forms in -#i and -ana met with
in the Prasannapada, Candrakirti’s commentary on Nagarjuna’s Mila-
madhyamakakarika (edited by L. de La Vallée Poussin 1903-13, p. 4,
1. 5-6):

tatra niruddhir nirodhah ksanabhargo nirodha ity ucyate |

utpadanam utpadah armabhavonmajjanalm ity arthah] 13
ucchittir ucchedah prabandhavicchittir ity arthah |

The first line one could render: “In this respect,” nirodha is
niruddhi: it is ksanabharnga that is called nirodha.” In other words,
nirodha is explained by niruddhi, a verbal noun in -#i formed from the
same root with the same preverb. The form niruddhi is not met with in
extant lexica, including BHSD. It seems therefore likely that it was
derived by Candrakirti for the particular purpose of interpreting nirodha
as bhavasadhana by glossing it with a form in -#i, that is to say as
meaning “a ceasing”. Candrakirti goes on to say that nirodha is
ksanabhanga. Now, it is not easy to provide an elegant translation for
the term ksanabharnga, nor is it unambiguous how best to analyse the
compound. Suffice it to say that the term refers to the fact that all
phenomena are of momentary existence, hence a vigraha of the
compound could be ksanad bharigah, the ceasing to exist after only one
moment, or, perhaps, ksanena bharngah or ksane bhangah, the ceasing
to exist every moment, that is to say, “continuous instant ceasing”.

8J.W. de Jong (1978, p. 29) prefers the reading atmabhdavonmajjanam met with
in a manuscript acquired by G. Tucci which was not available to La Vallée
Poussin.

9The passage is introduced by the words avayavarthas tu vibhajyate, “but the
meaning of the various parts is explained in detail [as follows]”.
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The second line of the passage is a little more problematic, but it
brings out the point I wish to make, namely that it is possible for the
purpose of interpretation to form verbal nouns in -#i or -ana from any
verb or verbal noun. The line could be rendered: “utpada is utpadana,
[that is to say,] the emerging of a bodily form”. Here utpada is glossed
utpadana, which, as a causative formation, is somewhat difficult to
reconcile with the fact that the verb un-majj “to emerge” is intransitive.
Turning to standard lexica, we meet with further problems. For
utpadana as a neuter noun, MW has “the act of producing or causing,
generating, begetting”. A Dictionary of Pali (M. Cone 2001) has
“uppadana, n., ~a, f. [S. utpadana], producing, generating’. Should we
emend to utpadana, that is to say, to a non-causative form? Edgerton
lists the form utpadyana in BHSD: “utpadyana (nt.; = Pali uppajjana:
Mindic -ana formation to utpadyate), production, origination : Gv 48.5
(prose), read: harsa-utpadyana-samtanani (see s.v. samtana 2)”. “Pro-
duction” and “origination” are unlikely synonyms, since they are based
on transitive and intransitive verbs respectively. Under utpadyati,
however, BHSD has “(2) in mg. of Skt. caus. utpadayati, produces,
causes”. Turning to the entry for samtana that Edgerton referred to
above, one finds that he translates harsa-utpadyana-samtanani “their
mental conditions productive of joy”. Here he seems to take utpadyana
as transitive.

In any case, utpadana remains problematic. A form utpadana is not
met with in lexica. To emend to utpdadyana is problematic. The solution
that emerges as the most plausible is therefore to conclude that
Candrakirti formed utpadana directly on utpdada, again to make it clear
that he interprets utpada as bhavasadhana, “an emerging”. This
conclusion is supported by the continuation of the explanation : atma-
bhavonmajjana, “the emerging of a bodily form”, where unmajjana is a
neuter action noun in -ana.

Finally, ucchittir ucchedah prabandhavicchittir ity arthah could be
rendered: “uccheda is ucchitti, that is to say, the ceasing of continuity”.
Once again, Candrakirti makes it clear that he takes uccheda ‘“cutting
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off, destruction, annihilation” to be bhavasadhana by glossing it with a
feminine verbal noun in -#, ucchitti, “a cutting off, a destroying”. Again
the gloss is formed from the same root with the same preverb. The form
ucchitti, however, is attested in lexica, as is the further gloss °vichitti,
another formation in -#i.

Now, one may argue that forms such as niruddhi and utpadana do
not merit the distinction of being “d’intérét linguistique”, but what they
convey about the terms they are used to interpret certainly does.

It is of course not only in commentaries on Buddhist texts that
problems and issues of interpretation arise, but also in translations of
them into other languages such as Tibetan and Chinese. In his article
“La légende de Santideva”,’® JW. de Jong (1975) reproduces the
Sanskrit text of the Santideva legend as edited by Haraprasad Sastri and
the Tibetan text of the Peking edition. Section X of the text reads as
follows:

Santidevanama prasantatvat pitakatrayam Srutva dhyayati sma |
bhuiijano ’pi prabhasvaram supto ’'pi kutim gato ’pi tad eveti
bhiisukusamdadhisamapannatvat bhiisukunamakhyatam |

Zi-ba dan-ldan-pas Zi-ba’i lha Zes min-btags | der sde-snod gsum
miian (P. milam)pa’i rjes-la za-run fial-run ’chags-run rgyun-tu

‘od-gsal bsgom-pas bhu-su-ku Zes tin-ne-’dzin la gnas-pa’i phyir

bhu-su-ku Zes min yons-su grags-so |l

In a note to the word prabhasvaram, de Jong (1975, p. 173, n. 29)
remarks, “Il y a probablement une lacune dans le texte, cf. T.” (T. =1la
traduction tibétaine). The Tibetan text de Jong translates (1975, p. 176),
“En raison de sa tranquillité on lui donna le nom Santideva. Ayant
écouté les trois pitaka, il méditait sur la lumiere sans interruption en
mangeant, en dormant et en marchant. Persistant ainsi dans le samadhi
appelé bhusuku, il fut connu sous le nom de Bhusuku.” Somehow, this
does not quite hit the mark. The Tibetan der indicates a tatra which is
not met with in the Sanskrit version, and rgyun-tu “always” probably
means the translator has read sadaiva for tad eva. However, there is no

10A propos Pezzali 1968.
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lacuna in the text. Bhusuku is the name of one of the eighty-four
Siddhas. The Tibetan translation has not picked up on or been unable to
render the nirvacana-based reasoning met with in the Sanskrit.

In the passage above, I take tad eva to mean tad eva prabhasvaram.
iti ... “For this reason ...”. In his translation, de Jong gives the name in
question as Bhusuku, and, for reasons that will be clear below, I too see
no reason for retaining the long i of the Sanskrit text. Moreover, I do
not feel comfortable with bhusukunamakhyatam as Sanskrit. I would
expect a masculine °akhyatah here: “For this reason he was named
Bhusuku” (bhu-su-ku Zes min yons-su grags-so). On this basis, one
could then translate the Sanskrit passage as follows: “Called Santideva
because of his tranquility (prasantatvat), after studying the three Pitakas
he meditated on the radiant [mind] even when he was eating
(bhufijanah), even when he was asleep (suptah), even when in the
[latrine] hut (kutim gatah),"' [and] on that alone. So because he was
immersed in Samadhi [even] when bhuliijanah], su[ptah], and ku[tim
gatah) he was called Bhusuku.” 12

IThat the word kuti here means “latrine” is indicated by the explanation
vinmiitrotsargartham met with in the Caryamelapakapradipa in a section on
bhusukucarya that contains a similar nirvacana analysis of bhusuku as the
one discussed above. Cf. CMP 99,4-11: anenanupiirvena yuktagamabhyam
adhigamariapam sarvabuddhajananim niscitya sarvarallir visayasaktim ca
prahaya bhusukucaryaya cared anena kramena. tatrayam kramah — bhu iti
bhuktva tanmatram anusmarati samgamam apaharati duskarair niyamair iti
kimcin na cintaniyam. su iti suptva etad vijiidya na vidyopalaksitam
saksatkurvita saivavidyamkusakaram(ram)kitavijiianam punar avartayati
prabhdasvaram eva saksatkaroti nirmalasvabhavam. ku iti kutim gacchet
vinmitrotsargartham tanmatram anubhavati sangam apanayati kayavedand-
visayendriyasvabhavam ca na cintayed iti. The passage as it stands requires
some textual criticism, but that need not concern us here.

2However, Alexis Sanderson informs me that in the Grub thob brgyad bcu rtsa
bzhi’i lo rgyus, which the monk Smon grub §es rab claims at its end to have
put into Tibetan after the stories had been narrated to him by an Indian guru
called *Abhayadattasri (Mi ’jigs sbyin pa dpal), we are told that Bhusuku
(identified with Santideva, as in the text above) was a notoriously ignorant
monk of Nalanda. Grub thob brgyad bcu rtsa bzhi’i chos skor (New Delhi:
Chophel Legdan, 1973), p. 171, ll. 4—5: min du yan bhu su ku zhes grags la
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Similar issues arise from sections XII and XIII. Section XII and the

first part of XIII run as follows:

XII.  pirvakrtam sitrasamuccayam Siksasamuccayam bodhicarya-
vatarakhyam granthatrayam astiti cetasi krtva simhasanagatah
praha kim arsam pathami artharsam va |

XII.  mdo-sde kun-las btus-pa dan| bslab-pa kun-las btus-pa dan | byan-
chub spyod-pa la ’jug-pa Zes gZun-gsum bdag-gis byas yod-do |l de-
la spyod-pa la ’jug-pa gdon-par ’os Zes bsams-nas gsuns-te dran-
son-gis gsuns-pa ‘am | de’i-rjes las byun-ba gan gdon |

XII.  tatra rsih paramarthajiianavan rsa gatav ity atra aunadikah kvih
rsind jinena proktam arsam nanu prajiiaparamitadau subhiityadi-
deSitam katham arsam ity atrocyate yuvardajaryamaitreyena |l

XIIl.  don-dam rtog-pa ni dran-son-no |\l des mdzad-pa gsun-rab-bo |l de-la
brten-nas gZan-gyi bya-ba de rjes-las byun-ba’o |l ’phags-pa byams-
pas de gsuns-pa |

Having compared the two versions of the text, de Jong (1975,

p. 177) states, “Il est évident que les textes sanskrit et tibétain doivent
remontrer au méme texte original. Les différences entre les deux
versions dans les sections XIII et XIV sont diies a des additions. Le
texte sanskrit a ajouté une phrase sur I’étymologie de rsi (rsi gatav ity
atra aunadikah kin) et une référence a 1’enseignement de Subhti: nanu
prajiiaparamitadau subhiityadidesitam katham arsam ‘Comment ce qui a
été enseigné par Subhiti dans la Prajiaparamita, etc. peut-il étre arsa?’
Le passage précédent explique qu’drsa est ce qui est dit par le rsi, i.e. le
Jjina.” However, these “additions” are integral to the two versions of the
text themselves. The Sanskrit version of section XIII from nanu through
katham arsam has been translated by de Jong above. As for the first
part, de Jong (1975, p. 174, n. 28), acknowledging a note from
Professor Y. Ojihara, points out that one should read rsi gatav ity atra
aunadikah kin.

The DasSapadyunadivytti (DPU) at 1.48 igupadhat kit states rsi

gatau tau® / rsatiti ysih munih / kartta, “the sixth-class [verbal root] rs

de ni za nyal chags gsum pa zhes bya’o. Cf. Bengali bhos “fool” ; Kumauni
bhus “foolish, wild, uncivilized, rude” (CDIAL § 9545).
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[occurs] when [the sense of] gati ‘going’ [is to be denoted];!? ‘he
moves (rsati)’, hence [he is called] rsi, [that is to say,] a sage, [in the
sense of the] agent [of the act of moving].”'* One is now in a position
to translate the first part of section XIII: “In this respect, a rsi is
someone who possesses knowledge (jiana) of the supreme meaning,
[through the addition of] the unadi suffix kit to [the verbal root] rs
[which occurs] when [the sense of] gati ‘going’ [is to be denoted], [and]
arsam [is formed according to the analysis]: promulgated by a rsi, [that
is to say,] the Jina.”

The Tibetan version of section XIII begins: don-dam rtog-pa ni
dran-son-no, “arsi is someone who has knowledge of the supreme
meaning”. A ysi is thus said to possess knowledge of the supreme
meaning in both the Sanskrit and Tibetan versions. The explanation of
the term ysi as a kyt or primary derivation from the root rs in the sense
of gati “a going” clearly draws on the traditional hermeneutic rule sarve
gatyartha jiianarthah which states that all words that mean “move” also
mean “know”. Just as the term arsa is explained in the Sanskrit version
of section XIII by the phrase ysina jinena proktam arsam, it is explained
in the Tibetan version of section XII: drarn-son-gis gsuns-pa, “that
which has been proclaimed by a rsi”. At work here is a rule from
Panini’s Astadhyayi. A 4.1.83 prag divyato ’'n teaches that the taddhita
suffix aN (-d with vrddhi strengthening of the first vowel) is added
under meaning conditions given in rules up to rule A 4.4.2 tena divyati
khanati jayati jitam. That is to say, A 4.1.83 is a general rule (utsarga)
which teaches the addition of aN unless it is blocked by some other
suffix under conditions specified by a special rule (apavada). A 4.3.101
tena proktam then teaches the addition of aN in the sense “promulgated
by him”, hence arsa in the sense of “promulgated by a rsi”.

B3The Paniniya dhatupatha 6.7.

Yncidentally, the Tibetan rendering of fsi as drari-sor, or, more commonly,
dran-sron (dran-po “straight”, son “became, turned”; sron-pa “to make
straight, straighten [the body]”) is based on the Sanskrit nirvacana rjuh Sete
“he sits straight”.
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Let me finally turn to the form artharsa met with in the Sanskrit
version of section XII, which ends: praha kim arsam pathami
artharsam va, “He says, ‘Shall I recite arsam or artharsam? > Section
XIII quotes a verse from the Ratnagotravibhdaga, which de Jong (1975,
p. 178) points out “ne fait pas de distinction entre arsa et artharsa (Tib.
de-rjes las byun-ba), mais dit que tout ce qui est dit en conformité avec
certaines conditions est arsam iva”. Pointing out that Edgerton (BHSD)
has identified the reading arsa in Wogihara’s edition of the Bodhi-
sattvabhiimi as a corruption of arsabha, de Jong goes on to say (1975,
p.- 178), “Le mot arsa se rencontre dans le Mahayanasutralamkara
(XVIIL.31): arsas ca desanadharmo, mais le commentaire ne 1’explique
pas. Il se peut tres bien que le mot artharsa soit corrumpu mais la
version tibétaine qui en donne une traduction libre ne permet pas de le
corriger. On ne retrouve la distinction entre arsa et artharsa ni chez Bu-
ston ni chez Taranatha. ... Pour conclure cette discussion signalons
encore que dans section XV, le texte sanskrit a artharsam mais la
version tibétaine gZan-pa = anyad.”

The latter part of the Tibetan version of section XII runs as follows:
de-la spyod-pa la ’jug-pa gdon-par ’os Zes bsams-nas gsuns-te dran-
son-gis gsuns-pa ‘am | de’i-rjes las byun-ba gan gdon, “He says, ‘Shall
I recite that which has been proclaimed by a ysi or that which has come
after that [which has been proclaimed by a rsi]?’” The Tibetan trans-
lator has clearly had the reading anvarsam rather than artharsam. That
is to say, anvarsam according to the analysis drarn-son-gis gsuns-pa’i-
rjes las byun-ba, “that which has come after that which has been
proclaimed by a rsi”, rjes las byun-ba rendering anugata, which is an
attested interpretation of anu (e.g. Sadd 883,14 : anusaddo anugate; or,
Sadd 883,18: tattha anugate anveti). The proposal of anvarsam for what
the Tibetan translates is appealing also because it provides a ready
explanation of the corruption through similarity of the conjuncts nva
and rtha in post-Gupta scripts which indicate pre-consonantal r as a
horizontal stroke below the head-line added to the left side of the
following letter. This, of course, does not necessarily make anvarsam
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the correct reading, and I am held back from accepting that it was by the
absence of citations of other occurrences of the word. The passage of
the Ratnagotravibhdga referred to above distinguishes between arsam,
what is not arsam (viparitam anyatha) and what is arsa-like (arsam iva)
and therefore acceptable teaching. An example of the last would be the
subhiityadidesitam. To accept anvarsam in that sense one would need
examples of other anu-words with this of the same kind. Otherwise I
would be inclined to think that anvarsam might be a corruption of
anarsam. The latter is congruent with the Tibetan gZan (anyad =
anarsam) of XV.

Through the instances presented above, I have tried to highlight that
some of the specific techniques and conventions applied by indigenous
commentators and translators often consist of linguistic and hermen-
eutical devices rooted in the Sanskrit traditions of vyakarana and
nirvacanasastra, and that a knowledge of these disciplines can be of
importance for a full understanding of Buddhist texts. These were the
disciplines Buddhist commentators and translators were versed in,
disciplines we might in the end simply call philology.

E.G. Kahrs
University of Cambridge
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A Note on micchaditthi in Mahavamsa 25.110

In his pioneering work The Pali Literature of Ceylon (1928),
Professor G.P. Malalasekera dwells at length on the great Buddhist king
Dutthagamani Abhaya (101—77 B.C.E.) whom he hails as “the hero of
the epic Mahavamsa”. Based on the account of this king in Chapters 24
and 25 of the Mahavamsa, he details the career of this king, his
triumphant victory over the Damila King Elara and his manifold deeds
of piety including the beginning of the construction of the Mahathipa.
Malalasekera draws our attention to the magnanimity of the victorious
king Dutthagamani for his fallen adversary: The king constructed a
cetiya over the ashes of his dead enemy, and decreed that “no man,
prince or peasant, should pass the spot ... riding in palanquin or litter or
with beating of drums.” Malalasekera says further that after his
coronation, the “king’s outlook on life had changed, the great and
glorious success for which he had lived and dreamed gave him no real
joy. He thought of the thousands of human lives on whom suffering had
been wrought to encompass this end, and he was filled with poignant
grief ... he determined to start a new chapter in his life” (p. 35). He
devoted himself to the task of erecting several religious edifices.

What is conspicuously missing in this account is a major narrative
from Mahavamsa, Chapter 25, that tells us about an episode of the
king’s deep remorse over the death of a large number of warriors in his
victory. This particular incident raises a most problematic issue
regarding the way Theravadin Buddhists viewed death on a battlefield.
The passage in question, in seven verses, is given below from Geiger’s
edition (Mhv) and his translation (assisted by Mabel Bode ).!

103.  sayito sirisampattim mahatim api pekkhiya
katam akkhohindghatam saranto na sukham labhi.

IGeiger 1912.

The Journal of the Pali Text Society, Vol. XXIX (2007), pp. 153—68
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He, looking back upon his glorious victory, good though it was, knew no
joy, remembering that thereby was wrought the destruction of millions [of
beings].
104. Piyangudipe arahanto fiatva tam tassa takkitam
pahesum attha arahante tam assasetum issaram. ...
When the arahants of Piyangudipa knew his thought, they sent eight
arahants to comfort the king....
108. “katham nu bhante assaso mama hessati, yena me
akkhohinimahdasendaghato karapito?” iti.
Then the king said to them again “How shall there be any comfort for me,
O Venerable Sirs, since by me was caused the slaughter of a great host
numbering millions ?”
109. “Saggamaggantarayo ca natthi te tena kammund,
diyaddhamanuja v’ ettha ghatita manujadhipa,
“From this deed arises no hindrance in the way to heaven. Only one and a
half human beings have been slain here by thee, O Lord of Men.

110. “saranesu thito eko, paricasile pi caparo,
micchaditthi ca dussila sesa pasusama mata.

“The one had come unto the [three] refuges, the other had taken on
himself the five precepts. Unbelievers and men of evil life were the rest,
not more to be esteemed than beasts.

111. “jotayissasi ¢’ eva tvam bahudha buddhasasanam,
manovilekham tasma tvam vinodaya narissara.”

“But as for thee, thou wilt bring glory to the doctrine of the Buddha in
manifold ways ; therefore cast away care from thy heart, O Ruler of
Men.”

112.  iti vutto mahardja tehi assasam agato.
Thus exhorted by them, the great king took comfort.
The king’s remorse is quite in keeping with the Buddhist teachings.
One is reminded of the patricidal king Ajatasattu’s visit to the Buddha
as described in the Samafifiaphalasutta of the Digha-nikaya.2 There the

Ytaggha tvam mahdrdja, accayo accagamd ...yam tvam pitaram ... jivita
voropesi. yato ca kho tvam ... accayam accayato disva yathadhammam
patikarosi, tam te mayam patiganhama. vuddhi h’ esa ariyassa vinaye ...
ayatim samvaram apajjati ti. Samaiifiaphalasutta, D I 100.
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king confesses his guilt over the killing of his father. The Buddha does
not absolve him of his crime, but accepts his confession saying “Verily
O King it was sin that overcame you while acting thus. But in as much
as you look upon it as sin, and confess it according to what is right, we
accept your confession as to that. For that, O King, is custom in the
discipline of the Noble Ones, that whosoever looks upon his fault as a
fault, and rightfully confesses it, shall attain to self-restraint in the
future.” Another historical case is that of the Mauryan King Asoka
who issued his famous Rock Edict after the subjugation of the people of
Kalinga: “The Kalinga country was conquered by King Piyadasi
Devanampiya, when he had been consecrated eight years. One hundred
and fifty thousand were carried away as captives and one hundred
thousand slain and many times that number died. ... Devanampiya the
conqueror of Kalinga has remorse now, because of the thought that the
conquest is no conquest, for there was killing. ... That is keenly felt
with profound sorrow and regret. ... Now even the loss of a hundredth
or even a thousandth part of all lives that were killed or died or carried
away captives is considered deplorable by Devanampiya.”* Asoka’s
inscriptions do not show him seeking either consolation or absolution
from any religious establishment, nor does the Mahavamsa allude to his
war in the conquest of Kalinga.

What is extraordinary about the account in the Mahavamsa is the
uncommon arrival of eight arahants representing the Buddhist sangha to
console Dutthagamani Abhaya and to assure him safe passage to
heaven.’ It is much to the credit of the king that he should anticipate

3DB, Vol. 1, pp. 94-95.

“Murit and Aiyangar 1951, Rock Edict XII: athavasabhisitaya Devanampiyasa
Piyadasine lajine Kaligya vijita | diyadhamate panasatasahase ye tapha
apavudhe, Satasahasa mate tata hate, bahutavamtake va mate | ... .se athi
anusaye Devanampiyasa vijinitu Kaligyani, avijitam hi vijinamane e tata
vadha va malane va apavahe va janasa | se badha vedaniyamute gulumute ca
devanampiyasa |

STt may be noted that Dip XIX, p. 101, is content in merely stating that the king
was reborn in the Tusita heaven:
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severe obstruction to his rebirth in heaven (saggamaggantarayo) as a
consequence of his act of warfare in which so many warriors perished
on the battlefield. The response of the arahants is truly astounding. They
not only say that there is no obstruction to the king’s rebirth in heaven
but also seek to legitimize their verdict by observing that out of the
“million lives” only one and a half men have been truly slain: one who
had taken refuge in the three saranas (Y2); and another one who
additionally took the five precepts (1). The arahants declare that the
remaining dead were micchaditthis and dussilas, and thus equal to
animals (pasusama). They add further that the king will (because of this
victory) glorify the Buddhist faith and so he should overcome his
remorse.

Although Malalasekera saw fit to ignore this episode in his earlier
book, in the Dictionary of Pali Proper Names (1960), he allows a single
sentence: “From now onwards [after his final victory] consoled by the
arahants of Piyangudipa, who absolved him from blame (italics added)
for the slaughter of his enemies ...”. In contrast however, another
Sinhalese Buddhist scholar, the late Venerable Walpola Rahula in his
History of Buddhism in Ceylon (1956), duly notes this particular
episode. He reproduces the gist of the Mahavamsa and notes further that
it was the beginning of Buddhist nationalism. In observing the career of
King Dutthagamani Rahula says : “The entire Sinhalese race was united
under the banner of the young Gamani. This was the beginning of
nationalism amongst the Sinhalese. It was a new race with healthy
young blood organized under the new order of Buddhism. A kind of
religio-nationalism, which almost amounted to fanaticism, roused the
whole Sinhalese people. A non-Buddhist was not regarded as a human

katapuiifio mahapariiio Abhayo Dutthagamani
kayassa bheda sappaiiiio tusitam kayam upagami.
This suggests the possibility that the authors of the Mahavamsa introduced
the episode of the king’s remorse. The Extended Mahdavamsa makes further
elaboration, as below (n. 17).
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being. Evidently, all Sinhalese without exception were Buddhists.”®

It would not be wrong to assume that both Malalasekera and Rahula
were only following the lead given by the Vamsatthappakasini, a tika on
the Mahavamsa:

tena kammund mata means by the act of your slaying a “million”. The
words diyaddhamanuja v’ ettha means amongst these “millions”, only one
and a half men have been slain by you. ses@ pasusama mata means the
remainder were truly not men because they were devoid of the virtues of a
human being: they were devoid of proper views, and given to bad conduct.
And therefore they said they are pasusamd, equal to animals. Taking the
refuges and the five precepts are the virtues that make a human being, and
therefore the text says that one person had established himself in the refuges
and the other had the five precepts. For this reason, [O King,] you are free
from any obstruction in the way to heaven, and in the future you will glorify
the teaching of the Buddha.”

The arahants, it should be noted, only assured (assasito) the king,
but the authors of the Mahavamsa were composing a chronicle of the
island and would be expected to glorify the deeds of a great king, even
to the extent of trying to “absolve” him of the karmic consequences of a
bloody war. But what is truly puzzling is the fact that the Theravadins
of Lanka over the centuries should accept the validity of the alleged
words of the arahants as understood by the author of the Mahavamsa-
tika. This calls for a search of the canonical expositions on micchaditthi,
given by the Buddha in the sermons specifically addressing the issues of
heaven and warfare. If this term is understood correctly, the words of
the arahants would appear to be credible and the statements of the
Mahavamsa to be consistent with the teachings of the Buddha.

%Rahula 1956, p. 79.

Ttena kammund ti tena taya katena akkhohinighatakammena; ... diya-
ddhamanuja v’ ettha ti ettha akkhohinisenaya diyaddh’ eva manussa taya
ghatita; sesa pasusama mata ti avasesa ditthivippannatthena ca dussilatthena
ca naradhammavirahitatthena ca manussa nama nahun ti, sabbe pasusama
mata ti avocun ti attho. saranasilani hi manussakarakadhammani, tena vuttam
saranesu ...caparo ti. manovilekham tasma tvam ti yasma tvam sagga-
maggantarayavirahito va ... iti vuttam hoti. Mhv-t Il 491-92.
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Geiger and Bode’s translation of micchaditthi as “unbelievers”, i.e.
non-Buddhists, is permissible since the context does convey that
meaning, intended or not, to a casual reader. Rahula’s translation as
“wrong-believers” is too general; it does not identify a particular wrong
belief. Micchaditthi and sammdditthi are two oft-recurring technical
terms found in various places in the canon. The Mahacattarisaka-sutta
(M II 71—78) and the Apannaka-sutta (M I 400-13) of the Majjhima-
nikaya appear to be most relevant in this context.

In the first the Buddha defines the two difthis in the following words
(Lord Chalmers’ translation):®

What are the wrong views (micchaditthi)? — They are views that —
there is no such thing as alms or sacrifice or oblations; that there is no such
thing as the fruit and harvest of deeds good and bad ; that there are no such
things as this world or the next; that there are no such things as either
parents or a spontaneous generation elsewhere ; that there are no such things
as recluses and brahmins who tread the right path and walk aright, who
have, of and by themselves, comprehended and realized this and other
worlds and make it all known to others.”

And what are the right views (sammaditthi)? — they are twofold. On
the one hand there are right views which are accompanied by Cankers
(sasava), are mixed up with good works (pufiiiabhdgiya), and lead to
attachments. On the other hand there are Right Views which are Noble
(ariya), freed from Cankers (andsava), transcending mundane things and
included in the Path.!0

Those right views which are accompanied by Cankers ... lead to attach-

8Chalmers 1927, Vol. II, pp. 194—95.

9Mahacattarisakasuttta, M III 71f. : katama ca bhikkhave micchaditthi? natthi
dinnam, natthi yittham, natthi hutam, natthi sukatadukkatanam kammanam
phalam vipako, natthi ayam loko, natthi paro loko, natthi mata, natthi pita,
natthi satta opapatika, natthi loke samanabrdhmana sammaggata
sammapatipannd, ye imaii ca lokam paraii ca lokam sayam abhiiiiia
sacchikatva pavedent? ti.

IOM IIT 72. katama ca bhikkhave sammaditthi? —sammaditthim paham,
bhikkhave, dvayam vadami. atthi bhikkhave sammaditthi sasava
puiiiabhagiya upadhivepakka; atthi bhikkhave ariya anasava lokuttara
magganga.
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ments, recognize that there are such things as alms and sacrifice and obla-
tions; that there is indeed such a thing as the fruit and harvest of deeds good
and bad; that there are really such things as this world and the next; that
there are really such things as parents and spontaneous generation else-
where; and that there are really such things as recluses and brahmins who
tread the right path and walk aright, who have, of and by themselves,
comprehended and realized this and other worlds and make it all known to
others.!!

In the Apannaka-sutta, as in our Mahavamsa passage, the words
dussila and micchaditthi appear together: dussilo purisapuggalo
micchaditthi natthikavado. The Apannaka-sutta further elaborates : “The
next world (i.e. life after death) truly exists but this person denies it.
That constitutes his micchadirthi.”'? As is well known this is a doctrine

UM 11T 72. By this rather wide definition anyone believing in a life after death
(and so forth) can be called a sammaditthi; the term is no longer restricted
only to a lay follower of the Buddha. The atthakatha on the Sammaditthi-
sutta of the Majjhima-nikaya (M I 46—55) anticipates such a possibility and
hence makes the following comments:

The sammaditthi is twofold, mundane (okiya) and supermundane
(lokuttara). Of these the former consists of parfiia, brought about by knowl-
edge of the doctrine of karma, and knowledge that conforms to the Four
Noble Truths....

Human beings are also of three kinds : an ordinary person, the disciple, and
the nondisciple. Of these the ordinary person is of two kinds: The outsider
(bahiraka) and the follower of the Buddha (sasanika). The bdahiraka is a
sammdaditthi by virtue of his view that affirms the doctrine of karma, but he
does not have faith in the Four Noble Truths, and he holds the view there is
an eternal self (attaditthi), whereas the sasanika is sammadittthi by having the
pariiia of both kinds:

sa cayam sammaditthi duvidha hoti-lokiya lokuttara ti. tattha
kammassakatananam saccanulomikaniiianam ca lokiya sammaditthi,
sanikhepato va sabba pi sasava paniid. ariyamaggaphalasampayutta paiida
lokuttara sammaditthi. puggalo pana tividho hoti: puthujjano sekkho
asekkho ca. tattha puthujjano duvidho hoti: bahirako sasaniko ca. tattha
bahirako kammavadi kammassakataditthiya sammaditthi hoti, no
saccanulomikaya attaditthiparamasakatta. sasaniko dvihi pi (Ps 1196).

Lsantam yeva kho pana param lokam “natthi paro loko” ti ’ssa ditthi hoti;

sassa hoti micchaditthi. ... ayam ... purisapuggalo ditthe va dhamme
vifiianam garayho: “dussilo purisapuggalo micchaditthi natthikavado” ti. ...
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of uccheda (“annihilation”) originally attributed to a titthiya named
Ajita Kesakambali in the Samafifiaphalasutta of the Digha-nikaya.!?

This micchdaditthi is truly the antithesis of the (sasava or the first
variety of) sammaditthi. A Buddhist is said to be a sammaditthi because
he affirms the existence of the aforementioned ten items that are denied
by the “nihilist” (natthikavado) or the “annihilationist”. Evidently such
a meaning of micchaditthi is not appropriate to the same word in the
passage under discussion. Those who perished in the war were warriors
and it would be inconceivable that they would not seek heaven or some
such reward for their heroism on the battlefield. Fortunately there is a
whole section in the Samyutta-nikaya, ironically called the Gamani-
samyutta, which gives us a detailed description of the beliefs held by
the warriors during the Buddha’s time. It contains a remarkable
dialogue between a certain Yodhajiva (Fighting-man) and the Buddha,
which provides us with a different concept of micchaditthi, one that is
not covered by the earlier usage. This unique dialogue explains both the
volitional aspect of the deed of killing (vadhakacetandlduppanihitam)
as well as the particular wrong view of the warrior concerning his death
and rebirth in heaven (F.L. Woodward’s translation of S IV 308f.):1

Then Fighting-man (Yodhajiva),3 the trainer, came to see the Exalted
One.... As he sat at one side, Fighting-man, the trainer, said to the Exalted
One:

“I have heard, Lord, this traditional saying of teachers of old who were

evam assayam apannako dhammo dussamatto samadinno ekamsam pharitva
titthati, rificati kusalam thanam (Apannakasutta, M I 402—403).

B3“Thus, Lord, did Ajita of the garment of hair (Kesakambali) ... expound his
theory of annihilation.” The translators call this “the view of a typical
sophist” (DB 173, n.1).

4KS TV 216-17.

I5Bhikkhu Bodhi (CD 1I, p. 1334) translates Yodhajiva Gamani as “the head-
man Yodhajiva the Mercenary” and gives the following note (p. 1449, n.
339): “Spk explains the name as meaning ‘one who earns his living by
warfare (yuddhena jivikam kappento); this name, too, was assigned by the
redactors of the dhamma’. I take the occupation to be that of a mercenary or
professional soldier.”
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fighting men: ‘A fighting man who in battle exerts himself, puts forth
effort, thus exerting himself and putting forth effort, is tortured and put an
end to by others. Then, when body breaks up, after death he is reborn in the
company of the Devas of Passionate Delight.” What says the Exalted One of
this ?”

“Enough, trainer! Let be. Ask me not this question”.... Nevertheless I
will expound it to you.

“In the case of a fighting-man who in battle exerts himself, puts forth
effort, he must previously have had this low, mean, perverse idea: ‘Let
those beings be tortured, be bound, be destroyed, be exterminated, so that
they may be thought never to have existed.” Then, so exerting himself, so
putting forth effort, other men torture him and make an end of him. When
the body breaks up, after death he is reborn in the Purgatory of Quarrels (a
part of the Avici niraya).

“Now if his view was this: ‘A fighting-man who exerts himself, puts
forth effort in battle, thus exerting himself, thus putting forth effort, is
tormented and made an end of by others. When body breaks up, after death
he is reborn in the company of the Devas of Passionate Delight,” — then I
say that view of his is perverted (micchaditthi). Now, trainer, I declare that
for one who is guilty of perverted view one of two paths is open, either

purgatory or rebirth as an animal (nirayam va tiracchanayonim va).”'0

Yatha kho Yodhajivo Gamani ... etad avoca: sutam me bhante, pubbakanam
acariyapacariyanam yodhdjivanam bhasamananam, yo so yodhdjivo sarigame
ussahati vayamati, tam enam ussahantam vayamantam pare hananti
pariyadapenti, so kdayassa bheda param marana sarafijitanam devanam
sahavyatam upapajjati ti. ... idha Bhagava kim aha ti?

alam Gamani titthat’ etam, ma mam etam pucchi ti... api ca tyaham
vyakarissami. yo so gamani yodhdjivo sangame ussahati vayamati, tassa tam
cittam pubbe hinam duggatam duppanihitam: ime satta hafifiantu va bajjhantu
va ucchijjantu va vinassantu va ma ahesum iti va ti. tam enam ussahantam
vayamantam pare hananti pariyadapenti, so kayassa bheda param marana
sarafijita nama niraya tatth’ upapajjati.

sace kho panassa evam ditthi hoti: yo so yodhdjivo sangame ussahati
vayamati tam enam ussahantam vayamantam pare hananti pariyadapenti, so
kayassa bheda param marana saraiijitanam devanam sahavyatam upapajjati
ti, sassa hoti micchaditthi.

micchaditthikassa kho panaham Gamani purisapuggalassa dvinnam
gatinam affiataram gatim vadami, nirayam va tiracchanayonim va ti.
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In view of the Buddha’s emphatic words regarding the fate of those
who perish on the battlefield while entertaining such a view, there
should be no hesitation now in applying this definition of micchaditthi
to the same word appearing in Mahavamsa (25, 110), instead of the
traditional canonical meaning of that term as natthikavada or
ucchedavada.

The word pasusama (“‘equal to animals”) in the Mahavamsa is
undoubtedly used in a figurative manner. Even so, the declaration in the
Yodhajiva-sutta that such beings are destined to be reborn in niraya or
in the animal world lends support to the possibility that the figurative
expression was a kind of a prognostication of their destiny. The
Extended Mahavamsa (25, 256) makes it explicitly clear that the king’s
remorse was caused by a horrible sight of the countless dead Damilas:
addakkhi ... asamkhiyanam maranam Damilanam.'” While it is clear
that the Damilas are not Buddhists, the texts do not furnish us with any
information on their faith. Since they were coming from South India,
they may be considered as followers of some form of Saivism or
Vaisnavism, similar to the one practised probably by the yodhdjivas in
the passage above. They may be open to the teachings such as given in
the Bhagavadgita II, 37, where Lord Krsna promises the warrior Arjuna

evam vutte Yodhdjivi Gamani parodi, assini pavattesi. ... naham ... api
caham bhante pubbakehi acariyapacariyehi yodhdjivehi digharattam nikato
varicito paluddo ... devanam sahavyatam upapajjati ti.
S IV 308-309
Similar answers are given with regard to the hattharoha and assaroha,
those fighting while seated on elephants or riding horses (S IV 310-11).
Extended Mahavamsa, 25, 256-59:

tassa hetum apekkhanto addakkhi manujadhipo
asamkhiyanam maranam Damilanam tadantare :
vasumdharayam katvana sisam sabbadisasu pi
akkhini nikkhamitvana gattani uddhamataka,
kakakankagijjhasonasigaladrihi khadita
hatthapadangapaccariga chavanam chiddamanakam,
sattehi khadayantehi okirimsu visum visum

sadda nesam sattanam mahanta bherava ahu.
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that if he is slain in battle he will attain heaven: hato va prapsyasi
svargam, jitva va bhoksyase mahim. The Theravadins of Lanka might
well have believed that the Damilas who perished in the war did aspire
to be reborn in heaven, and were for the most part born in the animal
world. Understood in this manner the arahants’ words can be said to be
consistent with the Buddha’s teachings on heaven and warfare as found
in the Yodhajiva-sutta.

The above interpretation, admittedly a little farfetched, is sup-
ported by a most remarkable corroboration from the Prakrit canonical
texts of the ancient samanas called Niganthas (also known as Jainas),
datable to the same period as the Pali Samyutta-nikaya. As is well
known from the Samafifiaphala-sutta, their teacher, a titthiya, Nigantha
Nataputta (Tirthankara Jiatrputra Mahavira), was a contemporary of
Gautama the Buddha and both flourished in Magadha. While the
Buddhist texts state that Ajatasattu, the king of Magadha, embraced
Buddhism, the Jainas claim that his father Srenika Bimbisara was a
devotee of Mahavira. Both came from the warrior caste and had
witnessed many a battle raging in Magadha. Death on the battlefield
was considered honourable and questions were being raised regarding
the validity of the claim that such death was rewarded by rebirth in
heaven. It is not surprising therefore that the questions asked of the
Buddha by Yodhajiva and others find their close parallels in the Jaina
canon. The Book VII of the canonical text Viyahapannatti (Vyakhya-
prajilapti) contains narratives about wars that were waged by the
Magadhan King Kiuniya (Ajatasattu) in his fight against eighteen tribal
chiefs (gana-raya), that is to say, the nine Malla and the nine Lecchavi
kings of Kasi and Kosala, in which “millions” are said to have died. The
following dialogues between Mahavira and his chief mendicant disciple
Indabhiii Goyama, in the context of such wars, will further demonstrate
how close the two rival Sramana traditions were in their views on the
problem of death in battlefield and the karmic consequences following
such death.

The first narrative is about a war (samgama) called Maha-
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silakantaka:!8

Venerable Sir! How many people ... were killed when the War of the
Big Stones took place ?

O Goyama! In that war 8,400,000 were killed !

Venerable Sir! Among them there were men wounded in that war, who
were devoid of the good conduct (nissila) ... devoid of the holy practice of
observing the fasts, angry, malicious ... who had not achieved peace. When
they died, what was their destiny, where were they reborn ?

O Goyama! A great many of them were born in hells (raraga) and as
animals (tirikkha-joni).

As in the Mahavamsa, here too the dead are counted in tens of
millions, an exaggeration that may be ignored. The term sila stands for
the lay precepts (called anuvratas) that are similar to the five sikkha-
padas of a Buddhist householder.!® The term nissila thus agrees with
the word dussila. The animal births declared here for the vast numbers
of the dead should enable us to understand the ambiguous Mahavamsa
expression pasusamda also to mean the same.

The next dialogue takes place in the context of another major war
initiated by King Ajatasattu and is called the War of the Chariot with
the Mace (raha-musala-samgama). The monk Goyama asks Mahavira
the following question : 20

8ynahasilakantaye nam bhamte samgame vattamane kai janasayasahassio
vahiydao? Goyama! caurasiim janasayasahassio vahiydo | te nam bhamte !
manuya nissila java nippaccakkhana-posahovavasa ruttha parikuviya
samara-vahiya anuvasamta kalamase kalam kicca kahim gaya kahim
uvavannd? Goyama! osannam naraga-tirikkhajoniesu uvavanna. Suttagame
VIl g.

9The first four sikkhapadas of a Buddhist upasaka are identical with the first
four anuvratas (called “minor restraints” as against the mahavratas of a
mendicant) of a Jaina updsaka. Instead of sura-meraya-majja-pamadatthanda-
veramani, the fifth sikkhapada, the Jainas have parigrahaparimana (“setting
limits to one’s property”). See Jaini 1979, pp. 170-78.

Dpahujane nam bhante! annamannassa evam aikkhai java parivei: evam
khalu bahave manussa annayaresu uccavaesu samgamesu abhimuha ceva
pahaya samana kalamase kalam kicca annayaresu devaloesu devattdae
uvavattaro bhavanti, se kaham eyam bhante! evam?
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Venerable Sir ! Many people say to each other ... and expound thus:
“Indeed, men coming face to face in battles, large and small, wounded there
and dead, are reborn among the gods in various heavens.” Is this truly so,
Sir?

O Goyama! People who said such things to each other ... and
expounded, truly have uttered a falsehood (miccham te ahamsu). As for me,
O Goyama! I say ... and expound the following.

The word miccham used by Mahavira here to characterize the
disputed assertion is reminiscent of the term micchaditthi employed by
the Buddha in the Yodhajiva-sutta. It is possible that the Jainas did not
wish to give the status of a dogma (dirthi) to the “idle talk” of the
people, but the term miccha is no less emphatic in conveying the falsity
of that talk. Indeed, Mahavira’s subsequent explanation lays down the
correct course of action, missing in the Buddhist literature, for a warrior
to attain heaven after death on a battlefield.

The Mahavamsa figuratively states that only “one and a half”
men (diyaddhamanuja) — one with only the saranas and another with
the lay precepts — were truly killed in that war. But there is no
narrative, in the Mahavamsa-tika, the Extended Mahavamsa or even the
later work Rasavahini,?! on these two pious men who were singled out
by the arahants out of the “millions” dead in the war. Fortunately, the
present Jaina narrative, which by a happy coincidence also speaks of
only two such men, illustrates the correct way for a layman to lay down
his life on the battlefield and be born in heaven or as a human being.

Mahavira gives an account of one of his lay disciples, an expert
archer named Varuna of Vaisali. He was a samana-uvasaga and he had
taken the precepts of a layman, the first of which is ahimsa, refraining
from killing a human or animal being. At the time of taking his precepts
however, he had made an exception that would allow him to participate

Goyama! jannam se bahujano annamannassa evam dikkhai java
uvavattaro bhavanti, je te evam ahamsu miccham te evam ahamsu, aham
puna Goyama! evam daikkhami java puritvemi — evam khalu Goyama
Suttagame VII 9.

2IThe author of Ras simply quotes Mhv 25 108—11 (p. 277) without comment.



166 P.S. Jaini

in warfare if ordered by the king. Later when he was drafted by King
Ajatasattu to fight in the raha-musala-samgama, Varuna, armed with
bow and arrow, mounted his chariot and entered the war. He made a
further vow that he would not be the first one to shoot, and so he called
upon his adversary to shoot first. Only after his opponent’s arrow was
already on its deadly flight did he let fly his own arrow. His enemy was
killed instantly, while Varuna himself lay mortally wounded. Realizing
that his death was imminent, Varuna took his chariot off the battlefield,
sat down and held his hands in veneration to Mahavira, and said,??
Salutations to the Venerable Samana Mahavira, my teacher of dhamma.
I pay my respects to him wherever he may be.... Previously I have taken
from the Venerable Samana Mahavira the lifelong vow of refraining from
all forms of gross killing of life ... up to ... excess possessions. Now at this
time of my death, making the Venerable Samana Mahavira my witness, I

undertake the total renunciation of all forms of violence ... and of all my
possessions ... until my last breath.

Saying thus he pulled out the arrow and, with his mind at peace,
died instantly and was reborn in Saudharma, the first heaven.
The second man, a friend of Varuna from childhood, fighting in the

Zpnamo ’tthu nam samanassa bhagavao Mahavirassa ... mama dhamma-

yariyassa vamdami nam bhagavam tatthagayam ihagae. pasau me se
bhagavam tatthagae java vamdai namamsai. evam vayasi: pubbim pi nam
mae samanassa bhagavao Mahavirassa antie thiilae pandivde paccakkhde
Jjavajjivae evam java thiilae pariggahe paccakkhde javajjivae. iyani pi nam
tasseva arihamtassa bhagavao Mahavirassa amtiyam savvam panaivayam ...
paccakkhami javajjivae ... caramehim iisasanisasehim vosirami tti kattu ...
samahipadikkante samahippatte anupuvvie kalagae.

tassa nam Varunassa ege piyabalasamvasaye rahamusale samgame ...
gadhapahari kae ...Varunam pdasai ... evamvayasi: jaim nam ... Varunassa
silaim vayaim ... veramandim taim nam mamam pi bhavamtu tti kattu ...
salluddharanam karei ... kalagae.

Varune nam bhamte ... kalam kicca kahim gae kahim uvavanne ? Goyama
Sohamme kappe devattdae uvavanne ...

Varunasa piyabalavayamsae kalam kicca kahim uvavanne? Goyama!
sukule paccayae.

Suttagame VII, 9, nos. 302—303.
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same battle, was also wounded; but seeing his friend mortally wounded,
he helped him to sit comfortably. The text does not give his name or his
religion, but as he was helping Varuna, he heard Varuna’s words of
renunciation and said, “Whatever vows you have taken, let those be
mine too.” And so saying he also died and was reborn as a human being
in a noble family.?

These stories of one person totally renouncing all violence at the
time of death, and the other person consenting to his renunciation in a
friendly way, and thus both dying a holy death on the battlefield, would
surely win the approval of the arahants who pointed to the one and a
half (diyaddha) good Buddhists in the story of King Dutthagamani’s
remorse.

This remarkable concordance between the two rival Sramana
traditions on the problem of heaven and warfare establishes the fact that
a study of one tradition sheds light on the other and helps us understand
both traditions at a deeper level. On this auspicious occasion of the
125th anniversary of the Pali Text Society, we do well to remember and
honour the name of Hermann Jacobi, the editor of the first volume of
the Pali Text Society published in 1882. Few now will even know that
this volume happened to be not of a Pali text, but the first book of the
Jaina canon, called the Ayaranga-sutta. We may recall today the words
he used in his introduction to the first volume in the series: “The
insertion of a Jaina text in the publication of the Pali Text Society will
require no justification in the eyes of European scholars. ... But it is
possible that Buddhist subscribers ... might take umbrage at the
intrusion, as it were, of an heretical guest into the company of their
sacred Suttas.” We should be grateful to Jacobi for showing us from the
beginning of the Pali Text Society that our studies of Pali and Buddhism
should go hand in hand with the studies of Prakrit and Jainism.

Padmanabh S. Jaini
Berkeley

BFor an abridged version, see Deleu 1996. This story also appears in Jaini
2000.
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Abbreviations for Pali texts follow A Critical Pali Dictionary.
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Sankhepasarasangaha: Abbreviation in Pali

ratnattayam vanditvana dhirassa bahussutassa

yassa samvannandayayam sangaho’mhehi racito

yena bahulikhitena rafifia uttaranarena
lekhatidighamattaya nindita ’smi pubbakale

tassa dighayulekhanam nandanti payacchamimam

magadhisarnkhepanassa atisankhittavannanam

In celebrating the longevity and prolific contribution of our cause, I
seek to atone with the following brief synopsis of abridgement for
former length deemed by him excessive.

Reducing or replacing repetition that contains little or no variation
when recording texts in written form, skipping the chorus with a scribal
ditto for an aural fullness, is achieved through the term peyydala
“formula, repetition” (PED s.v. and Norman 2006, pp. 113—14) reduced

1

further to pa, pe, pe ... la.' Cf. Sanskrit peyyalam (e.g.

IThe characteristic repetition of some Pali literature is usually identfied as an
aid to the oral memory of a text, even though it does not assist memory of the
non-repetition (summary of theories to date: Allon, pp. 354—57, his own 398).
An alternative avenue of exploration would be to consider the performance
function, drawing on textual anthropology : The lead/expert monk(s) recite the
whole, resting their voice while the larger “chorus” pick up the refrains. This
would tie in with the observations made by Norman in his discussion of
“Buddhism and Oral Tradition” on the basis of anthropology by Tambiah who
in turn describes how the common and repeated formulae are those
remembered by most monks (Norman 2006, pp. 62—63). Current theories and
observation of the performance of Pali literature leave me with questions: To
what extent has performance shaped the form of the text? To what extent are
the Digha-nikaya texts more repetitive because important ceremonially ? Is the
performance function sometimes a factor in the difference between shorter and
longer versions of the same text? For example, is a Mahasatipatthanasutta used
for a grander funeral? Does the repetition really give the audience “an
opportunity to grasp” the content (Allon, p. 362) when the repetition is not of
the essence, or should we consider that at the time of its taking on that format
the text in Pali was, as today, already understood primarily as powerful sound

The Journal of the Pali Text Society, Vol. XXIX (2007), pp. 169—74
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Samadhirajasiitra) or alternatives such as parvavad yavat (e.g.
Divyavadana).? In a Digha-nikaya text peyyala might replace thirty per
cent of unabridged content (Allon, pp. 275ff.), in Abhidhamma even
more.

Omission even in cases of variation is possible, where a sample
gives an impression of the whole, e.g. progressive intermittent numbers,
one verb where grammar requires more (Allon, pp. 354-57). A
compound conveys beyond itself, relationships unexpressed, linguistic
traces of an original context sometimes not fully erased: the samasa,
plain, aluk, or syntactical (Norman 1991). Contractions, sometimes
contortions, also comprise external sandhi (Norman 1993).

Yava(r) (i)ti adi, etc., denote lists, whether numeric, specific, or
generic, giving only one or a few items.

Na-mo bu-ddha-ya and a-ra-ham are examples of the parikamma
“aids” to practice in pre-reform Theravada, the microcosmic—macro-
cosmic identification that encapsulates the great within the tiny: five-
syllabled namo bu-ddha-ya representing pentads such as khandha,
Buddhas; trisyllabic araham representing triads — gems, robes, breaths,
Pitaka (Crosby 2000, p. 147). They protect aurally or visually, perhaps
as a blue tattoo (Bizot 1981). Similarly, the full funerary works can be
performed on a budget: extracts of the seven Abhidhamma books
precede Prah Maleyya. Parallels are found in Sanskritic and Tibetan
Buddhism, where the budgetary and temporal restrictions on acquisition
of merit result in first-page recitation or simultaneity of all.

Overviews offer condensed coverage, comprehensive accessibility,
and decoctions of the essence. Title words: -sankhepa, -sangaha,
-samdasa, -sara, e.g. Saccasankhepa, Abhidhammatthasangaha, Nama-
ridpasamdasa, Sarasangaha (von Hiniiber 1996, Chapters VI, VIII). The
earliest is the Suttasarngaha (Norman 1983, pp. 172—73). Cognate
adverbs express authorial intent: sankhittena sarkhepena the opposite

rather than through the verbatim meaning of its specific content?

2My thanks to Andrew Skilton for these references to Sanskrit literature and to
the avaddna below.
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of vistarena. These can also refer to a familiar tale. Cf. Gandhari
avadana and purvayoga: “The whole [story] is to be done [i.e. recited]
in full ... vistare janidave siyadi ... sarva vistare yasayupamano siyadi”
(Salomon 1999, pp. 36, 38-39).

Ritual and regulatory reminders are generated by prompts that
provide the beginning but not the end, e.g. namo tassa for namo tassa
bhagavato arahato sammasambuddhassa. Key words are used in the
elaborate abbreviation of yogavacara manuals such as the Amatakara-
vannana to encapsulate an array of ritual and meditation instructions in
a single verse, fuller formulae to be drawn down from instruction given
earlier or elsewhere (Crosby 2005). The result was not recognised as a
list of keywords from sentences otherwise unrepresented and was
emended as if a set of single sentences with faulty grammar by
Ratanajoti and Ratanapali (1963), who then — not recognising the
import — in turn abridged the text further from 3818 to 1135 verses
(thus not as recorded Norman 1994, reprint, p. 268). A similar “drawing
down” familiar from Panini along with the code letters triggering
treatment used therein is found in the Pali adaptations of the same, such
as the Kaccayana-vyakarana (Norman 1983. pp. 163-67).3

Matika are very productive as tables of content, key words to
summarize the whole, the mother who generates the teachings. Multiple
functions have been illuminated by Gethin: mnemonic (149), point of
access to whole (155), guide to structure (155), to composition (156), to
mindfulness (165), and adeptly summarised by Allon (7). In South-East
Asia the “mother” also generates the ritual feetus (McDaniel 5), the
embryonic Buddha within (Crosby 2000).

Acronyms and acrostics encompass secret and powerful encapsula-
tions, such as the first syllables that form the “hearts” hadaya (Penth).
Compare dharani such as the arapacana (Braarvig). Some are not so
secret: in South-East Asia the first letter of the seven Abhidhamma texts
(Swearer 1995A); in Thailand, the first syllables of each of the

31 have only seen manuscript versions. Norman (1983, p. 163) cites the printed
edition by E. Senart, Journal Asiatique 1871, pp. 193—544.
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bodhisattas in the final ten Jatakas (Shaw xxxiii).#

Numinous powers of the Buddha are harnessed through the poetic
synopses of biographic episodes to empower a statue (Swearer 1995B),
to heal or bring peace, or just to entertain (Somadasa: vii with examples
from the Nevill collection throughout).

Kate Crosby
School of Oriental and African Studies
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Recent Japanese Studies in the Pali
Commentarial Literature: Since 1984

I. Introduction

After extensive research, my dissertation of nearly 750 pages, entitled A
Study of the Pali Commentaries: Theravadic Aspects of the Atthakathas
(in Japanese with an English summary), was published in 1984.
Although there had been a few works preceding it abroad,! this work
(abbreviated as SPCJ hereafter) was really the first major publication in
this field of study, at least in Japan. In the twenty years or more since
then, Japanese studies related to the Pali commentarial literature
(Atthakatha texts)? have improved remarkably, far beyond my own
expectations.

Based on SPCJ and other later works by me, many Japanese
scholars have done research in the Pali commentaries using various
points of view and lines of inquiry. This research, which dealt with the
commentaries not only as objects of research in and of themselves, but
also as primary material aiding the exploration of many issues in
Buddhist studies, can be classified here into the following six cate-
gories. I will subsequently discuss some of the outstanding achieve-
ments in each category.>

1e.g.(I) E.W. Adikaram, Early History of Buddhism in Ceylon (Colombo:
M.D. Gunasena, 1946). His philological study on the commentaries in this
book, however, appeared only in 42 pages of Part I. (2) F. Lottermoser, Quoted
Verse Passages in the Works of Buddhaghosa (Gottingen: author, 1982). Its
subject was very limited, not like a general discussion. Cf. Mori 1985 (in
English) as a review.

2This literature is to be limited here to the Visuddhimagga and the direct
commentaries to the Pali Tipitaka.

3As for the works published by foreign scholars, some of which are surely very
important, I shall discuss them in another article.

The Journal of the Pali Text Society, Vol. XXIX (2007), pp. 175-90
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2. Japanese Translations of Some Commentaries
The publication of a Japanese translation series of the Pali Tipitaka with
some other texts in Pali was completed in 1941, six years after it was
begun, as a result of the sincere cooperation of many scholars. It con-
tained seventy volumes altogether, and a useful general index was later
added by Kogen Mizuno.

As to the Japanese translations of the Pali commentaries, the
Visuddhimagga, Atthasalini, the Bahiranidana of the Samantapasadika,
Kathavatthu-atthakatha, and the Nidanakatha of the Jatakatthakatha had
been published before 1984 when SPCJ was published. These transla-
tions were generally preceded by their English translations which had
been published mostly by the Pali Text Society.*

Since 1984, several translations of the commentaries into Japanese
have been published: some were preceded by their English versions and
others were not, meaning that the latter cases were the first translations
in the world. These are Murakami and Oikawa (1985-89) in four
volumes, the first translation of the Paramatthajotika; Naniwa (2004),
which consists of a full translation of the Vibhangatthakatha and the
first translation of its Milatika; Katsumoto (2007), as her dissertation
contains the initial full translation of the Cariyapitakatthakatha, a text of
the Paramatthadipani. In addition, there is Fujimoto (2006 in Japanese),
a dissertation which also contains a new translation, i.e. the translation
of the major stories of the Petavatthu-atthakatha with an abridged
translation of the rest of the stories. It can thus be expected that the
translation of works of the Pali commentaries into Japanese will
continue concurrently with future English translations.

3. Historical Studies of Buddhist Doctrine and Thought
Prior to the publication of SPCJ in 1984, the Atthakatha texts which
were referred to for the doctrinal studies were usually limited to a few
Abhidhamma works such as the Visuddhimagga, Atthasalini,

4Regarding all the publications of the Pali Text Society including English
translations, see its web site (http://www.palitext.com).
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Sammohavinodani, Kathavatthu-atthakatha, and so on. Since 1984,
however, many other commentaries have gradually been taken up as
important original texts, and now the achievements of this new
approach have progressed splendidly in both quality and quantity. I will
introduce here only the following five dissertations out of a great many
excellent examples.

Endo (1997), a work in English, discussed in detail the develop-
ment of the Buddha concept along with the Bodhisatta concept in
Theravada Buddhism, referring to the Pali Canon, commentaries, and
some sub-commentaries. His work was highly esteemed in Sri Lanka,
where it was published, as well as here in Japan. Oikawa (1998, in
Japanese, unpublished) studied the Paramatthajotika, the commentary
on the Khuddakapatha and Suttanipata, for the first time, focusing on its
philological, historical, and social aspects, as well as its background.
This was written on the basis of his co-translation of the Pali original as
stated earlier. The greater part of his research appeared as Part II in the
work he co-authored with Murakami in 1990 (in Japanese). Fujimoto
(2006 in Japanese with an English summary) discussed the Buddhist
idea of merit transference with reference to the Peta stories as related in
the Pali Petavatthu and its commentary, a text of the Paramatthadipani.
His study added a great deal of new thought and knowledge to that
which was already prevalent in the Northern tradition, and contained
Japanese translations of many Peta stories in the commentary, related to
the above subject. Baba (2006, in Japanese, unpublished) is a very
valuable study which discusses the history of the ti-vijja (three-
knowledge) tradition with special reference to changes in the biography
of the Buddha and to the formation of the meditation system in
Sectarian Buddhism of India. In his research, the Pali Canon, the
Visuddhimagga, and the commentaries on the first four Nikayas were
primarily referred to in comparison with certain classical Chinese texts
of Northern Buddhism. Katsumoto (2006, in Japanese, unpublished),
already touched on in the previous section, is a very unique piece of
research which examines certain Mahayana elements depicted mainly in
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the Cariyapitaka and its commentary, Buddhavamsa and its
commentary, and also the Nidanakatha of the Jatakatthakatha. Her
research could clear up, as a result, some questions regarding the
relationship between the Pali commentaries and Mahayana texts, and
the influence of Mahayana, especially the Yogacarin school, on the Pali
commentaries. It also raises many new questions as to the historical
interchange between Theravada in Sri Lanka and Mahayana in India.

4. Philological Studies in the Source References
for the Commentaries
Of the source materials for the Pali commentaries, SPCJ initially
classified them according to the following six categories: (1) the Pali
Tipitaka; (2) three semi-canonical texts following the Tipitaka; (3) the
Pali Atthakathas themselves; (4) the so-called “lost” Sihala Attha-
kathas; (5) source references of other schools: views attributed to
“some” (keci) and views attributed to “sophists” (Vitandavadins); and
(6) others: Dipavamsa, Kaccayanappakarana, Mahaniruttippakarana,
and so forth. Among the above source references, (1), (2), (3), and (6)
were already known, but (4) and (5) were entirely unknown sources.
Consequently, I investigated each of the altogether 35 categories of such
sources in SPCJ.5 However, according to subsequent research done by
me after SPCJ, their final number amounted to 40.6 Meanwhile, more
detailed research has been done on some sources. For instance, Endo
(1999, in English) studied thoroughly the Paramatthadipani of
Dhammapala, with a special reference to “some” (apare, keci, etc.) as
its source, and conclusively found certain important differences in
passages between the Paramtthadipani and some works of
Buddhaghosa, and also between those in the Paramatthadipani and
certain sub-commentaries, both of which have traditionally been
ascribed to Dhammapala himself. These findings provided new

5Incidentally, Adikaram (Early History of Buddhism, p. 10, see n. 1 in this
article) listed only 28 categories of such sources.

5Mori (1987D, 1989A in English; 1989 in Japanese).
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questions as to the authorship of some of the commentaries and sub-
commentaries together with biographical details pertaining to
Dhammapala. His study exerted a great influence on Katsumoto’s study
as will be explained later. Endo (2002) investigated potthaka, a vague
source reference in the commentaries (other than those above), and
concluded that it was not a particular source reference which is now in
question. Then Endo (2003, in English) examined the quotations from
the Bhanakas, as a sort of old source, and further Endo (20035, in
English) discussed the chronology of the “Atthakatha” which has
always been expressed in the singular form, and which, though now
lost, is a work regarded as the basic source material of Indian origin.

Concurrently, Hayashi (2005 in Japanese) analyzed the Vipaka-
katha, another source material referred to in the Visuddhimagga, and
reached the conclusion that the section named the Vipakuddharakatha in
the Atthasalini, which contains a special reference to the Ussadakittana,
which is the same as in the Vipakakatha, is none other than the
Vipakakatha itself of the Visuddhimagga. Thus the study of the source
materials for the commentaries is still very much in progress.

5. Problems of Authorship Pertaining to Each Work
Regarding the traditional belief in the authorship of the Atthakatha
texts, there remain a great many problems yet to be solved. Some
scholars have worked on this quite difficult and complicated matter.
Hayashi (1997 in Japanese, 1999 in English) criticized the view that the
Atthasalini is not the work of Buddhaghosa, which was once insisted on
in detail by P.V. Bapat’ and more recently by O.H. Pind.8 To the
contrary, Sasaki (1997, in Japanese, (1), pp. 57-58, n. 23) pointed out a
contradictory textual fact existing between the Atthasalini and the

PV, Bapat and R.D. Vadekan, eds., Atthasalini, Poona, 1942 : Bhandarkar
Oriental Series No. 3, pp. xxviii—xI.

80.H. Pind. 1992. “Buddhaghosa: His Works and Scholarly Background”,
Buddhist Studies 21, pp. 135—56. Mori (1992 in Japanese) reviewed this
article.
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Samantapasadika, both of which are attributed to Buddhaghosa himself
in the Theravada tradition.

Incidentally, Sasaki and Yamagiwa (1997, in Japanese) started their
project of research on the Samantapasadika, the Vinaya commentary,
comparing it with the Pali Vinaya-pitaka and other Vinaya-pitakas,
some of which originally contain their respective commentaries from
the Northern tradition. As a part of their research, Sasaki (1997-99)
examined certain complicated relations among the three works, the
Visuddhimagga and the Samantapasadika, both equally ascribed to
Buddhaghosa, and the Gedatsu-do-ron, the Classical Chinese version of
the Pali Vimuttimagga authored by Upatissa, which is, in spite of the
non-Mahavihara fraternity text in ancient Sri Lanka, one of the most
fundamental source references for the Visuddhimagga.® His conclusion
at present is as follows: it cannot be asserted that the author of the
Visuddhimagga was the same person as that of the Samantapasadika,
whereas there can be found a certain accord between the Samanta-
pasadika and the Gedatsu-do-ron on some points. In fact the
triangulated relations among the Visuddhimagga, the other com-
mentaries and the Gedatsu-do-ron still remain unclear.

Concerning this, Mori (1982 in Japanese) had already given another
example as follows. Regarding the doctrine of the kammatthana (the
object of meditation practice), the Gedatsu-do-ron states 38 kinds of
such objects, while the Visuddhimagga states 40, and since the latter
work was followed in this regard by such later Pali texts as the

9The Vimuttimagga is still a very problematic text: not only the school to
which it belonged, but also the words and passages in the Classical Chinese
version and so on are being seriously questioned, e.g., K.R. Norman, “The
Literary Works of the Abhayagiriviharins”, Collected Papers IV (Oxford:
PTS, 1993), pp. 202—17; Peter Skilling, “Vimuttimagga and Abhayagiri: The
Form-Aggregate According to the Samskrtasamskrtaviniscaya” (JPTS XX
(1994)), pp- 171—210; Kate Crosby, “History Versus Modern Myth: The
Abhayagirivihara, the Vimuttimagga and Yogavacara Meditation” (Journal of
Indian Philosophy 27-6 (1999)), pp. 503—50; Hayashi (2003, 2004, 2006 in
English). Cf. Mori (1988 in English).
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Abhidhammavatara of Buddhadatta and the Abhidhammatthasangaha of
Aruruddha, the system using 40 kinds as shown in the Visuddhimagga
has been widely recognized as the standard doctrinal system in the
Mahavihara tradition. With careful examination, however, it could be
found that the system using 38 kinds is also described in certain
commentaries such as the Samantapasadika, Saratthapakasini,
Sammohavinodani, and Paramatthajotika, just as in the Gedatsu-do-ron,
a non-Mahavihara text. The philological aspects as found among the
Visuddhimagga, the other Atthakatha texts and the Gedatsu-do-ron
show thus such a complicated situation that further research will be
needed for the final solution of the authorship problem of the commen-
tarial literature to be revealed.

6. Comparisons with the Texts of Northern Sects

The following has been taken as an effective method for the study of
early Buddhism: In a comparison of the Pali Vinaya- and Sutta-pitakas
(with the exception of the Abhidhamma-pitaka) with those of the
Northern sects in India, the corresponding passages and ideas among
them can be generally regarded as an older stratum which had been
formed before the initial schism of the Buddhist Order, and are therefore
more closely connected to the Buddha. The discordant passages and
ideas, on the other hand, are a newer stratum which was later altered or
added inside of each sect founded after the initial schism. Based on the
above methodological idea, studies on early Buddhism and sectarian
Buddhism were accomplished as a whole, searching the older and newer
strata of the two Pitakas. For sectarian Buddhist studies in general, the
Abhidhamma-pitakas and other Abhidhamma texts are of course to be
taken up as the essential material.

On the other hand, SPCJ pointed out the textual facts that the
present Pali commentaries consist of two fundamental strata: one is of
the older portions which were composed or cited mainly on the basis of
earlier source material of Indian origin, the contents of which can be
considered as closer to those of early Buddhism, and the other is of the
newer portions which were composed on the basis of the later sources of
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Sri Lankan addition and alteration, the contents of which were accord-
ingly transformed into the Theravada tradition. Since then a new
methodological tendency has been gradually prevailing which suggests
that the Pali commentaries should be properly utilized for the research
of Indian Buddhism including even early Buddhism in certain cases. As
a result, some portions which had not been found in the Pali Sutta- and
Vinaya-pitakas, but were found only in the texts of the northern
tradition, could be newly discovered as being dormant in the Pali
commentaries.

For example, Yamagiwa (1996) and Sasaki (20002) respectively
searched the Samantapasadika in comparison with altogether six sorts of
Vinaya-pitakas available today in Pali or Classical Chinese, and found
that certain corresponding passages or ideas are recorded not in the Pali
Vinaya, but in its commentary, i.e. the Samantapasadika under con-
sideration. Based on their findings, they expressed their view that the
Samantapasadika should be included as a necessary work for compara-
tive study of Vinaya texts within different traditions, which is definitely
useful to the study of the history of the Buddhist Order in India.

While on the other hand, Baba (2003, in Japanese) investigated
some Sutta texts preaching the theory of the “Chain of Dependent
Origination” (paticcasamuppada) which is differently transmitted in
some sects. Regarding the Sutta-pitaka he reached the same conclusion
as that of Yamagiwa and Sasaki concerning the Vinaya-pitaka. Baba’s
dissertation, as touched on before, was a result of his further studies on
this subject. In any case, it should be noted that various studies which
sufficiently make use of the Atthakatha texts as indispensable references
can thus contribute not only to the historical studies of Theravada
Buddhism in Sri Lanka, but also to Indian Buddhist studies in general.

7. Comparisons with Mahayana Texts and Studies
in Sri Lankan Mahayana
Although comparative study of the Atthakathas with Mahayana texts
had previously never been considered at all, my research after SPCJ
(Mori 1993 in Japanese; 1997, 1999 in English) became a pioneering



Recent Japanese Studies in the Pali Commentarial Literature 183

study on this frontier. It can be summarized in the following manner. A
view of anonymous elders (ekacce thera) is negatively referred to as
deniable in some commentaries such as the Sumangalavilasini,
Papaficasudani, Manorathapurani, and Saddhammapajjotika, but this
anonymous source reference can be known as the “Andhakas” and
“Vijiianavadins” through the valuable comment on it recorded in their
sub-commentaries (t7kas). In this regard, setting aside the case of the
Andhakas, whose trustworthy texts are not extant today, it is possible to
compare the commentaries in question with certain Vijiianavadin texts,
i.e. the Vims$atika Vijfiaptimatratasiddhi in Sanskrit of Vasubandhu (4—
5¢) and some Classical Chinese versions. As a result, the comment
under consideration could be proven as correct and this study gave us
the important insight that some of the compilers of the sub-
commentaries and perhaps of the commentaries possessed certain
adequate knowledge of the Vijiianavadins, as a Mahayana school, at
least in this topic.

Next to my study above, Shimoda (2000, in Japanese) tried to
examine a similar sort of topic. It was a discussion that made clear a
certain similarity between the Atthakatha and Mahayana texts: The
similarity in question is that the four kinds of classifications of Buddhist
preaching which were adopted in the later stratum, i.e. the commentarial
part, of the Mahayana Mahaparinirvana Sitra are actually indentical
with those explained about in the first four Nikaya-commentaries
ascribed to Buddhaghosa, although their terms themselves are not in
concord.!® Shimoda discussed this matter, based on his detailed
research of the above Mahayana text. At any rate, we can be sure that
barely perceptible relations seem to be lying between the Theravada
commentaries and the Mahayana Sitras.

101y the Pali commentaries, it is called suttanikkhepa (attajjhdasaya, para-
Jihasaya, pucchavasika, atthuppattika), whereas in the Mahayana Sitra in
question, it is called dharmaparyaya. As for the Pali terms explained in the
commentaries, von Hiniiber seems to have found them earlier: Oskar von
Hiniiber, A Handbook of Pali Literature (Berlin: Walter de Gruyter, 1996),

pp. 114-15.
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In the same year, i.e. in 2000, a continuing study by Katsumoto
began to be published. Among her already published articles, we may
draw special attention to Katsumoto (2005, 20060, in Japanese) for a
point of view on the relationship between Theravada and Mahayana
texts. Furthermore, an abundant stock of more knowledge and
information obtainable from this research in the future will improve the
study of Sri Lankan Mahayana history, and then the study of Sri Lankan
Mahayana and that of Indian Mahayana should be compared and unified
into one theme, giving mutual influence and cooperating on research.
Mori (2006 in Japanese) can be a useful guide to further studies in this
field.

8. Further tasks and final goals of research

The above is a brief description of the present state of study in the six
classified subjects about the Pali commentaries which have been
accomplished by Japanese since SPCJ was published in 1984. Needless
to say, further studies in each of these six subjects along with some new
subjects, if any exist, have to be continuously made. Concurrently, how-
ever, we have to pay attention to a fundamental problem which remains.
That is the search concerning the earlier aspects on the older stratum of
the Pali commentaries, which is closely connected to early Buddhism
and sectarian Buddhism in India. Incidentally, this new search would
contribute to the whole introductory study or general remarks of the
commentarial literature, while SPCJ, with the sub-title, “Theravadic
Aspects of the Atthakathas” was none other than the other half. It
mainly discussed the later aspects on the newer stratum of the Pali
commentaries, which were surely added in the Theravada tradition of
ancient Sri Lanka. In any case, in order to succeed in this task, the
methods of analysis to be adopted are the most essential : any suitable
problems which can be related to all commentary texts should be first
selected, and also more than one such problem should be independent,
with no mutual relationship which would indicate different phases of the
older stratum being necessary. I am now considering a few such
problems.
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Thus, when some matters concerning the older stratum — such as
its chronology; or its philological, doctrinal, or historical character-
istics; and so forth — have been illuminated as a whole via the methods
stated above, more exact and trustworthy results of research will be
possible, and then the comparative study of the Pali commentaries with
the northern sectarian or Mahayana texts based upon the above results
can be further improved. This will surely contribute to the study of
Indian Buddhist history itself.

On the other hand, as a final task in this particular field, “the study
of the formational history of the Pali commentarial literature” should be
pursued in the future. In addition, another ideal goal of our research
should be considered in parallel, that is a publication of the Japanese
translation series of all the commentaries in question, as a sequel to the
Nanden Daizokyo, the Japanese translation series of the Pali Tipitaka
plus other texts in Pali, published altogether in seventy volumes
between 1935 and 1941 as mentioned above.

I am grateful to Associate Professor Gregory Rohe at Aichi Gakuin
University for improving my English.
References to Pali texts refer to the Pali Text Society’s editions
unless otherwise stated.
Sodo Mori
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On Mahayanasiitralamkara VIL1T"

I. The seventh chapter of the Mahayanasiitralamkara (edited by Sylvain
Lévi, Paris 1907, pp. 25—27) deals with the concept of supranormal
power (prabhdva) and thus corresponds to the fifth chapter of (the first
section of) the Bodhisattvabhiimi. Its structure is based on a kind of
standard pattern of six categories, viz. laksana (or svabhava, cf. 25,11),
hetu, phala, karman, yoga, and vrtti,' followed by a concluding verse in
the puspitagra metre extolling the greatness (mahatmya) of the
prabhava of bodhisattvas.

2. The first verse (indravajra metre: - -~ - -~ ~ -~ = =) describing the
essential characteristic (laksana) of the supranormal power of bodhi-
sattvas, runs thus:

utpattivakcittasubhasubhadhitatsthananihsarapadaparoksam |
Jjiianam hi sarvatragasaprabhedesv avyahatam dhiragatah prabhavah ||

VIL1

“I am deeply indebted to Professor Yiisho Wakahara and the Mahayanasttra-
lamkara study group at Rytikoku University for sharing their materials with
me (especially for a CD containing mss N2, N3 and NS, for which see n. 12),
and to Professor Oskar von Hiniiber for valuable suggestions.

"For this pattern, cf, e.g., also Mahayanasiitralamkara(-Bhasya) IX.56-59
(verse 57b should probably be read as °bhavana-samuddagamah, and 57d
emended to °sarvatha-’ksayata-phalah: bahuvrihis as in 56, 58ab and 59ab);
Ratnagotravibhaga (ed. E.H. Johnston, Patna, 1950) .30, 35, 42, and 45 as
well as I1.3, 8—9, 18—20, 29, and 38—41 (and the prose lines introducing these
verses; read °phalah in 1.35 and °tathatabhinnavrttitah or even °kah in 1.45
[cf. WZKS 15/197, p. 147], and perhaps °yuktah sva® in 1.42); Yogacarabhlimi,
Srutamayi Bhiimi (T 30.1579) 36Tar7-20 (Sravakabhiimi ms fol. 23a8-br);
Abhidharmasamuccaya (ed. P. Pradhan, Santiniketan 1950) 103,1-8 (recon-
structed, but terminology confirmed by Abhidharmasamuccayabhasya (ed.
N. Tatia, Patna, 1976), p. 141).

2The edition by S. Bagchi (Darbhanga, 1970) reads °@dhi tat...pada paroksam,
which does not make sense.

The Journal of the Pali Text Society, Vol. XXIX (2007), pp. 191-200
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Sylvain Lévi? translates :

La connaissance qui n’a pas en dehors de sa portée les Points
suivants: naissance, langage, pensée, dépot de bien et de mal,
situation, Evasion, avec leurs subdivisions, qui est universelle, sans
entrave, c’est 1a le Pouvoir qui appartient au Sage.

In the translation edited by Robert Thurman,* the verse runs as follows:
Direct knowledge of birth, speech, mind, the deposit of good and evil,
place, and escape is unobstructed toward these everywhere with all
varieties; and it is the power of the brave.

3. None of the translators® indicates any difficulties he may have had
with the syntax of the text, but it is obvious that sarvatraga® does not
construe well. Lévi translates it as an attribute of jiianam, but this is
impossible if we keep to the printed text where it is compounded with
saprabhedesv. Nor is Thurman’s rendering convincing since it ignores
°ga® and translates as if there were only sarvatra, as a separate word, as
in the commentary (sarvatra lokadhatau saprabhedesu ...). But the
omission of °ga® in the verse would spoil the metre. For the same
reason, a reading sarvatragam, which would fit in with Lévi’s trans-
lation and make good sense, is excluded as well.

4. Now, there is a similar case at Mahayanasiitralamkara IX.ga (metre

malini :v~vvvv-=--v--v--y):

Saranam anupamam tac chresthabuddhatvam istam ...

Thurman (p. 78) translates:

Supreme Buddhahood is the refuge without compare. ...

Yet, a karmadharaya sresthabuddhatva would seem to indicate a
specific form of Buddhahood that is superior to another one (e.g., better

3Mah5y5na—sﬁtr51amk5ra, edited and translated by Sylvain Lévi, Vol. II (Paris,
1911), p. 55.

*Maitreyanatha’s Ornament of the Scriptures of the Universal Vehicle,
Recorded by Aryasanga, Explained by Vasubandhu, English translation by
Lobsang Jamspal et al., edited by Robert A. F. Thurman (American Institute of
Buddhist Studies, 1979), p. 57.

5The unpublished translation by Peter Oldmeadow (Canberra, mentioned by
J.W. de Jong in 11J 30 (1987),pp. 154 ff.) remains inaccessible.
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than pratyekabuddhatva).® This, however, would be somewhat surpris-
ing since in the preceding as well as in the following verses buddhatva
(and also buddhata) is, without any qualification, consistently used for
Buddhahood proper, ie., the state of highest, perfect Awakening.
Actually, in the following verse (IX.10) srestha clearly qualifies not
buddhatva but Sarana,” and the same is true of a quasi-synonym of sre-
stha, viz. uttama, in the preceding pair of verses (IX.7-8)% of which
IX.9 is a more artistic rephrasing.” In both cases, the purport is that
Buddhahood is the supreme refuge. This doubtless makes better sense.
At any rate, the commentary on verse IX.9 does construe srestha with
sarana and not with buddhatva :

By this third [verse the author] shows that ... precisely this refuge
status [of Buddhahood] is unsurpassed because it (= the refuge status
of Buddhahood) is incomparable and supreme (fasyaiva Sarana-
tvasydnupamasresthatvendnuttaryam!0 ... darsayati).

Accordingly, Lévi (p. 71) translates the verse as follows:

Cette Bouddhaté est le Refuge excellent, incomparable. ...

The Tibetan translation, too, supports this interpretation:

6Cf. XIX.62d bodhih Srestha (Bhasya: srestha bodhih), but in contrast to
buddhatva the term bodhi is traditionally applied to Sravakas (and Pratyeka-
buddhas) as well and hence requires specification when referring to a Buddha,
i.e., when used in the sense of anuttara samyaksambodhi.

7“[TThis Buddhahood is regarded here as the best of [all] refuges” (... tad
buddhatvam Srestham ihestam Sarananam; text follows Naoya Funahashi,
Mahayanasitralamkara [Chapters 1, 11, 111, IX, X] (Tokyo : Kokushokankokai,
1985), p. 27).

8«Buddhahood protects from ... ; therefore, [it] is the best refuge” (paritranam
hi buddhatvam ... tasmac charanam uttamam).

9The same pattern is also found in the preceding verses, the anustubh lines
IX.1—2 and IX.4—5 being rephrased by 1X.3 (sardiilavikridita) and 1X.6 (srag-
dhara), respectively. This pattern is, by the way, also found in the poetical
rephrasing of the Tathagatagarbhasiitra at Ratnagotravibhaga I, 96—126.

10Thus to be read with Tibetan mchog nyid kyis, against Lévi’s °sresthasya
canu®. Among the mss accessible to me (see n. 12), mss B, N2, N3 and NS
read °sthasvananu®, whereas ms A has °sta-svananu®, with a dot between sta
(sic) and sva. A misreading of tve as sa seems quite possible from a script
where the e-sign is a downward hook on the upper left side of the aksara. See
A 34b2; B 36bs; N2 37bs, N3 29b7; NS 3126,
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This Buddhahood is considered to be the incomparable, supreme
refuge (Peking Phi 10al-2: sangs rgyas nyid de skyabs ni dpe med
mchog tu *dod)."!

However, such an interpretation is clearly impossible if sresthabuddha-
tvam is read as a compound. To conjecture a reading srestham is out of
the question because it would violate the metre. The only way out of the
difficulty occurring to me is to suggest that we should probably separate
Srestha from buddhatvam and take it as a BHS form of the nom. sg.
neuter (cf. F. Edgerton, BHSG § 8.31—34). Possibly what the mss!2 write
as °a was actually pronounced °4,!3 i.e., a short nasal for which the
Brahmi script has no sign, so that the scribes had only two options:
either to indicate the nasalization by means of an anusvara to the effect
of obscuring the metre, or to give precedence to the metre and leave the
nasalization unexpressed (as they actually do).'* If my argument is
correct, the line should be read (and was at any rate read by the
commentary) as

ULikewise the Tibetan translation of the pdda in Sthiramati’s commentary
(P Mi 125b6-7) : sangs rgyas skyabs ni dpe med mchog yin te. Cf. also P Mi
125bs (skyabs de nyid dpe med pa dang | mchog tu gyur pa’i phyir) and 126a1
(skyabs *di dam pa yin pas na mchog ces bya ste). The Chinese translation,
too, seems to take srestha with sarana but construes anupama with Buddha-
(hood) when paraphrasing the commentary: “Verse: The Buddha is the
supreme refuge; because [he] is incomparable, [it?] is unsurpassed. ...
Commentary : This verse elucidates the supremeness of refuge. Because the
Buddha is incomparable, [as a refuge he] is unsurpassed” (T 31.1604: 602c4
and o: {BH. fRIFEFE LKL . BH. BB RE. B
Ui Ry fE b ).

12Five mss are accessible to me, viz. mss A and B published in Sydké Takeuchi
et al. 1995 and mss N2 (NGMPP E 1923/5), N3 (NGMPP E 1367/11) and NS
(NGMPP A 114/1). According to Wakahara 2003, p. (34), NS is dated Nepal
samvat 796 (= 1675/6 C.E.), N2 Vikrama samvat 1957 (= 1900 C.E), and N3
Nepal samvat 1025 (= 1904/5 C.E). Cf. also Wakahara’s articles in Journal of
Indian and Buddhist Studies 51.2 (2003), pp. (157)—(163) and 52.2 (2004),
pp. (157)—(162).

I3For cases of am to be read as d for metrical reasons in Pali verses, cf. Alsdorf
1967, p. 17, verses 7¢ = Sn 921c patipadd (but cf. Norman 1992, 342!) and
16b = Sn 930b payuttd; p. 26 (Jataka no. 479) verse 2b Kalingd; p. 29
(Jataka no. 485) verse 6a ima@ mayhd etc.

14A11 mss available to me read °a, as does S. Lévi’s edition. See A 34b1; B
36b3; N2 37b2; N3 29b6; NS 31a5.
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Saranam anupamam tac chrestha (or chrestha) buddhatvam istam ...

5. Returning now to the verse VIL.1, an analogous solution would seem
to be possible: the difficulty sketched in § 3 would vanish if we assume
that the mss'> should be transcribed not as sarvatragasaprabhedesv but
as sarvatraga saprabhedesv, perhaps to be read as sarvatragd sapra-
bhedesv. In this case, it is no longer problematic to construe sarvatraga
(or °gd) as an attribute with jiianam, and Lévi’s translation can, in this
point, be accepted.
6. Still, there is yet another problem. At the end of the first line, Lévi’s
text reads °nihsarapadaparoksam, and in his translation he takes pada
to mean “points”, referring to the six items enumerated before with
regard to which the cognition of bodhisattvas is immediate or
perceptual (aparoksa). In the verse, this works fairly well. In the
commentary, however, such an understanding of pada appears to be
precluded. There, after the explanation of the six items we have the
following sentence:

esu satsv arthesu sarvatra lokadhdatau saprabhedesu padaparoksam

avyahatam jiianam sa prabhavo bodhisattvanam ... |.
This is translated by S. Lévi (p. 55) as follows:

Voila les six catégories en question; la connaissance qui porte sur
elles sans que nulle part, dans tous les mondes, avec toutes leurs
subdivisions, elles soient en dehors de sa portée, sans rien qui
I’entrave, c’est 1a le Pouvoir des Bodhisattvas. ...

I cannot find an equivalent for pada in this translation, nor in that of
Thurman!6 who ignores it also in his translation of the verse (see §2).
Actually, in the commentary I find it altogether impossible to construe
pada® as a prior member of a compound ending in °aparoksa, let alone
in any other way. Thurman may well have ignored it because he could
not find an equivalent in the Tibetan translation. But a closer inspection

I5A1l the five mss at my disposal (see n. 12) read sarvatragasa®. See A 25bs; B
27a6; N2 27b6; N3 22a1; NS 23a3.

16«guch knowledge is directly present without impediment in all universes as
regards those six topics and their varieties, this knowledge is the bodhisattva’s
power ...” (Thurman [see n. 4] p. 57).
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of the latter does show the way towards a reasonable solution, and
moreover suggests a different reading of the verse as well.

7. The Tibetan translation of the commentary passage runs like this:

What is, in this way, a direct, unobstructed cognition with regard to
these six items including their subdivisions in every world-system,
that is the [supranormal] power of bodhisattvas (P Phi 156b2—3; D Phi
14723-4: de Itar na ’jig rten gyi'? khams thams cad du don drug po
de dag rab tu dbye ba dang bcas pa la shes pa mngon sum du gyur pa
thogs pa med pa gang yin pa de ni byang chub sems dpa’ rnams kyi
mthu ... yin no //).

It is obvious that the only word which has no equivalent in the Sanskrit
text as printed by Lévi is the relative pronoun gang (yin pa),'® which in
connection which the subject jiianam would correspond to yad. Since
the aksaras ya and pa are very similar in the mss, the conclusion
suggesting itself is that the disturbing pada® is nothing but a misreading
of the relative pronoun yad followed by aparoksam or rather aparo-
ksam, at least according to the mss available to me.!9 But even a reading
aparoksam could easily be explained as a metrical lengthening taken
over from the verse. For there, too, Tibetan, reading as it does, for pada
b’

... de yi gnas dang *byung ba mngon sum gang |,

shows that padaparoksam is rather a miscopying of yadaparoksam, to
be resolved into yad aparoksam.?® This is anyway what one would
expect in view of Vasubandhu’s commentary, unless we suspect him of
having grossly misread the verse.

gyi D : gyis P.

18This reading is also confirmed by the pratika in Sthiramati’s commentary (P
Mi 95b1: mngon sum gang zhes bya ba ni ...).

19Mss A and N2 pedapa®, ms N3 padapa®. But ms B clearly reads yadapa®, and
ms NS either yadapa® or yadaya®. See A 25b7; B 27b2; N2 28a2; N3 22a4;
NS 23as.

20Mss A, N2 and N3 padaparoksam; ms B paddroksam, like ms NS where °da
and ro° are, however, separated by a mark indicating the end of the preceding
chapter in the preceding line but extending into the line below. See A 25bs; B
27a6; N2 27b5-6; N3 22a1; NS 23az.
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8. However, if this is correct (and I fail to see how at least in Vasu-
bandhu’s commentary a reading pada® or even pada® could be justified
syntactically), there arises another problem: how to construe the
compound immediately preceding the relative pronoun in the verse? If
°nihsarapadaparoksam is, following the Tibetan and Vasubandhu’s
commentary, emended to °nihsara yad aparoksam, the compound
preceding the relative pronoun would end with a stem form, which is of
course impossible in standard Sanskrit. What is required is rather a
locative dependent on jiianam, as is confirmed by the commentary
explicitly construing the six items of the first line as locatives (visaya-
saptami) depending on jianam (viz. upapattau jiianam, vaci jianam,
citte jianam, °adhane jianam, and nihsarane®' jiianam). But emending
°nihsara yad to °nihsare yad is, once again, precluded by the metre
requiring a short syllable.?? In view of the solution found for sarva-
traga, 1 suggest to interpret °nifisara, in a similar way, as a BHS form
of the loc. sg.23 (BHSG §8.11). I wonder if in this case ¢ may not be
interpreted as a substitute writing for &, for which, once again, no sign is
available in the scripts derived from the Brahmi alphabet. Among the
two available possibilities, viz. to write either e (normally long) or a
somehow similar short vowel like a or i,2* the metrically required

2IBut all the five mss at my disposal read nihsaranajiidnam! In the preceding
item, mss B and NS read °gamanajiianamyddhi®, but mss A, N2 and N3 have
°gamanayddhi® (omitting °jiiana®). See A 25b6; B 27a9; N2 28a1; N3 22a3;
NS 23a3.

22The reading °sara is confirmed by all the five mss available to me. See A
25b4; B 27a6; N2 27bs; N3 22a1; NS 23a2.

23Cf. Mahayanasiitralamkara XXI.48c, where nihisdre occurs in a similar
context (six abhijiias), albeit as the object not of jiiana but of avavada.

241t has to be conceded that a for & is not usual, the normal representation pre-
serving the quantity being i (cf. Edgerton 1946, pp. 199 §28 and 204 §67; cf.
also, for Apabhramsa, Ludwig Alsdorf, Harivamsapurana (Hamburg, 1936)
[Alt- und Neu-Indische Studien Bd. 5], pp. 142—44). However, in the
analogous case of shortened o (i.e.: J), both u and a are attested (Edgerton
1946, pp. 199 §28 and 204 § 68).
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quantity of the vowel would, in this case too, have taken precedence
over the quality.
9. It has, however, to be admitted that the interpretation of °niksara in
the first line as a locative singular is odd in view of the fact that we
have, in the second line, the locative plural saprabhedesu, an adjective
which doubtless qualifies the six items to be supplied from the first line
(cf. the Bhasya: esu satsv arthesu ... saprabhedesu). But since the
singular in the first line is collective (six items!), a reference to it in the
form of a plural ad sensum would not seem to be entirely inexplicable,
still less so in view of the constraints of the metre. Anyway, the only
alternative solution I for my part could imagine would be to interpret
the six-membered dvandva ending with °nihsara as a virtual locative
plural, to be connected with jiianam as a kind of split compound,
interrupted by yad aparoksam; but I am unable to decide whether such
a construction is possible at all.?>
10. My translation of the verse does not differ too much from S. Lévi’s:
A knowledge which is perceptual with regard to [the dying and
re]birth [of beings], to speech [even in other realms of existence],2° to

the thoughts [of others], to the deposit?” of good and bad [karma], to
[how to go to] the place where the [vineyas dwell],2® and to [the

25Anyway, a similar case seems to occur at Jataka IV 384,14, where the metre
requires the reading app-eva nam putta- labhemu -jivitam, on which cf.
Oberlies 1996, 119 (“compound in tmesis”).

26[p the Bhasya (25.5-6) we should read, with ms A, °bhijiid yam vacam tatra
tatropapanna bhasante; cf. mss A and N2 vacantatratatropa®, ms N3 vdacam
tatratatropa® and Tibetan (Peking Phi 156a8) de dang de dag tu skyes pa
rnams. Mss B and NS read vacantatragatropa®. In ms NS, some forms of fa
are not much different from ga. See A 25bs; B 27a7; N2 27b7; N3 22a2; NS
23a3.

7i.e. the residues (vasand) accumulated in previous existences (cf. Sthiramati,
Peking Mi 95a3-5).

2

28For want of anything better, my interpretation of the telegraphic fat- (there is
no word in the line it might refer to) follows the Bhasya (25,7-8: yatra vineyas
tisthanti tatsthanagamanajiianam yddhivisayabhijiia) and Bhasya ad XX-
XX1.48 (185,13-14: upetya vineyasakasam rddhyabhijiiayd). According to
Sthiramati (Peking Mi 95a6-8), tatsthana means the Buddha-fields where the
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means for] escaping [from samsara], and which is universal and
unobstructed with regard to [its aforementioned objects] along with
their subdivisions: [this] is the [supranormal] power of the bodhi-
sattvas.

11. The grammatical explanation of the verses VII.1 and IX.9a pro-
posed in the preceding paragraphs presupposes that the language of the
Mahayanasiitralamkara allows for non-standard grammatical features,
especially such as are known from Middle Indic, as in many other
Buddhist Sanskrit texts. Such features have indeed already been
registered by S. Lévi, e.g. in X.14 (janiya), XVIL14 (bahitas), 31
(tayaka), 45 (arihat), or X1X.69—70 (dharama). Cf. also va for iva at
IX.36. The most interesting case in connection with the present
investigation is the shortening of a long vowel at the end of a word at
X1X.75, where we find hetuna m.c. for hetunda. There is also a number
of non-standard compounds (cf. F. Edgerton, BHSG §23.10) which
would deserve special investigation, especially at the beginning of
Chapter IX, and significantly in verses composed in fairly demanding
metres, viz. 3d: (ratnanam) prabhava-mahatam;?° 6b: dharma-ratna-
pratata-sumahatah (Bhasya: sumahatah pratatasya dharmaratnasya!);
6¢: Sukla-sasya-prasava-sumahatah;° 6d: dharmdmbu-varsa-pratata-
suvihitasya (Bhasya: mahatah suvihitasya ... dharmambu-varsasya);
12d: visaya-sumahatah®' (jianamargat).

Lambert Schmithausen

Buddhas live and the world systems where sentient beings live, and the
cognition referring to these means the knowledge how to go there by means of
supranormal accomplishments (yddhi).

29Looks like a bahuvrihi with its members inverted (cf. Oberlies 1996, p. 119
[see n.25]; Oberlies 1989—1990, pp. 15960, n. 7; Oberlies 2001, p. 123;
Norman 1992, p. 217 ad v. 370). But the compound could perhaps also be
understood as a tatpurusa in the sense of “great as regards their power”.

30probably in the sense of sumahatah suklasasyaprasavasya.

31See n. 29.
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Sanskrit Iksvaku, Pali Okkaka, and Gandhari Ismaho*

1. Gandhan ismaho = Sanskrit iksvaku
Until now, the Gandhari word ismaho has been known only from the
stilpa dedication inscription of Senavarma (Bailey 1980, Fussman 1982,
Salomon 1986, von Hiniiber 2003). This important document, written
on a gold leaf and dating from the early first century A.D., is the longest
single inscriptional text known in Gandhari language and Kharostht
script. The word in question occurs three times in Senavarma’s
inscription:
line 3a: utarasenaputre vasusene odiraya ismahokulade, “Vasusena, son

of Utarasena, King of Odi, from the Ismaho family”.

line 3c: senavarme ayidasenaputre ate ceva ismahorajakulasabhavade
odiraja, “Senavarma, son of Ayidasena, and therefore, by virtue of
birth in the Ismaho royal family, king of Odi”.

line 9e: bhadasena raya upadae yava pravidamaha me disaseno odiraya
sarva i(*sma)horayakulasambhavo,' “from King Bhadasena up to
my paternal great-grandfather Disasena, the kings of Odi, all born

in the I(*sma)ho royal family”.
The word ismaho, whose meaning and etymology have been up to now
completely obscure, has usually been assumed to be a non-Indian name.
Thus, for example, Fussman (1982, p. 44) commented, “Ce mot semble
un nom propre, d’origine non-indienne”, and von Hiniiber (2003, p. 34,

*We wish to express our gratitude to W. South Coblin (Iowa City), Max Deeg
(Cardiff), Zev Handel (Seattle), Oskar von Hiniiber (Freiburg), Timothy Lenz
(Seattle), and Gary Tubb (Chicago), who provided assistance and advice in the
preparation of this paper. Tien-chang Shih (Seattle) in particular generously
assisted us in locating and interpreting relevant Chinese materials. Finally, we
thank the honoree of this volume, K.R. Norman, for encouraging, assisting and
inspiring us over many years and in many ways in our studies of areas of
common interest.

"Here the syllable sma was apparently omitted by scribal error, as the normal
spelling is confirmed by the two other occurrences of the word in this
inscription. This error presumably does not have any linguistic significance.

The Journal of the Pali Text Society, Vol. XXIX (2007), pp. 201-27
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n. 30) similarly remarked “Unarisch scheint der Name des Stammvaters
Ismaho zu sein”.

Now, however, ismaho has been observed in another Gandhari text
in a context which makes it clear that this name is not in fact non-
Indian, but rather is the Gandhari equivalent of the name of the
renowned legendary king known in Sanskrit as Iksvaku and in Pali as
Okkaka. The text in question is a Buddhist birch-bark scroll in Gandhari
language and KharosthT script in the Library of Congress (Washington,
D.C.), which appears to date from about the second century A.D. (figs.
1—2). This manuscript, which is only now beginning to be studied,
appears to consist of formulaic accounts of the lives of fifteen Buddhas,
from Dipankara to Maitreya, enumerating for each Buddha the kalpa in
which he lived, his life-span, his class (brahmana or ksatriya), the size
of his assembly (samnipata), the duration of his dharma, etc. Thus in its
format and contents this new text resembles biographical texts such as
the Mahapadana-sutta/ Mahavadana-siitra, Buddhavamsa, and Bhadra-
kalpika-siitra, but it seems to have a particularly close similarity to
portions of the Bahubuddha-siitra contained in the Mahavastu (ed.
Senart, IIT 224.10-250.8).

The portion of the new text described above is preceded by a set of
fifteen verses containing a prediction (vyakarana) of the future Buddha-
hood of Sakyamuni, which are presumably being spoken by a previous
Buddha. The passage in question here is part of what appears to be the
third verse in this series. The surviving portion of the verse, comprising
part of the second and fourth quarters and all of the third, reads as
follows:

++ + (*ka)///[p](*e) ido asakhae

ismahovat$anarasakasiho -
tarisasi devamanu([sa] ? /// +
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2 as the Sakya man-lion in the

4

[An] incalculable world-age from now,
Ismaho lineage,? you will cross over ... gods and humans.

2Cf. Mvu I 53.2, kalpasmim ito asamkhyeye.

3The sense of this line is not completely certain. We propose to read the entire
quarter as a single compound, ismaho-vatsa-nara-saka-siho, although super-
ficially it might seem easier to divide it into two words, ismahovatsanara
Sakasiho, and translate “as a man of the Ismaho lineage, the Lion of the
Sakyas”. But we provisionally reject this interpretation, mainly because -nara
at the end of a compound ismahovatsanara would be superfluous and
stylistically weak. We suspect that narasakasiho should rather be read as a
sub-compound, by way of a conflation of the two expressions sakasiho (= Skt
Sakyasimha) and narasiho (= narasimha). Narasimha and equivalent epithets
of the Buddha such as purusasimha and purusavydaghra, though rare in Pali,
are common in some Buddhist Sanskrit texts, especially in the Mahavastu,
with which the new Gandhari text under discussion here has many common
features of style and contents. For example, in narasimhataye pranidheti, “He
makes a vow to attain the state of a man-lion”, that is, “of Buddhahood” (Mvu
1.83.8), narasimha is used in a context of predictions of future Buddhahood, as
in our text. Similarly, the synonymous purusasimho occurs in a context similar
to that of the passage in question in purusasimho Sakyakulanandajanano (Mvu
11 164.13).

But it must be conceded that in the proposed interpretation the construction
is still somewhat odd, with the sub-compound -narasakasiho instead of the
expected -Sakanarasiho. However, compounds with irregular word order are
not unknown in Buddhist usage (see Edgerton 1953, §23.10), and in this case
the peculiarity could be explained on metrical grounds, since the irregular
ordering of the words in -narasakasiho provides a normal ending for a tristubh
line v v - v - -), whereas the normal compound order sakanarasiho (- v v ~ -
-) would not fit the metre. Although ideal metrical patterns are often treated
rather loosely in Gandhar texts (see, for example, Salomon 2000: 49—51), a
preliminary analysis of the new text in question here seems to show that it
followed the standard metrical pattern of the #ristubh metre much more closely
than many other Gandhari texts, perhaps because the text was originally
composed in Gandhari rather than translated into Gandhari from some other
Indo-Aryan language. For this reason, we take the metre of this text to be
phonetically and etymologically reliable, although we would not necessarily
do so for all Gandhart texts.

4Possible reconstructions of the last quarter of this verse include deva-
manusallo](*ga) (compare Buddhavamsa 2.55, sabbafifiutam papunitva
santaressam sadevake) or devamanusa([sa](*sta) (compare, e.g., Mvu I 239.9,
sasta devanam ca manusyanam ca).
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The key phrase for our purposes is the second quarter, ismaho-
vatsanarasakasiho. The reference to sakasiho = Skt sakyasimha makes
it certain that the addressee here is indeed the (then) future “historical”
Buddha Sakyamuni, while the phrase ismahovatsa indicates that he is
being associated with the Ismaho lineage (vamsa).5 Since the Sakyas are
universally deemed in Buddhist tradition to be descended from the
lineage of the legendary cakravartin emperor lksvaku, there can hardly
be any doubt that ismaho here is the equivalent of Sanskrit iksvaku,
despite the several unusual phonetic correspondences between the two
— correspondences which, however, are no more unusual, indeed
somewhat less so, than those between Skt iksvaku and Pali okkaka, as
will be discussed in detail below (section 2).

Moreover, the association of the descendants of lksvaku with the
Sakyas is expressed in similar terms to those of the new text in, for
example, Mahavastu 11l 247.12—13, suddhodanasya rajiio iksvakujasya
putro maydaya sakyakulanandijanano sakyo bhiit Sakyasukumaro, “King
Suddhodana, the descendant of Iksvaku, had with Maya a son, the
Sakya who brought delight to the Sakya clan, the tender Sakya youth”.
Similarly, the expression applied to the Buddha in Mahavastu III
343.15, iksvakukulasambhave, “born in the Iksvaku clan”, is virtually
identical to ismahorajakulasabhavade, the epithet adopted by Sena-
varma in his inscription (line 3c). These parallels thus confirm that
GandharT ismaho does in fact correspond to Skt iksvaku / Pali okkaka.

Though not previously attested as such, vatsa in the compound
ismaho-vatsa-nara is a more or less normal Gandhart correspondent to
Skt vamsa. Here the ¢ has arisen as an excrescent consonant between the
underlying nasal (here left unwritten, as very often in Gandhari) and the
following sibilant: vamsa ([vasa] or [vansa]) > vatsa ([vantSa]). Parallel
developments (though involving the dental rather than the palatal
sibilant) are attested, for instance, in the Gandhari Dharmapada from
Khotan, in matsa = Skt mamsa and satsara = samsara (Brough 1962,

SThe equivalence of Gandharl vatsa with Sanskrit vamsa will be explained
below.
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pp- 73—74; additional examples from Central Asian Gandhar1 provided
in Burrow 1937, p. 19).

The ligature representing the consonant cluster in question in our
text, &, is nowadays usually transliterated as #sa, though #Sa has also
been used for it. On purely visual grounds, it is difficult to distinguish
whether the second member is N sa or a simplified form of 7 sa. This
issue was discussed at some length by Brough (1962, pp. 73—77).,° who
preferred the transliteration zsa on both graphic and phonetic grounds,
since most of the examples available to him, such as the aforementioned
matsa = mamsa and satsara = samsara, involved original dental sibi-
lants. However, the present case of vatsa = vamsa revives the question
of the correct transliteration, or perhaps rather transliterations, of #, and
suggests that it perhaps did double duty for both #s and 5. Whether this
represents an actual merger of the two, either in the writing system or in
the phonology of the language, is difficult to determine on the basis of
the data currently available. Although in general the three sibilants of
Old Indo-Aryan are retained as such in Gandhari, they tend to merge or
alternate graphically, if not phonetically, in consonant clusters; for
example, the absolutive corresponding to Sanskrit drstva is written in
different texts as dispa and dhrispana, and also, possibly, as dispa.” In
any case, the equation between Sanskrit vamsa and Gandhari vatsa is
supported on contextual grounds by a passage in Asvaghosa’s
Saundarananda (ed. Johnston, 1.24): tasmad iksvakuvamsyas te bhuvi
sakya iti smrtah, “Therefore those members of the lineage of Iksvaku
are known in the world as Sakyas”. Here the compound iksvaku-
vamsyas mirrors ismaho-vatsa- in our new manuscript.

6See also the further discussion in Glass 2000, pp. 130-31.

"The last reading is however uncertain and largely reconstructed ; see Salomon
2000: 143—44 and Allon 2001: 93. For other citations, refer to the Early
Buddhist Manuscripts Project’s online Gandhari dictionary (http://
depts.washington.edu/ebmp/dictionary.php).
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2. Etymological problems

Thus there can be no reasonable doubt that ismaho is the Gandhari
equivalent of Sanskrit iksvaku and Pali okkaka. Although the form
ismaho cited here is a transliteration from Kharosthi script, in which
vowel quantity is not distinguished, we can safely assume that the
vowel of the second syllable was long. This is suggested first of all by
the corresponding long vowel of the Sanskrit and Pali forms, although
this alone is not conclusive in light of the several other problems in the
phonetic correspondences between these three words (as discussed
below). But it is confirmed by metrical considerations,® since the word
in question appears at the beginning of a #ristubh line, where the
expected metrical pattern would be — — ~.

Although this metrical pattern confirms the expected quantity of the
vowel of the second syllable, at the same time it suggests that the o
vowel of the third syllable is to be read as short. This is a bit surprising,
since we otherwise have no direct evidence of the existence of ¢ as an
independent phoneme in Gandhart or other MIA languages. Since u and
o alternate frequently in Gandhart orthography, one might suppose that
ismaho is merely a graphic alternative for *ismahu, with final u as
suggested by Sanskrit iksvaku. However, the fact that the name is
consistently written with -o in all four attestations speaks against this,
and we can therefore suppose that the pronunciation was ismaho,
although the phonological status and etymological significance of the
final vowel remain uncertain.

As noted above, although the functional equivalence of Gandhari
ismaho to Sanskrit iksvaku and Pali okkaka is clearly established, the
phonetic correspondences of the three forms of the name are anything
but normal:

For the initial vowel, Pali has o against Sanskrit and GandharT i.

8Compare n. 3 above.
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For the consonant clusters in the second syllable, the three languages have
respectively kk, ksv, and sm, none of which are normally equivalents for
any of the others.

For the consonant of the third syllable, Gandhar has, untypically, A
against k of Pali and Sanskrit.

For the final vowel, Pali, Sanskrit and Gandhari have a, u, and o
respectively.

At first glance it therefore seems likely that in iksvaku / okkaka /
ismaho we have an instance of the frequent pattern whereby proper
names in the various Indian Buddhist languages® exhibit irregular
phonetic correspondences. This pattern was already well-established in
connection with Pali and Sanskrit, and recent discoveries of numerous
Buddhist literary texts in Gandhari!? have shown that it applies there as
well. One example where the newly discovered Gandhari form of a
proper name fails to correspond normally with either the Pali or the
Sanskrit forms — involving the name of the city of Taxila, namely
Sanskrit taksasila, Pali takkasila, and Gandhari faksaila — is discussed
in detail in Salomon 2005B, and several other cases (some involving
material that has not yet been published) have also been observed. For
example, the Gandhart equivalent of the name of the king known in Pali
as pasenadi and in Sanskrit as prasenajit — which, as usual, themselves
do not correspond normally — has now been revealed to be praseniga,
which again corresponds neither to the Pali nor the Sanskrit form (Allon
2001, p. 304; British Library Kharosthi fragments 12 + 14, line 75,
plrlasen[ilg[e]no). The overall problem of the relationship of the
aberrant manifestations of proper names in different Buddhist languages
has not yet been studied in any organized and comprehensive manner

9This is not to suggest that this phenomenon is unique or peculiar to Buddhist
languages, or even to Indian languages only. Similar inconsistencies between
dialectal forms of proper names, involving special etymological, phonological,
and/or orthographic patterns, could presumably be documented in other
language groups in India and elsewhere, although we are not aware of any
systematic studies of this phenomenon.

10por an up-to-date summary of these and related finds, see Allon, forthcoming.
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(though we intend to address it in a future study with special reference
to proper names in GandharT).

Buddhist scholars in ancient times, like us, wrestled with the
problem of the etymology of such proper names, and often had to resort
to explanations that from the modern perspective it is easy to dismiss as
“folk etymologies”, but that doubtless, once established, themselves
began to exert an influence on the transmitted forms of these names in
the Buddhist tradition. For example, the Sanskrit form of the name
iksvaku is typically derived from iksu, “sugar-cane”, for which deriva-
tion a legend was created according to which the eponymous king
Iksvaku was born from a sugar-cane plant and named accordingly: eso
kumaro iksuto jato bhavatu imasya iksvakutti namam, “This baby was
born from the sugar-cane (iksu), so let his name be lksvaku” (Maha-
vastu Il 422.19-20). In a variant of this legend recorded in the
Miilasarvastivada-vinaya, the sage Suvarnadvaipayana found two new-
born boys in a sugar-cane field and named them after this findspot:
iksuvatal labdhva iksvaka iksvaka iti caturthi samjiia samvytta,
“Because they were taken from a sugar-cane field, their fourth name
became ‘lksvaka, lksvaka’!!” (Sanghabhedavastu, ed. Gnoli, 1 25-26).
After they grew up, both brothers in turn succeeded to the throne, and
the younger became the progenitor of the Iksvaku clan.

The corresponding Pali name, okkaka, is differently but equally
fancifully derived by Buddhaghosa in his commentary on the Digha-
nikaya from ukka “torch” (= Skt ulka), on the grounds that when King
Okkaka spoke it seemed as if the light from a torch (ukka) came out of
his mouth: fassa kira raniio kathanakale ukka viya mukhato pabha
niccharati, tasma nam okkako ti sarijanimsu, “They say that when that
king spoke, a light like [that of] a torch (ukka) came forth from his

Note the final vowel -, as in Pali okkdka and Jaina Prakrit ikkhaga (cited
below).
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mouth, and therefore they named him Okkaka” (Sumangalavilasint I
258.6-8).12
Yet despite these very different traditional etymologies for Sanskrit
iksvaku and Pali okkaka, and despite the striking phonetic inconsis-
tencies between them, it is clearly not out of the question that they are
in fact etymologically related. No less an authority than Wilhelm Geiger
maintained that this was the case, supporting this correspondence with
the following three arguments :
(1) The initial o of the Pali name comes from the u- of an original

*ukkhaka, according to the rule that “[n]ot infrequently i and u
become ¢ and ¢ before double-consonance” (Geiger 1943, p. 65).

(2) The form *ukkhdka is justified on the grounds that “Sometimes in
P[ali] kkh and cch alternate in one and the same word” (Geiger 1943,
p. 100), so that a hypothetical *ukkhu could have coexisted in Pali or
related dialects with ucchu, which is the usual Pali equivalent of
Sanskrit iksu “sugar cane” (Geiger 1943, p. 66, n.1).

(3) The deaspiration of the second syllable (*ukkhaka > okkdka) is
explained by comparison with other instances of “[m]issing aspiration
in sound-groups with the sibilant in second position” (Geiger 1943,
p. 105).

Each of these proposed changes is in and of itself plausible and
more or less well attested, but it is still noteworthy how much special
pleading is required to establish a regular etymological correspondence
between iksvaku and okkaka, and it must also be pointed out that the
irregular contrast between the final vowels (1 /a) remains unexplained.
The situation is further complicated by the corresponding name in the
Jaina Prakrits, which usually appears as ikkhdga, although (teste Mehta
and Chandra 1970, p. 103) ikkhagu is also attested in the compound
ikkhdagu-vamsa. Thus the usual Prakrit form, ikkhdga, corresponds to
Sanskrit iksvaku except for the final vowel, which agrees with Pali

12Compare also the etymology of the name iksvaku found in the Brahmanical
tradition, where it is said that Iksvaku was born from the nose of his father
Manu when the latter sneezed (Vksu); e.g., ksuvatas tu manor jajiie iksvakur
ghranatah sutah (Bhagavata-purana 9.6.4ab).
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okkaka (and with the Buddhist Sanskrit form iksvaka in the Sangha-
bhedavastu passage quoted above).!?

Thus one can feel some sympathy for the opinion of E.J. Thomas,
diametrically opposite to that of Geiger, who declared that “Pali ...
Okkaka ... cannot by any device be treated as a form of the name
Ikshvaku” (1927, p. 6). Nonetheless, the peculiar phonetic correspond-
ences between certain proper names in Sanskrit and Pali, including
iksvaku / okkaka as well as taksasila / takkasila, may yet prove to be
regular as our knowledge of their transmission improves. They may, for
instance, find a partial explanation in phonological features of the
Sinhala language which could have affected their rendition in Pali texts
as transmitted and canonized in Sri Lanka. This could explain the
otherwise anomalous deaspiration of expected kkk in both of the afore-
mentioned Pali forms (cf. Geiger 1938, pp. 39—40, and the third
argument from Geiger 1943 cited above).!*

In balance, it may tentatively be concluded that, despite their rather
peculiar correspondence, Sanskrit iksvaku and Pali okkaka probably are
etymologically related. The next question, then, is whether the same can
be said for the newly identified Gandhari form of the name, ismaho. As
noted previously, there are two main problems in establishing a direct
parallelism between the consonants in ismaho and Sanskrit iksvaku.
Regarding the initial of the final syllable, the usual Gandhari reflexes of
Sanskrit intervocalic -k- are g, gh or @, but not /. There is, however, at
least one fairly clear instance of -k- > -h-, namely tuspahu as the equiva-
lent of Sanskrit yusmakam, occurring eight times in scroll § of the

13The form of the name which appears in the Prakrit inscriptions of the Iksvaku
kings of the Deccan (see section 3a) is ikhaku (graphic for ikkhaku; Vogel
1929, p. 27). This relatively late form corresponds directly to the Sanskrit and
is presumably derived from it. It is therefore of no further significance for our
discussion.

141t is less clear whether Sinhala vowel harmony (Geiger 1938, pp. 22—25) can
be invoked to explain the variation in the final vowel of the name (Pali a,
Sanskrit ), since forms with final a also occur on the Indian mainland, as
noted above.
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Senior Gandhart manuscript collection (Glass 2007, §§5.2.1.1, 6.2.1),
and on the basis of this data it is at least plausible to equate the 4 of
ismaho with the k of iksvaku.!>

It is more difficult, though not impossible, to establish a connection
between the clusters sm of ismaho and ksv of iksvaku. Two separate
problems are involved in this and will be discussed in turn: the apparent
reduction of OIA ks to G s, and the correspondence of OIA v to G m.
The reduction of ks to s is initially puzzling, since in isolation the OIA
cluster ks is usually retained in Gandhari as such, or rather is repre-
sented in writing by the Kharostht character ¥ which is conventionally
transliterated as ks but which was probably a unitary consonantal
phoneme whose pronunciation cannot be precisely determined, but
which may have been [ts] or the like (Brough 1962, p. 72 and n. 4).
There are, to be sure, exceptions to this pattern. Thus, in certain cases
the equivalent of OIA ks is represented as k4 in Gandhari, as in the
frequent bhikhu = bhiksu, but this and most other such cases are
explainable as borrowings of Buddhist technical terms into Gandhari
from another MIA dialect. There is also at least one case, namely kuchie
= kuksau “in the stomach”,'® where OIA ks is reflected by Gandhari ch.
But there is no instance known to us where GandharT has s for isolated
OIA £s.

In OIA iksvaku, however, special conditions obtain since here ks is
part of the rare three-consonant cluster ksv. No other parallel is

5There is also one instance where an intervocalic -A- in Sanskrit is represented
by -k- in Gandhari, namely satakam = *saptaham, “for a week”, in an unpub-
lished fragment of a Gandhari version of the Anavatapta-gatha in the Senior
collection (fragment 14, line 20; Salomon 2003A: 79; Salomon, in progress).
This could be interpreted as a hypercorrection resulting from a (near-)merger
in the scribe’s dialect of the reflex of Skt intervocalic k£ and g with 4. (The
Kharosthi letter k, a modified form of k, probably indicates the voiced
fricative [y].)

1In the British Library manuscript of another Gandhari version of the
Anavatapta-gatha (British Library Kharostht fragment 1, line 38; Salomon
1999, pp. 30—33; Salomon, in progress).
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available in Gandhart for this particular cluster; the only attested case of
a Gandhart reflex of an OIA cluster of the type ksC involves ksy, which
is represented in Gandhari as ks in dhreksatu = *draksyantu (Allon
2001, p. 89) and muksasa = moksyatha.'” We do, however, know that in
other forms of MIA three-consonant clusters could receive special
treatment, and in particular that sometimes the second consonant in
such clusters seems to have been articulated more strongly than the first,
outweighing it in assimilation:

Wenn sich jedoch die Silbengrenze in die Konsonantengruppe hinein-

verlagert, wird dadurch wie in der Kompositionsfuge die Hierarchie

scheinbar aufgehoben [...], da jetzt der zweite Konsonant stérker artikuliert
wird. (von Hiniiber 2001, pp. 202f., based on Berger 1955, pp. 76f°)

Among the several examples listed by von Hiniiber, two are especially
relevant for our discussion of OIA iksvaku and G ismaho: “Skt tiksna:
tik-sna > *tis-sna > mi. tinha neben mi. tikkha [...] und P tikhina <
*tikhna” and “Skt abhiksna > *abhissna > P abhinha neben P, Amg
abhikkhana”. In the light of these parallels, G ismaho would represent
exactly the reconstructed middle stage in the development of such
clusters: ksv [ksv] has undergone assimilation to sm [sm] (see next
paragraph on the change from v to m), but sibilant and nasal have not
yet been metathesized. Indicating syllable boundaries by hyphens, as in
von Hiniiber’s examples, the sequence of developments would then
have been: OIA ik-sva-ku > *[is-sva-ku] > *[is-sma-ku] > G ismaho.
The apparent counter-examples of stable ks in G dhreksatu and
muksasa, cited above, have to be seen on the background of independ-
ent assimilation of OIA sy > G § and the need for morphological clarity
at the boundary of verbal root and tense suffix.

The other problem in the correspondence of OIA ksv to G sm is the
apparent change of sv into sm. The normal outcome of OIA sibilant + v
in Gandhari is sp: prabh(*a)[sp]l(*a)ra < prabhasvara (Allon 2001,
p. 96), parispeidana < parisveditani (Glass 2006, p. 145), iSparasa <

17British Library, Anavatapta-gatha, lines 95, 122.
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iSvarasya (von Hiniiber 2003, p. 41). Alternative outcomes, especially
in the Khotan Dharmapada and the Niya documents, are preservation of
the original cluster and complete assimilation (e.g. svaga and saga <
svarga, Brough 1962, p. 103), but as far as the available data allows us
to judge, original sibilant + v never turns into sibilant + m in Gandhari
(as already noted in Allon 2001, p. 96, n.8).!8

OIA sibilant + m, on the other hand, has a broad range of G out-
comes, including besides sm, sp and s (cf. Allon 2001, pp. 95/) also sv:
rasvi < OIA rasmi or MIA *rasmi, svadi < smyti (Brough 1962,
pp. 102f), [s]v(*a)[d](*ima) < smytimant (Salomon 2000, p. 91)."
Thus, while it may be true that G sm itself cannot be considered a
regular outcome of OIA sv, in a more general sense sibilant + m and
sibilant + v seem to have functioned as phonetic variants in Gandhart. If
we further keep in mind that none of the currently attested G outcomes
of OIA sibilant + v involve an original retroflex sibilant and that none of
them involve an original three-consonant cluster, we may cautiously
suggest that sm in ismaho is at least a plausible Gandhari phonetic
development of earlier sv. In conclusion, it appears possible to consider
the medial cluster sm in G ismaho not only a regular MIA development
of OIA ksv, but in fact an attestation of the type of reconstructed
intermediate form posited by Berger and von Hiniiber for P tinha and
abhinha.

Having considered the relationship of the three main attested forms
of the proper name Iksvaku, we now turn to the question of its ultimate
origin and meaning. Since we have seen that G ismaho can plausibly be
derived from a form like OIA iksvaku whereas the inverse is not true
(expected back-formations would have been *isma(b)hu or even

I8For a comprehensive discussion of the MIA development of stop or sibilant +
v see Sakamoto-Goto 1988.

19These examples also show that the G sound change sm > sv is of wider
application than the corresponding change in other dialects of MIA that is
usually explained as nasal dissimilation (Sakamoto-Goto 1988 : 96—100, von
Hiniiber 2001 : 190).
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*isva(b)hu, but not iksvaku), and since Skt iksvaku and P okkaka agree
in having a k in their first cluster that G ismaho lacks, it appears that in
this case the G form of the name has no claim to greater antiquity than
either the Skt or the P form. In fact, in some respects it would seem to
be farther removed from the ultimate origin of the name than both the
Skt and the P form, and while any future investigation into this origin
will have to account for the newly-discovered G form, it would be
unwise, despite the early attestation of the G form, to base any ultimate
etymology on the form ismaho alone without giving equal consideration
to the other two forms.?0

The traditional derivation from the word iksu “sugar cane” is thus
neither confirmed nor contradicted by the new G evidence. It is clear,
however, that at the linguistic stage of Gandhart itself any original
connection with iksu would have ceased to be transparent and that a
secondary folk-etymological connection with iksu (as in the Mahavastu
and Sanghabhedavastu passages quoted above) would likewise have
been difficult to maintain: while the word for “sugar cane” has not yet
been found attested in Gandhari, its form would almost certainly have
been *iksu (or maybe *uksu) and thus clearly distinct from the word
ismaho. This is of course the same situation as obtains in Pali where, as
we have seen, Buddhaghosa did not attempt to establish a connection
between okkaka and ucchu, but instead drew on the word ukka “torch”
(pace Geiger’s attempt to connect okkaka with ucchu).

The connection of the name lksvaku with iksu has independently
been cast into doubt by several modern authorities. Thus the derivation
from iksu (“Augenwimper, Zuckerrohr”) plus a suffix aku, as proposed

20Were it not for this, one could have speculated that ismaho might be related to
isu ‘arrow’ or the rare Skt isma / isma / isva / isva ‘spring, name of the god
Kama’ (comm. on Unadisiitra 1.144; ismah kamavasamtayoh (Pandeya
1985), p. 18; cf. also Monier-Williams, Sanskrit-English Dictionary, s.v.
zsma). But in view of the preceding arguments, these two words could at most
have assumed a local Gandharan folk-etymological relationship to the name-
form ismaho and are highly unlikely to be the ultimate source of the attested
triplet of forms iksvaku / ismaho / okkaka.
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by Wackernagel and Debrunner (1954, p. 267), was dismissed by
Mayrhofer (1992, p. 186) as “nicht zielfithrend”, and Witzel (1999,
p. 357) characterizes the supposed suffix @ku as “strange”. It may be the
case that the true origin of this proper name, as of so many others in
Sanskrit and other languages, lies buried, probably irretrievably,
beneath the sands of time. That is to say, it may ultimately go back to
some long-lost word, whether Indo-Aryan or quite possibly belonging
to an indigenous substrate language. This in fact is the conclusion of
Kuiper (1991, pp. 6—7), who includes iksvaku among the “group of
persons who were on the side of the Aryan society but whose names
must, on morphological grounds, be considered non-Aryan”. This view
is also endorsed by Witzel (1999, pp. 356, 360), who classifies iksvaku
among the numerous proper names in the Rgveda which he considers to
be “Non-IA or of doubtful etymology” (p. 356), and this conclusion
appears to be cautiously endorsed by Mayhofer (2003, p. 18), who lists
iksvaku as “Fremdname ?”. An attempt to trace such a pre-Indo-Aryan
etymology was in fact made by Berger (1959, p. 73), who explained
iksvaku “bitterer Kiirbis, Citrillus Colocynthis” as a survival of an
Austroasiatic word for “pumpkin” (Kiirbis), allegedly functioning as a
totemic clan name. This etymology is cited by Mayrhofer (1992,
pp. 185-86) without comment, but the justification provided by Berger
is sketchy at best and can hardly be considered definitive.

Of course, it is always possible that some future discovery or insight
may provide a more convincing solution to the problem of the ultimate
origin of the name Iksvaku, but at this point one hardly dares to hope
for this. For such a new source of information could have been hoped
for, if anywhere, in Gandhari; but in fact, we find that the Gandhari
form does not do much to clarify this issue, at least for the time being.
This means, most likely, that the etymological issue is not one that is
definitively soluble, and the ultimate origin of the name may be lost in
the mists of prehistory.
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3. Ramifications, historical and Buddhological

3a. The lksvakus and the Kings of Odi

This, however, is by no means to say that the new GandharT data is of
no use to us. Quite to the contrary: although it does not solve the
etymological problem surrounding the name Iksvaku and its
equivalents, it does provide new insight into other issues. The first of
these involves the history of the Ismaho kings of Odi, in one of whose
inscriptions, the stipa dedication of Senavarma, the Gandhari form
ismaho was first noticed (section 1). The Ismaho kings, who are known
only from three Buddhist reliquary inscriptions in Gandhari, ruled,
apparently, in lower Swat in or around the first century A.D.?! Like their
neighbours, the kings of Apraca,??> the Odi kings seem to have been
feudatory allies of the Saka and early Kusana dynasties of Gandhara
and adjoining areas.

Now that it has become clear that their dynastic name Ismaho is not
“non-Indian” or “non-Aryan” as once thought (see section 1), but rather
is the Gandhart equivalent of the ancient and renowned name Iksvaku,
we can see that the nomenclature of the Ismaho dynasty is part of a
recurrent historical pattern. For there are at least two other instances in
which Indian Buddhist dynasties of the historical period took on the
name Iksvaku in order to lay claim to an association with the lineage of
the Buddha himself, who, as a Sakya, was held to have belonged to the
venerable Iksvaku line. The first such case is the Iksvaku (= ikhaku ; see
n. 13) dynasty of the eastern Deccan, which patronized the great
Buddhist monasteries at Nagarjunikonda and elsewhere in the Krsna
River Valley in the third century A.D. The second instance of this
pattern is documented in the Sri Lankan Buddhist historiographic
tradition, where the Dipavamsa “portrayed the Sri Lankan kings as the
true heirs to the Iksvaku legacy, a claim that the Iksvakus of Andhra had

21gee Salomon 2003B: 39-51 for the most recent information on the
inscriptions and history of the Odi kings.

22For recently discovered inscriptions of and information on the Apraca kings,
see Salomon 2005A : 378-83.
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earlier staked out for their imperial kingdom in which, at
Nagarjunikonda, Sri Lankan Buddhists had received their first recorded
recognition” (Walters 2000, p. 118). Furthermore, in various Buddhist
literary traditions (as summarized in Lamotte 1988, pp. 218, 681-82)
the Mauryas and other dynasties are credited with a familial relation to
the Sakyas and thereby to the Iksvakus, and no doubt many further
examples could be cited.

Of course, the skeptical historian cannot fail to doubt the legitimacy
of these alleged descents from the Iksvaku line, and this skepticism
need not be restricted to the instances from the relatively later periods.
For even the claim of the Sakyas themselves to Iksvaku descent?® has,
to say the least, a legendary air about it. According to the account in the
Ambattha-sutta of the Pali Digha-nikaya (D 1 92-93)2* and Buddha-
ghosa’s commentary thereon, the original King Okkaka, under the
influence of his favorite wife, exiled his five eldest sons from his
kingdom, whereupon they settled near the slopes of the Himalaya and
became known as the Sakkas (= Sakyas). The legend of the exiled sons
seems a “likely story”, which could easily inspire one to question the
historicity of Sakyamuni’s Iksvaku descent. That is to say, one may
suspect that the association of the Buddhist lineage with the venerable
line of Iksvaku, who in Brahmanical tradition was the son of Manu, the
grandson of the Sun, and the progenitor of the royal line of Rama, was a
device to establish legitimacy and nobility for the Buddhist line in the
eyes of the wider, non-Buddhist world of the time.

However this may be, we can be quite certain that the claims of the
kings of Odi to Ismaho/lksvaku lineage is, historically speaking, a
spurious one. For, although their dynastic name is now known to be an
Indian and not a foreign one, and although their personal names are all
(with one partial exception, Disasena) “durchsichtige und gut deutbare

23As recorded, for example, in the Saundarananda (1.24), as quoted above
(section 1).

24This legend is also referred to in Aévaghosa’s Saundarananda 1.18—21 and in
Mahavastu I 348.11-351.14.
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Sanskritnamen” (von Hiniiber 2003, p. 33, n. 30), this does not mean
that they were in fact of Indian ethnicity. A priori, given their historical
and geographical situation, one may expect that they were, like their
neighboring rulers and allies, Sakas or other Central Asian nomads who
had conquered territories in the northwestern borderlands of India
around the beginning of the Christian era and adopted the Buddhist
religion and Indian names. This suspicion is confirmed by the reference
in the inscription of Senavarma (line 1c) to his identity as a “Kadama”
(tasa dayatena me kadamasa, “of me, by descent from him a Kadama”).
This term is in all probability equivalent to the label karddamaka which
was applied to a member of the Saka dynasty of Western India in an
inscription at Kanherd, and also to kardamaga, the name of a king, very
likely also a Scythian, who is mentioned in one of the Gandhart
avadana texts among the British Library scrolls (Salomon 2003B,
pp- 48; 58, n. 9; Salomon 2005C, p. 318). Therefore it is very likely
that the Ismaho kings of Odi were in fact Sakas or members of some
other Central Asian ethnic groups who claimed a spurious Indian
lineage in order to legitimize their Buddhist kingship.

3b. Ismaho and the Gandhart Hypothesis

Another point of interest regarding the name ismaho involves its
implications for the early history of Buddhism in China, and in
particular for the “Gandhart hypothesis”, according to which some of
the earliest Chinese translations of Buddhist texts were prepared from
originals not in Sanskrit, but in GandharT or Sanskritized versions of
underlying Gandhari texts.2® This theory was originally proposed on the
basis of the transcriptions of certain proper names in early Chinese
Buddhist translations which seemed to reflect Gandhari rather than
Sanskrit pronunciations, or features of Kharosthi rather than Brahmi
script, and the body of relevant evidence has grown and expanded in
recent years. The newly discovered Gandhari word ismaho constitutes

25For a general discussion of the “Gandhari hypothesis”, see Boucher 1998 :
471-75.
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another such case, in that it, rather than the Sanskrit form iksvaku, is
clearly reflected in certain Chinese renditions of this name.

The Chinese equivalents of iksvaku etc. are numerous, but they
appear to fall into three main groups. These are:

(1)—XM yichajii (reconstructed Old Northwest Chinese [ONWC]
pronunciation, following Coblin 1994 : 7iit-tshd-ku), a transcription of
Sanskrit iksvaku. This appears, for example, in the AMBCEEHE Da
banniépan jing (= Mahaparinirvana-sitra; T. vol. 12, no. 375,
p. 839c23).

(2) HEEE ganzhéwdng “Sugar-Cane King”, a translation of the Sanskrit
iksvaku on the basis of the traditional etymology from iksu “sugar-cane”
(as discussed in section 2). This form occurs, for example, in the
IRAR—VIEELREREBLESE Genbén shuo yigiéyoubu pindiyé yaoshi
(= Mulasarvastivada-vinaya-bhaisajyavastu ; T. vol. 24, no. 1448,
p- 33¢23).

(3) EREMEE yishimé (ONWC 7i(s)-si-ma ; also several related forms and
variants, discussed below), a very good phonetic approximation of
Gandhari ismaho, which cannot be connected with Sanskrit iksvaku or
Pali okkdka. This form of the name appears in the FUZME Sifen li (=
Dharmaguptaka-vinaya ; T. vol. 22, no. 1428, p. 779b1, etc.).

It is particularly interesting that this third rendition of the name, the one
which clearly reflects a Gandhar1 substrate, occurs in the vinaya of the
Dharmaguptaka school, because this concords with an already
established pattern of associations between the Dharmaguptakas and the
recently rediscovered remnants of Gandharan Buddhist texts. This
association is manifested in the following data:

(1) The British Library scrolls, the oldest and largest collection of Gandhart

manuscripts known to date, were found in a pot bearing a dedication to
the Dharmaguptakas (Salomon 1999, pp. 166—67).

(2) A manuscript among the British Library scrolls containing the Sangiti-
sitra with commentary has a close relationship in its contents and
arrangement to the version of the Sangiti-siitra contained in the Chinese
translation of the Dirghagama (RFI&#E Chdng ahan jing), which is
almost certainly a Dharmaguptaka text (Salomon 1999, pp. 171—75).
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(3) Fragments of a Gandhari version of the Mahaparinirvana-siitra in the
Scheyen manuscript collection similarly resemble the corresponding
version of this sitra in the Chinese Dirghagama more closely than the
several other versions, although here the pattern is not as distinct as in
the case of the Sangiti-siitra (Allon and Salomon 2000, pp. 272—73).

(4) The Gandhari version of the Srémanyaphala-sﬁtra contained in scroll 2
of the Senior collection of Gandhari manuscripts (Salomon 2003A)
similarly seems, on the basis of a preliminary study, to resemble the
Chinese Dirghagama recension of this sifra more than any of the
several other versions (Allon, in progress).

(5) Episodes from the life of the Buddha recorded in scroll 24 of the Senior
collection apparently resemble the corresponding versions of the same
stories in the Chinese Dharmaguptaka-vinaya more than those in other
vinayas (Allon, in progress).26

The correspondence of Gandhari ismaho with E8EMEE yishimé of the

Dharmaguptaka-vinaya is thus consistent with the several other indica-
tions of connections between the newly rediscovered GandharT literary
corpus and the Dharmaguptaka tradition as it was transmitted to and
preserved in China. However, the matter becomes considerably more
complicated when we take into account the several other Chinese
renditions of the name in question, as follows:

BEE shengmé (ONWC Sep-ma): RIIERE Ching ahdan jing (=
Dirghagama), e.g., T. vol. 1, no. 1, p. 82c23 (sitra no. 20) and
p- 149220 (siitra no. 30).

B giimé (ONWC ko-ma): HFIBRREEEIE Fo kaijié fanzhi afii jing
(= Ambasthasitra), T. vol. 1, no. 20, p. 260a26.

BEE yumé (ONWC Zut-ma): TP EIFIBER 21 Mishasaibu héxt wiifen
lii (= Mahi$asaka-vinaya), T. vol. 22, no. 1421, p. 101aI0.

26Als0 of interest in this context is a passage in the Dharmaguptaka-vinaya (T.
vol. 22, no. 1428, p. 639a14; discussed in Lévi 1915: 440, Salomon 1990:
255, and Boucher 1998 : 474) which refers to the recitation of the Arapacana
syllabary by monks. Since it is now established that the Arapacana was
originally the ordinary alphabetic order of the Kharosthi script (Salomon
1990: 262, 265), this passage provides a further suggestion of an assocation
between the Dharmaguptaka school and Gandhar textual traditions.
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RE yimé (ONWC 7Zi-ma): KABIRFE Da léutan jing (= *Maha-

paridahasiitra?), T. vol.1, no. 23, p. 309a23.

The origins and relationships of these alternative forms of the name
are quite complex, but they all seem to be related to the Gandhari-
derived BRRMEE yishimé as graphic and/or phonetic variants. For
example, in the Dirghagama (T. vol. 1, p. 149a20) EXEE yimé is given as
a variant (Song and Ming editions) for BEE shéngmd. This F8EE yimo
is presumably a graphic variant, and since ZEE shéngmé is difficult to
explain as a phonetic equivalent of iksvaku etc., it is perhaps a
corruption of an original E8EE yimd, the latter being in turn a shortened
transcription in place of the fuller form E&EMEE yishimo, of a sort that is
common in Chinese Buddhist translations (e.g. B3I mulian =
Maudgalyayana | Moggallana).

8XEE giimé, occurring in an early independent siitra translation by
Zhigian Xk (A.D. 222-253), can similarly be explained as a graphic
variant for the aforementioned BAEE yimo. BEE yumoé in the
Mahi$asaka-vinaya is conceivably also a graphic variant for S8 yima,
while fFEE yimé in the independent sitra translation KIERIE Da
loutan jing might be a sound variant for it or a similar form.

The association of all of these forms with each other as graphic or
phonetic variants of an original E&(EM)EE yi(shi)mé is in fact endorsed
by the Lidng-dynasty scholar Sengyou {&14 (d. A.D. 518) in his treatise
FEMZE Shijia pii “Genealogy of the Sakya Clan” (T. vol. 50, no. 2040).
Séngyodu notes (pp. 3c23—4a2) with regard to this name: “In ancient
times there was a king named Yimé 58EE. (The Loutan jing says YImo
—EE.) The Dharmaguptaka-vinaya says Gushimo SXEMEE, but the
Mahiéasaka-vinaya says Yumé EZEE. These three sounds, yI (—), yi
(8%), and yu (&), are close to one another. Considering their sounds, I
suppose that Yimo6 S5FE is the original one. But as for the characters 8%
gii and 8% yi, they resemble each other, and therefore in the copying [E8

yi] was just a mistake for 8% gii.”?’

TERERE. AREBRES—E), EEEER, BME, BYE
#r. BE—RE, =80, UEMH, BHEHEZE. EXFEF
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If the interpretation proposed above is correct, it would mean that
the Gandhari-derived or Gandhari-influenced forms of the name
Iksvaku occuring in Chinese translations are not limited to Dharma-
guptaka texts. They are, to be sure, prevalent there, both in the Dharma-
guptaka-vinaya which has the clearly Gandhari-based EXEMEE yishimo
and in the Dirghagama, a probable Dharmaguptaka collection, whose
B EE shéngmé is, as noted above, probably a variant of the former. But
we also have B yumo, again likely a variant of EXEMEE yishimo, in
the Mahi$asaka-vinaya, as well as several other variants in early
individual sttra translations of uncertain sectarian affiliation. Therefore,
although the data derived from the Chinese forms of this name does
support an association between the textual tradition of Gandhara and
that of the Dharmaguptakas as reflected in early Chinese translations, it
also reminds us that this is no by means necessarily an exclusive
relationship. Indeed, we should rather expect that texts of other schools
would have existed in Gandhari (whether or not they have survived or
will ever be found), and that Chinese texts affiliated with those other
schools also would reflect Gandhari substrate forms.?3

Bl WEZBAEE., Interestingly enough, Séngyou here gives SXRTEE
glishimé as the reading of the Dharmaguptaka-vinaya, rather than EXBMEE
yishimo as given in the Taisho text edition (cited above). These and similar
textual variations themselves confirm the author’s point that the various
readings are merely alternatives for the same name.

A somewhat different interpretation is offered by Biochang ZEMg, another
Liang-dynasty scholar-monk, in his treatise #&FEEM Jinglii yixiang “Sitra
and Vinaya Miscellany” (T. vol. 53, no. 2121, p. 32a23). He gives the name
corresponding to iksviku as B3EE yimo and explains the alternative renditions
BEEE yimo and BXEE giimé as dialect approximations (S ZAH fangydin
zhi zuoyou) of BEE yumé (XTEHE. RMESREHE, EASZEA
Ho )

28Although references to the Dharmaguptakas are particularly prominent among
Gandhari inscriptions, several other schools, such as the Sarvastivadins,
Kasyapiyas and Mahisasakas, are also mentioned in them (Salomon 1999:
176—77). Thus we could reasonably expect that these schools, or at least their
Gandharan branches, would also have had textual corpora in Gandhari.
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We can only hope that further studies of this and other words by
specialists in Chinese Buddhist translation literature will clarify both the
immediate problem raised here and the broader issues that it involves
and implies. But in the meantime, this new data does, on the one hand,
provide further evidence in favor of the “Gandhart hypothesis™ and, on
the other hand, confirm the significant role of the Dharmaguptaka

literature in it.

Richard Salomon and Stefan Baums
University of Washington
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FIGURES

(both courtesy of the Library of Congress)

Fig. 1: A fragment from the beginning of the Library of Congress Scroll.

Fig. 2: Detail of verse 3¢ on the fragment shown in fig. 1,
with the word ismaho highlighted.









A Gandhari Version of the Simile of the Turtle
and the Hole in the Yoke*

1. Introduction
The simile of a blind (or one-eyed) turtle, which surfaces every hundred
years, inserting its neck into a single hole in a (wooden) yoke that is
floating on a vast ocean is well known in Buddhist, Jain, and even
Brahmanical literature, where it is used to illustrate the rarity of
something occurring, such as birth as a human being.

Among the numerous Gandhari texts preserved in the Senior
collection of Kharosthi Buddhist manuscripts is a short stitra for which
this powerful image is central.! Appearing as the third of six texts
written on scroll 22r (1. 31-56), which is one of the longest scrolls in
the collection, the stitra represents a Gandhari version of the second of
two Pali suttas found in the Sacca-samyutta of the Samyutta-nikaya
which utilise this simile (nos. 56.47-48; V 455-57). The uddana entry
for these two Pali suttas is chiggalena ca dve vuttda (S 'V 459,11),> where
chiggala- “hole” is a reference to ekacchiggalam yugam “yoke with a
single hole” of the simile. Based on this uddana entry, the Burmese
edition (B), for example, gives Dutiyacchiggalayuga-suttam as the title
of the second sutta (S no. 56.48; V 456,18-457.16).> Although the
Gandhari sttra lacks a title, the uddana-like reference to it in the

I would like to thank members of the Early Buddhist Manuscript Project
(Seattle), including Richard Salomon, Collett Cox, Timothy Lenz, and Stefan
Baums, for their comments on my reading of the Gandhari passage. I am also
indebted to Richard Salomon, Stefan Baums, Arlo Griffiths, and Oskar von
Hiniiber for their remarks on several of my interpretations.

IFor the Senior collection, see Salomon 2003 and my introductory chapter to

Glass 2007. I am currently writing a detailed catalogue of this collection
(Allon [forthcoming]) with financial support from the Australian Research
Council.

2E° reads chiggalena against chiggala- of the text (see below).

3A title for this sutta is not recorded in the Pali commentaries.

The Journal of the Pali Text Society, Vol. XXIX (2007), pp. 229-62
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“index” scrolls nos. 7+8 (I. 6) is ekatarmao yuo “yoke with a single
hole” (see below for further discussion).*

There is apparently no Sanskrit parallel to this siitra. Where the Pali
Samyutta-nikaya has two chiggala suttas (nos. 56.47—48), the Chinese
Samyuktagama (SA), Z4 ahédn jing FEFIZHE, has only one, no. 406
(T 2 no. 99 108c6-20).° The Chinese siitra is a closer parallel to the first
of the two Pali suttas (no. 56.47). However, as it shares many elements
in common with our Gandhari siitra and with the second Pali chiggala
sutta, it will be utilized in the following study. Like the Pali suttas, the
Chinese sttra forms part of the samyukta on the (four) truths, the
Dixiangying ##18 & (= Pali Sacca-samyutta).

In the Gandhari siitra and in the second Pali chiggala sutta, the
simile illustrates the rarity of the occurrence of the optimal conditions
under which one may attain enlightenment, those conditions being the
presence of a Tathagata, his teaching the Dharma, and one’s birth as a
human being (according to the order of the Gandhari). Both sitras
advance the Four Noble Truths as the subject most worthy of attention
when these conditions are in place (this being the factor that qualifies
the Pali sutta for inclusion in the Sacca-samyutta).

In the first Pali chiggala sutta and in the Chinese siitra, the simile
illustrates the rarity of human birth only, as it does in many of the
occurrences discussed below. These two siitras also refer to the Four
Noble Truths.

In an interesting article entitled “Middle Indo-Aryan Studies IX:
The Blind Turtle and the Hole in the Yoke” published in 1972,
Mr Norman discussed occurrences of this simile in Pali and Jain
literature. Space does not permit me to publish the full Gandhari siitra
here, but as this Gandhari version of the simile contains several very

4For a brief discussion of the two “index” scrolls, see Salomon 2003, pp. 80-83,
and § 5 of my introductory chapter to Glass 2007.

SIn Yin Shiin’s reordering of the SA this siitra is no. 598 (1983, Vol. 2, p. 130),
while according to the Féguang (1983, Vol. 1, p. 22) it is no. 405.

6There are no uddanas in this section of the SA.
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interesting features, the most notable among them being the preserva-
tion of an archaic word for the hole in the yoke, I present here an
edition, translation, and analysis of this section of the text in honour of
Mr Norman’s eightieth birthday and as a token of my admiration for his
scholarship and in gratitude for all I have learnt from him.”

2. The Gandhari, Pali, and Chinese versions of the simile

The edition of the Gandhari text (RS 22r, 1l. 33—43) presented here is
based on a reading of the digital colour and infrared images. Further
work on the manuscript is unlikely to significantly improve the reading
of this section of the text, unless some of the small, currently unplaced
fragments are found to belong to this section of the manuscript. In order
to save space, I have combined the edition and reconstruction. Text that
is difficult to read is contained within square brackets [ ]; aksaras of
uncertain reading are marked by a question mark ?; reconstructions are
marked by an asterisk within parentheses (*).

The reading of the Pali parallel (S V 456,18—457.5) is based on the
four main published editions: European (E°), Burmese (B), Sinhalese
(C°), and Thai (S°).® The reading of the Chinese version follows the
Taisho edition (T 2 no. 99 p. 108c7-14).

The numbering of the major divisions of the text (§§ 1, 2, 3) follows
that employed by the European edition (E®) of the Pali. To facilitate
analysis of the text, I have subdivided § 3 into two subsections (§ 3a and
§3b) in the case of the Gandhari and Pali, and into three (§§3a—c) in the
case of the Chinese.

"The full text will be published in the near future along with the other texts on
this scroll in the series Gandharan Buddhist Texts, Seattle: University of
Washington Press.

8The readings of B® and C° are based on the electronic versions as the printed
editions were not available to me. See abbreviations for details.
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§1.
Gandhari *bhayava ?'° edald aya]: (1. 33)

The Bhagavat said this:

Pali (bhagava etad aw)ca):11
The Bhagavat said this:

Chinese FFFHBEEEE LT, (p. 108¢7)

Then the Bhagavat said to the monks:'?

§2.

Gandharl sayasavi bhiksava aya mahapadavi [34] [ekoldia asa. tatra
purusle] ekatarmao yuo paksivea. [35] tam ena purime vado pacimo
saharea pacimo vada 13purimme [36] saharea utare vad|a] daksino
saharea daksina 15va[de 16u17[]("‘(1)18[r]("‘0)19 s(*a)h(*a)re(*a). [37]
Natra hasa kana kachavo vasasada umil jo] vasasada[sa 21(16(16{1](*(1)
[38] 22saha samida umic[e]a.23 (1. 33-38)

“Monks, suppose that this great earth were one mass of water, and a
man were to throw a yoke with a single hole into it. An easterly wind
would carry it west; a westerly wind would carry it east; a northerly
wind would carry it south; a southerly wind would carry it north. In it

9 Frag. A.

10The reading could be su.

Missing in E°, B, C%, and S° (see commentary below).

12] am indebted to Lily Lee and Rod Bucknell for their comments on my trans-
lation of the Chinese text.

DFrags. A+Bb-2.

HErag. A.

15Frags. A+Am-5.

16Frags. A+Am-2.

Frag. A.

18Frag. Be-a.

19The original reading could have been -ro or -ra, but not -re.

20 Brag. A.

2lFrags. A+B.

22Frag. A.

23The scribe discontinued writing this line to avoid writing across the raised join
between two sections of bark.
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there were a blind turtle which, emerging after a hundred years, with
the passing of a hundred years, would emerge over and over.

Pali seyyathapi bhikkhave ayam mahdpathavi24 ekodaka® assa. tatra
puriso ekacchigga]am26 yugam pakkhipeyya. tam enam puratthim027
vato pacchimena samhareyya pacchimo vato  puratthimena
samhareyya uttaro vato dakkhinena samhareyya dakkhino vato

28 - 29
uttarena” samhareyya. tatrassa kano kacchapo so” vassasatassa
vassasatassa accayena sakim sakim ummujjeyya (p. 456,18-24).

“Monks, suppose that this great earth were one mass of water, and a
man were to throw a yoke with a single hole into it. An easterly wind
would carry it west; a westerly wind would carry it east; a northerly
wind would carry it south; a southerly wind would carry it north. In it
there were a blind turtle which would emerge once each time with the
passing of each hundred years.

Chinese BINAMBR KB, BA—ERSHEEYH, BF—HHE, BH
BER, BT, FRBR. BEREREE, (p. 108c7-9)
“Suppose the great earth were completely covered by a great ocean,
and there were a blind turtle of long life, an immeasurable kalpa [in
duration], which poked his head out every hundred years. In the ocean
there was a floating piece of wood with only one hole, floating on the
ocean waves to the east and west according to the wind.”

§3a

Gandhari *°[39] ta ki mafiasa avi na ’se kano kachava vasilad](*a)sa ajaena
saha s(*am)lil[40lda umiljata]l amlalspi ekatarmao yuo grive
paksivea. (11. 39—40)
What do you think, would this blind turtle, emerging over and over,
with the passing of a hundred years, insert its neck into that yoke with
the single hole ?

24_pathavi in C° and S°.

Bekodika in S, C° and in the two Sinhalese mss (S"3) used for E° (S* was not
used by the editor for this volume of S).

26.chiggalam throughout C°.

2Tpurimo in the Sinhalese mss (S" %) used for E°.
28

29

uttare in the Sinhalese mss (S"3) used for E°.
so is missing in the Sinhalese ms S3 used for E°.
30Frag. B.
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Pali tam kim marfifiatha bhikkhave api nu 50°" kano kacchapo vassasatassa

33

. . - 32 :
vassasatassa accayena sakim sakim ummujjanto ~° amusmim’ eka-

cchiggale yuge givam paveseyya ti (p. 456,25-457.2).

What do you think, monks, would that blind turtle, emerging once
each time with the passing of each hundred years, insert its neck into
that yoke with the single hole?

Chinese BB EFE—HEHE, ESBHTILT. (p. 108c10)

§3b

Would the blind turtle, poking his head out every hundred years, meet
this hole or not ?

Gandhari adicam eda bhayava [41] sudalavam eva ya ese kan034 kachavo

vasihada omica vasihada35sa aca[e]36[42]na saha samida®’ [43]
umijata amaspi ekatarmao yuo grive padilmu](*ce)a 38(1(1 [va]
padimu[ce](*a). (1l. 40—43)

It would be by chance, Bhagavat, it is very rare indeed, that this blind
turtle, emerging after a hundred years, with the passing of a hundred
years, emerging over and over, would put that yoke with the single
hole on his neck, or he may not put it on.

Pali adhiccam idam bhante yam so kano kacchapo vassasatassa vassa-

satassa accayena sakim sakim ummujjanto amusmim ekacchiggale
yuge givam paveseyya ti (p. 457,3-5)-

It would be by chance, venerable sir, that that blind turtle, emerging
once each time with the passing of each hundred years, would insert
its neck in that yoke with the single hole.

3kho in S°, B® and in the two Burmese mss (B 2) used for E°.
32¢4 is added in the Sinhalese mss (S™3) used for E°.

3

3amukasmim in the Burmese ms B? used for E°.

34 The scribe has marked both the ¢ and o matras on 1. He probably wrote the o
matra second in accordance with the spelling elsewhere.

35da could also be read as ha.

36The bottom of the e aksara is preserved on frag. Bb-2.

37The scribe has left the line short to avoid writing across the join between two
sections of bark.

38Frags. B+Bd-1.
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Chinese FIEEER R, B, ME, FIUEMN, LLEBEEBR, FAKE
B, EEE, B JtEHEEETRE. F4B%S. (p. 108c10-13)
Ananda said to the Buddha: “It would not be able to, Bhagavat. Why

is that? If this blind turtle should arrive in the eastern part of the
ocean, the floating piece of wood might, according to the wind, arrive

in the west, south, or north of the ocean. Going around the four
directions in this way, they would certainly not meet each other.”

§3c
Chinese 5 IEt, HHFAR, HEEE, HEMES. (p. 108c13-14)
The Buddha said to Ananda, “Although the blind turtle and the

floating piece of wood may miss [each other], perhaps they may also
meet each other.”

The wording of this section, which is missing in the Gandhari and
Pali, seems odd, unless the Buddha is merely confirming that they may
or may not meet each other.

3. Commentary

§ 1. The Buddha addresses the monks

The Savatthi-Jetavana nidana and initial interchange between the
Buddha and the monks are missing in the Pali editions and in the
manuscripts used for them. However, as this passage is given in full in
the first sutta of the Mahavagga of the Samyutta-nikaya in E° (V 1), B,
and C° (and elsewhere throughout the Mahavagga) and in the first sutta
of the Sacca-samyutta in C° and the Sinhalese manuscripts (S" %) used
for E°, it has clearly been omitted through scribal abbreviation.
Undoubtedly, this passage would have been included when this sutta
was recited, as would the conclusion to this sutta which is also
abbreviated in the Pali editions and manuscripts (see Allon 2001,
pp- 253-55).

The nidana of this Gandhari stitra is repeated in the next siitra on this
scroll (RS 22r, 1l. 57-59). It also occurs twice in a collection of three
EkottarikAgama-type siitras (EA-G) preserved in the British Library
Kharosthi collection (Allon 2001, pp. 225-32, 253—55).

bhayava? edald aya] (1. 33): The reading in the line 57-59 example
of this phrase is bhayava [su] edad aya. The aksara of uncertain reading
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(?7) in line 33 could be read as [su], as in this second example. The
corresponding Pali expression is bhagava etad avoca. The nominative
singular corresponding to Pali bhagava/Skt bhagavan is bhayava or
bhagava throughout the Senior manuscripts and bhayavadu in the EA-G
(Allon 2001, pp. 113—14). However, in the one complete example of the
equivalent of Pali bhagava etad avoca in EA-G (l. 28) the reading is
bhalyalvalsu] rather than bhayavadu as expected. In my edition of that
text I took this to be a scribal error and amended it to bhayava<*du>
(Allon 2001, pp. 225-26, 232), but these two examples in the Senior
manuscripts suggest that this amendment may not have been justified.
Given that bhayava/bhagava is the nominative singular in all other
contexts in the Senior manuscripts, it is possible that we should take
su®® as a separate word rather than as the termination of bhayava. The
most likely explanation is that su is the equivalent of the Sanskrit
particle sma (or possibly su), which is attested elsewhere in Gandhari as
sa, sa, su, and possibly su,*" although the usage of this particle in such a
context (e.g. Pali bhagava (s)su etad avoca or the like) is not attested in
Buddhist literature to my knowledge.

Brough (1962, pp. 228-29) noted that /i sa in the Khotan Dharma-
pada (160d) corresponds to Rgvedic hi sma, in contrast to ha ve of the
Pali version, which corresponds to ha vai of the Brahmanas, and
concluded that “[w]e have thus the interesting situation that the Prakrit,
from the North-west, appears to represent the survival of a common
Rigvedic usage, while the Pali, from a more central region, has instead a
group which is most familiar from the Brahmanas”. If su in bhayava su
in the Gandhari manuscripts discussed here does correspond to Skt sma,
then this would represent another instance of the archaic usage of this

39Although s and k are indistinguishable in the Senior manuscripts, in EA-G
they are not. The reading is therefore unlikely to be ku in the Senior examples.

40See Norman (2004, p. 128) for the Pali, BHS, and Gandhari forms, and for
references to previous discussions. For the Gandhari spelling su, see Norman
1971B, p. 218 = Collected Papers, Vol. 1, p. 118.
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particle being attested in Gandhari (for which compare the appearance
of the archaic tardman- in this text discussed below).

For edad aya, which corresponds to the Pali expression efad avoca,
see Allon 2001, pp. 163—65 where it was transcribed as edad aya.

§§2—3. The simile of the blind (or one-eyed) turtle

As noted by Mr Norman (1972) in his article on this topic, the simile of
the blind turtle inserting its neck into a single hole in a yoke floating in
the ocean is referred to in Therigatha 500 as illustration of the rarity of
being born a human being:

sara kanakacchapam pubbasamudde, aparato ca yugachiddam
sira*! tassa ca patimukkam, manussalabhamhi opammanm.

In his translation of the Therigatha, Mr Norman (1971A, p. 49) trans-
lated this verse as “Remember the blind turtle in the sea in former times,
and the hole in the yoke floating [there]; remember the putting on of it
(= the yoke) as a comparison with the obtaining of human birth.” But in
view of his later comments (Norman 1972, pp. 157-58), the first line
would be better translated “remember the blind turtle in the eastern
ocean, and the hole in the yoke [floating] from the western [ocean]”.*?
In his 1972 article, Mr Norman also quotes several other Pali references
for this simile (M III 169,9-16; S V 455,24—29 [the first of the two
chiggala suttas currently under view]; Mil 204,11-13; As 60,17-18) and
examples from Jain literature.

In a much earlier article on this topic, Harinath De (1906-1907,
pp- 173—75) refers to two similar passages in Sanskrit Buddhist
literature. The first appears in Santideva’s Bodhicaryavatara (4.20):

4IThe reading sird (= sira[m]) was proposed by Alsdorf in the European edition
the Thi (p. 248). C° has sara (cf. Mr Norman’s translation).

4ZWinternitz (1913, p- 44 = Kleine Schriften, 1991, p. 547) translates the verse
as “Denke an das Gleichnis fiir die Erlangung einer Wiedergeburt als
Mensch: an die eindugige Schildkrte und das im Ozean nach Osten und
Westen herumgetriebene Loch des Joches und daran, ob der Kopf dieser
(Schildkréte in jenem Loch) stecken bleibe.”
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ata evaha bhagavan, manusyam atidurlabham

mahdarnavayugacchidrakiirmagrivarpanopamam
translated by Crosby and Skilton (1995, p. 26) as “That is why the
Fortunate One declared that the human state is so hard to attain; as
likely as the turtle poking its neck through the hole of a yoke floating on
the mighty ocean.”

The second is found in a prose passage in the Saddharmapundarika-

siitra (463.4-5):

durlabho hy amba tata buddhotpdda udumbarapuspasadyrso maharna-
vayugacchidrakiirmagrivapravesavat. durlabhapradurbhava amba tata
buddha bhagavantah.*

For, father and mother, the appearance of a Buddha is rare as a flower on
a fig tree, as the likelihood of the turtle inserting its neck into the hole of
the yoke floating on the great ocean. Father and mother, Buddhas,
Bhagavats are ones whose appearance is rare.

Kumarajiva’s Chinese translation has X 21—8R 2 B, (& ZARFL “and as
the one-eyed turtle meeting the hole in the floating log” (T 9 no. 262
p- 60a29-b1).

In an article on the same topic, A.N. Upadhye (1972) quotes many
examples from Jain literature and the following Buddhist verse from
Matrceta’s Adhyardha-Sataka (5):4

so "ham prapya manusyatvam, sasaddharmamahotsavam,
mahdarnavayugacchidrakiirmagrivarpanopamam

I, attaining the human state, accompanied by the good Dharma which is
the great festival, which is as likely as the turtle poking its neck through
the hole of a yoke floating on the mighty ocean ...

Not surprisingly, the image is also found in Brahmanical texts. An
example is the Laghu-Yogavasistha 6.15.14 (= YV 6a.126.4), which is

43Ed. Kern and Nanjio. One of the Central Asian manuscripts refers to the
single hole: (*udum)barapuspasadysa(s) tata tathagata yugamitaikacchi ///
(437a6) (ed. Toda 1983, p. 214).

44Cf. Winternitz (1913, pp. 46-47 = Kleine Schriften, 1991, pp. 549—50) for the
Chinese version.
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quoted verbatim in the eighteenth century Bodhasara by Narahari
(14.2.17):%

calarnavayugacchidrakiirmagrivapravesavat

anekajanmanam ante, viveki jayate puman

Like the turtle inserting its neck into the hole in the yoke floating on the
agitated ocean, a person becomes discerning at the end of many births.

There are numerous examples in Chinese and Tibetan Buddhist
texts, but my primary concern here is with the wording of the Indian
versions.*0

sayasavi bhiksava aya mahapadavi [ekoldia asa (1. 33-34): Pali
seyyathapi bhikkhave ayam mahapathavi ekodaka assa.

For sayasavi = Pali seyyathapi, see Allon 2001, p. 209.

The spelling of padavi in maha-padavi, which corresponds to Skt
prthivi/Pali pathavi, pathavi,*" is a further example of “[s]poradic non-
etymological alternations between unaspirated and aspirated con-
sonants” in the Senior manuscripts noted by Salomon (2003, p. 86), for
which cf. also adica = Pali adhiccam in § 3b (1. 40) below and padama
= Skt prathamam /Pali pathamam in another Senior manuscript
(12.31). Previously attested spellings of this word in Gandhari are
prathavi and padhavi found in inscriptions.*8

[ekoldia: The reading is ekodaka in E° and B° of the Pali parallel,
but ekodika in S° and C°, and in the two Sinhalese manuscripts (S" 3)

4SFor the commentary on the Bodhasara verse, see Jacob 1909. I would like to
thank Jenni Cover for bringing the Bodhasara reference to my attention and
for providing the context to it and Walter Slaje for drawing my attention to the
Jacob article and for verifying the details of the Yogavasistha reference.

46The occurrences of the simile in the Chinese translation of the Siitralamkara
are discussed by Winternitz (1913, pp. 45-46 = Kleine Schriften, 1991,
pPp- 548—49), who quotes Huber’s French translation of these. The Central
Asian manuscript of this text (Kalpanamanditika) edited by Liiders (1926,
p. 156; frag. 123 R2) preserves the words tadyugacchidram.

47See PED s.v. pathavi. For references to th < th when preceded by rorrin
Pali, see Oberlies 2001, p. 80.

“8prathavi: Mansehra inscription of the year 68, line 9 (Konow 1929, p. 20);
padhavi: Ajitasena inscription, line 5 (Fussman 1986).
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used for E° (S* was not used by the editor for this volume of S). The
CPD (s.v. ekodaka) questions the variant reading ekodika as a possible
feminine form. However, the SWTF (s.v. ekodaka) accepts Sanskrit
ekodika on the basis of its occurrence in the similar phrase ekodikayam
mahapythivyam ekarnavayam found in a fragment of the Sanskrit
version of the Aggafifia-sutta from Central Asia;* for which also cf.
tadyatheyam mahapythivy ekodakajata bhavet in the Larger Sukha-
vativyiiha (56.4).°° Gandhari ekodia could go back to a form such as
ekodika in the MIA version from which this text was translated or have
resulted from palatalisation of a under the influence of secondary -y-
(ekodaka > *ekodaya > ekodia), which is common in Gandhari. It is, of
course, possible that an MIA palatalised form lay behind ekodika in a
Central Asian Sanskrit manuscript.

ekatarmao yuo (1. 34) “a yoke with a single hole”: Pali eka-
cchiggala- yuga-. This occurs three times in this sttra: once in the
accusative singular fatra purusle] ekatarmao yuo paksivea (1. 34) “a
man were to throw a yoke with a single hole into it [the ocean]”, where
the Pali has tatra puriso ekacchiggalam yugam pakkhipeyya, and twice
in the locative singular amlalspi ekatarmao yuo grive paksivea (1. 40)
“would insert its neck into that yoke with the single hole” and amaspi
ekatarmao yuo grive padilmu](*ce)a (1. 43) “would put that yoke with
the single hole on his neck” (see below), where the Pali has amusmim
ekacchiggale yuge givam paveseyya. As stated above, the words eka-
tarmao yuo also occur on scrolls 7+8 (1. 6) as the uddana-like reference
to this siitra.

An etymology for Pali chiggala, chiggala “hole”, which is recorded
in the Pali canon in eka-cchiggala-yuga- “a yoke with one hole” of the
current context and in tala-cchiggala, tala~ “key hole”, is not given by
the dictionaries and grammars (e.g. PED s.v.),’! where it is often

49See SWTF s.v. ekodaka for references. The Mahavastu version (I 339.7, ed.
Senart) has ayam api mahapythivi udakahradam viya samudagacchet.

S0Ed. Ashikaga 1965.
SIFor tala-cchiggala, ~cchidda, see von Hiniiber 1992, pp. 17, 31.
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compared with Pali chidda-/Skt chidra- “hole”.5? Nor is it listed in the
CDIAL. As noted by O. von Hiniiber (1992, pp. 17, 31) the word is
certainly non-Aryan in origin,>? although a comparable word (Pali
chiggala-) is not listed in A Dravidian Etymological Dictionary
(Burrow and Emeneau 1961 and 1968).54

The Gandhari word ekatarmao is to be taken as a compound of eka-
and -tarmao,> where tarmao must be the equivalent of Skt tardman->°
n. “hole” (< Vird “to cleave, pierce”; MW and CDIAL s.v.), with -ka
suffix. The word has not been recorded previously in Gandhari and
there appears to be no Pali or other MIA equivalent.’’ Based on the
model of the development of Skt vartman- “road” to vatta- in Prakrit or
vatuma- (cf. vattani) in Pali, vattamaya-, vadiimaga- in Prakrit (CDIAL
S.v. tdrdman-), the expected MIA forms for Skt tardman- would be
*tadda- with -rd- > -dd- or possibly *tadda- with rd > dd,’® both
involving the last member of the cluster -rdm- not being taken into
consideration in the assimilation of the cluster,’® or *faduma- or

52The Abhidhanappadipika-tika (Nandawansa 2001, p. 239) gives chinditva
gacchati ti chiggalam ; yadadi.

53The similarity between Pkt gada- “hole” (CDIAL s.v. gada-'), corresponding
to Skt garta- “hole” (cf. Samya-garta- “hole (garta) for the yoke pin (Samya)”,
CDIAL s.v.), and the latter part of chiggala- is therefore merely coincidental.

54If the word does have a Dravidian origin, then the latter part of the word may
be connected with Malayalam ala “hole” listed in this dictionary (1961, § 261).

33In this scribe’s hand ¢ and d are indistinguishable. However, in view of the
interpretation given below, the reading -darmao and a connection with dara-
“hole” (MW s.v.; see also CDIAL s.v. dara-") is unlikely.

56Although fardman- is only found in the Vedic corpus, most Sanskrit words
quoted in this paper are not (e.g. kha-, chidra-). For the sake of consistency, I
have therefore omitted the accent from all Sanskrit words in my discussion,
including tardman-.

57None are listed in CDIAL s.v. I am indebted to Mr Norman for verifying this
absence.

58pischel 1965, §§288-91 ; von Hiniiber 2001, §256.

pischel 1965, §334; von Hiniiber 2001, § 260; Oberlies 2001, § 17.
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*tadduma- with the cluster split by epenthesis.®® The Gandhari form,
with its apparent omission of the dental stop, is unexpected. As the
cluster rd is regularly retained in Gandhari, we would have expected
*tardao or *tardumao for this word. Alternatively, the development
could have been -rdm- > *-rmm- > -rm- following von Hiniiber 2001,
§261. Noteworthy is the spelling tarman- throughout Kaul’s edition of
the Laugaksigrhyasiitra mentioned below, which is transmitted only in
Kashmiri manuscripts.

In the Therigatha verse (500) quoted above, the word for hole is
chidda- (yuga-[clchiddam) = Skt chidra- in contrast to chiggala- of the
Samyutta-nikaya sutta under discussion, for which compare the example
of the older tala-cchiggala of the Samyutta-nikaya being replaced by
tala-cchidda in the Vinaya discussed by von Hiniiber (1992, pp. 17, 31).
The interchangeability of chiggala- and chidda- in the context of a yoke
in Pali texts is also seen in the various commentaries on sammad- (Skt
Samya) “yoke pin” of the Brahmanical sacrifice sammapasa- (Skt
Samyaprasa-) mentioned in a verse found in several places in the Pali
canon (e.g. Sn 303; S I 76,20; A II 43,30): samman ti yugacchidde
pakkhipitabbadandakam (e.g. Spk-t T 180 B®; Mp-t II 299) and ...
sammapaso, yugacchiggale pavesanadandakasankhatam sammam
khipitva ... (It-al 94,20-21; Mp IV 70,11-13).6!

In the Buddhist Sanskrit examples mentioned above, the word is
yuga-cchidra-, as it is in the Jain examples quoted by Norman (1972)
and Upadhye (1972): Skt yuga-cchidra- or Pkt juga-chidda-.

As already noted, the equivalent of Skt tardman- is not found in
Pali texts. The word does not appear, for example, in any commentarial
gloss or in the list of words for hole in the Abhidhanappadipika,
namely, randham tu vivaram chiddam kuharam susiram bilam susi 'tthi

chiggalam sobbham (649-50),°% which is clearly based on the Amara-

60pischel 1965, § 139; von Hiniiber 2001, §§ 152—56.

61Cf. also those reported in Mr Norman’s notes on Thi 500 (Norman 197IA,
pp. 174f).

62Nandawansa 2001, p- 239.
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kos$a,% where the word is similarly absent: ... kuharam susiram vivaram
bilam | chidram nirvyathanam rokam randhram svabhram vapa susih
... (1.8.486-80).9% Again, the word does not appear to be recorded in
Buddhist literature in Sanskrit (e.g. the word is not listed in SWTF).

Although apparently not found in Buddhist literature, tardman- in
conjunction with yuga-, meaning hole in the yoke, does occur in early
Brahmanical literature.®> The earliest attested example is the Atharva-
veda (Saunaka) 14.1.40 (= AVP 18.4.9):6°

§dm te hiranyam $dm u santv apah sam methir bhavatu $6m yugdsya

tardma

§dm ta apah Satdpavitra bhavantu §dm u pdtya tanvaim sdm spysasva

translated by Whitney (1905, p. 747) as

Weal be to thee gold, and weal be waters ; weal be the post (methi), weal
the perforation (tdrdman) of the yoke ; weal be for thee the waters
having a hundred cleaners (-pavitra) ; for weal, too, mingle thyself with
thy husband.

The following verse (AVS 14.1.41 = AVP 4.26.7), which also refers
to the hole in the yoke, is of some interest since it is taken from the
Rgveda (8.91.7):

khé rdthasya khé ’nasah khé yugdsya satakrato
apalam indra tris pitvakrnoh siiryatvacam

63For the relationship between the Abhidhanappadipika and the Amarakosa, see
Nandawansa 2001, pp. XXVii—XXXi.

64Ed. Ramanathan n.d., Vol. 1, p. 146. The word does not appear in the com-
mentaries on the Amarakosa edited by Ramanathan (pp. 146—47) or in the
Abhidhanacintamaninamamala (1363-64), a similar lexigraphical work by
Hemacandra (eleventh—twelfth centuries), or its commentaries (ed. 2003,
pp. 624-25).

65Several of the following references are mentioned in Winternitz (1913,
Pp- 43—44 = Kleine Schriften, 1991, pp. 546—47). I would like to thank Arlo
Griffiths for his responses to my questions on this Brahmanical material.

66Ed. Roth and Whitney 1856.
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In the hole of the chariot, in the hole of the cart, in the hole of the yoke,
O thou of a hundred activities, having thrice purified Apala, O Indra, thou
didst make her sun-skinned (tr. Whitney 1905, p. 748).

In this Rgveda verse the word for hole is kha- (khé yugdsya “in the
hole of the yoke”) rather than tardman-, which does not occur in the
Rgveda, or chidra-, which occurs only once in the Rgveda (1.162.20) as
an adjective meaning “pierced”, “torn asunder” (MW s.v. chidrad).
These two verses of the Atharvaveda are not commented on by
Sayana,®’ but in his commentary on the second verse as it occurs in the
Rgveda, kha- is glossed with chidra-.

The compound yuga-tardman occurs several times in the
Kausikasitra of the Atharvaveda, which the commentaries consistently
gloss with yuga-cchidra-.% The three occurrences of tardman- in the
Srautasiitra of Katyayana (6.1.30; 7.3.20; 15.5.27), which do not occur
in conjunction with yuga-, are similarly all glossed with chidra- by the
commentators (Karka and Yajfiikadeva).”® The Kathakagrhyasitra of
the Black Yajurveda (ed. Caland 1925), also known as the Laugaksi-
grhyasiitra, contains two relevant siitras. The first (25.9) quotes the
Rgveda verse (8.91.7) referred to above, which is also found in the
Atharvaveda (14.1.41), glossing khé yugdsya with yugatardmani,’! then

67Ed. Visva Bandhu et al. 1961, part 3, p. 1542.

68Ed. Rajwade et al., 1978, Vol. 3, p. 906.

%9Extracts from the commentaries are given by Bloomfield (1890) in footnotes
to his edition of the Kausikastitra and in an appendix (Paddhati of Kegsava).
The references are 35.6 (p. 94; see also p. 336); 50.18 (p. 146; see also
P- 355); 76.12 (p. 203); cf. 76.13. For Darila’s commentary, see the edition by
Diwekar et al. 1972, which only covers the first occurrence. Cf. also Caland’s
notes to his translation of the Kaus$ikasiitra (1900, pp. 31, n. 5; 115, 1n. 5; 175,
n. 10).

7OEd. Weber 1972. Ranade ([1978]) translates fardman in these three occur-
rences as “cavity”, “holes”, and “perforations”, respectively (his numbering is
6.1.28;7.3.17; 15.5.25).

hirapyam nistarkyam baddhvadhy adhi mirdhani daksinasmin yugatardmany
adbhir avaksarayate sam te hiranyam iti.
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quotes the preceding Atharvaveda verse (14.1.40), also quoted above.”?
The second sitra (26.3) is of similar wording, mixing kha- and
tardman-."> The commentaries of Devapala, Brahmanabala, and Aditya-
darSana presented in Caland’s edition of the Kathakagrhyasiitra all gloss
khe and yugasya tardma of these two siitras with yugacchidra- (Deva-
pala gives randhra- for kha- of the first siitra). Finally, tardman- also
occurs in the Satapathabrahmana (Madhyandina 3.2.1.2), but the com-
mentaries of Sayana and Harisvamin (published Delhi 1987) lack such a
gloss.

There are, no doubt, other instances of tardman- and yuga-tardman-
in Brahmanical literature, but the above will suffice for the current
purposes.’*

Apart from yuga-tarmao of the Gandhari text under review, there is
only one other instance of a word meaning hole recorded in Gandhari to
my knowledge. This is chidra-, which appears in the Senior manuscripts
in the expression pasanasa chid<*r>a’ (20.6) “a hole in the stone (of
the city wall)” (Gandhari pasana- = Skt pdsana- “stone”). The Pali
parallel has pakara-sandhim “a hole in the [city] wall” (e.g. S V 160,22—
23; A V 195,2) with v.l. pakara-cchiddam recorded in the European
edition of the Anguttara-nikaya occurrence.”®

72The reading throughout M. Kaul’s edition of the Laugaksigrhyasiitra is
tarman-.

Bkhe rathasya khe 'nasah khe yugasya ca tardmasu khe aksasya khe ava-
dadhamiti yugatardmasu samisakham avadadhati.

74The Apastambagrhyasiitra (4.2.8, ed. U.C. Pandey) uses the word yuga-
cchidram.

73The reading appears to be chidva, but the context demands chidra. It appears
that the scribe accidentally overwrote the upward stroke of the post-
consonantal r making it appears like a post-consonantal v.

"Schidra- also appears in the unrelated expression achidra-vuti in the Khotan
Dharmapada, where the corresponding Pali Dhammapada verse has the
equivalent acchidda-vutti- (= Skt acchidra-vytti-) “impeccable conduct”
(Dhp-GX 241¢; cf. achidra-vurti in Khvs-G 23a).
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The occurrence of yuga-tarmao in our Gandhari text suggests that
the equivalent of Skt tardman- was the word current in Gandhara for the
hole in a yoke, in contrast to chidra- (or chiggala- in the case of some
Pali texts), which is the term found in Buddhist literature from other
regions and in Jain and later Brahmanical Sanskrit literature. Given that
tardman- is found in some early Brahmanical Sanskrit texts, but is
commonly replaced by chidra- in later texts, particularly commentaries,
it would appear that an old lexical item was preserved in usage in
Gandhara. Of course, although the Senior manuscripts date to the
second or third century A.D. (Salomon 2003, pp. 74—78; Allon et al.
2007) and yuga-tarmao may therefore have been the expression for the
hole in the yoke current in Gandhara at that time, its usage cannot be
fixed more accurately in time and space. For instance, it remains
possible that this term was not current when these manuscripts were
written, but is rather a vestige of a much earlier period when this siitra
was first translated (or transposed) into Gandhari from another MIA
dialect.

Finally, it is impossible to tell what word for hole the translators of
the Chinese texts had before them in their Indian originals. For example,
throughout the Samyuktagama parallel and in Kumarajiva’s translation
of the Saddharmapundarikasiitra simile, the term is kong fL, “hole”.”’
But what is interesting is that these two Chinese translations refer to a
piece of wood with (one) hole, rather than a yoke: the Samyuktagama
parallel has J¥AK1EH—FL “a floating piece of wood with only one
hole” (p. 108¢8—9), while Kumarajiva has ¥/ fL “hole in the floating
log” (T 9 no. 262 p. 60b1).

tam ena purime vado pacimo saharea (1. 35): Pali tam enam
puratthimo vato pacchimena samhareyya. The propensity for purima- to
replace puratthima- is witnessed in the Sinhalese manuscripts used for
E° of the Pali, which read purimo for puratthimo, and in the B° reading

7TSurprising is Wogihara’s (1979) actual listing of fardman in his Sanskrit—
Chinese—Japanese dictionary (s.v. tardman); the first of the two entries, xue
7\, is also listed under chidra.
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of the commentary on this word in another text: puratthimam disam
dhavati ti purimam (E° puratthimam) disam gacchati (Nidd-a IT 432,5—
6). For purima- as “eastern” in Pali, see BHSD s.v. purima.

The grammatical case of pacimo “western” in pacimo saharea, and
of the word which replaces it in each of the following parallel clauses
(purime, daksino, and ut(*a)r(*o)), must be accusative, in contrast to
the instrumental of the Pali pacchimena samhareyya, etc.

atra hasa (1. 37): The Pali has tatrassa = tatra assa “in it there
would be”. The Senior manuscripts contain several further examples of
the occasional writing of & plus vowel matra where a word-initial vowel
is expected: hidam elyi] (5.27) besides idam eyi (5.21) = Pali idam
avoca; himaspi (15.7) = Pali imasmim; hidriana (5.34) besides idriana
(5.39) = Pali indriyanam; and hirdhaiipadana (5.34,38) = Pali iddhi-
padanam (see Glass 2007: §5.1.1.). The expected initial vowel in each
of these latter Senior examples is the palatal vowel i. Several
interpretations of this phenomenon were presented in my discussion of
the word hasavaro = Skt/Pali athaparam (which is preceded by
sughadu = Pali sugato) found in the EA-G (1. 16), including that it
represents sandhi /-, an “easternism”, or “emphatic” h-.”® Although I
considered sandhi /- to be the most likely of these interpretations, the
rarity of the phenomenon led me to dismiss it. Rather, I concluded that
h- in these words represented the “sporadic, and as yet to be fully
understood, appearance of prothetic - in Gandhari” (Allon 2001:
181).7°

It is interesting that the majority of examples of prothetic /- in the
Senior manuscripts appear in palatal environment. This parallels the
occasional appearance of glide 4 in internal position, most examples of

T8 Allon 2001, pp. 180-81; cf. 102; add Oberlies 2001, p. 75; Norman 2002,
p. 227.

"It is tempting to see this phenomenon as purely graphic, since the only
difference between a word-initial vowel (e.g. i-) and & plus that vowel (e.g.
hi-) in Kharosthi is that the latter has a short horizontal stroke to the right at
the bottom of the aksara.
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which also appear in palatal environment.® Examples from the Senior
manuscripts are udahivadre (2.65[v29]), besides udaivadra (2.9) = Skt
udayibhadra-/Pali udayibhadda- “[prince] Udayibhadra”; bramahia
(19.13,30), besides bhamaio (17.10) = Pali brahmacariya- “the holy
life”; sahina- (12.10) = Pali sayanha- “evening”. For examples in the
Khotan Dharmapada, see Brough 1962: §39. In other words, when they
do occur there is a marked tendency for prothetic #- and glide -A- to
appear in the neighbourhood of palatal vowels, which may be due to the
palatal character of & (Wackernagel 1957: §§ 213-16; Burrow 1973:
77ff-; von Hinliber 2001: §223).

kana kachavo (1. 37), kano kachava (1. 39), kano kachavo (1. 41):
Pali kano kacchapo. Mr Norman (1971A: 49) and Bhikkhu Bodhi
(2000: 1871—72) translate the Pali as “blind turtle”, while Winternitz
(1913: 44 = Kleine Schriften 1991: 547) gives “one-eyed turtle
(eindugige Schildkrote)”. The Chinese Samyuktdgama parallel has
“blind turtle”, mdng gui 5 %e, while Kumarajiva’s translation of the
Saddharmapundarikasiitra simile quoted above has “one-eyed turtle”
yiydn zhi gui —HR 2 5. These translations reflect the dual meanings of
one-eyed and blind (in both eyes) for kana-, which are attested in the
Pali commentarial glosses (see DOP and CPD s.v. kana-), such as kano
ti ekakkhikano va ubhayakkhikano va (Ps IV 231,21).81

The phrases expressing the number of years after which the turtle
would surface in §§ 2, 3a, and 3b and their Pali counterparts are best
discussed together. They are

§2
Gandhari vasasada umiljo] vasasadalsa acaen)(*a) saha samida umiclela
1. 37-38)

Pali vassasatassa vassasatassa accayena sakim sakim ummujjeyya

80For h as glide, see Brough 1962, § 39; Norman 1979, pp. 323—24 (= Collected
Papers, Vol. 2, pp. 75—76); von Hiniiber 2001, § 274 ; Allon 2001, p. 102.

81The B® of the commentary on the Dutiyacchiggalasutta (Spk III 302,17) and a
Burmese and a Sinhalese manuscript used for E° read andha-kacchapassa
against kana-kacchapassa of E°.
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§3a
Gandhari vasi[ad](*a)sa ajaena saha s(*am)[ilda umiljata] (11. 39—40)

Pali vassasatassa vassasatassa accayena sakim sakim ummujjanto

§3b
Gandhari vasihada omica vasihadasa acalelna saha samida umijata (11.
41-43)

Pali vassasatassa vassasatassa accayena sakim sakim ummujjanto

The Gandhari and Pali differ in several ways. Where the Pali has
vassasatassa vassasatassa accayena “with the passing of each hundred
years” in each section (§§2, 3a, 3b),%? the Gandhari has vasasada
(/vasihada) umiljo] (lomica) vasasadasa (/vasihadasa) acaena saha®
“emerging after a hundred years, with the passing of a hundred years” in
§2 and §3b, but vasilad](*a)sa ajaena saha “with the passing of a
hundred years” in § 3a. I take saha of the Gandhari to be the equivalent
of Pali/Skt saha “with”, rather than sakim of the Pali parallel, although
the expression accayena saha is not attested in Pali. The Chinese
parallels the Pali with bdi nidn yi Bl ZF— “every hundred years”.

The interpretation of umiljo], omica in vasaSada umiljo] (1. 37),
vasihada omica (1. 41) is problematic. Although faint, the final o vowel
in umiljo] is certain. This spelling suggests that umiljo], omica is the
present participle nominative singular masculine of the verb cor-
responding to Skt uz-Vmajj construed with the ablative (or accusative ?),
the phrase meaning “emerging after a hundred years”. The Pali equiva-
lent would be vassasata ummujjam, which is not recorded. However,
the nominative singular of this participle appears as umijata in the
following lines (1l. 40, 43), where the Pali has ummujjanto. It may
therefore represent the gerund of this verb, which appears in Sanskrit as

82The reading in E° of the Majjhima-nikdya occurrence (M III 169,13-14) is
vassasatassa accayena sakim ummujjeyya, with the v.I. in two Sinhalese
manuscripts of vassasatassa vassasahassassa vassasatasahassassa accayena
..., which is also recorded in B as the Sinhalese reading.

83 have removed the square brackets where the reading is verified by the
repetitions.
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unmajya or unmajjya (MW s.v. un-majj), but in Pali as ummujjitva.
However, the final o in umiljo] is unexpected in a gerund. Both
interpretations would give more or less the same meaning. I translate
this phrase as “emerging after a hundred years”, which covers both
possibilities.’*

The optative third singular of the same verb appears as umic[ela in
line 38, where the Pali has ummujjeyya. In contrast to the Pali verb,
which shows labialisation of the root vowel a under the influence of the
preceding labial consonant cluster mm,% the Gandhari shows palatali-
sation of the vowel under the influence of the following palatal
consonant cluster (original jj).%¢

The alternation between j and ¢, as witnessed in the Gandhari
spellings of these words, is common in the Senior manuscripts. The
reflexes of original intervocalic -jj-, -cc-, -j- and -c-, and of initial j- and
c- may appear as j or c¢ in this scribe’s orthography. As noted by
Salomon (2003: 87), this suggests “that this scribe, and presumably at
least some other contemporary speakers of Gandhari as well, did not
distinguish between c¢ and j in their dialect”.

The Gandhari equivalent of Skt varsasata-/Pali vassasata- “hundred
years” shows three spellings: (i) vasasada- (1. 37 [x 2]), which could be
read as vasayada- since § and y are indistinguishable in this scribe’s
hand; (ii) vasi[ad.] (1. 39); and iii) vasihada- (1. 41 [x 2]). I transcribe
the two line 37 examples as vasasada- rather than vasayada- on the
basis of the spelling of this word in Gandhari inscriptions and in the
Khotan Dharmapada. Examples from the latter document are varsa-
Sada- (141a) and vasa-Sada- (316a). The above spellings vasi[ad.] and
vasihada- show the palatalisation of final a of Skt varsa- under the

84A neuter noun ummujja- “emerging” is recorded in Pali (CPD s.v.). But this is
not likely here.

85Berger 1955, p. 60; Norman 1976B, p. 45 (= Collected Papers, Vol. 1,
p. 250); cf. CDIAL s.v. iinmajjati.

86Cf. Norman 1976a and 1983.
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influence of the following initial § of sata-,%” with the development -s- >
-h- in the case of vasihada- and further weakening (-s- > -h- > @) in the
case of vasilad.]. The same sound changes (-§- > -h- and -§- > -h- >
),%8 but this time in the context of a preceding or following original
palatal vowel, are seen in yoniho = BHS yonisah “thoroughly” (1. 36)
and baihodu (1. 82), baihoda (1. 110) = Skt vasibhiitah found in the
Gandhari Anavataptagatha currently being edited by Richard Salomon.
A further example is the Gandhari spelling for the place name
taksasila-, which appears as taksaila- besides taksasila-.%° The above
can be compared with the development of original -A- > -§- = [Z] and -A-
> @ in palatal environment. Examples of the former are (i) isa = Skt iha
“here” found in the Niya documents, inscriptions, and in some of the
British Library manuscripts®® and ise found throughout the Senior
manuscripts (e.g. 2.37) and in some inscriptions, which shows palatali-
sation of final a; and (ii) the Gandhari version of the epithet of king
AjataSatru found in the Senior manuscripts: vedisaputra- (2.21, 31, 44,
etc.), vedisaputra- (2.13, 18, etc.) = Skt vaidehiputra-/Pali vedehi-
putta-®! Examples of the latter development (-h- > @ in palatal

87Cf. Gandhari avisisadi, which probably = Skt avasisyate (th-GK 200; see
Brough 1962, p. 243; Norman 1976A, p. 334 [= Collected Papers, Vol. 1,
p- 227]). For an example in Pali, see Norman 1983, p. 277 (= Collected
Papers, Vol. 3, p. 15).

88Cf. the examples of § > h in Gray 1965, §401, and -s- > -h- > O in the
Gandhart Dharmapadas discussed in Lenz 2003, p. 43 (see also von Hiniiber
2001, § 221).

89Examples of faksaila- are found in the British Library manuscripts (e.g.
BL16+25, 1. 45-46 [see Lenz 2003, pp. 182-83]; and BL2, 1. 7); for
references to examples of taksasila- in the inscriptions, see Konow 1929
index.

QOE,g, BL 16+25, 1l. 21, 29, 32, 43 where the spelling alternates between isa and
iSa (see Lenz 2003, pp. 155-56). For comments on this word, see Burrow
1937, §§17,91.

9INote that the original final palatal vowel in vaidehi- is not marked.
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environment) are ASokan ia = iha found at Shahbazgarhi®?; sabaraka-
idai = Skt samparaya-hitaya “for the benefit of the next life” and
vayari- = Skt viharin- in the Khotan Dharmapada (Brough 1962: §39);
and in the Senior manuscripts amatrei (17.15) = Pali amantehi,
padigaesu (12.19) = Pali patiggahesum, and priao (5.3) = BHS
plihak-/Pali pihaka- “spleen”.?? This indicates that both -A- (< -§-) and
-§- (< -h-) in the above examples are an approximation at representing
[Z], which tends to undergo further weakening (> ).

The palatalisation of a neighbouring vowel by § and the weakening
of original -§- and -h- in palatal environment as witnessed in the
examples listed here are, however, uncommon. The spellings for the
equivalent of Skt varsasata- in Gandhari are more regularly vasasada-
/vasasada-/varsasada-. Similarly, original -s- and -h- in palatal
environment normally remain, as they do in other contexts generally.?*
Examples from the Senior manuscripts are kasia-cadana (13.9) = Skt
kasika-candanam “sandal from Kasi’; desisama (13.12) = Skt
desisyami “I will teach”; and suha-vihara (12.42) = Pali sukha-vihari
“living at ease”.

samida umic[ela (1. 38), samida umijata (11. 39—40, 42—43): The two
Samyutta-nikaya occurrences of the simile read sakim sakim
ummujjeyya “would emerge once each time” and sakim sakim
ummujjanto “emerging once each time”, while the European and
Burmese editions of the Majjhima-nikaya (M III 169,14) occurrence of
the simile do not repeat sakim.”> G samida must be the equivalent of
Pali/Skt samitam “continuously”, “over and over” (see PED s.v.
samita'). This appears in Pali texts in the expression satatam samitam
“constantly and continuously”, an example being maro papima satatam

92Cf. Norman 1962, p- 326 (= Collected Papers, Vol. 1, pp. 34-35) and von
Hiniiber 2001, §223.

93Forpriao, see Glass 2007, §5.2.1.7.
94See Allon 2001, pp. 8687 for references.

95CE. tam enam puriso vassasatassa vassasatassa accayena kasikena vatthena
sakim sakim parimajjeyya (S 11 181,27-28).
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samitam paccupatthito (S IV 178,13-14) “Mara the Evil One is
constantly and continuously waiting by”, which occurs in conjunction
with a simile involving a jackal waiting for a turtle to extend its limbs.

avi na ’'se (1. 39) [§3a]: The Pali parallel has api nu so. The Pali
equivalent of the Gandhari would be api nu eso. Cf. ya ese (= Pali yam
eso) in line 41, where the Pali parallel has yam so.

The phrase used to express the idea of the turtle inserting its neck
into the hole in the yoke is am[alspi ekatarmao yuo grive paksivea in
§3a (I. 40) and amaspi ekatarmao yuo grive padilmul(*ce)a na [va]
padimu[ce](*a) in §3b, where the Pali parallel has amusmim eka-
cchiggale yuge givam paveseyya ti in both sections.

The verb in the Pali is paveseyya “would insert”. In contrast, the
verb in §3a of the Gandhari is paksivea = Pali pakkhipeyya/Skt pra-
Vksip, which can also mean “would insert”. This is the verb used to
express the idea of the man casting or throwing the yoke into the ocean
in §2: Gandhari fatra purusle] ekatarmao yuo paksivea, Pali tatra
puriso ekacchiggalam yugam pakkhipeyya. The verb in Gandhari § 3b is
padilmu](*ce)a, which is repeated in the negative na [va] padi-
mu[ce](*a), where na va = Skt na va “or not”. The Pali form of this
verb is patimuiicati (see PED s.v.), which, interestingly, occurs in the
Pali Jatakas and commentaries in conjunction with giva “neck” in the
sense of “put on”, “attach”. A particularly good example for our pur-
pose is pasam givaya patimuficati “he puts the snare on his neck” (Ja IV
405,10), where the commentary (line 15) glosses patimuiicati with
paveseti, the verb found in the Pali sutta under discussion.”® Also of
interest is patimukkam in the Therigatha verse discussed above, a
derivative of patimuiicati.”’ The active form of the verb (“would put
that yoke with the single hole on his neck) does seem a little strange

90Qther examples are (passive) kakassa givaya patimucci (v.1. patimufici; As
272,32-33) and kaccham naganam bandhatha, giveyyam patimuficatha (Ja IV
395.17).

9For Pali patimukka-, see Geiger 1994, §197; Pischel 1965, §566; von
Hiniiber 2001, § 493 ; Norman 2002, p. 241.
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here, and it is possible that we are dealing with a passive (Pali
~muccati). If so, the translation would be “this blind turtle ... would be
caught (or fastened) at the neck in that yoke”.

Finally, the Gandhari expression amaspi ekatarmao yuo grive
padilmu](*ce)a na [va] padimu[ce](*a) “would put that yoke with the
single hole on his neck, or he may not put it on” is reminiscent of the
Buddha’s statement in § 3¢ of the Chinese: “Although the blind turtle
and the floating piece of wood may miss [each other], perhaps they may
also meet each other” (5% N, HEEE, WEHES).

adicam eda bhayava sudalavam eva (1. 40—41): Pali adhiccam idam
bhante. For the non-aspirate consonant in adicam = Pali adhiccam, see
the discussion of -padavi = Skt prthivi above.

sudalavam = Skt sudurlabham. The Senior manuscripts contain
many examples of medial vowels not being marked, including u/o, as
here, and i/e. Further examples of u# not being marked are cadamasia
(2.11,14,16) = Pali catumasini- “of four months” and vedadal[ela (13.5)
besides v[eldudalae (13.2) = Pali veludvareyya(ka)- “belonging to
Veludvara”.

Summary

This Gandhari sitra, for which the simile of the blind turtle and the
hole in the yoke is central, is as a whole quite close to the second of the
two Pali chiggala suttas preserved in the Samyutta-nikaya (no. 56.48),
while the one similar siitra found in the Chinese Samyuktagama is
closer to the first of these two Pali Samyutta-nikaya suttas (no. 56.47).

With regard to the portion of these suttas/siitras analysed in detail
here, the prose simile, the Gandhari and Pali versions exhibit only minor
differences in terms of structure and wording. Both differ in several
important ways from the Chinese version.

The main differences between the Gandhari and Pali versions are

(i) different synonyms or near synonyms used: e.g. Gandhari

-tarmao (= Skt tardman + ka), Pali -chiggala- “hole”; Gandhari
paksivea, Pali paveseyya “would insert” (§3a) and padimucea
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“would put on” (§3b); cf. also Gandhari bhayava, Pali bhante
(§3b);

(ii) different pronouns or indeclinable used: Gandhari ese “this”,
Pali so “that” (§§3a, 3b); Gandhari atra “here”, Pali ratra
“there” (§2);

(iii) differences in syntax: the accusative case of Gandhari pacimo
saharea in contrast to the instrumental of the Pali puratthimena
samhareyya,

(iv) a near synonym added: Gandhari adicam ... sudalavam, Pali
adhiccam (§ 3b).

Although still relatively minor, the greatest point of difference
between the Gandhari and Pali versions of the simile is in the phrase
used to express the period of time after which the turtle surfaces (§§ 2,
3a, 3b).

Greater differences are, however, evident in the sections of the
sutta/sttra not discussed in this article (§§4—7). This includes the order
in which factors are listed (e.g. the three conditions that are most
conducive to attaining enlightenment) and in the wording used to
describe these, although much of the wording of the Gandhari text that
differs from the Pali parallel is in fact found elsewhere in the Pali
canon, a phenomenon already noted for this genre of text (see Allon
2001, e.g. pp. 178, 184, 256, 279).

The differences noted for this sutta/siitra are of the same type as
those identified in a comparison of three Gandhari Ekottarikagama-type
sitras with their Pali and Sanskrit parallels, for which the reader is
referred to Allon 2001 : 30-38.

Mark Allon
University of Sydney
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ABBREVIATIONS

The abbreviations used in this article are those of the CPD. Those not listed in

the CPD are

AVP
AVS
BC

CDIAL
Ce
Dhp-G¥

DOP
EA-G
Ee
frag(s).
L/I1L

ms / mss
RS

SA

S

SWTF

YV

Atharvaveda, Paippalada recension

Atharvaveda, Saunaka recension

Burmese (Chatthasangayana) edition(s) of Pali texts (= VRI-CD
unless otherwise stated; page references are to the printed edition
as given by the VRI-CD)

R.L. Turner, A Comparative Dictionary of the Indo-Aryan Lan-
guages (London, 1966)

Sri Lankan edition(s) of Pali texts (= electronic version of Sri
Lanka Buddha Jayanti Tripitaka Series)

Gandhari Khotan Dharmapada (= “Gandhari Dharmapada”, ed.
Brough 1962)

Margaret Cone, A Dictionary of Pali, 1 vol. to date (Oxford, 2001)
Gandhari Ekottarikagama (ed. Allon 2001)

European (Pali Text Society) edition(s) of Pali texts

fragment(s)

line(s)

manuscript(s)

The Robert Senior collection of Kharosthi manuscripts
Samyuktagama

Thai (King of Siam) edition(s) of Pali texts (= Mahidol Univer-
sity’s Budsir on CD-ROM: A Digital Edition of Buddhist
Scriptures [Bangkok: Mahidol University Computing Center,
1994])

Heinz Bechert, ed., Sanskrit-Worterbuch der buddhistischen Texte
aus den Turfan-Funden, 2 vols. to date (Gottingen, 1994—)

Taisho Shinshii Daizokyo, eds. J. Takakusu and K. Watanabe. 100
vols. (Tokyo, 1924-34)

Yogavasistha of Valmiki
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Remarks on the Third Precept:
Adultery and Prostitution in Pali Texts*

The Third Precept: Men, Women, and Wives

The Third Precept is to refrain from kamesu micchacara,
“misbehavior in [matters of] kama”, a rather general category. The word
kama refers internally to the subjective emotions of desire and
experience of all sensual pleasures, and externally to the objects of those
emotions and experiences, so a broad construal of the Precept could be
broad indeed.! However, commentaries usually elucidate it in relation to
sex: kama is methuna-samacara, the act of intercourse, which is
twofold : contentment with one’s wife (or wives),2 or going to the wife
of another man, sadara-santosa-paradara-gamana. As one of the Six,
Eight or Ten Precepts, it requires chastity, so both kinds count as
misbehavior, but as one of the Five only the second does.

Many texts give two standard lists of ten kinds of women with
whom intercourse is forbidden, which include young women “under
protection” as well as “wives of other men”. They are agamaniya-

*It is an honour and a delight to contibute this small piece, intended as no more
than a preliminary and incomplete introduction to a much wider field of study,
in honor of K.R. Norman, from whose unfailing kindness I have benefited for
almost thirty years, up to and including this article.

IThus Saddhatissa 1 987, pp-88—92.

2The existence of polygyny is widely attested in Pali (see remarks on the word
dara in text and the notes below). Many texts praise monogamy for man and
wife, in deed and thought, as a virtue; see, e.g., the Suruci Jataka (Ja IV
314ff.), which contains the very widespread motif that jealousy of one’s co-
wives (sapattiyo) is one of the sufferings particular to women. A man is urged
not to visit other men’s wives; women are encouraged not even to think of
other men (e.g. D III 190 with Sv 955). See also DPPN s.v. for the story of
Nakulapita and his wife. The motif of couples being together over a series of
lifetimes is common in the Jatakas. With the exception of the story of Kanha in
the painfully misogynist Kunala Jataka, which is modeled on Sanskrit literary
sources (see Bollée 1970, pp.132ff.), I know of no instance of polyandry.

The Journal of the Pali Text Society, Vol. XXIX (2007), pp. 263-84
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vatthu, literally “objects not to be gone to”: Forbidden Zones.3 The first
gives Ten Women (dasa itthiyo), all of whom are under some form of
protection, and the second gives Ten Kinds of Wife (bhariya). In the
first list, of the Ten Women the first eight are protected by

1. mother (maturakkhita)

. father (pitu-)

. mother and father (matapitu-)
. brother (bhatu-)

. sister (bhagini-)

. relatives (7iati-)

. clan (gotta)

03 N BN

. fellow monastics (dhamma-, glossed as sahadhammika-)

The Protectors, in order to prevent their ward from having intercourse
with a man before she has come of age, do not allow her to go
anywhere, see other men, live by herself, and they tell her what to do
and what not to do. The final two are:

9. One who is under guard (sarakkha), i.e. a girl who has been
promised to a man, from as early as when she was in the
womb.

10. One for whom a punishment has been set (saparidanda) — i.e.
a girl, promised to someone, whose name has been put on a
public notice set up in a village, house, or street announcing a
penalty for anyone who “goes to her”.

The Ten Wives are:

1. “one bought for money” (dhanakkita), i.e. through a bride
price or some such;
2. “one who lives [with her husband] through choice”

3See entries for itthi in PED, DOP, CPD. Searching the Chatthasangayana CD
will reveal many more. There are some textual variations, of no importance
here. The term ajjhacariya-vatthu, “object for transgressions” is also used (Pj I
31); ajjhacariya can refer to the transgression of any Precept.
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(chandavasini); i.e. man and wife marry through mutual
affection;

. “one who lives [with her husband] because of possessions”

(bhoga-); a woman from the country who acquires tools such
as mortar and pestle, i.e. who marries for social advancement;;

. “one who lives [with her husband] because of clothes”

(pata-); a poor woman who acquires even a small amount of
clothing, i.e., as in 3, who marries for social advancement;

. “one who lives [with her husband] because of [the ceremony

with] a bowl of water” (odapattakini) — oaths and vows were
often taken by two people putting their hands in a single bowl
of water; here the officiant says “may you be joined together
unbreakingly as is this water”;

. “one who has taken off the head-pad” (obhatacumbata) [a

head-pad is for carrying firewood, etc.], i.e. a former menial or
slave raised in status;

. “a wife who is also a slave” (dasi);
. “a servant-wife who works for wages” (kammakari) — a man

lives with her because his own wife is insufficient (anatthiko);

. “one brought back under a flag” (dhajahata), i.e. a war-
captive;
“a temporary wife” (muhuttika), i.e. a prostitute, used for a

shorter or longer period.*

For men all Ten Women and all Ten Wives are Forbidden Zones. In

the case of women, however, there is precise limitation: all Ten Wives

are guilty of wrongdoing if they have sex with a man, but only the last

two of the list of Ten Women are. This is because they have been

promised to a man, and are counted as “having a husband” (or “owner”,

40n the phenomenon of “temporary wives” in Southeast Asia see Reid 1988,
pp-154ff. ; Andaya 1998. Thanissaro 1994, p.119, interprets this term more
widely as “a date”, which is certainly possible linguistically, although it raises
intriguing historical and cultural questions.
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sassamika). The texts say (using Sp 555 with Sp-t Be II 329 [Sas go—
91J°:
imasu dasasu pacchimanam dvinnam eva purisantaram gacchantinam
micchdacaro hoti, na itarasam,

Of these Ten women there is Misconduct in having sex with a man for the
last two, but not for the others.

pacchimanam dvinnan ti sarakkhasaparidandanam micchdacaro hoti tasam
sasamikabhavato. na itarasan ti itarasam maturakkhitadinam atthannam
purisantaragamane natthi micchdacaro tasam asamikabhavato ... na ca
matadayo tasam phasse issard. matadayo hi na attana phassanu-
bhavanattham ta rakkhanti, kevalam andcaram nisedhentda purisantara-
gamanam tasam varenti. purisassa pana etasu atthasu pi hoti yeva
micchacaro. matadihi yatha purisena saddhim samvasam na kappenti, tatha
rakkhitattda paresam rakkhitagopitam phassam thenetva phutthabhavato.

For the last two: for those who are under guard and for whom a punishment
has been set there is Misconduct because they have a husband/owner. But
for the others there is not: for the other eight Women, those under the
protection of their mothers, etc., there is no Misconduct in having sex with a
man, because they do not have a husband/owner ... Mothers, etc., do not
have authority over them in relation to [sexual] contact; they do not guard
them for the sake of their own experience of [such] contact; they [try to]
stop them from having sex merely to prevent misbehavior.® But for a man
there is Misconduct in the case of these eight also. Because mothers, etc., do
not arrange for [their wards to have] intercourse with men, therefore [there
is Misconduct for a man] through the fact of Protection, through the state of
having stolen [sexual] contact which is protected and guarded by others.

The argument is not entirely clear to me, and more work will have
to be done, both text-critical and interpretative. The point seems to be
that mothers and other protectors of the eight kinds of women do not
have the kind of authority or ownership which a husband (actual or
promised) does. A husband owns the right to exclusive sexual access,

5T am grateful to Thanissaro Bhikkhu for help with some of the passages
translated here.

6Presumably andcara here must refer to behavior contrary to social mores but
not the Third Precept.
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and so adultery with any of the other twelve women constitutes a form
of theft. This seems to be the point of the sentence omitted from the
passage just cited:
ya hi samikassa santakam phassam thenetva paresam abhiratim uppdadenti,
tasam micchacaro.

When women cause sexual desire to arise for [or in] other men, [thereby]
stealing the contact which belongs to their husbands, there is Misconduct on
their part.7

Perhaps light can be thrown on this by a passage from the
Upasakajanalankara (nos. 2, 24, p.179):
maturakkhitadayo ... attha rakkhakanam anufiiigya vina vitikkamesu

purisassa micchacaram bhajanti. tasam pana natthi micchdcaro.
rakkhakanam anufifiaya upagame ubhinnam pi natthi micchacaro.

The eight who are protected by mothers, etc., share in a man’s misconductd
in cases of transgression [= sex] which occur without the permission of their
protectors. But there is no Misconduct (i.e. no breaking of the Precept) on
their part. When there is a [sexual] approach9 with the Protectors’
permission, there is no Misconduct for both [man and woman].

So a man’s breaking the Third Precept is connected to breaking the
Second, against theft. The eight women, not being the property of their
Protectors, do not steal anything by having sex with a man. But the
Protectors’ relationship to their wards is something akin to ownership,
since they can annul Misconduct for the man by giving their permission.

Tt is possible to take the absolutive thenetva here as going with paresam rather
than the subject of the sentence, in which case one would translate “when
women cause sexual desire to arise in other men, [making] them steal the
contact which belongs to their husbands ...”. This would fit better with the
last sentence, which clearly uses thenetva of men.

81t is not clear to me what “share” means here, and I have not found other
passages which use the phrase.

9This sense of upagama is not, to my knowledge, found elsewhere in Pali. Pali
lexicographical texts (and cf. Sadd 883—84) relate it to upa-ni-sad, “to sit [next
to]”, and a sexual use of upa-gam is found in Sanskrit (MW s.v.). It would
seem here that it must be taken as a euphemism for sex.
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Thus, as is often the case worldwide, sexual transgressions are
committed by men not directly against a woman but against those who
either “own” her or are in some other way legally responsible for her.!0
In all twenty cases wrongdoing is “adultery [which is] behavior in a
Forbidden Zone based on desire which transgresses conventional social
boundaries” (lokamariyadam atikkamitva, Vv-a 72—73).

In a specifically Buddhist jurisprudential-ritual sense, therefore, lay
single women, of any kind (the unmarried [whether young or old],
divorcées, widows, and prostitutes, on which see more below), do not
break the Third Precept by having sex with a man. If they do, then what
is “wrong” about it is twofold, in quite different ways. First, it is
practically imprudent, given (male) marriage-expectations and social
disapproval.!l Second, from the ascetic—ultimate, karmic point of view
— augmented by misogynist attitudes toward the imagined promiscuity
of women — it is the expression of samsaric defilement.

Intercourse is defined very precisely in the Vinaya tradition (e.g. a
penis enters any of a woman’s three orifices as much as the length of a
mustard seed); it is not said whether this is to be taken as paradigmatic
for non-monastic cases. The word magga, literally “pathway”, which is
used there for “orifice” and where appropriate “sexual organ”, does
appear in a standard list of four sambhara, “prerequisites”, or “consti-
tuents” necessary for there to be an infraction of the Third Precept (e.g.
Sv 1049, As 98):

1. the existence of a Forbidden Zone (agamaniya- or ajjhacariya-
vatthit)
ii. the intention to perform the act (sevanda-citta)
iii. an [appropriate] means (payoga) (transgressing the Precepts

10For this point in later Thai legal codes on marriage, adultery, rape, etc., see
Loos 2006.

1]e.g. S 16 komari settha bhariyanam, “a virgin is the best of wives”, to which
Spk I 33 comments kumari-kale gahita, “taken [in marriage] at the time of
their youth”. A number of compounds with the word kumara- refer to women
who marry as virgins or men who marry virgins: cf. DOP s.v. kumar-lkomar-.
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involves one or more of a list of six such means, which
include, for example, getting someone else to break a Precept;
in relation to sex there is but one means: sahatthika, literally
“with one’s own hand”, but better “personally”)

iv. consent to the physical interaction between the sexual organ
and an orifice (maggena magga-patipatti-adhivasana; Pj 131
has simply sadiyati, “s/he agrees”).

The question of consent, and at what moments during an act of
intercourse consent can be given or refused, receives a fair amount of
discussion which I cannot go into here.!? Whether or not the woman is
willing, and in whatever senses that is understood, the man’s Mis-
conduct depends on the status of the woman. If she has not taken the
Precepts it is “not very blameworthy”, but great if she has,!3 and the
offence gets worse as the status of the woman increases (e.g. Vibh-a
383):

[TThe wrongdoing is not very blameworthy [when it involves] transgression
with a woman of bad Virtue, greater when the woman’s Virtue is like a
cow’s, greater [still, and incrementally] when she has gone for refuge, has
[also] taken the Five Precepts, is a novice nun, an ordinary nun [i.e. one
who has not attained any level of the Path], a Stream-Enterer, Once-
Returner, Never-Returner; with an Enlightened Woman it is wholly and
completely blameworthy.

“Like a cow’s” is goriipa-silaka. This is equivalent to what is called

12Many texts discuss volition, on both the man’s and the woman’s part; this
needs much more research, but it does seem that women’s volition is
sometimes treated in misogynist ways: e.g., as Thanissaro Bhikkhu puts it
(personal communication), in a discussion of rape at Sv-pt III 346 there seems
to be “the old excuse ‘The fact that she didn’t show any desire doesn’t mean
that she didn’t want it, for that’s the way women are’”. For a man, one precise
example is the case of ejaculation in dreams: being unintentional it does not
break any Monastic Rule, but as a manifestation of desire it does have a
karmic result. See Collins 1997, p.190.

13e.g. Ps1199: so pan’ esa micchacaro siladigunarahite agamaniyatthane
appasavajjo, siladigunasampanne mahdsavajjo
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elsewhere “an ordinary person’s Virtue” (puthujjana-sila)'4; the image
may be that a cow is innocent, intending no harm: one sub-commentary
says “naturally good” (pakati-bhadda, Dhs-anut B¢ 189). But another
says that such a person is “blind, of blundering intellect” (milho
khalitaparifio, Spk-pt (B®) I 160).

Adultery

Adultery in a general sense, when not tied to discussions of the Ten
Women and Ten Wives, is expressed by verbs such as aticarati or
atikkamati, “going too far, transgressing”, and also by nominal and
verbal forms derived from gam, to go, most commonly with the
compound paradara-, “another man’s wife” (or wives, on which see
below) as their object; the word paradarika is used for an adulterer. The
words jara (masculine) and jara/jari (feminine), “lover”, are used for
partners in a sexual relationship outside normal marriage: the
relationship, real or alleged, can be between monks and nuns, or other
ascetics, monks and laywomen, and married men and women and their
lovers.!5 It is hardly likely that any extensive story-literature, in any
culture, would not know of adultery; in Pali, especially given the many
misogynistic Birth Stories which aim to demonstrate the untrust-
worthiness and moral depravity of women, naturally many such stories
are found.!® Admonitions against adultery in sermons by the Buddha
and others scarcely need documenting. But what is wrong with it, why
should one avoid it?

If one or both partners are in one or more of the categories which
mean that their adultery breaks the Third Precept, the reasons are
obvious. But adultery is spoken of usually without reference to that

Lanv o 255, glossed as go-sila-dhatuko at Ps V 71, which adds that such a
person is honest, not deceitful, does not oppress others, and makes a living
rightly and properly through farming or trade.

15Monks, nuns, e.g. Vin II 259, IV 91, monks and laywomen Vin IV 20,
married men, women and lovers Vin II 268, III 83, 138, 139, Ja Il 292, Il 92,
223.

165¢e Jones 1979; Bollée 1970; Amore and Shinn 1981.
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particular jurisprudential manner of evaluation, and the arguments
offered against it are various. One story, the “Foot of a Mountain” Birth
Story (Ja II 125-27), has a remarkable mixture of disapproval and
acceptance. In both the Story of the Present, with the king of Kosala and
the Buddha, and that of the Past, with King Brahmadatta in Benares and
a wise councillor, one of the king’s ministers “does something wrong”
in the harem.!” In the Present, the king reflects that the minister is
useful, and the woman is dear (piya) to him, so he cannot destroy them.
The Buddha agrees, saying that when servants are useful and women
dear one cannot do them harm, and he then tells the Birth Story, where
King Brahmadatta tells the minister what has happened in a riddling
verse, “At the pleasant foot of a mountain was an auspicious lake; a
jackal drank from it, though he knew it was protected by a lion.” The
minister understands, and replies, “Great king, [whatever] animals drink
from a great lake, it is none the less a lake; if she is dear to you, forgive
(khamassu) [them].” “None the less a lake” renders na tena anadr,
a-nadi is literally “a non-lake”, and as usual the negative prefix can be
taken in the sense of a logical negation and/or in the sense of a negative
evaluation: “a not-X” and/or “a bad X”. The commentary says,
[A]1l creatures, two-footed, four-footed, snakes and fish, drink water from a
lake when they are thirsty, but it is not for that reason any less a lake: it is
not a polluted lake. Why ? Because of its being common to everyone. Just as
a lake drunk by anyone and everyone is not corrupted, so a woman who
through defilement transgresses against her husband by having sex with
another man is none the less a woman. Why ? Because [of her, or all
women’s ?] being common (sadhdarana) to everyone. She is not a polluted
woman. Why ? Because of becoming pure [again] through washing at the

end .... [So, the advice is] forgive both of them and preserve [your]
equanimity.!8

17The verb is padussi, from pra-dus, whence the word dosa (Pali dosa), one of
the commonest and least specific words for a wrong, in some sense of that
word.

18«polluted” is ucchittha, for which DOP has “left-over [of food], touched, spat
out, used, cast-off, polluted”, citing the compounds -odaka, “water that has
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The king does so, telling them not to commit such evil (papakamma)
again, and they stop.
The most general argument against adultery is a version of the
golden rule given by the Buddha to dissuade male householders:
Again, householders, a noble disciple should reflect thus: “If someone were
to commit adultery with my wives, that would not be pleasing and agreeable
to me. Now if I were to commit adultery with the wives of another, that
would not be pleasing and agreeable to the other either. What is displeasing
and disagreeable to me is displeasing and disagreeable to the other too.”
Having reflected thus, he abstains from sexual misconduct, exhorts others to

abstain from sexual misconduct, and speaks in praise of abstinence from

sexual misconduct. Thus his bodily conduct is purified in three respects.19

There are also more immediate disadvantages. A poem of the Sutta-
nipata, “The Discourse on How Not to Thrive”,20 lists twelve kinds of
misfortune resulting from such things as being too fond of sleep or lazy,
not supporting one’s parents, and being rich but enjoying oneself alone.
The eighth (106) is “being a womanizer [which leads to] squandering
what one has acquired”. The tenth (110) is “being an old man who
brings home a [young] woman with breasts like timbaru fruit, [which
leads to his] not sleeping because of jealousy over her”; the
commentary explains this as an eighty- or ninety-year-old man thinking
that his young wife will have no pleasure living with an old man and so
seek a younger one: burning with lust and jealousy he forgets to look
after his affairs and so comes to ruin. The ninth (108) is “being
unsatisfied with one’s wife and being seen with prostitutes and other
men’s wives”; the commentary explains that visiting prostitutes means
giving away money, while adultery involves being punished by the
king.

been spat out”, and -geha, “a house which is not new; a house already lived
in”. Odakantikata, “‘ending with a [ritual] wash”, is a defining characteristic
of sex in the Monastic Code (Vin III 28).

195 v 354, tr. Bodhi 2000, p.1798.

20pgrabhava-sutta, Sn 91-115. For the meaning of parabhava see Norman
2001, p.186, ad Sn 92.
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Other texts also suggest that adultery is a public crime, but not all.
The issue requires further research, and as with many other issues
discussed here, such research may reveal differences between different
Pali texts, which may reflect local variations in practice.2! Two verses
in the Dhammapada (309—10), in a chapter entitled “Hell”, state:

A careless man who courts another’s wife gains four things: acquisition
of demerit, an uncomfortable bed, third blame and fourth hell.
Acquisition of demerit and an evil state of rebirth, and a brief delight for

the frightened man with the frightened woman, and the king imposes a
heavy punishment. Therefore a man should not court another’s wife 22

The word-commentary says that the king’s punishment involves
such things as cutting off hands and feet, but the story attached to the
verses in the same text — which might well be of different provenance
— is quite different (Dhp-a IIT 479—81). It concerns a handsome young
man called Khema, a nephew of the rich banker Anathapindika and an
habitual adulterer. Women have merely to look at him to lose control of
themselves. (He has this ability thanks to the fact that in a previous life,
at the time of the Buddha Kassapa, he had offered two colored flags at a
Buddha-shrine with the wish “May all women apart from my family and
relatives fall in love with me on sight.”) He is arrested three times, but
the king releases him each time, feeling ashamed for the banker.

21Sp 561, commenting on alamvacaniyd, a woman who is or can be divorced,
says at Vin IIl 144: ya hi yatha yatha yesu yesu janapadesu pariccatta va
hoti, ... ayam alamvacaniya ti vuccati, “a woman is called ‘One about whom
Enough! is to be said” when she has been abandoned by whatever means [is
current] in whatever region”; the sub-commentary (Sp-t B® Il 329) adds:
alamvacaniya honti ti desacarittavasena pannadanadina pariccatta honti,
such women “are abandoned by such means as giving a letter, according to
the custom of the region”.

22cantari thanani naro pamatto, apajjati paradaripasevi | apufiiialabham na

nikamaseyyam, nindam tatiyam nirayam catuttham || apuiiiialabho ca gati ca
papika, bhitassa bhitaya rati ca thokika | raja ca dandam garukam paneti,
tasma naro paradaram na seve. The translation is from Norman 1997, p. 45.
The commentary explains “an uncomfortable bed” as meaning that he cannot
sleep when he wants to, and sleeps little.
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Anathapindika tells all this to the Buddha, who speaks the verses to
Khema “to show the fault (dosa) in going after other men’s wives”.
Leniency for adulterers is also suggested by another remark of the
Buddha in the same text, in which he “does not make any one Precept
lesser [than another]” because “they are all difficult to keep”.23 This
precedes a verse which says that “whoever ... goes to another’s wife
digs up his own root here in this very world”. The word-commentary
specifies this as not paying attention to his business affairs and wasting
money, without mentioning public punishment.

In the long term, the karmic punishment for adultery is bad rebirth.
Male and female adulterers go to hell: an example very common in
modern Thai temple wall-paintings is one where they are forced by
armed guards repeatedly to climb a tree with sixteen-finger-long iron
thorns (see, e.g., Ja V 269, explained at 275). Various other karmic
effects are described: male adulterers are reborn as human women;
women who avoid adultery are reborn as men (e.g. Dhp-a I 327, where
the text remarks that “there are no men who have not previously been
women, nor women who have not previously been men”); one male
adulterer is reborn submerged head-deep in a pit of excrement, and an
adulteress flies through the air with flayed skin, attacked by vultures (S
II 259). In both cases, he/she “as a result of that deed cooked in hell for
many hundreds of years, many thousands of years, many hundred
thousands of years ... through the power of the ripening of that same
deed”.

Single Women (Young and Old),
Divorcées, Widows, and Prostitution
It would seem to follow from the logic of the remarks about the last
two of the Ten Women and the Ten Wives that no other woman breaks
the Third Precept in having sex. This is said in some texts about

23th—a 1II 355, ekasilam pi kanitthakam akatva sabban’ eva durakkhani ti,
preceding Dhp 246. The particle eva here could be read as meaning “equally”,
though that might be an exaggeration.
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prostitutes (see below), but I do not know of it being said specifically of
other single women, who are usually referred to disparagingly. Young
girls, starting at around sixteen (the usual age for marriage) “wish for
men, lust for men”; “the madness of youth” can make them enter into
inappropriate sexual liaisons.24 Older women who do not get married or
enter the Monastic Order are called thullakumarika, which is best
rendered simply as “spinster”. The word thiila/thulla can mean
physically big: Horner has “grown girl”, referring to the commentarial
gloss mahallika, “old”. It can mean “gross” in an evaluative sense:
Rouse has “coarse”, translating an explanation in the Cullanarada
Jataka: “You must understand that a ‘coarse’ girl does not mean one
whose body is fat, but be she fat or thin, by the power of the five sensual
passions she is called ‘coarse’.”25 Spinsters are one place to which a
monk should not go for alms — they are agocara: “such girls have
grown up, and are past their prime — they go about desiring men,
looking for intimacy with anyone”.2¢ The usual word for widow is
vidhava (possibly simply vi-2dhava, “without a man”); widows, like
spinsters, are also said to be a place monks should not go for alms, since
they also “are on the lookout for intimacy with anyone”.27 On the other
hand, widows, like young girls, could be victims, as the terms kaiiiiero
and vidhavero, “preying on virgins [and] widows” suggest.28 The

24e.g. Dhp-a II 217: tasmifi ca vaye thita nariyo purisajjhasaya honti
purisalola; Dhp-a I 239—40: yobbanamadamattataya purisalola (purisa-lola
is said to be one of five kinds of lust or greed afflicting women, Pj II 35-6,
Sas 220)

25Ja1v 21920 (cf. Ja Il 147) thullakumarika ti na ca thilasarira datthabba,
thila va hotu kisa va, paiicakamagunikardagena pana thilataya thulla-
kumarika ti vuccati, tr. Rouse 1895, p.137. Horner’s version is at Horner 1982
[1951], p.87.

26Sp 991, yobbanappatta yobbanatita va kumariyo; ta purisadhippaya va
vicaranti, yena kenaci saddhim mittabhavam patthenti; Nidd-a 451, Vibh-a
339—40 have mahallika anivitthakumariyo.

27e.g. Sp 991-92 ta yena kenaci saddhim mittabhavam patthenti.

28Norman 1992, pp-88—90, referring to Ja IV 184, VI 508, and discussions in
grammatical texts.
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difficulty of life as a widow is a familiar topos of South Asian
literature ; widowhood is one of ten things “looked down on by people”
(Mil 288). I have not yet examined texts referring to divorcées, but the
fact that commentaries define a widow as a woman whose husband is
dead or living somewhere else would suggest that their moral-legal
status might be comparable.2?

Limitations of space prevent further exploration of these issues. But
both for its own sake, and because of the contemporary significance of
prostitution in countries where Pali texts are seen as “the Buddhist
tradition”, where some people connect its growing prevalence with the
misogyny which is certainly found in some Pali texts, it is perhaps
worth while looking more closely at the issue. The Pali imaginaire as a
whole is uneven: on the one hand, prostitution is called a “defiled form
of action” which results in blame in this life and bad destinies in the
future; words for “prostitute” are used as insults; prostitutes are an
unsuitable source of alms for monks; and their alleged obsession with
sex and availability to all is used as a denigratory figure in misogynist
characterizations of women in general. On the other hand, prostitutes
are capable of virtue (sila); to be a wealthy and cultured prostitute can
be a reward for good karma; they can give alms to monks; and they
may be ordained as nuns, and go on to attain enlightenment.

The most common word for prostitute is ganika. The word is from
gana, an amount, a number, or a crowd, but the exact etymology of the
term is uncertain: it may mean “one who belongs to a crowd”, or “one
who [is had ] for a [specific] amount”. It is sometimes said in secondary
sources that ganika denotes a high-class “courtesan”30 — that is, a

29, g. Vibh-a 339 vidhava vuccanti matapatika va pavutthapatika va. Although
they may not technically speaking break the Third Precept, one should note
such texts as Mil 205ff., which describes a woman whose husband was living
away but who nonetheless did not do wrong (papam nakdasi) with any man
even though she was offered large sums of money to do so.

30This word is often used simply as a euphemism. I use “prostitute” with no
pejorative sense intended.
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woman who, like an ancient Greek hetaira or Japanese geisha, is
cultured and accomplished in the arts (especially dancing) as well as a
sexual partner — in contradistinction to vesi, which denotes a lower-
class harlot.3! This is not consistently borne out by the use of the words,
however. They are given as synonyms32; in one story (Vin III 138—39),
a group of womanizers33 send a messenger to summon a vesi to a park
where they are enjoying themselves. She refuses, saying that she is rich
and prosperous and will not leave the city. They engage the services of
the monk Udayi, who acts as a go-between with her, thus causing the
Buddha to promulgate Sanghadisesa Rule no. 5, prohibiting monks from
acting as go-betweens to arrange for a marriage, a lover or a “temporary
woman”. The word vesi, or vesiyalvesikd, has been connected with
vessa, Sanskrit vaisya, the third of the four Brahmanical social
groupings (thus PED s.v. “a woman of low caste, a harlot”), but it is
probably from Sanskrit vesa, “a house (sc. of ill-repute)”, from vis, “to
enter or settle down”. All prostitutes are ritpiipajivini, “women who live
off their rigpa”, which here may mean “[good] looks” or simply “body”.
Some higher-class ones, especially those who seem to have been
established by a city or township, are called nagarasobhini, “women
who beautify the city”. Another word is vannadasi, “slave of beauty” .34

31Thus Perera 1993, p-215, no. 341 : “The ganika, though serving the needs of
sex, is not the despicable creature that the prostitute is.” Cf. Murcott 1991,
pp.119—20.

3ze.g. Sp 1293 on Vin II 267, Abh 233.

LLT3

3:"They are called simply dhutta, “rogues”, “abandoned” to one or more of three
things: women, alcohol and gambling. The commentary here (Sp 553)
naturally specifies them as womanizers, itthi-dhutta.

34Abh—; B¢ 169 explains the term at Abh 233 as vannasampanna dast
vannadasi. dasim pi hi vannasampannam keci samika dhanalobhena ganikam
karonti, “a slave endowed with beauty is called a slave of beauty. Some
owners make a slave-woman a prostitute because of their greed for money.”
Some mss of Thi 442 + Thi-a 248 use the word of someone said to be “neither
man nor woman” and “neuter” (napumsaka) — presumably intending to refer
to a male prostitute.
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Prostitution is described, sometimes by prostitutes themselves, as a
“defiled form of action” (kilittha-kamma) ;33 kilittha is from klis, to be
troubled, stained, defiled, whence the term kilesa, an ubiquitous
Buddhist term: kilesa-nibbana, “the nirvana of the Defilements”, is a
defining characteristic of final nirvana (Collins 1998: 148, 151). Texts
list various kinds and numbers of kilesa ;3¢ those most relevant to
prostitution would appear to be no. 1 lobha, “greed”; no. 9 ahirika,
shamelessness; and no. 10 anottappa, not fearing blame. Vimala, a
prostitute who became a nun and Arhat, falls in love with the monk
Moggallana; she goes to him and does palobhana-kamma in his
direction, which Pruitt (1998: 101) translates “make seductive
action”.37 He repels her with verses on the foulness of the body and so
causes her to establish Shame and Fear of Blame (hiri-ottappa). Later
she recalls how, intoxicated with her youthful beauty, she used to stand
at the brothel door like a hunter, “revealing many secret places”
(specified as thighs, hips, and breasts, Thi 72ff. and Thi-a 76—77). Yet
worse, some prostitutes abandon baby sons, preferring daughters they
can train in their own métier.38 Addhakasi (e.g. Thi-a 29-31) and
Ambapali (e.g. Thi-a 198-204), both of them wealthy, and who both
became nuns and Arhats, are said to have used the word ganika as an
insult to Buddhist nuns in previous lives, and as a result to have been

3Se.g. the term is used of Sirima, who abandons it and attains the Fruit of
Stream-Entry (Vv-a 74—75); it is said by a nagarasobhini of herself at Ja III
435ff., and of a ganika at Pv-a 195). It is used for other misdeeds, e.g. a
proposed act of incest (Ja IV 190), pork butchery (Dhp-a I 125-28), and
refuse-sweeping (Vbh-a 440-1). At Ja IIl 60 a ganika calls her trade nica-
kamma, “inferior work™.

36e.g. ten (Vbh 341, Vism 683 = XXII 49), five hundred (Spk I 187), fifteen
hundred (Ud-a 138-39, 335f.)

37Palobhana, I think, has both simple and causative senses: action based on
and intended to incite greed.

38e.g. Salavati (Vin I 269), whose son survived and went on to become the
prosperous physician and Buddhist lay-supporter Jivaka (cf. also Pv-a 195);
cf. Dhp-a I 174, and see Horner 1930, pp.87ff.. Their métier is called a
“tradition” (paveni).
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reborn in hell and as prostitutes. Prostitutes are the first of the list of five
places to which a monk should not normally or regularly go for alms
(agocara), the others being widows, spinsters, nuns and bars. The
reasons given for this are that monks are likely to develop a fondness
for going there often, and that in any case their going there would be a
cause for reproach from others. (But if prostitutes wish to make merit to
transfer to dead relatives or to give monks “ticket-food”, monks may go
there as long as they establish mindfulness.3%) Just one example of the
image of prostitutes in characterizations of women as a whole will
suffice, from the Kunala Jataka.4? A verse and its commentary have:
“Like a lion eating blood and meat, a beast of prey, grabbing with its
paws and jaws, greedy, obtaining his food by force, ready to hurt others,
so are women: a man should not confide in them ... Not only ... are
[women] whores, harlots and prostitutes, not only strumpets:
murderesses are they!” “Murderesses” (vadhikayo) is explained as
“husband killers” (431), where reference is made to another Birth Story
(Ja 'V 367), where “many women” are said to be common property like
a bar to drunks, and (a common trope) “the snare of Death”.
Nonetheless, other texts describe prostitutes as capable of sila. The
Kurudhamma Jataka (no. 276, Ja II 365-81) tells a utopian story of the
Kuru kingdom, where everyone, including prostitutes, keeps the Five
Precepts so assiduously that they worry that they may have broken them
because of “a trifle”. They are all “sages of old”, even though “they
were living the defiled life in a household” (agaramajjhe samkilittha-
bhava). Eleven examples are given, to messengers who come from
another kingdom where no rain falls in order to learn what it is about the
Kurus’ Virtue which causes rain to fall there. Each person doubts that
they have kept one or other Precept: two concern the Third. The queen
saw her husband’s brother, the viceroy, riding on an elephant one day,

39Vin I 70 + Sp 991-92, A III 128 + Mp III 278 + Mp-nt B¢ III 39, Nidd I 473
+ Nidd-a 451, Vbh 247 + Vbh-a 33940, Vism 17 =1 18 + Vism-mht B¢ I 42.

40No. 536, Ja V 412—56; tr. Francis 1895, pp.219—45; ed. and tr. Bollée 1970.
Text cited Ja V 425 = Bollée, p. 23, translation from Bollée, pp. 132—33.
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felt greed for him and fantasized that her husband would die, the
viceroy would become king and marry her; she then doubted her virtue
because she had looked at another man “in a defiled manner”; the
messengers assure her that “there is no adultery in the mere occurrence
of a thought” and pass on. The last is the prostitute. She doubts her sila
because in the past Sakka, in the form of a young man, gave her money
in advance of an assignation, but then returned to heaven for three years.
The prostitute, “fearing to break her Virtue”, refuses to accept anything
from any other man; she thus falls on hard times and goes to the Chief
Justices to ask permission to start earning her wages as before. They
give it, but as she is about to take money from another man, Sakka
reappears and she refuses the money. He reveals his true identity,
admonishes the crowd to preserve Virtue as she has done, and leaves.
She nonetheless thinks that her virtue is faulty because she stretched out
her hand to take money from another man. The messengers insist that
her sila is in a state of “perfect purity” (parama parisuddhi).

In another story a young woman and a prostitute are among
fourteen cases of people who have fallen on hard times. A wise king
explains how they must mend their ways: the woman has a lover living
between her husband’s and her parents’ villages; she pretends to visit
her parents but stays with her lover. The king says she should stay with
her husband, otherwise he (the king) might seize her and put her to
death. The prostitute used not to take money from another man until she
had fulfilled her contract with whoever had given her money, and so she
earned a lot; but now, giving up that practice (or: form of propriety,
dhammata), she takes money from one man, but gives an opportunity to
another man instead of him, and so no one comes to her. She should
keep to her old dhamma (Ja IT 308—309).

One text argues explicitly that prostitutes do not break the Third
Precept. It was edited by Jaini — who says that “this passage is
probably the only place in Buddhist literature where the problem of the
application of the lay discipline to a courtesan has been raised” — under
the title Lokaneyyapakaranam, on the basis of one nineteenth-century
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Thai manuscript in Khmer script, and dated by him tentatively “not later
than the fourteenth century A.D.” (1986: xliii, xlvii). The relevant
section is found in the Kurudhamma Chapter (based on the Kuru-
dhamma Jataka), and it is not easy to interpret.*! A series of arguments
and analogies begins with the statement that a ganika has a fourfold
duty (kicca): she is to (i) preserve sila by taking money from anyone,
whatever their social level; (ii) remain calm (niccala) throughout her
sexual encounters; (iii) after taking money for a later assignation, not go
with anyone else even if they offer more money; and (iv) remain
equanimous during encounters and not afterwards show personal
preferences for any customers, whatever their social level. It then — in
a style typical of Southern Asian philosophical texts — refutes an
imagined objector who claims that a prostitute breaks the Third Precept
because she goes with other women’s husbands. First, it argues that just
as a person whose retinue or slaves or relatives? go on board a boat in
order to trade is competent (or: has the right, samattha) to rebuke or
strike them, but cannot impute blame to the ferryman, so the wives of
the men who have sex with a prostitute cannot impute blame to her.
Second (Lkn 194):

yasmda porand rajano tam anetva tassa yattakam kalam bhatim denti tesam
taya saddhim methunasamvaso tattakam kalam hoti, te pi sakasaka-
bhariyayo ma tassa dosam aropetha, idam rajadhanam vaddhanatthaya
samvattati ti saifiapesum, tesam pi bhariyayo ayani ca ayaii ca me me
samiko ti paggahesum, tasma tassa majjhattacittena kamesu micchdacara
veramani hoti n' eva ninda hoti.

Just as when kings in the past, bringing a prostitute [to their realm] had sex
with her for however much time they had paid her for, and conciliated their
respective wives, [saying,] “Do not impute blame to her, this is conducive
to increasing the royal wealth”, [while] the wives on the other hand
accepted it [each saying] “This is my samika” ; therefore because of her

HJaini’s summary (1986, p.xlii) appears to be studiedly vague, and may be
mistaken in some details. I thank K.R. Norman (personal communication) for
help with the sentences I have been prepared to translate here.

42Reading (as suggested by K.R. Norman) parijana dasa va riatisalohita va.
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psychological equanimity there is abstinence from sexual misconduct, [and
so] there is no blame.

(Presumably the increase to royal wealth came from taxation of the
prostitute’s earnings from other men.)

A number of texts describe prostitutes who were expensive: they
become rich and those who tax them profit also. There are many
examples of ex-prostitutes who became nuns and even Arhats: see
DPPN, for example, for the stories of Addhakasi, Sirima, Abhayamata,
Vimala, and others, especially the doyenne of prostitutes in Pali texts,
Ambapali, who receives special attention and privilege from the Buddha
while still a prostitute.

In general, therefore, the attitude to prostitution in Pali texts seems
to be this: from the ascetic—ultimate perspective, prostitutes’ behavior is
a prime example of the greed, attachment, and defilement which tie all
those who live the household, married life to rebirth. Some can,
however, reform and attain enlightenment in the same life. From within
a karmic perspective prostitutes do not, or at least do not necessarily do,
wrong, and do not break the Third Precept. Men who visit them likewise
do not break the Precept (they are not a Forbidden Zone, as are the Ten
Women and Ten Wives), although the psychological and interpersonal
ideal of monogamous fidelity would seem to tell against the habit.

Steven Collins
University of Chicago
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A Note on vinaya*

The word vinaya is well known in Buddhist circle as the “norm of
conduct” in general and as a name of the Tripitakas in particular. The
word is originally a verbal action noun (nomina actionis) formulated out
of the verbal root vi-ni- which means “drive out”, or “remove”. Thus,
the original meaning of the word vinaya is the act of driving out or
removal. This meaning is preserved in Pali, as is seen in such
compounds as pipasa-vinaya (removal, or quenching of thirst),! kodha-
vinaya (removal, or repression of anger), etc. Apparently, its application
to the disciplinary meaning in the Vinaya texts is a later development
through the “removal” of immoral thought and evil actions. Yet, on the
other hand, in Classical Sanskrit literature the meaning of “removal” is
also developed in another direction and appears in an erotic context,
which is hardly compatible with the moral and disciplinary one. Under
such circumstances, it might be interesting to investigate how far its
semantic field is extended in Pali as well as in Sanskrit, and to locate the
Buddhist meaning within it.

However, according to the nature of the material which the present
writer has been able to collect so far, it is convenient to deal with the
problem in two sections. In the first section, we shall examine its wide
range of usage, extending from erotics to ethics in Sanskrit as well as in
Pali, and in the second, we shall discuss the meaning peculiar to
Sanskrit.

It is out of great respect for the scholarship of Mr K.R. Norman that
the present writer takes up the word vinaya and dedicates it to his
Festschrift.?

*This is an abridged, revised, English version of my paper in Japanese entitled
“Vinaya Study”, published in The Journal of the International College for
Advanced Buddhist Studies 7 (2004) pp. 217-70.

YA 11 34,25, Ja I 290,26. Cf. also pipasa-vinayana in Mil 318,25-27.
2In fact, the present writer was inspired by an article by Mr Norman (1993).

The Journal of the Pali Text Society, Vol. XXIX (2007), pp. 285-311
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I. vinaya in Pali and Sanskrit
For clarity’s sake, let us start with its usage in the erotic context.

1.1. Removal of a Garment (in an erotic context)

In sharp contrast to its moral meaning of “the rule of conduct”, the
word appears in an erotic context. Two examples suffice to illustrate the
situation.

uttariya-vinayat trapamand rundhati kila tad-tksana-margam
avarista vikatena vivodhur vaksasaiva kuca-mandalam anya.
Sisupalavadha 10.42
Another woman, ashamed of the removal of her upper garment
(uttariya-vinaya) [by the hand of her husband, with the intention
of] obstructing the line of his sight, covered her plump breasts by
means of the broad chest of her husband.?
It is because of shyness to disclose her breasts that a woman wishes to
have the tight embrace of her husband.

A similar use is also seen in its verbal usage (vinayat-).

ambaram vinayatah priya-paner yosita$ ca karayoh kalahasya
varanam iva vidhatum abhiksnam kaksyaya ca valayai§ ca
Sisifije.

Sisupalavadha 7.57
Girdle and bracelets twanged incessantly to ward off, so to

speak, a quarrel between the beloved’s hand [which tries to]
remove her garment.

It is remarkable that the word vinaya is used in the sense of the
removal of a garment (uttariya-, ambara-) of a woman in love-making
by the hand of her lover.*

Skucamsukakarsana: (Mallinatha) “slipping off of garment covering her
breasts”.
4Another example is taken from a romantic context, though not so erotic. Here
the etymological meaning of “removal” (vi- and ni-) can be observed.
vinayati sudyso drsah paragam pranayini kausumam anananilena
tad ahita-yuvater abhiksnam aksnor dvayam api rosa-rajobhir apupiire.
Sisupalavadha 7.57
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1.2. Removal of physical difficulties
As we have the Pali compound pipdasa-vinaya in A 11 34,25 or
pipasa-vinayana in Mil 318,25-27, so we have ysna-vinayana in MBh.

1.2.1. trsna- (thirst)
Regretting what he has done, the old king Dhrtarastra says as

follows:

caturthe niyate kale kadacid api castame

trsna-vinayanam bhuiije gandhari veda tan mama.

MBh.15.5.10

Now at the fixed time, that is, at the fourth division of the day or

sometimes at the eighth division, I take a little for quenching my

thirst (tysna-vinayana). [My wife] Gandhari knows this.

1.2.2. adhva-srama (fatigue)

asinanam surabhita-silam nabhi-gandhair myganam
tasya eva prabhavam acalam prapya gauram tusaraih
vaksyasy adhva-srama-vinayane tasya Srrige nisannah
Sobham sSubhra-trinayana-vysotkhata-pankopameyam.

Meghadiita 52
When thou hast come to the source of that river, the mountain
white with hoar-frost, where seated deer perfume the rocks with
must, settle on its peak to relieve the weariness of thy journey
(§rama-vinayana), and thou shalt assume beauty that matches
clay cast up on himself by Shiva’s lustrous bull.

Tr. Edgerton

1.2.3. kapola-kandu (the itch of the temple [of an elephant])
In describing the Mt. Himalaya, it is said,

kapola-kandith karibhir vinetum
vighattitanam sarala-drumanam

While a lover was removing (vinayati = apanayati (Mallinatha)) the pollen of
a flower from the eye of the charming-eyed one by means of his mouth-
breath, both eyes of her rival-lady were immediately filled with the dusts
(passion: rajas) of [jealous] anger.
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yatra sruta-ksirataya prasitah
saniini gandhah surabhi-karoti.
Kumarasambhava 1.9

Where the perfume arising from the milk-emitting nature of the
pine trees, rubbed by elephants for allaying (vinetum) the itch of
[their] temples, renders the summits fragrant.

1.3. Removal of mental difficulties

As we have the compound parissaya-vinaya (dispelling dangers) in
Sn 92, the phrase karikham vinaya no ise (remove our doubt, O great
one) in M II 143,125 and its verbal form hadaya-parilaham vinaya in
Mil 318,4, the word is also construed with mental difficulty in Hindu
texts.

1.3.1. duhkha (grief)

Seeing the increasing number of creatures and intending to lighten
the burden of the earth, Prajapati created a girl mytyu (death) and asked
her to kill the creatures. She was frightened and entreated him to
relinquish his design.

viniya duhkham abald sa tv ativayateksana
uvaca prafijalir bhiitva latevavarjita tada.
MBh.12.250.1

Having driven off her grief, the large-eyed woman said with
joined hands and bending [her body] like a creeper ...°

1.3.2. bhaya (fear)
Toward the end of the great war Yudhisthira addressed Duryodhana,
who hid himself in a pond, as follows,

sa tvam uttistha yudhyasva viniya bhayam atmanah

5Cf. Sn 58, 559, 1025, Ja V 501,12, VI 375,20 and VI 222,15, 19, 21.

6 viniya khalu tad duhkham agam vaimanasya-jam

dhyatavyam manasa hydyam kalyanam samvijanata.

MBh.12.219.6
ramasva rajan piba cadya varunim kurusva kytyani viniya duhkham
mayadya rame gamite yama-ksayam ciraya sita vasaga bhavisyati.

R.6.63.56 Bombay
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ghatayitva sarva-sainyam bhratims caiva suyodhana (27)
nedanim jivite buddhih karya dharma-cikirsaya.
MBh.9.30.28ab
Arise and fight, casting off fear for yourself! Having caused all

your troops and brothers to be slain, O Suyodhana, now you
should not think of [saving your] life, if you wish to do justice!

1.3.3. jvara (affliction)
Kumbhakarna encouraged his brother Ravana in distress, saying,
ramasva kamam piba cagrya-varunim
kurusva kytyani viniyatam jvarah
mayadya rame gamite yama-ksayam
cirdya sita vasaga bhavisyati.
R.6.51.47
Make love, drink wine, do what you have to do and banish
affliction!
Today, when I send Rama to the abode of death, Sita will
become yours for ever.

1.3.4. ayasa (distress)
When Bharata was summoned to Ayodhya by Kaikey1, he saw a terrible
dream and was greatly distressed.
tapyamanam samajiiaya vayasyah priya-vadinah
ayasam hi vinesyantah sabhayam cakrire kathah.
R.2.63.3
Observing how troubled he was, his affable companions tried to
ease his distress by engaging him in conversation in the
assembly hall.
Tr. Pollock

1.3.5. hrdaya-granthi (knot in the heart)

As we have hadaya-parilaham vinaya (remove my heart-burning
pain) in Mil 318,4, so we have the expression granthim viniya
hrdayasya. The sage Atreya in the disguise of a hamsa bird encouraged
the Sadhyas as follows:

etat karyam amarah samsrutam me
dhrtih Samah satya-dharmanuvyttih
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granthim viniya hydayasya sarvam
priyapriye catma-vasam nayita.

MBh.5.36.4
I have learnt, Immortals, that this is one’s task; to be steady and
serene and to pursue truth and Law; having undone all the knots
of the heart, one should bring both the pleasant and the

unpleasant under control.
Tr. van Buitenen

1.3.6. asitya (jealousy)

Despite the request of Dhrtarastra, Samjaya refused to speak in secret
and promised to speak out only in the presence of Vyasa and Gandhari.

Furthermore, its verbal form takes asitya in the accusative case.

tau te asiyam vinayetam narendra
dharmajiiau tau nipunau niscayajiiau
tayos tu tvam samnidhau tad vadeyam
krtsnam matam vasudevarjunabhyam.

MBh.5.65.7
For both of them, clever, knowing justice and resolute, can
dispel any ill-feeling you might cherish [against me].
In their presence I shall tell you all that Krsna and Arjuna have
in their mind.

1.4. Removal of yuddha-sraddha’

In the epic battle scene, we often meet warriors’ determination to
mar the warlike spirit (yuddha-sraddha)® of their adversary. It is natural
in these contexts for vi-ni- to appear in the future tense, either in the

simple form or in the periphrastic one.

tistha tistha na me jivan drona-putra gamisyati
yuddha-sraddham aham te ’dya vinesyami randjire.
MBh.7.131.62

7Cf. Hara 1992.

8The literary meaning would be “the conviction (sraddha) [of victory] in
battle”.
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Wait, wait, O son of Drona, you shall not go [escaping] from me
with your life. I shall today dispel your eagerness for fighting.

1.5. darpa (arrogance)
In a similar context of battle we also meet darpa.

anuktva samare tata sira yudhyanti saktitah
sa yudhyasva maya saktya vinesye darpam adya te.

MBh.8.17.54
Heroic men fight their utmost in the battlefield without saying
anything. Thus, fight with me to the utmost. Today, I shall

destroy your arrogance. !0

1.6. Removal of vices (= restraint or control)

291

The removal of jealousy (asiya) and arrogance (darpa) leads us to

that of vices in general. It is from this “removal of vices” onward that
the word vinaya is imbued with the tinge of moral and disciplinary

meaning.

9Hara 1996.
10y 1. hanisye, vinasyed for vinesye.
Cf. also,
ekaikasah samarthah smo vijetum sarva-parthivan
agacchantu vinesyami darpam esam Sitaih Saraih.
MBh.5.54.19
eso yotsyami vah sarvan nivarya sara-vaguram
tisthadhvam yuddha-manaso darpam vinayitasmi vah.
MBh.14.77.5
Sighram eva hi raksasyo vikrta ghora-darsanah
darpam asya hi vinesyantu mamsa-sonita-bhojanah.
R.3.54.24

The contrast between darpa and vinaya is also discerned in the following

passages :
tad yuddham abhavad ghoram deva-danava-samkulam
ksama-parakrama-mayam darpasya vinayasya ca.

H.37.21
tat surasura-samyuktam yuddham atyadbhutam babhau
dharmadharma-samayuktam darpena vinayena ca.

H.35.3
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1.6.1. In Pali text, the word vinaya is compounded with various kinds of

vice, such as

asmi-mana
iccha
kodha
upanaha
gedha
makkha
mana
satheyya
maya
chanda-raga
raga

dosa

moha
bhakuti

(the sense of ego) (Vin, I 3,30),

(desire) (D III 252,19—20, A IV 15,12-13, V 165,7-8),
(anger) (A 191,20, A V165,12-13, S Il 282,20),
(grudge) (A 191,20),

(greed) (Sn 152, 1098),

(hypocrisy) (A V 165,17-18, S II 282,20),
(pride) (S II 282,20),

(treachery) (A V 165,22-23),

(fraud) (A 'V 165,26-28),

(exciting desire) (S IV 7,9, 13-14, 19)

(lust) (S V 137,25, 241,24),

(hatred) (S V 37,25, 241,24),

(delusion) (S V 137,26, 241,24)
(superciliousness) (Sn 485).

Yet, the commonest construction of vinaya with vices is sum-

marized in that of akusala dhamma in the plural, where these three

(raga, dosa, moha) are also included. For example:

aham hi Stha vinayaya dhammam desemi ragassa dosassa

mohassa aneka-vihitanam papakanam akusalanam dhammanam

vinayaya dhammam desemi.

Vin I 235,26-28 #11I 3,9-11 = AIV175,7-9

O Siha, I am teaching this dhamma in order to remove lust,

hatred and delusion. [That is to say,] I am teaching this dhamma

in order to remove evil and unfit qualities of various sorts.!!

1.6.2. However, in classical Sanskrit literature, these vices are mostly

preceded by vinita- as is seen in such compounds as vinita-rdaga
(MBh.12.172.37), vinita-moha (MBh.12.237.35), vinita-krodha-harsa
(MBh.5.88.6), vinita-rosa-trsna (MBh.12.172.36), vinita-kilbisa
(MBh.5.193.29). Of these, the commonest one is vinitatman.

UFor samukha-vinaya, sati-vinaya, amilha-vinaya, cf. D TII 254,12.
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tam sa-daro vinitatma sugrivah plavagadhipah
puijaya pratijagraha priyamanas tad arhaya.
MBh.3.266.13
With his wife, the courteous (vinitatman) king of apes, Sugriva,
kindly received him with the honor due to him.
Tr. van Buitenen

1.7. Training
From the “removal” of vices, it is an easy transition of meaning to
that of shortcomings in general, that is “training”. Yet, this “training” is

exercised not only to human beings, but also to animals.

1.7.1. Taming of wild animals

In praise of Rama we read,
arohe vinaye caiva yukto varana-vajinam
dhanurveda-vidam srestho loke ‘tiratha-sammatah.

R.2.1.23

He was proficient in riding (@roha) and the training (vinaya) of
horses and elephants, and was regarded as the best expert among
masters of martial arts.!2

2For vinita-sartva, cf.
tapasvi-samsarga-vinita-sattve tapo-vane vita-bhaya vasasmin.
Raghuvamsa 14.75ab
For vinita-myga, cf.
agastyasyasramah Sriman vinita-myga-sevitah.
R.3.10.84
For elephants, cf.
vinaya-vidhayini bhagne ‘pi cankuse vidyata eva vyala-varanasya
vinayaya sakala-matta-matanga-kumbha-sthala-sthira-Sirobhaga-bhidurah
kharatarah kesari-nakharah.
Harsacarita 188.14-6
prabhinnas ca mahanaga vinita hasti-sadibhih
parasparam samasadya samnipetus abhitavat.
MBh.6.91.26
ye tv ete sumahd-naga anijanasya kulodbhavah
idhodaka-pradataram Sanya-palakam asrame
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1.7.2. Training of youths

The “taming of animals” is akin to “the training” of children.

Human beings in the prime of their youth should be trained and

cultivated. Hence its construction with Saisava, yauvana, etc.

1.7.2.1. SaiSava

The sage Divakaramitra praises the inborn courtesy of Harsa as

follows:

asya tv idyrse saisave vinayasyopadhyayam dhydayann api na

sambhavayami bhuvi.

Harsacarita 239.25—26

In my pondering, I cannot imagine any instructor in decorum on

the earth (vinayasyopadhyaya) in his childhood.

1.7.2.2. Sisutva

Mischief (a-vinaya) is natural to childhood. Hence its construction

with Sisutva and bala-bhava.

Jjanaka iva Sisutve supriyasyaika-sinor

vinitam dcarya-kule suyuktam guru-karmani.

For horses, cf.
asvanam prakytim vedmi vinayam capi sarvasah
dustanam pratipattim ca krtsnam caiva cikitsitam.

vinayantam javenasvan maharajasya pasyatah.
karkasas ca vinitas ca prabhinna-karatamukhdah.

For bulls, cf.
tasmai pradeyam prayacchat prito raja dhanam bahu
vinitan vrsabhan drstva sahadevasya cabhibho.

tathanadvaham brahmanayatha dhuryam
dattva yuvanam balinam vinitam

halasya vodharam ananta-viryam
prapnoti lokan dasadhenudasya.

MBh.13.105.9

MBh.4.11.7

MBh.4.18.32

MBh.7.87.33

MBh.4.12.31

MBh.13.72.43



A Note on vinaya 205
avinayam api sehe pandavasya smararih.
Kiratarjuniya 17.64cd
Siva put up with Arjuna’s indecorum (avinaya), as a father puts
up with his loving single son in his childhood.!3

1.7.2.3. yauvana
Youth and decorum are often incompatible. In the praise of
Madhavagupta we read,
paraspara-viruddhayor vinaya-yauvanayos cirat prathama-

samgama-cihnam iva bhrii-samgatakena kathayantam ...
Harsacarita 139.20

His meeting brows seemed to suggest the reconciliation after a
long time of those irreconcilables, youth and decorum ...

1.7.2.4. abhinava-yauvana

avinaya-bahulataya cabhinava-yauvanasya ...
Kadambari 270.5

Since the prime of youth (abhinava-yauvana) is full of ill-
behaviour or mischief (avinaya) ...

1.8. Education

Cultivation of youths is nothing but “education”. As we have abhi-
dhamme vinesi (“taught in the Abhidhamma”) in Mil 12,19, 13,1920, the
word has the meaning of education.

1.8.1. Martial arts

piurvam ahar-bhagam hasty-asva-ratha-praharana-vidyasu

13 sa evaisa punah svayamkytenavinayena ...

Kadambari 578.9

avinaya-niscetano nakha-pratibimbitam armanam bahu manyate.
Kadambari 410.7

As for bala-bhava, see H.2.51.1-2 and 4 (Bombay) which is paraphrased
by putra-durnaya in H.2.51.3. Cf. also Harsacarita 78.11 where an elephant-
charmer gives instruction to a youth while scolding a young elephant “give up
fickleness (lolata) and practise courtesy (vinaya-vrata)”.

kari-kalabha vimurfica lolatam cara vinaya-vratam anatananah.

Harsacarita 78.11



296 Minoru Hara
vinayam gacchet.

KAS.1.5.12

During the first part of the day, he (the prince) should undergo
training in the arts of [using] elephants, horses, chariots and
weapons.

Tr. Kangle!*

1.8.2. Arts (kala)

In enumerating the education of the courtesans, we read,
nrtya-gita-vadiya-natya-citrasvadya-gandha-puspakalasu lipi-
Jjiiana-vacas-kausaladisu ca samyag-vinayanam.

Dasakumaracarita 81.2-3

Proper training in dancing, singing, musical instruments, theatre,

painting, cooking, perfume, flower-arrangement ...!3

1.9. Courtesy and Decorum

As the result of training and education, a youth learns how to
behave, and becomes modest and courteous. The meaning of “moral
decipline” is now well-established in Hinduism. The Nitivakyamrta
defines it as follows:

vrata-vidya-vayo ’dhikesu nicair acaranam vinayam (6)

14Cf. KAS.9.2.24 (praharana-vidya-vinitam tu ksatriya-balam sreyah). Cf. also
MBh.6.15.41 (sarvastra-vinayopeta) and MBh.1.181.15 (Sastrastra-vinaya).
Furthermore,
viSesarthi tato bhismah pautranam vinayepsaya
isv-astra-jiian paryaprcchad acaryan virya-sammatan (1)
nalpa-dhir namahdaabhagas tatha-nanastra-kovidah
nddeva-sattvo vinayet kuriin astre maha-balan.
MBh.1.121.2

gadasi-carma-grahanesu Siiran astresu Siksasu rathasva-yane
samyag vinetda vinayaty atandris tams cabhimanyuh satatam

kumarah
MBh.3.180.28
15¢t.
sa raja-hamsair iva samnatangi gatesu lilaricita-vikramesu
vyaniyata pratyupadesa-lubdhair aditsubhir nipura-sifijitani.
Kumara-sambhava 1.34
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punyavaptih Sastra-rahasya-parijiianam sat-purusabhigamyam
ca vinaya-phalam

Nitivakyamyta 11.7

Vinaya is to behave humbly toward those who are advanced in

religious observance (vrata), knowledge (vidya)!'©

)_17

and age
(vayas
The fruits thereof are the attainment of religious merit, insight
into the secrets of scriptures and association with good people.!®

But in Hindu political literature, this quality is particularly desirable
for the education of the young prince.!®

tebhyo ‘dhigacched vinayam vinitatmapi nityasah
vinitatma hi nypatir na vinasyati karhi cit.
MS.7.39
Let him, though he may already be modest (vinitatman), con-
stantly learn modesty (vinaya) from them (the elders); for a king
who is modest never perishes.
Tr. Biihler?

In describing Rama and his brothers, it is said,

svabhavikam vinitatvam tesam vinaya-karmanda
mumiircha sahajam tejo haviseva havir-bhujam.
Raghuvamsa 10.79

3

Their inborn courtesy2! became stabilized?? by education,?? as

16Cf. KAS.1.5.11: nityas ca vidya-vyddha-samyogo vinaya-vrddhy-artham, tan-
miilatvad vinayasys.

7Though the first chapter of KAS is called vinayadhikarika “the topic of
training” (Kangle), “von Sachen der Erziehung und des Wohlverhaltens”
(Meyer), there is no definition of the word vinaya as such.

18Cf. Kane 51-52 and Botto 82-83.

9For king and vinaya, cf. Kane III 51-53.

20For its opposite avinitas ca dustatma, cf. MBh.4.20.25.

21The youth of a noble-family is courteous by birth. Hence the expressions
svabhavika vinitatva here, and svabhava-vinita in R.2.17.13 and vinaya
sahaja in Uttararamacarita 4.22.

22Cf. Hara 2000C.

23For the inborn courtesy and later education, cf. krtaka and svabhavika in
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the innate splendour of fire becomes strengthened by clarified

butter.2*
1.10. a-vinaya (insolence, mischief)

In the story of retribution we meet often the word avinaya. Ugly-

looking Kabandha tells Laksmana the story of his previous life.

virdpam yac ca me rigpam praptam hy avinayad yatha

tan me v’ornu naravydghra tatrvatah s’amsams tava.

R.3.66.15

Listen, tiger among men, truly I shall tell you why my form was
deformed through an act of insolence.

Also in Kadambari we read,

tad yah sa kamopahata-cetah svayam-krtad evavinayad divya-
lokatah paribhrasyan martya-loke vaisampayana-nama
Sukanasa-sinur abhavat.

Kadambari 578.8—9

Stupefied by love, he fell from heaven to the mortal world

because of his own mischief, and was born as the son of

Sukanasa with the name of Vaisampayana.?

1.11. In the above, we have surveyed step by step the various aspects of
vinaya, whose original meaning is “removal”. The original meaning is
apparently characterized by the “disjunctive” function of the prefix vi-,
and the usual meanings of “modesty” and “moral discipline” are later
developed in the course of its association with vices in general. Next we
shall proceed to its special meaning in Sanskrit literature.

KAS.1.5.3-5.

24For other expressions “modest” and “courteous”, cf. vinayanvita (MBh.
13.76.1), vinayopeta (MBh.12.285.38, 14.35.18) and vinaya-sampanna
(MBh.1.106.14, 2.5.29, 6.27.17). For vinita-vesa (soberly dressed), cf.
MS.8.2.

25For the adjectives avinita (-putra), cf. MBh.5.133.9, KAS.1.17.5T and for
durvinita, cf. R.3.18.9, 7.53.18, 7.30.34.
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2. Its particular use in Sanskrit
2.1. vi-naya in the sense of the absence of naya.

Beside its disjunctive function, the prefix vi- indicates absence
(yoga: viyoga) or reverse (kraya: vikraya). As a result, it is possible for
vi-naya to mean the absence of naya. It is this possibility of which the
skilled writers in Kavya took advantage and succeeded in composing a
verse with the double-entendre. We shall see the skill of Magha in his
Sisupalavadha, where a verse can be read in the two ways of praise and
blame.

ahitad anapatrapas trasann atimatrojjhita-bhir andstikah
vinayopahitas tvaya kutah sadrso ‘nyo gunavan avismayah.
SiSupalavadha 16.7

2.1.1. The first meaning, in the good sense:

Where is someone else virtuous (gunavat) equal to you, pos-
sessed of decorum (vinayopahita), afraid of (trasan) evils
(ahita), prudent (an-apa-trapa), yet tremendously brave (ujjhita-
bhi), pious (a-nastika) and without arrogance (avismaya)?

2.2.2. The second meaning, in the bad sense (parusa):

Where is someone else unvirtuous (agunavat) equal to you,
afraid of the enemy (ahita = Satru), shameless (an-apatrapa =
nirlajja). cowardly (nati-matrojjhita-bhi) (literally, “escaping
fear only by obeisance” = “without fighting bravely”), an atheist
(an-astika), without policy, and yet arrogant?

According to Mallinatha, here the compound vinayopahita in the
first reading is vinayenanauddhatyenopahito visista, taking vinaya in
the sense of anauddhatya (freedom from pride, modesty).

In the second reading, the compound is divided as vinayo ’pahita,
and vinaya is used in the sense of nayatito (gone beyond good policy
(naya), that is, neglected policy) and apahita is taken in the sense of
hitad apetah (deviating from the beneficial).20

26For other word-play of a-naya, vi-naya, cf.
tasya tat prapya dusprapyam aisvaryam muni-satkytam
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2.2. vinaya as a repetition of naya

The repetition of a word with its prefix is not uncommon in Pali,?’
but it appears also in Epic Sanskrit.2® For example, the prefix upa- is
used in vana, upa-vana, dis, upa-dis and also in nisad, upa-nisad.?®
People often translate upa-vana as “small wood”, and upa-dis as
“intermediate quarter”. The same is also the case with the prefix vi-, for
we have such examples as dis, vi-dis, dhata, vi-dhata, jiana, vi-jiiana
and, here including naya, vi-naya. We notice that in addition to the
“disjunctive” function, the prefix vi- here has a function of
“differentiation”. We shall see examples below.

2.2.1. dis and vi-dis

sa raja-bhuja-nirmukta nirmuktoraga-samnibha
prajvalayanti gaganam disas ca vidisas tatha
dronantikam anuprapta diptasya pannagi yatha.

MBh.7.81.31
The spear (Sakti), hurled from the king’s arm, reached close to
Drona, burning the sky and various quarters, like a female snake
with gleaming mouth which has just cast off her skin.3°
dipo yatha nirvrtim abhyupeto naivavanim gacchati nantariksam
disam na kamcid vidisam na kamcit sneha-ksayat kevalam eti

santim.

Saundarananda 16.28

vibabhrama matis tata vinayad anayahata.
H.20.28
For naya, apa-naya, vi-naya, cf.
vinayam gunda iva vivekam apanaya-bhidam naya iva
nyayam avadhaya ivasaranah Saranam yayuh Sivam atho mahrsayah.
Kiratarjuniya 12.17
27Cf. Allon 199 note and 248 (kampati, samkampati, sampakampati) and
Dhadphale 217 (neti, vineti, anuneti), 222 (kampi, samkampi, sampakampi),
225 (jhayanti, pajjhayanti, nijjhayanti, apajjhayanti).
28Hara 2000A.
2%Hara 20008B.
30Cf. MBh.13.151.27, H.31.37, R.6.66.27.
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Just as a lamp, which has reached the stage of extinction, does

not depart to the earth or the sky or any of the quarters or inter-

mediate quarters but from exhaustion of the oil merely goes out.
Tr. Johnston3!

As Johnston takes it, the word vi-dis means the intermediate
quarters, differentiating the preceding word dis.
2.2.2. Sesa-, visesa
rajiio ’pi vaso-yugam ekam eva ksut-samnirodhaya tathanna-
matra
Sayya tathaikasanam ekam eva Sesa visesa nypater madaya.
Buddhacarita 11.48
A king too can only wear one pair of garments and similarly take
only a certain measure of food to still his hunger: so he can only
use one bed, only one seat. The other luxuries of a king lead only

to the intoxication of pride.
Tr. Johnston

Here Johnston takes Sesa visesa as “the other (Sesa) luxuries
(visesa) (of a king)”, but one may interpret the second word vi-Sesa as a
specification or differentiation of sSesa. Then Sesa, visesa means “the
rest”, or “the various remainings, large and small”.

2.2.3. dhata-, vidhata®?

These two are often rendered into “creator” and “distributor”, but
we may take them in the sense of “various gods”. In enumerating the
gods who attended the rite of the royal consecration of Skanda
Kartikeya, the text says,

indra-visnii maha-viryau sarya-candramasau tatha
dhata caiva vidhata ca tatha caivanilanalau.
MBh.9.44.4

Indra and Visnu of great energy, similarly the sun and moon, and
dhaty and vidhaty, wind and fire33 ...

31Cf. Saundarananda 16.29.
32Cf. Durga ad Nirukta 11.11 (dhdtaiva vidhdta) as quoted in Dhadphale 223.
33Cf. MBh.7.69.46, 13.15.31, 13.145.39 (sa dhata vidhata ...), 3.249.4 (dhatur
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The gods here enumerated (the sun and moon, wind and fire)
compose the typical pairs, and we do not need to take the second vi-
dhaty in the sense of “distributor”. Here dhata, vidhata simply means
“various gods”.

2.2.4. jiana-, vijiana

As is well-known, F. Edgerton proposed to translate jiiana as
“theoretical knowledge™ and vijiiana as “practical knowledge”.3* Thus
he translated, for example,

tasmat tvam indriyany adau niyamya bharatarsabha
papmanam prajahi hy enam jiana-vijiiana-nasanam.

BhG.3.41
Thou, therefore, the senses first controlling, O bull of Bharatas,
smite down this evil one, that destroys theoretical and practical

knowledge.
Tr. Edgerton™>

But we may take them in a similar way, taking them simply as “various
sorts of knowledge”.
2.2.5. naya-, vi-naya
Now we come to naya vinaya.3® As dis-, vi-dis mean “quarters and

vidhatuh), 12.224.49 (dhataiva vidadhaty uta), R.7.20.24 (yo vidhata ca dhata
ca sukyte duskyte tatha).
34Edgerton 1933.
35Cf. BhG 6.8, MS.9.41: tat-prdjiiena vinitena jiiana-vijiana-vedind.
360f course, we would not entirely exclude the meaning of “modesty” for
vinaya, even when it appears in conjunction with naya. For example,
vipanne ca samarambhe samtapam ma sma vai kythah
ghatate vinayas tata rajiam esa nayah parah.
MBh.12.56.16
Even when some undertaking has failed, do not grieve! [In such a case]
modesty (vinaya) is proper (to be followed), for modesty is the highest
policy (naya) of kings.
We have mentioned above that courtesy (vinaya) is indispensable for the
education of princes.
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intermediate quarters”, that is “various quarters” as a whole,” so naya-,

3

vi-naya may mean “various naya (policy, stratagems)”, instead of
“policy and modesty”. Below we shall list some examples where vinaya

is used in this sense.

2.2.5.1. In the self-praise of Kamsa, we read,

aham balena viryena nayena vinayena ca
prabhavenaiva Sauryena tejasa vikramena ca
satyena caiva danena nanyo ‘sti sadrsah puman.

H.2.28.113 Bombay = H.73.822%7-9
Nobody is equal to me with respect to power, energy, majesty,
[using] various stratagems, heroism, splendour, courage,
truthfulness and giving.38

2.2.5.2. In describing Krsna, we read,
manusyanam mano-bhiitas tapo-bhiitas tapasvinam
vinayo naya-vyttanam tejas tejasvinam api.
H.30.36
He is the [true]®® mind of men, and the [true] asceticism of the

ascetics, vinaya of naya-vrttas, and the splendour of the

splendorous.40

Though we have here vinaya metri causa, otherwise we might
expect naya-bhiita in parallel with mano-bhiita, tapo-bhiita in the first
line, or naya with tejas in pada d. In this context, it is not necessary to
take vinaya as being independent of naya in the sense of “modesty”, or
“moral discipline”, but “the [true] naya of naya-vrttas (the true [=
distinctive] policy among politicians)”.

37We have similar constructions in dis-, upa-dis-, pra-dis-, pratidis- also.

38Except for satya and dana in the last line, all the items enumerated in the first
two lines are concepts of a military and heroic nature. If so, vinaya in the first
line is not necessarily to be taken in the sense of “modesty”, but goes together
with naya in the sense of “various” nayas.

39Here 1 take -bhiita in the sense of “true”, as is the case with caitya-bhiita and
kumara-bhiita. Cf. Schopen.

40Cf. Vayu-purana 97.42 which has vinayo naya-trptanam in c.
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2.2.5.3. In his monologue, Yaugandharayana says as follows:

vairam bhayam paribhavam ca samam vihaya
krtva nayais ca vinayais ca Sarais ca karma
Satroh Sriyam ca suhydam ayasas ca hitva
prapto jayas ca ny-patis ca mahams ca Sabdah.

Pratijiayaugandharayana 4.6
[For I,] disregarding enmity, fear, and insult alike, have
accomplished my work with my designs, by self-control and
arrows, ending the glory of the foe and the disgrace of my
friends. Thereby have I won victory, the king himself, and great
renown.

Tr. Woolner

Though Woolner takes naya in the sense of “design” and vinaya
“self-control”, we may take them in the sense of various sorts of naya
(stratagem, tactic), the diplomatic means, both of which are contrasted
to Sara (arrow), the military means.*!

2.2.5.4. Similarly,

Silena samna vinayena sitam
nayena na prapsyasi cen narendra
tatah samutsadaya hema-punkhair
mahendra-vajra-pratimaih Saraughaih.
R.3.61.16

If you cannot recover Sita by peaceful means (sila), by concilia-
tion (saman), tact (vinaya), or diplomacy (naya), lord of men,
then unleash the flood of your gold-feathered arrows, as
devastating as great Indra’s thunder-bolts.

Tr. Pollock

41 Apparently, the second line refers to the various means of defeating an enemy.
According to the niti literature, the means (updya) consists of peaceful tactics
(saman, dana, and bheda) and violent means (danda). In the above verse,
naya, vinaya correspond to peaceful means, while sara to the violent one.
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Pollock rightly takes vinaya as “tact”. Here again the second line
refers to arrows, a violent means, whereas the first line refers to
peaceful diplomatic means.*?> Under such circumstances, we do not
necessarily take the words naya and vinaya literally, that is, in the sense
of “tactics” and “self-control”.

3. Other special meanings
Apart from vi- with the “disjunctive” and “differenciating”
function, we shall list below three special meanings of vinaya as
induced from context and commentary literature.

3.1. vinaya in the sense of nigada (fetter)
In the Pratijiayaugandharayana, a chamberlain tells Pradyota how
Vatsa is as a captive as follows:
kanicukiyah — ahita-vinayatvat padayor ange tasya bahu-
praharatvac ca skandha-vahyena Sayaniyena madhyama-grhe
praveSitah.
Pratijiiayaugandharayana 2.13.10-11

Chamberlain: He was so tractable and had so many wounds on
his feet and body, that he was carried into the Middle Palace on a
litter.

Tr. Woolner

Though Woolner translated ahita-vinaya as “tractable”, here the
compound should be taken in the sense of “having fetters placed”, as
Ganapatisastri commented (@hita-vinayatvad viniyate ‘nenaparadhiti
vinaya iha nigalah, sa ahito niveSito yasya sa ahita-vinayah). Here the
passage describes king Vatsa as a captive, having his feet and body
fettered as a criminal (aparadhin).

42As is well known, saman (conciliation), dana (bribery), bheda (sowing dis-
sension) and danda (open attack) are means of success against an enemy
(MS.7.109, KAS.7.16.3). Here the first line corresponds to peaceful means
and Sara in the second line to violent means. Cf. also, MBh.12.223.8,
R.2.37.5, 4.17.28, 4.18.8, R.6.128.82 (Bombay), H.2.28.113 (Bombay).
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3.2. vinaya as contrasted to visarga
Bhisma enumerates various aspects of danda, the rod of
punishment.
asaktih Saktir ity eva mana-stambhau vyayavyayau
vinayas$ ca visargas ca kalakalau ca bharata.
MBh.12.121.28

[It is] power and impotence, arrogance, obstinacy, change and
stability, discipline and letting loose, the right time and the
wrong time.

Tr. Fitzgerald

Since positive and negative concepts are contrasted here, vinaya is
the reverse of visarga and thus pada c should be translated something
like “restraint and freedom”.

It is interesting to note that vinaya which means originally
“removal” here comes to mean “confinement [in fetters]” or “restraint”,
nearly the reverse of its original meaning of “taking away”.*3

3.3. vinita in the sense of prasarita (stretched, strewn)

Finally, we shall examine vinita in the sense of prasarita. BR lists
under vi-ni- (ausbreiten) an example from the Ramayana. Prior to the
well-known scene of Sita’s abduction, she was curious about a golden
deer and asked Rama to capture it, saying:

nihatasyasya sattvasya jambinada-maya-tvaci
Saspabysyam vinitayam icchamy aham upasitum.

R.3.41.19
Were the creature to be killed, I should like his golden skin to be

stretched over a cushion of straw, to make a seat.
Tr. Pollock*4

43This meaning of vinaya as confinement and restraint may be related to that
found in Pali ariyassa vinaye, which means “in the restricted sense of aryan”,
that is, “in the Buddhist sense of the term”. However, the discussion on this
subject needs another lengthy paper to be written.

44The commentary reads as follows:

Saspa-brsyam bala-trna-parikalpita-tapasasane vinitayam prasaritayam asya
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Above, we have discussed vinaya used neither in the original sense
of “removal”, nor in the ordinary sense of “discipline” in classical
Sanskrit literature.*® Finally, we shall examine an allegorical story of
vinaya and its relationship to lajja.

4. vinaya and lajja

4.1. It is believed that vinaya is essential to the well-bred woman, as is
expressed by the Sanskrit compound sadhvi-vinaya. When Hanuman
extended his hand to help her, Sita refused his offer, being afraid of
touching a man’s hand other than her husband. In his praise, we read:

yukta-rigpam tvaya devi bhasitam Subha-darsane

sadrsam stri-svabhavasya sadhvinam vinayasya ca.

R.5.36.2
Oh queen, charming lady, what you said is appropriate. It is

suitable for womenhood (stri-svabhava) and the providence
(vinaya) of a chaste women !

4.2. So bashfulness (lajja) is proper for the well-bred young lady.
asamtusta dvija nasta samtustas ca mahibhujah
salajja ganika nasta nirlajjas ca kula-striyah.
Hitopadesa 3.64
The following [four] perish: twice-borns unsatisfied, kings

satisfied, bashful courtesans, and unbashful women of a noble
family (kula-stri).

Then, how are these two, vinaya and lajja, related to each other?

jambiinada-maya-tvacy upasitum tvat-samipe sthatum icchami/yad va
bhagavad-upasanam kartum ity arthah.
Upon a golden hide, strewn (vinita = prasarita) over an ascetic seat, prepared
with young kusa grass, I wish to sit in your side, or to serve you. That is the
meaning.
4SFor the meaning of Anstandsbusse (fine due to indecorum (Geldstrafe bei Un-
gebiihrlichkeit) = solatium ?), cf. Meyer 291 11ff. Cf. also Narada-smyti 6.21d
(“fine”, Lariviere translation 120).



308 Minoru Hara

4.3. It is in the Kirma Purana 1.8 that vinaya is allegorically called the
son of dharma and lajja. Twenty-four daughers of Daksa are mentioned
there, and thirteen of them are married to Dharma. Here, lajja is
enumerated as one of them, and she brought to her husband a son called
vinaya. The relevant passage reads as follows:

buddhya bodhah sutas tadvad apramado vyajayata

lajjaya vinayah putro vapuso vyavasayakah.

Kiirma-purana 1.8.23
Enlightenment (bodha) was born of intelligence (buddhi), so was

mindfulness (apramada). Decorum (vinaya) is the son of shame

(lajja), the determinant (vyavasdyaka) is the son of a handsome

figure (vapus).*©

4.4. The mother-son relationship between lajja and vinaya can be
illustrated more concretely by some romantic passages of Bana’s
Kadambari.

4.4.1. We read:

prayena prathamam madandanalo lajjam dahati, tato hydayam/
adau vinayadikam kusumesu-Sarah khandayanti pascan
marmani.

Kadambari 409.9-10
Generally, the love-fire first burns bashfulness (lajja), and then
the heart. Kama’s arrows first attack decorum (vinaya), and later
the vital parts.

Once lajja is defeated, it is an easy step for Kama to destroy her son
vinaya.
4.4.2. Similarly,

skhalite cetasi tal-lagna pataty eva lajja/trapavarana-siinye hydi
pravisya padam kurvan kena va nivarito durnivarah

46Cf.
lajjaya vinayah putro vyavasayo vasoh sutah.
Linga-purana 70.296
lajjaya vinayah putro vyavasayo vasyoh sutah.
Vayu-purana 10.36
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sarvavinaya-hetuh kusuma-dhanva.
Kadambari 497.6—7

When the mind stumbles, shame (lajja) which clings to it falls.
Into the heart devoid of its protecting cover (of lajja), the flower-
bannered one (Kama) enters. Once he has entered, who can drive
him away, the god who is hard to drive out and causes all sorts
of indecorum (avinaya)?

309

When bashfulness is taken away, all sorts of decorum are exposed

to danger.

4.4.3. In her self-reproach, the well-bred lady in love laments as

follows:

yadi tavad itara-kanyakeva vihaya lajjam, utsyjya dhairyam,
avamucya vinayam, acintayitva janapavadam, atikramya
sadacaram, ullanghya Silam, avaganayya kulam... svayam
upagamya grahayami panim/evam guru-janatikramad adharmo
mahan.

Kadambari 297.3

If T approach by myself and grasp [his] hand [for marriage], like
a common girl — abandoning shame (/ajja), giving up steadfast-
ness (dhairya), unharnessing decorum (vinaya), neglecting
people’s rumour (janapavada), transgressing good conduct (sad-
dcara), traversing morality (s7la), neglecting the noble family|[-
ness] (kula) ... — then, through the offence to my respected
elders, there would be a great sin.*’

The urge of love-passion deprives the young lady of all the

virtues.*® All these passages illustrate the close connection of lajja and

vinaya.

Minoru Hara
Tokyo

47Cf. Kadamabari 354.14-355.4.
4Besides kama, mada (alcholic drink) also destroys vinaya.

paisunyena kulam madena vinayo duscestaya paurusam
daridryena janadaro mamataya catma-prakaso hatah.

1S.1674
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Zombies and Half-Zombies:
Mahasiitras and Other Protective Measures*

My work on the Mahasitras, a set of Mulasarvastivadin texts preserved
in Tibetan translation, was supported by the Pali Text Society during the
presidency of Mr K.R. Norman. As a result, the Society published the
first two volumes of Mahdsiitras: Great Discourses of the Buddha in
the series Sacred Books of the Buddhists.! It is therefore with great
pleasure that I present further research pertaining to the Mahasitras in
this volume dedicated to Mr Norman.

The Vinayavibhanga is a section of the Miilasarvastivadin monastic
code, the Vinaya.? Lost in the original Sanskrit, it is preserved in
Tibetan and Chinese translations. An important primary document for
the study of northern Indian Buddhism, it has not, so far, been edited,
systematically studied, or translated into any European language. In my
study of the Mahasiitras, I used a passage from the Vinayavibhanga for
two purposes: as an example of a Miilasarvastivadin list of Mahasiitras,?
and as supporting evidence that the Mahasttras were recited as
protective or raksa texts.* The Vinayavibhanga is “supporting evidence”

I am grateful to Shayne Clarke, Jan Nattier, and Mark Allon for their close
readings of this paper and for their valuable comments and corrections.
"Mahasitras: Great Discourses of the Buddha, Volume 1, Texts: Critical
Editions of the Tibetan Mahasitras with Pali and Sanskrit Counterparts as
Available, Sacred Books of the Buddhists XLIV, 1994 (reviewed by Helmut
Eimer, Zentralasiatische Studien 26, 1996, 235-39; by J. W. de Jong, Indo-
Iranian Journal 40.3, July, 1997, 271—73); Volume II, Parts I & II, Sacred
Books of the Buddhists XLLVI, 1997. Volume II, Parts 3 & 4, and Volume III
(translations), remain in a state of suspended animation. At the moment it is
impossible to determine which will come first: the publication of the
remaining volumes of Mahasitras or the end of the present @on.

2For a survey of this voluminous collection see Clarke 2002.

3For Mahasitra lists, see Mahasitras 11, Parts 1 & 11, 3—61. Earlier studies
include Hobogirin I and Sasaki 1985.

“4For the raksa status of the Mahasitras, see Mahasiitras 11, Parts I & 11, 63-88

The Journal of the Pali Text Society, Vol. XXIX (2007), pp. 313-30
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because several of the texts number among the great apotropaic classics
of early Buddhism — notably the Dhvajagra, the Atanatiya-, and the
Mahasamaja-sutras.

We still know very little about how the Mahasiitras were actually
used as a set, or to what degree the rituals may have corresponded to or
differed from the Paritta recitations of Sri Lanka and South-East Asia or
the Raksa rituals of Nepal. Certainly, several of the Mahasttras have
parallels in the Paritta, and certainly, protection through recitation and
ritual was — and continues to be — one of the main functions or even
duties of Buddhist monastics.

An inscription on the “pedestal of a bronze image of the Buddha in
the bhamisparsa-mudra” from Bhagalpur District, Bihar, mentions
“Mahasiitradhara Vahakaya”, in “characters of about the twelfth
century”. Is this to be taken as published, with long “a” in “-dhdra”,
meaning architect, or perhaps stage-manager ? The reading remains to
be confirmed. Even if the reading is correct, could “Mahasttradhara” be
an engraver’s error for “Mahasiitradhara”, with short “a” in “-dhara”?
If that is the case, how do we read the compound? Was Vahakaya a
textual specialist, a “great Stitradhara”, a master of the Sutra literature,
or was he a ritual specialist, an “expert in or master of the Mahasiitras” ?
Could “Mahasutradhara” be a title, a rank, for a “master of the Maha-
sutras” ? “Suitradhara” is a technical term of some antiquity, used widely
by all traditions, and attested in epigraphy, while “mahasttradhara” is
unattested in text or epigraphy. Perhaps the full inscription will help
determine the context; at present the record is ambiguous, and it is
impossible to decide whether or not the inscription has any bearing on
the Mahasitras.

In this paper, I give an English translation of the Vinayavibhanga
passage, extracted from the commentary on the third parajika, followed
by editions of the Tibetan from the Vinayavibhanga, supplemented by

and Skilling 19924, 125-29.
SSrinivasan 1986, p. 34. As far as I know the inscription has not been edited and
no photograph or rubbing has been published.
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its commentary, the Vinayavibhanga-padavyakhyana. Both texts were
translated by Jinamitra and Lui Gyaltsan (Klu’i rgyal mtshan), two of
the leading translators during the “first diffusion” of Buddhism in the
Land of Snows, circa 800 C.E.° Given the extraordinary proficiency of
the two translators — and their teams, since they undoubtedly headed
translation committees — the passages are clearly and consistently
rendered. The author of the Vinayavibhanga-padavyakhyana is
Vinitadeva, about whom very little is known. He seems to have lived
and worked in northern India in the eighth century.

The passage itself is macabre. It concerns a monk who raises a
corpse — a vetada or zombie — and orders it to kill someone, sending
it on its way in a two-wheeled cart, with two bells round its neck and a
double-bladed sword in hand.” The primary concern of our text is not
the ethics of the matter as such, but what sort of infringements of the
monastic rules might be involved.® The protective measures against
such an eventuality are interesting in their own right. I have divided
them into three groups. Group A lists protections that belong to the
folklore of the time, and are not as such Buddhist. In Group B, the
protection comes from the presence of a powerful and meritorious being
— a Buddha, a cakravartin, or a bodhisattva. The idea of the protective
presence of the Buddha is certainly ancient. In the Sonadanda-sutta, for
example, it is said that “in whatever village or town Samana Gotama

SFor what little we know about Jinamitra, who along with Xuanzang ranks
among the great translators of all time, see Mahasutras 11, Parts I & II, 115—
125.

For the spelling vetdda see Skilling 19924, T11 n. 4; the Pali equivalent is
vetalalvetala. For vetada see Hobogirin 1 68—69, s.v. “Bidara”. The creature
has become well-known as a “vampire”, for example in Burton (tr.) 1893. But
the habits of the “vampire” of Burton’s “Baital-Pachisi” are quite different
from those of the vetdda of our text, which seem closer to those of the
“zombie”. We therefore choose to translate the term with “zombie”, a name of
African origin, rather than with “vampire”, a term of Slavic origin.

8There is nothing remarkable in this, since the Vinayas do not deal with ethics
as such — they are monastic codes.
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stays, non-humans do not harm the people of that village or town™.?
Group B has close parallels in the Samgiti-paryaya, which modern
scholarship describes as one of the earliest texts of the Sarvastivadin
Abhidharma;!?it is possible that the passage is old, dating back to at
least the first century B.C.E. Group C names texts which if recited will
offer protection — the Pratimoksa and the Mahasitras.

If the frustrated zombie turns back on the instigator and kills him,
the monk incurs a heavy fault (sthilatyaya). I do not know whether
there are any other cases of posthumous penalties in the monastic codes,
but here we have at least one. At the end the text notes that the trans-
gressions are the same in the case of a “half-zombie” (ardha-vetada).
This curious creature is similar to the common or garden-variety
zombie: but in its case the monk installs it in a one-wheeled cart, ties a
single bell around its neck, and places in its hand a single-bladed
sword.!! The Sanskrit term ardha-vetada is confirmed in the Samgha-
bhedavastu of the Mulasarvastivadin Vinayavastu from Gilgit, and it
also occurs in other sections of the Vinayavastu preserved in Tibetan
translation but no longer extant in Sanskrit.!? That is, the “half-zombie”
belongs to the necromantic bestiary of the Millasarvastivadins. To the
best of my knowledge there is no equivalent Pali term.

The narrative runs smoothly, and is a good example of the style of
at least certain sections of the Milasarvastivadin Vinaya. It appears that
for the redactors the didactic function of narrative was paramount: good
stories, to be recited at least to the monastics within the walls of the
Mahaviharas, were used to communicate the monastic rules. This

9D 1 116,14: samano khalu bho gotamo yasmim game va nigame va pativasati
na tasmim game va nigame va amanussa manusse vihethenti. See Skilling
1992A, pp. ITO-TII.

10T the references given in the notes may be added Stache-Rosen 1968, p. 111,
last paragraph of translation of Samgiti—paryaya.

IThe half-zombie is not well-known, and it is comforting to think that at least
the readers of this journal will know what to do in the event — the unlikely
event, I dare say ! — that they encounter one.

12See below, footnote 34.
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editorial goal has, perhaps, confused modern scholarship, which has
tended to read Buddhist texts through the dim spectacles of historicism.

Translation'3
1. With the intention to kill a man, a woman, or a hermaphrodite, a
monk goes to a charnel ground (smasana) on the night of the fourteenth
day of the waning moon (krsnapaksa),'* and looks for a corpse that has
not been harmed (aksata) or damaged (akhanda) by any creature, even
by one as tiny as an ant (pipilika).

2. Finding one, he rubs it with white chalk (makkola); having rubbed it
with white chalk, he bathes it in scented water (gandhodaka).'> Having
bathed it in scented water, he dresses it in new cloth, anoints its feet,!®
and utters a spell (mantra): when it gets to its feet and stretches, he
places it on a two-wheeled cart, ties two bells round its neck, and places
in its hand a double-bladed sword.

3. When it gets up, it grunts'? and asks, “Whom should I slay ?'® Whom
should I kill? Whose life should I take?” Then the monk says to the
zombie (vetada), “Do you know such and such a man, woman, or

131 am grateful to Fritz Grohmann (Taipei) for explaining the Chinese, for
which see also Hobogirin 1, 69.

14The commentary points out that this is the twenty-ninth day of the month.

I5For the use of white chalk and scented water, see Schopen 2004 : 288 (trans-
lating from Vinayavibhanga, D 7ia 65a2—66a4) and his remarks on termino-
logical problems, pp. 291-92.

16de’I rkan pa giiis kyan skud par byed: skud pa translates forms of the roots
Vlip and Vmraks: see e.g. Negi 1993, 182 (skud pa), 279 (bskus). The Chinese
has here “besmears its feet with ghee” (Shayne Clarke).

"This is a guess for what the commentary helpfully describes as “utters the
blag blag sound”. I do not know what zombies do in such circumstances.

18From the context, the verb gfon ba (= Vmuc) in its various forms here (gtasi
bar bya) and in the following (thon sig, gton bar byed) can only mean kill,
although I have not found this meaning in any Tibetan lexicons or, for Vimuc,
in Buddhistic Sanskrit or Pali usage. Cf. Monier-Williams 1976, p. 820c,
Vimuc “with pranan, to deprive of life, kill ... with kalevaram, deham,
pranan, or jivitam, to quit the body or give up the ghost, i.e. to die”.
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hermaphrodite ?” When it replies, “I do”, he says, “Slay him! Kill him!

Take his life!” If the zombie slays, kills, or takes [that person’s] life,
then that monk is defeated.

4. If protective measures are taken, such as:!?

4.A. (1)
(2)
(3)
4)
(5)
(6)
(7)
4.B. (8)
9

at the door a garland of forest-flowers is strung up,20

a vase full [of water] is set out,

a cow and calf of matching [colour] are tethered,?!

a sheep is tethered,??

a mortar and pestle are set out,

an indrakila is laid at the door,?3

or a fire is kept burning,?*

if the Conqueror (Jina) is staying there,

or one appointed by the Conqueror [is staying there],?

19The list of protections in the Chinese Bhiksu and Bhiksuni Vinayavibhangas
is very close in items listed, order, and number. Cf. Hobdgirin 1, 69.

20Commentary : “a garland made from flowers and fruits that grow in the
forest”; Chinese: “medicinal herbs made into garlands”. Cf. Siksasamuccaya
in Bendall 1992, p. 139,11, vanakusumani, in the context of raksa.

21The Chinese has “a cow together with a calf of the same colour is tethered at
the door”. The Commentary has “the offspring, both, [have] the same hair-
colour”(?). “Garland” (mala), “vase full of water” (piarpakumbha), and “cow”
are included in lists of marngala, “auspicious things”: see Karunaratne 1971,
p- 48. “Cow with calf” (savacchakadhenu) is one of the margala on the feet
of the Buddha: see Karunaratne 1976, p. 60 (item 79). The “full pot” is
important in the Theravadin paritta ceremony : see de Silva 1981, pp. 79-86.
Cf. the list of auspicious symbols connected with the Buddha in Skilling

1992B.

22Chinese : “a ewe together with a lamb of the same colour is tethered”.

23khor gtan = indrakila, Mahavyutpatti (Sakaki 1926) § 5582 (an alternate
translation, sgo’i them pa, also given at Mahavyutpatti § 5582, is used at
Mahasiitra I 10.A and B, § 1.3). The indrakila is important in the Theravadin
paritta ceremony : see de Silva 1981, pp. 57—79.

24For the last three, the Chinese has “(5) or in the house is a stone for pounding
medicine together with a grinding stone; (6) or at the door is an indrakila; (7)
or a never-extinguished fire”.

25The Commentary interprets the phrase “one appointed by the Conqueror” as
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(10) if a Wheel-turning Emperor (cakravartin) [is staying
there],26

(11) or a Wheel-turning Emperor is entering his mother’s
womb,??

(12) if a bodhisattva [is staying there],?

(13) or a bodhisattva is in the process of entering his mother’s
womb,2?

4.C. (14) if one is about to recite’ the Pratimoksa-sitra,>!
(15) or recites it out loud in full (vistarena svarena

referring to “a messenger (diita) of the Lord” or “one specified (adista) by the
Lord”. Cf. Kosabh 2:45ab, (P) 75,3, and Dipa 103,8: a messenger of the
Conqueror (jinadiita) or one appointed by the Conqueror (jinadista) cannot
be killed by either self or another; Kosabh 3:85a, (P) 176.4: a jinadiita and a
Jjinadista cannot die before their time. Cf. La Vallée Poussin 1971, I 220, nn.
I,2.

26Cf, Kosabh 2:45ab, (P) 75.6, Dipa 103.9: a cakravartin is not killed by either
self or another.

27Cf. Kosabh 2:45ab, (P) 75.6, Dipa 103,10: a cakravartin’s mother is not killed
by either self or another; Kosabh 3:85a, (P) 176,5: a cakravartin’s mother
cannot die before her time.

28The Commentary glosses “a bodhisattva in his last rebirth” (caramabhavika).
Cf. Kosabh 2:45ab, (P) 75,5, Dipa 103.,9: a bodhisattva in his last rebirth
(caramabhavika) is not killed by either self or another; Kosabh 3:85a, (P)
176.4: a bodhisattva in his last rebirth cannot die before his time.

29Cf. Kosabh 2:45ab, (P) 75.5, Dipa 103.9: a bodhisattva’s mother is not killed
by either self or another; Kosabh 3:85a, (P) 176,5: a bodhisattva’s mother
cannot die before her time.

30T am not certain of the meaning of ma bton pa ’don par byed pa. The
Commentary has kha ton du ma bslabs pa’o: does this mean “in the reading
of which one is not trained” or “silently” ? There seems to be some contrast
with the following “reads out loud in full”, which the commentary glosses as
“with a voice heard by others”. The Chinese seems to interpret the first phrase
as “is going to recite”, “is about to recite”. For now I follow this inter-
pretation, with the idea that the power of the text is sufficient to drive away

zombies and other nuisance-makers even when it is about to be read.
31n the Antagada Dasdo, Chapter 6, the Jain ascetic Sudamsane is protected

from a dangerous Jakkha by making “full profession of the monastic vows”
(Coomaraswamy [1928-29] 1980, Part I, pp. 21-22).
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svadhyayam karoti),?

(16) if one is about to recite any of the four classes of siitras
(caturnam sitranikayanam anyatamanyatamam
siitranikayam),33

(17) or recites them out loud in full (vistarena svarena
svadhyayam karoti),

(18) if one is about to recite the great and lofty sutras:

1. CudaStunyata

. Mahastunyata

. Paficatraya

. Mayajala

. Bimbisarapratyudgamana

. Dhvajagra

. Atanatiya

0 ONDn kA W

. Mahasamaja
(19) or recites them out loud in full (vistarena svarena
svadhyayam karoti):

5. and, because of his failure [to kill his victim], the zombie decides to
kill the monk instead: if the zombie kills the monk, the monk incurs a
heavy fault (sthitlatyaya).

6. If the monk kills the zombie, the monk incurs two heavy faults: the
first from killing the zombie, the second from the previous stratagem
(pirva-prayoga).

7. As for a zombie, so for a half-zombie (ardha-vetada),>* but between a

32For the Sanskrit see Carmavastu, in Gilgit Manuscripts (Dutt 1984) I1I—4
188,10.

33The commentary interprets the “four classes of siitras” as “the Dirghagama,
Madhyamagama, Samyuktagama, and Ekottarikagama”: see Mahasutras 11,
20-22.

34Ct. Sarighabhedavastu (Gnoli 1978 238.24) vetadardhavetada (Tibetan in
Gnoli’s note h as here) ; Bhaisajyavastu (Tib.) ge 68a6; Vinayaksudraka (Tib.)
ne 200b3, Tib. idem. The “definition” of vetadardhavetdada in the
Agamaksudraka-vyakhyana, Zu 197b4, resembles that of our text: ro larns ni
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zombie and a half-zombie there are these differences: [the monk] places
it in a one-wheeled cart; he ties a single bell around its neck; he places
in its hand a single-bladed sword. This is a half-zombie. The establish-
ment of transgression (apatti) should be described as entirely the same
as the preceding.

Peter Skilling
Ecole francaise d’Extréme-Orient
Bangkok, Thailand

ABBREVIATIONS
Dipa : see Jaini 1977.
Kosabh (P) : see Pradhan 1975
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TIBETAN TEXTS3?

“Text A” compares ten Kanjur versions of an excerpt from the Vinayavibharnga
on the subject of vetada. All variants, including contractions and the use of the
Sad, are recorded. Minor variants, most involving the sad (especially after darn,
"am, or cin), are listed separately at the end by paragraph number and reference
letter. Retained as notes are genuine variants and variants that show the main
lines of affiliation of the Kanjurs consulted; sub-groups such as BQ, CJ, or LN
are placed with the minor variants. The pattern of affiliation agrees with that
shown for the Pravrajyavastu in Eimer 1983: LNST represent the Them spangs
ma lineage, and BCDJQ the Tshal pa lineage. As with the Pravrajyavastu, there
are no major recensional differences (of the type seen in, for example, the
Drumakinnararaja-pariprccha or the Samdhinirmocana-siitra) between the two
lineages.

“Text B” is an excerpt from Vinitadeva’s commentary on the Vinaya-
vibhanga. It compares five Tanjurs, noting all variants. The general affiliation is
CD against GNQ. The root text is given in bold-face type.

A. Extract from Miilasarvastivadin Vinayavibhanga

"Dul ba rnam par ’byed pa (Vinayavibhanga), translated by Jinamitra and Klu’i
rgyal mtshan, 3rd parajika (10th bam po):

B6.2 "dul ba cha 191bl  [Vol. 6]
C1033 "dul ba ca 159a3  [Vol. 99]
D3 ‘dul ba ca 142b3  [Vol. 5%
H3 "dul ba ca 200al [Vol. 5]

J3 "dul ba ca 143b3  [Vol. 5]

L "dul ba ka 173b4  [Vol. 1]
N3 "dul ba ca 212al [Vol. 5]
Q1032 "dul ba che 128b5  [Vol. 98]%7
S3 "dul ba ca 205a3  [Vol. 5]
T1 "dul ba ka 158a6  [Vol. 1]

1. dge slon gis skyes pa dan I) bud med dan I®) ma nin la gsad pa’i sems kyis

35Sigla, abbreviations, conventions and editorial principles are as in Mahasiitras
I

36Berkeley reprint Vol. 2, p. 223.3.3.
370tani reprint Vol. 42, p. 193.4.5.
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138 zla ba mar gyi no’i tshes(® beu bzi 1a(® dur khrod® du son ste 139 i ba’i
ro® tha na srog chags grog sbur*® phra® mos kyan ma smas® ma fiams® pa
tshol bar byed cin i}

2. ried nas sa kar® gyis dril phyi byed cin | sa kar® gyis dril® phyi byas nas
spos chus "khru bar byed la ID spos chus*! bkrus nas ras sar pa skon par byed
cin | de’i rkan pa(® giiis kyan skud par byed | gsan snags kyan rjod par byed
pa na |2 de lans par (T158b) *gyur®? te bya smyans® byed pa’i tshe 1*4 des
de(® khor lo giiis dan 1dan pa’i §in rta la *jog par byed cin | de’i mgul du®™
dril bu giiis kyan *dogs par byed | lag par ral gri* so giiis pa yan sbyin par
byed pa na 40

3. de lans te@ blag blag® zer zin(© *di skad ces nas gan gtan bar*’ bya | nas gan
gsad@ par bya | nas gan srog (S205b) dan bral® bar bya Zes zer ba’i (L174a)
tshe 1*8 dge slon des ro lans de la *di skad ces khyod kyis® skyes pa dan I(®)
bud med (Q129a) dan I ma nin che ge mo zig Ses sam {1} Zes®) smras pa na |
ses so®) Zes zer ba’i tshe 19 de thon §ig>® I de sod cig | de srog dan bral bar
(B192a) gyis §ig ces smras nas [™ (C159b) gal™ te ro lans des de gton bar
byed dam | (D143a) gsod par byed dam | srog dan bral bar byed na I°! dge
(N212b) slon pham par ’gyur ro [I(©)

4. gal te de na srun bar byed pa *di Ita bu *di Ita ste 1>
(1)  sgor nags kyi phren ba btags pa "am |

38 LNST : BCDHJQ om. .

39 HLNST : BCDJQ om. |.

4Ogrog sbur CDIQS : grog bur BHNT : bur (only) L.
4lehus BCDHIQS : chu LNT.

42 HLNST : BCDIQ om. |.

43’ oyur BCDJQ : gyur HLNST.

44| HLNST : BCDIQ om. |.

4Sral gri BCDHIQ : ral grir L : ral gyir NT : ral gri’i S. For the spelling ral
gyi in Tun huang Mss, see Skilling 19928, p. 79, n. 94.

46 HLNST : BCDIQ om. |.
4Tgtan bar CDIST : gtar par Q : btai bar BHLN.
48] HLNST : BCDJQ om. |.
49 HLNST : BCDIQ om. |.
30gig BCDJIQ : Zig HLNST.
SI|HLNST : BCDJQ om. |.
52 BCDJQS : HLNT om. |.
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bum pa® gan (H200b) ba (J144a) bzag pa® >am |

ba dan(® be’u *dra ba btags@ pa am |

lug btags pa ’am |

mchig mchig gu® dan bcas pa bzag® pa’am |

sgor "khor gtan bsfial®>> ba ’am |

me® tshugs sbar ba *am |

rgyal ba bZugs pa "am |

rgyal bas bka’ stsal pa ’am |

*khor los sgyur ba ’am |

*khor los sgyur ba’i ma’i mnal du *khor los®™ sgyur ba Zugs pa *am |
byan chub sems dpa’ *am |

byan chub sems dpa’i¥) ma’i®) mnal du byan chub sems dpa’ Zugs pa
*dug pa *am |®)

so sor thar pa’i mdo ma bton pa>* *don par byed pa) ’am |

bton pa’ rgya cher dbyans kyis kha ton byed pa *am |

(T159a) mdo sde’i sde tshan bZi po gan yan>® run ba ma bton’ pa *don
par byed pa ’am (m) |

bton pa rgya cher dbyans kyis™ kha ton byed pa *am |

mdo (S206a) chen po che ba ’di Ita ste | chun nu ston pa fiid dan | chen
po ston pa fiid dan | Ina gsum pa dan | sgyu ma’i dra ba dan | gzugs can
siint pos bsu ba dan | (L174b) rgyal mtshan dam pa dan(® | kun tu(P
rgyu ba dan 1@ kun tu® mi rgyu ba dan {$} *thun® pa’i mdo dan |
(B192b) *dus pa chen po’i mdo de dag ma bton>® pa don par byed pa
dan |

bton pa dag rgya cher dbyans kyis kha ton byed pa® bZzag par gyur na |

5. gtan fies pa yin pas ro lans (N213a) kyis dge slon bdag fiid gsod par sems

par

60 >

gyur bas®! | gal te ro lans kyis dge slon gsod® par byed na (2 dge slon

53psiial BCDHIQ : siial LNST.

54pa BCDIQ : par HLNST. See below, item (16).
5pa CDHILNST : la BQ.

56y BCDJIQS : HLNT om. yai.

5Tbton CDHILNST : gton BQ.

58thun CJLNT : mthun BDHQST.

bton CDHILNST : gton BQ.

%0par BCDIQS : pa HLNT.

61 oyur bas BDIQS : gyur pas HLNT.

62| HLNST : BCDJQ om. .
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1a® fies pa sbom por ’gyur ro [I(©)
6. gal te dge slon gis® ro lans gsod par byed na 193 dge slon 1a® fies pa sbom
po© giiis su@ *gyur te | gcig ni ro lans bsad (Q129b) pa las so II® giis pa ni
sbyor ba sna ma de fiid las so II©
7. ro lans (C160a) la ji Ita ba (H201a) bZin du ro lans phyed 1a®* yan de bzin te |
ro lans dan (03} ro lans phyed la bye brag ni ’di yod de | *khor lo gcig dan Idan
pa’i §in rta® la *jog pa dan | mgul du dril bu gcig *dogs pa dan | lag par ral gri
so (D143b) gcig pa sbyin pa ni ro lans phyed ces bya’o lI®) ltun ba rnam par
gZag pa ni thams cad sna ma bZin du brjod par bya’o II©)
Minor variants to Extract “A”

1(a). | BCDJLNQS : HT om. I.

1(b). | BCDJQS : HLNT om. I.

1(c). tshes CDJLNQST : tshe B.

1(d). T adds la below line.

1(e). dur khrod CDJLNQST : du khrod B.

1(f). ro CDJLNQST : no B.

1(g). phra CDJLNQST : phu B.

1(h). smas CDJLNQS : smras BT.

1(i). fiams CDJLNQST : 7iems B.

1(j). S adds | : not in BCDHJLNQT.

2(a). nas sa kar CDJQS : nas sa dkar H : na sa kar NT : nas kar BL.

2(b). sa kar BCDJLNQST : sa dkar H.

2(c). gyis dril BCDJLNQS : gyi dri T.

2(d). | BHQS : CDJLNT om. |.

2(e). T adds pa below line.

2(f). smyans BCDHILNQT : rmyans S.
2(g). de BCDHILNQT : de’i S.

2(h). du BCDHJLNQT : S om. du.
2(i). dril bu CDJLNQST : dri bu B.
3(a). te CDJLNQST : B om. te.

3(b). blag CDILNQST : glag B.

63| ST : BCDJLNQ om. |.
64]q CDHJLNST : pa BQ.
65BCDIJQ add | : not in HLNST.
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3(c). T adds Zin below line.

3(d). gsad BDHILNQST : gsod C.

3(e). bral CDJLNQST : zlal (!) B.

3(f). kyis CDJLNST : kyi BQ.

3(g). | BCDJQS : HLNT om. |.

3(h). | BCDJQS : HLNT om. |.

3(1). HLNT add | : not in BCDJQS.

3(j). Zes CDJILNQST : Zin B.

3(k). Ses so BCDJQS = seso LN : T om. Ses so.
3(1). | BCDHJQS : LNT om. |.

3(m). | BDHJLNQST : C (end of line) om. .
3(n). gal CDJLNQST : lag B.

3(0). 'gyur ro || BCDIQS : ’gyuro Il LN : gyurro | T.
4(a). bum pa BCDHIQS : bur pa LN : bur ba T.
4(b). pa BCDHILNST : Q om. pa.

4(c). dan CDJLNQST : lan B.

4(d). ba btags BCDJLNQS : bar tags T.

4(e). T adds gu below line.

4(f). bZag CDILNQST : bZab B.

4(g). me BDLNQS : mi CJ : maT.

4(h). los CDJLNQST : lor B.

4(i). dpa’i BCHILNQST : dpa’ D.

4(j). ma’i CDJLNQST : mi’i B.

4(k). | BDHILNQST : C om. .

4(1). pa BCDHILNST : ma Q.

4(m). B adds dittographic par byed pa "am |.
4(n). kyis BCDHINQST : kyi L.

4(0). dan BCDHJLNQT : dam S.

4(p). kun tu CDHILNST : kun du BQ.

4(q). | DHLNST : BCJQ om. .

4(r). kun tu CDHLNST : kun du BJQ.
4(s). DHLNST add | : not in BCJQ.

4(t). pa BCDJLNQS : parT.
5(a). gsod BCDHILNQT : bsod S.
5(b). la CDH(J)LNST : BQ om. la.
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5(c). 'gyur ro Il BCDINS : gyuro Il L : ’gyur ro | QT.
6(a). T adds gis below line.
6(b). la CDJLNQST : kha (1) B.
6(c). po BDHILNQT : por CS.
6(d). giiis su BCDHIQST : griisu LN.
6(e). las so |l BCDHIST : las so | QT : laso 1l LN.
6(f). las so || CDHIS : las so | QT : laso Il LN : lal(!) so || B.
7(a). siri rta DLNQST : sin ta BC(J).
7(b). bya’o Il CDHILNS : bya’o | T : bya ba’o || B : bya ba’o | Q.
7(c). I BCDILNS : | QT.
B. Extract from Vinayavibhanga-padavyakhyana of Vinitadeva®®

'Dul ba rnam par ’byed pa’i tshig rnam par bsSad pa (Vinayavibhanga-
padavyakhyana) of *Dul ba’i lha (Vinitadeva), translated by Jinamitra and Klu’i
rgyal mtshan:

C4081 "dul ba tshu  71b4-72a5
D4114 "dul ba tshu  62b2-63a2
G rnam 'byed vu 84b3-85a4
N 3607 mdo Vi 6926-69b5

Q5616 "dul ba’i ’grel pa vu 74a4-74b5
1. zla ba mar gyi no’i tshes beu bZi Zes bya ba ni tshes fii Su dgu’o Il §i ba’i ro
Zes bya ba ni mi’i ro’o |l ma smas Zes bya ba ni bu gu ma byun ba’o Il ma fiams
pa Zes bya ba ni yan lag dum bur ma gyur pa’o Il
2. bya rmyans®’ Zes bya ba ni lus gyen du *chu® ba’o |l
3. blag blag zer zin Zes bya ba ni sgra blag blag zer Zin no Il ro lans Zes bya ba
ni *dre {9} la sogs pa mi ma yin pa’o Il
4. (1) nags Kkyi phren ba Zes bya ba ni nags tshal gyi nan nas skyes pa’i me
tog dan "bras bu la byas pa’i phren ba’o Il
(2) bum pa gan ba Zes bya ba ni’? chus bkan ba’o Il

66All variants are recorded. The paragraph numbers correspond to those of the
root-text (Text A). Citations from the root-text in the Commentary are placed
in bold-face type.

Trmyarns GNQ : rmyan CD.
68°chu CDNQ : chu G.

69Q adds ba : not in CDGN.
7ba ni GNQ : ba’i CD.
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(16)

(13)
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ba dan be’ur ’dra ba Zes bya ba ni smad gifiis spu ga mthun pa’o |l
mchig mchi gu dan bcas pa Zes bya ba ni mchig smad phrugs su ldan
pa’oll

me tshugs sbar ba Zes bya ba ni me bud pa’o Il

rgyal ba Zes bya ba ni de bZin gSegs pa’o Il

rgyal bas bka’ stsal pa Zes bya ba ni bcom Idan ’das kyi pho fia am |
bcom ldan *das kyis bstan pa’o Il

byan chub sems dpa’ Zes bya ba ni srid pa tha ma pa’o’! |l

so sor thar pa Zes bya ba ni dan por thar pa’o | ma bton’2 pa Zes bya
ba ni kha ton”? du ma bslabs pa’o Il rgya cher dbyans kyis Zes bya ba
ni gZan gyis thos pa’i sgras so |l

mdo sde’i sde tshan’* bzi po Zes bya ba ni lun rin po dan | lui bar ma
dan | yan dag par ldan pa’i lun dan | geig las *phros’ pa’i lun dag go Il
mdo chen po Zes bya ba ni phas kyi rgol ba las rgyal bar byed pa’i
phyir dan | gnod sbyin gdug pa la sogs pa las rgyal bar byed pa’i phyir
| *bras bu chen po Zes bya ba’i tha tshig go Il che ba Zes bya ba ni don
zab pa fiid kyis’® don che ba’o |l de dag kyan gan Ze na mdo chen’’
che ba brgyad de | ’di Ita ste Zes bya bas dnos su bstan pa dag yin no |l
de dag gi lun rin po la sogs pa dag gi’® rgyud du gtogs pa yin no |l

5. gtan Zes bya ba ni gnas ma yin par gtan ba’o Il dge slon bdag iiid gsod par
sems par ’gyur bas Zes bya ba ni ro lans des dge slon snags pa ran fiid gsod par
byed do Zes bya ba’i tha tshig go Il

"'ma pa’o GNQ : ma’o CD.

"2ma bton GN : ma gton Q : kha ton CD.
Bkha ton GNQ : kha don CD.

Ttshan CDGQ : mtshan N.

73°phros CD : ’phos GNQ.

76CDNQ : kyi G.

77GNQ : CD om.

78CGDN : dgag Q.



Three Pali Works Revisited

Since it came into existence 125 years ago, the Pali Text Society has
kept editing works belonging to the Tipitaka in its narrow sense as well
as other texts of all kinds. Some of those, however, have perhaps not
attracted as much attention as they deserve, partly because the interests
of Pali scholars and the fashion of scholarship have not been in their
favour. My modest purpose here is to awaken two of these somnolent
works which are fully entitled to have corresponding entries in any
history of Pali literature: (1) the Buddhaghosuppatti (Bu-up) and (2) the
Pathamasambodhi (Path).! Finally, I would like to collect some
preliminary information on a third work, this time unpublished, (3) the
Vidaddhamukhamandana (Vid),2 with the hope that the Pali Text
Society could include it on its agenda, thus contributing to fulfilling one
of the desiderata for further Pali studies mentioned by K.R. Norman:
“The biggest deficiencies in Pali publications in the West, however, are
in editions of tikas and of Pali texts composed in South-East Asia”
(1994: 13—-14 = 1996: 80-81).

1. The Buddhaghosuppatti or Buddhaghosanidana
As the author of the Visuddhimagga and the famous commentator of the
Tipitaka, Buddhaghosa is a highly venerated figure in the Buddhist
world, especially in South-East Asia. The recent reprint by the Pali Text
Society (in 2001) of the edition and translation of the so-called Buddha-
ghosuppatti by James Gray, originally published in 1892, is an occasion
to have a new look at the way the Pali tradition at some point, in some

IBoth of them were read in foto or in part with students during classes held at
the Ecole Pratique des Hautes Etudes (“Philologie moyen-indienne”) in 2001—
2002 and 2004—2005. Brief preliminary remarks are available in the annual
reports (Livret-Annuaire) and, for Bu-up, in Balbir 2001. — I am grateful to
Dr Peter Skilling who provided Thai editions of these two works and a
Burmese edition of the Jinalankara (Jinal, see below section 2).

2See below, n. 21.
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place, looked at Buddhaghosa. Although Gray does not stand among the
most famous representatives of Pali philology, he did some useful work
in the field during the years he spent in Burma where he taught Pali in
schools and translated some works which were of current use among
Buddhists of Burma at the end of the nineteenth century.? His interest in
biographical and hagiographical works was materialised by his edition
and translation of two works: the Jinalankara (see below, section 2) and
the Buddhaghosuppatti, for which he expressed his strong liking in
unambiguous terms: “The narrative is intensely interesting.... It reads
in fact like an Arthurian romance.... The story in its entirety will be
found highly diverting as well as instructive” (Bu-up 1892, 1981: 2, 9).
But he was aware of the historical limitations of the work: “Facts of
historical value cover only a limited space on the comparatively broad
canvas of the narrative, and will probably add very little to what is
already known of Buddhaghosa. The story, however, brings the per-
sonality of that eminent man vividly before our minds and enforces a
greater interest in him than ever; and if it does this only, it can be safely
said that it was not written in vain” (Bu-up 1892, 1981: 9). Indeed,
given the interests of Buddhist studies of those times in chronology, this
brief work of thirty pages had less to bring than the Sinhalese vamsas
since it does not mention any king’s name or any date which could be
cross-checked. But it certainly contributes to constructing “la 1égende de
Buddhaghosa”, to quote the title of Louis Finot’s stimulating article
(1921), and could well have been included among the sources studied
by the contributors to the volume Sacred Biography in the Buddhist
Traditions of South and Southeast Asia (ed. Schober 1997).

Like other works dealing with Buddhaghosa, the present account is
organized around his pivotal rdle in the transmission and renewal of the
scriptures and their original language. It starts with his birth on earth as
a reincarnation of a god sent by Sakka for the special mission of
“translating” the teachings from their original “Sinhalese”, which could

3See Balbir 2001, n. 2.
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no longer be understood, into “the language of Magadha”.* This
narrative frame, which has been clearly drawn along the lines of
Nagasena’s career as sketched in the Milindapafiha (see Finot 1921:
113; Bu-up 1892, 1981: 69; Law 1923: 25—47), sets Buddhaghosa in
the broad perspective of an avatara. The biography extends “before the
Cradle and past the Grave”, in the way traditional Burmese biographies
do (at-htok-pat-ti, Houtman in Schober 1997: 311): before his advent
on earth Buddhaghosa is a god, after his death on earth he will be
Maitreya’s disciple. In between, the eight brief chapters which recount
his life are meant to show that in order to become a great man one
requires more than intellectual qualities.

If several episodes are viewed from this perspective, they do not
appear to be secondary or simply entertaining. On the contrary, they
play a part in providing the biography with meaning. The emphasis laid
on Buddhaghosa’s childhood is a part of the plan meant to show that the
intellectual brightness which is his outstanding characteristic has always
been there. The utterance of a paradoxical assertion which cannot be
understood by the audience first provokes derision, then a respect which
leads to an inversion of the ordinary social roles when Buddhaghosa’s
father admits, “You are my father and I am like your son” (40,27(.). In
the fifth chapter, which could seem a diversion, Buddhaghosa is a
witness to a dispute which has come up between two ladies and takes
note of the insults they throw at each other. These notes will have a
determining role to play in solving the matter at a later stage. They are
one of the several cases in this biography where the written document
appears to be of importance as a reserved, discrete testimony which can
be used when the situation arises. Such episodes underline both the
lucidity and modesty of the teacher and his connection with trans-
mission in general. The question of learning and the use of languages is
also dealt with in narrative disguise: apart from the initial replacement
of Sinhalese by Pali, the competition between Pali and Sanskrit, and the

40n this question see Granoff 1991.
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status of Sanskrit in the context of Buddhism are salient: as the son of a
Brahman working as a royal chaplain, the young Buddhaghosa is
probably conversant with Sanskrit. After his conversion to Buddhism,
he seems to leave it in the background and follows a purely Buddhist
curriculum sketched out in the story through selected technical terms.
But the idea that no education could be complete without a knowledge
of Sanskrit seems to be stressed when Buddhaghosa has to prove that he
masters this language in front of monks who thought he was ignorant of
it by reciting a few Sanskrit stanzas (rather badly treated in the manu-
scripts: Bu-up 1892, 1981: 72—73).

The origin and diffusion of the text need further investigation.
Gray’s edition is based on four manuscripts in Burmese script, for
which no details are given. On the other hand, on the basis of the
ascription of the text to a Thera Mahamangala found at the end, Gray
was of the opinion that the text could have come from Ceylon or could
be dated “to the thirteenth century as the period when the Pitakas and
their commentaries were taken to Ceylon from Burma” (Bu-up 1892,
1981: 33). A little more can be said now that more documentation is
available. First, no manuscript seems to have emerged from Ceylon,
whereas a rather large number are to be found in South-East Asian
collections, whether they are kept in Burma, Thailand, or the West.?

The title Buddhaghosanidana is largely prevalent over the title
°uppatti (which, anyway, is a sort of synonym, and could remind us of
the term used in Burma). The text is often provided with a nissaya and
was sometimes equated to a Jataka (in the broad acceptation of the
term). References to it or summaries are met with in late Pali historical
texts written in Burma (Jinakalamali, Gandhavamsa, Sasanavamsa),
where it seems to have become the standard for other works on
Buddhaghosa.® As for Thailand, the Pali scholar Sammot Amarabandhu
(1860-1915), who wrote an introduction in Thai to an edition of the Pali

5See Balbir 2007, n. 28 for further details.

6See, respectively, PTS ed., p. 71, line 17; Minayeff 1886, pp. 65 and 75; B.C.
Law’s translation (London, 1923), pp. 32—33 (text, pp. 29—30).
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text and its Thai translation, mentions the fact that people liked very
much to have sermons on this subject, which was called Thet Phra
Phuttakhosa, and that it was considered to convey benefits (anisamsa).
He also indicates that the verses, which are interspersed at several
places in the text, are borrowed from the Vamsamalini, that the style of
composition does not resemble older texts and that it is likely that the
work was composed in Thailand, Laos, or Burma, since it is not in the
style of old texts from Lanka.

In Burma, the Pali Bu-up has served as a basis for retellings in
Burmese.” I would also suggest that Bu-up seems to exhibit a combina-
tion of canonical and local elements. Some technical details seem to be
in tune with what is known otherwise from South-East Asian traditions
and practices, although any interpretation should be done with great
caution. The narrative of Ghosa’s conversion to Buddhism, which could
be inspired by the Milindapafiha, is not a mere reproduction of it. The
ordination ritual is different from canonical narratives as well. After the
first stage, the removal of hair and beard expressed through the well-
known formula kesa-massum ohdretva, the next one is to “take off the
layman’s smell through moist sandal powder” (alla-candana-cunnehi
gihi-gandham jhapetva, 44.,27). This feature does not seem to be
mentioned before the commentary on the Vinaya and the texts based on
it. More relevant, the candidate wears white clothes and receives as the
ordination formula the five topics of meditation (pafica kammatthana),
i.e. the list of the first five body elements (kesa, lomd, nakha, danta,
taco, 44.26f.). This process recalls the traditions of the pabbbajja as they
have been observed in South-East Asia.

Bu-up is a vivid example of the way religious instruction is
provided. Conversion of both Ghosa’s father (chapter 3) and Ghosa
himself is achieved through a teaching with practical or immediate
purpose, not through any elaborate doctrinal discussion, and the
Buddha’s teaching is called a manta (43,5, 44,4 ff.). Strikingly, the iti pi

7See Braun and Myint 1985, No. 222.
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so formula is one of the media in use.® Finally, the way Buddhaghosa as
an enthusiastic new convert proceeds with his father, putting him for a
time in a gabbhakuti (46,24) carefully locked (cf. yanta, 47.2) is reminis-
cent of the “embryogénie sacrée visant a fournir a I’adepte un modele
dans sa quéte du Nibbana qui passe par une régression utérine”.”

On the other hand, it remains to be seen whether any conclusion can
be drawn from the analysis of the verses scattered in Bu-up and from
their identification or available parallels. In some cases, they are helpful
for a better establishment or understanding of the text. One of the most
striking cases is provided by the technically elaborated passage of
chapter 2 (43,16%—23*), the edition of which is unsatisfactory but can be
improved through recourse to the Abhidhammavatara and its
commentary (chapter 1, stanzas 29, 31, 62).10

2. THE PATHAMASAMBODHI
The Pathamasambodhi (Path) can be described as a biography of the
Buddha coming from South-East Asia, and even more precisely from
Thailand, where the nineteenth-century version written by the prince-
monk Paramanuchit-chinorot (= S¢) is a well-known text: “[The
Pathamasambodhikatha] is a series of sermons intended for ritual
recitation at events such as the Wisakha Buuchaa, which are held all
night in commemoration of the Buddha’s birth, enlightenment, and
decease. It represents a Thai version of the standard biography of the
Buddha, which is based on canonical and Sinhalese commentarial works
and written in ornate prose style” (Taylor 1997: 292). Although the Pali
Text Society edition was published only a few years ago, the interest in
this work is not new. It was brought to light by the French scholar
George Coedes (1886—1969) who published two articles on this work
(1916A and 1968) and had prepared its text using a large number of

8For bibliographical references regarding these two elements see Balbir 2001,
nn. 18 and 19.

9Bizot 1980, p. 222.
10See Balbir 2001, pp. 350—51 for further textual details.
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manuscripts. This text is the basis of the PTS edition (= E®), finalized
for publication by Dr Jacqueline Filliozat. Reading Path through this
edition leaves the reader in a rather confused state, facing a large
number of variants which are not really helpful. On the other hand, the
tools which could be of use in understanding what Path is or is meant to
be are missing. Given the form of the work where prose and verses
alternate, an index of stanzas, for instance, with a concordance would
have been appropriate; instead the concordances to the verses of the
Nidanakatha (Nidana-k),'! to which the Pathamasambodhi is obviously
connected, when mentioned, are buried among the variants. The stanzas
other than those examined below are either difficult to identify or come
from canonical works of wide circulation.!?

Both George Coedes and Jacqueline Filliozat were rightly puzzled by
the varying structure and contents of the work as evidenced by the
manuscripts. The number of chapters, for instance, is not always the
same. But one may go further into the textual history of the
Pathamasambodhi and its composition. In many ways the form of Path
is reminiscent of a prose commentary to a verse text. Narrative prose
passages of varying lengths end with formulas of the type fena dassento
aha, accusative + dassento aha, or tena vuttam, followed by one or

HJal2-94.

12Eor instance Path (references are to verse numbers) 70 = Nidana-k (references
are to verse numbers) 271 ; Path 106 = Nidana-k 272 ; Path 184-85 = Sn 544—
45; Path 190-91 = Dhp 153-54 and Nidana-k 278-79; Path 160 = Dhp 179
and Nidana-k 280; Path 198—99 = Vin I 3,27-30 and Ud 10,18*—21* (my
attention was drawn to these two stanzas by Thi Phumthapthim, Kansuksa
priapthiap kamphi lalitwisatara ke khamphi pathomsomphot. A comparative
study of the Lalitavistara and the Pathamasambodhi, Bangkok, Silpakorn
University, 2543 [2000], who on p. 6 draws a parallel between two Path
stanzas and Lalitavistara, p. 380, lines 16—19 (Lefmann edition), p. 276
(Vaidya edition), but does not mention their old Pali occurrences. The parallel
is interesting but is it conclusive for any connection between the Pali and the
Sanskrit biographies of the Buddha?); Path 224 = Nidana-k 289; Path 225 =
Nidana-k 290; Path 226 = Dhp 168 and Nidana-k 292 ; Path 227, 228 = Dhp
169 and Nidana-k 293.
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several stanzas. Their total number is 254 in E®, but for a right
assessment of the situation it is better to take into account only the part
of the text going up to the end of the chapter Dhammacakkaparivatta
which is common to E® and S¢, i.e. the first 223 stanzas of E¢, to which
nine stanzas wrongly not printed as verses (see n. 14) should be added.!3
Fifty-nine of them, i.e. approximately one fourth, are similar to or
identical with stanzas found in the Jinalankara (Jinal ; see Table below).
This starts almost at the very beginning:
dasa-parami-dasa-upaparami-dasa-paramattha-paramiyo sabba-sama-
tisa-paramiyo piresi. idani evam bodhisatto parami piirento yatha amba-
rukkha-sadisa jana-chaya phala-paribhoga-puiifia-bija-ropita-kkhane yeva
tam upamam samsandento ima gatha aha (text quoted as in S®, p. 24;
compare E°, p. 2)
tath’ eva samsara-pathe jananam ... (= Jinal 30)
yo sagare jalam adhika-rudhiram adasi ... (= Jinal 31)

buddha lokaloke loke jato ... (= Jinal 172)

Here, the verse concordance is not the only sign of the presence of
the Jinalankara. The preceding prose sentence (“like the shade for
people similar to the mango tree even at the time of sowing the seed of
merit for the enjoyment of the fruit”) is already a somewhat terse and
elliptic rewriting of verse 29 of this text preserving its important words
with a loose syntactic connection between them:

yo magga-passe madhur’-amba-bijam
chaya-phal’-atthaya maha-jananam
ropesi tasmim hi khane va tena

chaya-phale puiiiiam aladdham uddham (Jinal 29)

He who has sown the seed of a sweet mango on the roadside with the object
of providing shade and fruit, even in the very moment of sowing it, in virtue
of the shade and the fruit [he intends to provide], there is acquired by him
whatever merit had not been obtained before (Gray’s translation, p. 85).

138¢ represents an amplified version in 29 chapters (Coedés 1968 in PTS edition :
Ivi-lvii) where, after this point, a great deal of additional material in prose and
verse is found.
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In one case, the verses are precisely introduced with reference to
their literary form (yamakagatham aha, Path E® 73,12), unmistakably
pointing to the Jinalankara, which is well known as a unique composi-
tion replete with fours de force, especially yamakas (see Path 74 = Jinal
73). In another case, the sophisticated style of the stanza which makes
use of alliterations and paradoxical statements speaks for itself:

bhajitam cajitam pavanam bhavanam
Jjahitam gahitam samalam amalam
sugatam agatam sugatim agatim
namitam (v.l. namami) amitam namatim sumatim
Path 53 [= 136,19—37,2 not printed as verse in E®] = Jinal 173

In a single case, an author’s name is explicitly mentioned: tam
dassento Buddharakkhitacariyo aha (E° 114,125 S¢ p. 87), followed by a
verse (numbered 145 in E®) which is identical to Jinalankara 115 (E®).
This suggests that the connection between the two works was clear to
the redactor of the Pathamasambodhi himself and that the implied
grammatical subject of @ha in many other cases is also the author of the
Jinalankara. This gives support to the identity of Buddharakkhita as the
author of the Jinalankara, a fact which was not unanimously admitted in
the tradition.'* The evidence of the Pathamasambodhi confirms what we
know for certain from the statements found at the end of the com-
mentary on the Jinalankara and from the colophons (Norman 1983:
157; von Hiniiber 1996 §407), that the author of the Jinalankara was
indeed Buddharakkhita, a Thera born in Rohana (Ceylon) who wrote it
in 1156 C.E.

On the other hand the distribution of the fifty-nine stanzas common
to the Pathamasambodhi and the Jinalankara is not without significance.
They are not spread over the fourteen chapters which build Path in its
most complete form. They are found only in the part narrating the life of
the Buddha from his last incarnations in the Tusita heaven up to his

l4See the conflicting evidence of the Gandhavamsa (Buddhadatta) and of the
Saddhammasangaha (Buddharakkhita) quoted in I.B. Horner’s foreword to
the reprint of the Jinalankara.
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Enlightenment (Abhisambodhi, chapter VIII in E€; chapter XI in S°¢),
not in the later chapters. This fact could be additional evidence to
support the hypothesis made by Coedes about the progressive develop-
ment of Path in three stages starting around a core corresponding to this
period of the Buddha’s life:
The Pathamasambodhi originally may have included eight chapters which
traced the life of the Buddha from his life in the Tusita heaven to his
awakening.... A little later, the addition of two or three chapters continued
the story up to the sermon in Benares. This stage corresponds to the Yuon
translation in the manuscript of Copenhagen. Later still, the story was
continued up to the parinirvana. This stage included about fifteen chapters
and is represented by the eighteenth-century manuscripts (Path E€ Ix).

As for the first stage, one can now state that the Jinalankara stands
among its main sources. The table of correspondences (below) shows
that verses from the Jinalankara are often quoted in blocks so that some
sections of the Jinalankara are incorporated in foto or in part in the
Pathamasambodhi. Thus both works have a close intertextual relation.
This observation also gives weight to the chronological deductions
proposed by Ccedes on the basis of two other converging facts: (1) the
oldest sculptures that depict the Earth wringing out her hair in order to
inundate Mara’s army date from the twelfth century; (2) a stanza of the
Path found in an inscription from Nakhon Pathom in Thailand also
appears in the Saratthasamuccaya, which also dates from the twelfth
century. Since the Jinalankara also dates back to the same period, and
since the quotations from the Jinalankara appear precisely in the same
part of the work, we could be slightly more assertive than Ccedes, who
wrote, “We should not go as far as to imply that the Pathamasambodhi
itself dates from this period, even if the two chapters that include the
legend of the Earth and the stanza are part of the oldest part of the text”
(Path E° Ixiv).

Trying to read the verses of Path through the PTS edition is not an
easy task. First, there are passages which have been printed as prose
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while they should have been printed as verses,' or incorrect word
separations. Despite the considerable number of manuscripts used, the
text is often unsatisfactory, even in cases where it offers no special
difficulty. Both the Thai edition of Path reflecting the full modern
version prepared by Prince Paramanujit in 1845 (= S¢, pp. 278—79 for
the colophon verses already quoted in Ceedeés 1916B: 4, n. 1) and the
editions of the Jinalankara have to be called on for help. On the other
hand, the establishment of the text of the latter would also benefit from a
comparison of the two texts (see Table below).

It is not only in the verses that the connection between the
Pathamasambodhi and the Jinalankara is clearly seen. Comparing the
prose of the former with the commentary on the latter underlines their
mutual affinity. Although Path is not strictly speaking a commentary, it
has some formal features of the genre: the style of the introductory
formulas preceding the quotation of stanzas is one of them (see above).
Another one is the typical device of singling out a word of a stanza just
quoted for explanation:

sayam Narayanabalo abhififiabalaparagii

Jjetum sabbassa lokassa Bodhimandam upagami ti (Path E° 148, S p. 88,

v.l. paramibalaparagii = Jinal 118)

tattha “Narayanabalo” ti ... tattha Narayanabalo nama dassento aha:

kalavakaii ca Gangeyyam

pandaram tamba-pingalam

gandham marngalam hemari ca

uposatham chaddan t’ ime dasa ti (Path E°® 149, S¢ p. 88; Jinal-t B® p. 275)

tattha “dasa” ti ...

The wording of the commentary on Narayanabalo in Path and in the
Jinalankara-tika (Jinal-t, B¢) are almost identical, and the stanza listing
the ten powers is also found at the same place in this commentary. A

15The following passages should be printed as verses: E® 23,8-10 (S€ p. 40); E®
79.11-13 (Mara ... atthiko) and 79,13-14 (sabbam ... anuttaro) are two
anustubhs (S€ p. 69); E® 95,57 (S p. 77); E® 111,14-15 is the continuation of
the stanza numbered as 142 (S p. 86); E® 128,15-17 (S® p. 96); E® 136,15—
137,2 (3 stanzas, see below; S€ pp. 100-101).
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full fledged comparison of the prose of both texts, which cannot be
undertaken here, would easily show that this is just an instance out of
many where prose passages in both works have the same wording and
where stanzas incorporated in Path are quoted at the same place in the
Jinal-t.16 The ultimate source of these common stanzas could well be a
third text: the five stanzas listing the bad omens appearing before
Mara’s army in Path (E® 161-65) are also found (with variant readings)
in the Jinal-t (B¢ pp. 277—78), where they are introduced with the
sentence: vuttam h’ etam porane ti. Needless to say, great benefit could
be taken from such a comparison for improving the often deficient or
unclear text of Path as given in E°® (despite the impressive critical
apparatus). The interrelation with Jinal, however, is rather complex. The
passage where the goddess Earth (Vasundhara vanita) wrings out her
hair in order to inundate Mara’s army and cause his final defeat (Path E®
134,17ff.), made famous by Ccedes’s article (1916A) is specific to the
Pathamasambodhi, and appears to be deliberately so, as the version of
the Jinalankara is in conformity with the classical depiction with the
earth shaking, the terrestrial noise, and the roaring noise in the sky
caused by a thunderbolt.!” Except for these few lines, the rest of the
prose of Path is rather close to what can be found in the corresponding
Jinalankara-tika (B¢ p. 285): what comes before this episode is a
commentary on stanza 181 (= Jinal 138) similar to Jinal-t and what
comes after it (135,11£.) is similar to Jinal-t on Jinal 140—41 (not quoted
in Path).

16Compare, for instance, Path E® p. 137 and Jinal-t quoted in Jinal E€ p. 63 (B¢
p- 289); Path E° 136,15-19 (not printed as verses!) = S® p. 86 = Jinal-t B®
p. 286 as stanzas 161 and 162.

17The Earth as a beautiful lady who appeared in front of the Buddha is given at
an earlier stage of the narrative as told in Path, at the time of the Great
Renunciation: tada Dharani varavanita Bodhisattassa vitakkam fiatva, etc.
(E® 80.8).
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Table!8

Pathamasambodhi verse number
in E® (chapter)"

Jinalankara verse number in E€
(chapter)

3 (Tussita); b reads differently in S€:
atthaya attanam achdadayanto;
has been transmitted differently in
Path and Jinal®®

30 (Bodhisambharadipanigatha)

4 (Tussita) ; read jaladhikarudhiram
in a E®

31 (Bodhisambharadipanigatha)

5 (read ko nu mmatto ; bho prob. to
be read as ko) = 54 (Tussita)

172 (Abhisambodhidipanigatha)

6 (Tussita)

32 (Gabbhokkantidipanigatha)

7 (Tussita)

33 (Gabbhokkantidipanigatha) ;
superfluous ca in ¢

13 (Gabbhabhinikkhamana); d is un-
metrical in all versions (dasa-
sahassi pakampitha Jinal).

34 (Gabbhokkantidipanigatha)

14 (Gabbh.)

35 (Gabbhokkantidipanigatha)

18 (Gabbh.) ; note Lumbali / Lum-
bani in b; read vijayi tam in d E®

36 (Vijayanamangaladipanigatha)

19 (Gabbh.)

39 (Vijayanamangaladipanigatha)

20 (Gabbh.); ¢ vivattanti; d na
dissare camarachattagahaka

38 (Vijayanamangaladipanigatha); ¢
vipatanti E®; vijenti B®; d kha-
Jjimsu bheri ca nadimsu samkha

46 (Gabbh.); d te deva data E° is
strange (no v.l.); S€ te deva tada
makes more sense.

178 (Navagunadipanigatha); d fe
deva brahma

48 (Lakkhanapariggaha) ; b E€
subhatta, S¢ subhutta

44 (Vijayanamangaladipanigatha); b
subhutta

53 (Lakkhana.)

173 (Abhisambodhidipanigatha)

18Based on the comparison of Pathamasambodhi E€ with Jinalankara E€.

19Chapter division as in E€.

343

200nly the most significant variants are recorded here ; incorrect word separa-
tions are not taken into account. For a full critical edition of the verses all
available documents would have to be taken up systematically and their
readings considered in view of the metrical constraints.
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54 (Lakkhana) ; not in S at this
place ; see above 5

172 (Abhisambodhidipanigatha)

55 (Lakkhana) ; wrong divisions of
some words in E®; not in S at
this place

180 (Navagunadipanigatha)

56 (Rajabhiseka) ; b E® abhayikam;
S¢€ abbhayikam, compare Gray
Jinal p. 56.

45 (Vijayanamangaladipanigatha)

57 (Rajabhiseka) ; d E° S€ deva-
puttam upagami

43 (Vijayanamangaladipanigatha) ; d
devaputtattam agami

58 (Rajabhiseka

47 (Agariyasampattidipanigatha)

59 (Rajabhiseka) ; minor variants

48 (Agariyasampattidipanigatha)

73 (Mahabhinikkhamana); d itthiyo
in E° to be cancelled as indicated
in the note.

72 (Paduddharavimhayadipanigatha)

74 (Mahabhinikkhamana)

73 (Paduddharavimhayadipanigatha)

75 (Mahabhinikkhamana)

74 (Paduddharavimhayadipanigatha)

76 (Mahabhinikkhamana) ; d E® S¢
samghuttha

75 (Paduddharavimhayadipani-
gatha); d ghuttha.

79 (Mahabhinikkhamana) ; b E®
Jinnaviriapani raticchidani but S€
thinam virapani ratacchidani

81 (Apunaravattigamanadipani-
yamakagatha) ; b thinam viripani
ratacchidani

81 (Mahabhinikkhamana)

50 (Nekkhammajjhasayadipaniya-
makagatha)

82 (Mahabhinikkhamana) ; ¢ E€
paccamukhe but S® maccumukhe

52 (Nekkhamma.) ; ¢ maccumukhe

83 (Mahabhinikkhamana)

53 (Nekkhamma.)

84 (Mahabhinikkhamana) ; ¢ E®
payate;, S® maya te; d vinay(y)a

54 (Nekkhamma.); ¢ maya te; d
vineyya

85 (Mahabhinikkhamana) ; d E®
sutam sutan ;S€ sutam sutantam

59 (Nekkhamma.) ; d sutam sutantam

87 (Mahabhinikkhamana) ; ¢ E®
Gayabhiriapam pi Yasodhara-
varam S® tayabhiripam pi
Yasodharam varam

88 (Dvipadabyasayamakagatha) ; ¢
tayabhiriapam pi Yasodharam
varam
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88 (Mahabhinikkhamana) ; ¢ to be
emended : the pun on the verb
rificati which is the main point of
the verse is lost in the text as it is
printed ; compare Jinal

89 (Dvipada.)

91 (Mahabhinikkhamana); c is
different in Path and Jinal

68 (Paduddharavimhayadipanigatha)

92 (Mahabhinikkhamana); b the
correct reading should be
bhabhanibhani

85 (Apunaravattigamanadipani-
yamakagatha)

93 (Mahabhinikkhamana) ; d E°S®
yato tato hi nimittehi surissarehi

86 (Apunaravatti.); d yato tato hi
mahito purisassarehi

94 (Mahabhinikkhamana) ; minor
variants

69 (Paduddhara.)

95 (Mahabhinikkhamana) ; to be
fully reconsidered

70 (Paduddhara.)

97 (Mahabhinikkhamana)

78 (Apunaravatti.)

98 (Mahabhinikkhamana)

79 (Apunaravatti.)

99 (Mahabhinikkhamana)

80 (Apunaravatti.)

100 (Mahabhi.)

81 (Apunaravatti.)

101 (Mahabhi.)

82 (Apunaravatti.)

102 (Mahabhi.)

83 (Apunaravatti.)

103 (Mahabhi.)

84 (Apunaravatti.)

145 (Buddhaptija) ; ¢ Bodhim
pardjitasane ; d E® S€ yuddhaya
Mare niccalo nisidi

115 (Maraparajayadipanigatha) ; ¢ E®
bodhimhi pardjitasane ; B¢
bodhim upardjitasane ; d
yuddhaya Marenacalo nisidi

146 (Buddhaptja)

116 (Maraparajaya.); a read
manusam (not mamsam as printed
in E°; but the translation is right).

147 (Buddhapija)

117 (Maraparajaya.)

148 (Buddhaptja) ; S® paramibala-
paragi

118 (Maraparajaya.)

166 (Maravijaya) ; b E® S€ chaddetha
chedakam imam

120 (Maraparajaya.) ; b chattetha
cetakam imam

170 (Maravijaya) ; a E® asinno ; S®
asi no

123 (Maraparajaya.) ; a kasma asi nu
ES, no B®

345
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171 (Maravijaya) 124 (Maraparajaya.) ; read dayaparo
instead of daya® in E°

172 (Maravijaya) ; d E® S€ balo 125 (Maraparajaya.) ; d khalo

173 (Maravijaya) ; ¢ E® ekaparimissa | 127 (Maraparajaya.); ¢ ekaparamiya
pi ; S® ekaparamissa pi

174 (Maravijaya) 128 (Maraparajaya.)

175 (Maravijaya) ; d E® anumato 129 (Maraparajaya.) ; d anummatto
sacetano ;, S® anumatto sacetano

176 (Maravijaya) 130 (Maraparajaya.)

177 (Maravijaya) 131 (Maraparajaya.)

178 (Maravijaya) 132 (Maraparajaya.)

181 (Maravijaya) 138 (Maraparajaya.)

p. 136,19-37,2 (wrongly not printed 173 (Abhisambodhidipanigatha)
as a verse in E®) = 53

3. THE VIDADDHAMUKHAMANDANA?!
A solid hint as to the existence of this work in Burma is supplied in
Aggavamsa’s Saddaniti (see Kraatz 1968 1: xvi):
ma vuccati siri; tatha hi Vidaddhamukhamandana-tikayam malini ti
padass’ attham vadata “ma vuccati Lakkhi, alini ti bhamari” ti vuttam,

lakkhi saddo ca siri-saddena saman’-attho, tena “ma vuccati siri” ti attho
amhehi anumato (244.19f.).

ma means “prosperity”. In fact, when giving the meaning of the word
malini, the commentary on the Vidaddhamukhamandana says, “ma means

21 At this stage I can only collect a few preliminary remarks. More details on the
text will follow on another occasion. I am grateful to all those who, in
addition to Dr Peter Skilling, helped me to progress in this research during my
stay in Bangkok (August 2007): Peter Nyunt, who is cataloguing the Fragile
Palm Leaves Manuscripts; Venerable Mahathiab Malai of Wat Jetuphon (Wat
Pho), who granted permission to see the manuscripts kept there; Jacqueline
Filliozat, who kindly sent the relevant information contained in her
unpublished catalogue of the manuscripts at Wat Jetuphon (Wat Pho) and
accompanied me there during our brief visit on 29 August; Mr Dokrak
Payaksri and Mr Wisithisak Sattapan (EFEO, Bangkok), who kindly devoted
a few hours to the reading of parts of the two Tham manuscripts, photocopies
of which were kindly provided by Dr Peter Skilling (see below).
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prosperity, alini means bee.” The word lakkhi has the same meaning as the

word siri. This is why we have admitted the statement “ma means

prosperity”.

This passage occurs within a section devoted to the discussion of
monosyllables (ekakkhara, 239,6-46,8) in the context of nominal
declension and the establishment of grammatical gender of the words
considered. They are reviewed in alphabetical order, just as a
specialized lexicon of the class Ekakkharakosa would do. Starting with
ko meaning “Brahma, wind, and body” (239.6f%), the list ends with sam
(245.4f7.). Compounds formed with monosyllables are treated along the
way (such as vindo, “lord of the birds”, vi + indo, 240,4-5). As always
with Aggavamsa, the discussion is substantiated by examples and
quotations taken from various texts.

The presence of this quotation in the Saddaniti implies that not only
the work itself but a corresponding commentary were known at the time
of Aggavamsa, that is to say, in the second half of the twelfth century
C.E. The question of its origin and diffusion, however, have not yet been
solved. Vid is not specifically a Pali work; there is a Vid in Sanskrit,
which, in four chapters, presents both definitions and illustrations of
various types of riddles, and was widely disseminated in India It is a
sophisticated work which calls for knowledge of grammar and
vocabulary (especially monosyllable words or rare words) in all their
niceties. Therefore in addition to manuscripts and editions containing
the verses only, there are many where an elucidating commentary is also
provided. The religious affiliation of the author, a certain Dharmadasa,
about whom nothing reliable is known, has been debated: was he a
Buddhist, a Jain (Vid is highly popular in Jain circles, where other
authors have also composed similar works), or neither ? His date is also
very uncertain: near the seventh century (Kraatz 1968: xviii) or much
later (the eleventh, thirteenth, or fifteenth century).

The passage quoted by Aggavamsa refers to a stanza which reads as
follows in Sanskrit:
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urasi Mura-bhidah ka gadham alingitaste ?

sarasija-makarandamodita nandane ka ?

giri-sama-laghu-varnair arnavakhyatisamkhyair

gurubhir api krta ka chandasam vrtti-ramya ?

malini. ma = laksmih ; alini = bhramari ; malini nama chando vyttam

(2.36).

Which lady remains closely embraced to Mura’s murderer ?

In the Nandana who (fem.) is rejoiced in the pollen of the lotuses ?

Having a number of light syllables identical to [the number of]
mountains, and heavy syllables numbering the word “ocean”,
which among the metres is pleasant ?

The answer to the first question is ma, a monosyllabic designation
for Laksmi, the answer to the second one is alini “a bee”, whereas the
addition of both produces the answer to the third question, malint, as the
name of the famous metre having eight light and seven heavy syllables
(gxvevvev-- ,mvmmv - ). The stanza is meant to illustrate the variety
of riddles known as vyttanamajati, where the answer to be found is the
name of a metre. It is is the second example of this variety: in the
preceding stanza, 2.35, the name of the metre to be guessed through a
similar method is sikharini. An additional nicety: although Dharma-
dasa’s definition does not state it explicitly, both his examples show that
the riddle verse is written in the metre to be discovered.??

This parallel suggests that the Pali and the Sanskrit Vid are closely
interrelated. Further, Aggavamsa’s quotation could make one expect
that manuscripts of a Pali Vid with commentary following the Sanskrit
model could be found in Burma. There are serious hints, indeed, to
suggest that the tradition relating to Vid was kept alive in Burma even
later than Aggavamsa’s time. At a later period there are stray references
found in historical documents or lists of books. For instance, Vidagdha,
rightly understood by Bode (1909: 108, No. 265) as the abbreviation of
Vidagdhamukhamandana, is mentioned among the non-canonical works
found in the Pagan inscription dated 1442 A.D. which gives the contents

22This additional feature is made clear in the Jain reworking of the definition in
Mahakavi Ajitasena’s Alamkaracintamani, see Balbir 2004, p. 299.
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of the library (Luce & Tin Htway 1976: 246, No. 268). The Gandha-
vamsa mentions Vid in a discussion relating to Vepulabuddhi’s works
(see below). The Pitakat-td-samuin: (= Pitakatthamain, Nos. 1065 and
1066) mentions a manuscript of the text of Vid (the language of which
is not given) and a manuscript of a commentary composed by Vimala-
buddhi, described as a monk from the Mahavihara in Anuradhapura, a
fact which suggests that the commentary could have been written before
1017 (Kraatz 1968 : xvi—xvii).

So far no manuscript evidence of Vid seems to be available from Sri
Lanka. The only manuscripts of Vid which have been traced come from
South-East Asia.

The only Burmese manuscript of Vid which could be traced and
consulted so far is not a Pali work (Ms 510 belonging to the Fragile
Palm Leaves collection, “Manuscript House”, Pakkret, Bangkok). It is a
very clearly written manuscript of the Sanskrit work by Dharmadasa in
Burmese script, with the usual signs for noting Sanskrit phonemes.?3
Vid occupies folios ka to khi (8 lines per page) and is at present in a
bundle containing the following works: Sandhikalap path,
Paroparissabheda ni pat nisya, Abhidhammavibhavani-tika and Tika-

kyo.

Beginning : namah sarvvajiiagyah 1| |l

siddhausadhani bhava-duhkha-mahagadanam, etc. (= Skt VMM 1.1)

End: iti Dharmmadasa-kite Vidaggamukhamandane caturtthah pari-
cchedah || Vidagga-granthan nitthitam 1l 11 Il

akkhara ekkam ekafi ca Buddha-riipam samam siya

tasma hi pandito poso likheyya pitaka-ttayam ||

Marginal title on the last folio: Vidag kwyam mrat.

This is a manuscript of the miila only without any commentary. The
four chapters of the work as distributed as follows: 1 ends on ki verso,
line 7; 2 on kai recto, line 1; 3 on kah recto, line 1. The author’s name
is consistently written throughout as Dharmmadadasa. The verses are
numbered, starting from 1 at the beginning of a new chapter, but not

23See Bechert 1979, p. xxi (“Table of Transliteration”).
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throughout. The verse to which Aggavamsa refers is found on fol. ki
recto and verso:

urasi muda (sic)-bhida ka gadhyam alingitaste ?

sarasija-makarandanandita modita ka?

giri-sama-laghu-varnnair annavakhyata-sarkhye (sic)

garubhir api kita ka cchandasa (sic) vittir agra? || malini || vittanama-jati |l

1

A few lines above (ki recto, line 5) the verse occurs which
successively gives the definitions of two varieties of riddles, the second
of which is the vittanama-jati (see below). On the whole, the manuscript
is correct. Neither Vid nor the rest of the manuscript have any date or
place of copying. As is well known, the position of Sanskrit learning in
Burma was very different from that of Ceylon. Pali and Burmese were
the common languages in monastic education. Sanskrit, however, was
not absent and remained associated with specialized traditional
disciplines of knowledge (sastras). Vid, which combines knowledge of
grammar, lexicography, metrics, poetics, etc., belongs to such a sphere.
In particular, “King Bodawpaya (1781-1819) ... sent a number of
missions to collect Sanskrit works in Varanasi and other places in India
and Ceylon. These books were transliterated into Burmese script and
many of them were translated into Burmese language or into Pali”
(Bechert and Braun 1981 : xxxix). The manuscript of Vid could date
from this period and could belong to this Sanskrit renaissance, although
the work does not appear in the rich list of “Sanskrit texts imported into
Burma between 1786 and 1818” (Than Tun 1960: 132—41). Thus, this
idea is only a mere hypothesis for the time being. Given the small
number of Sanskrit works in Burmese script, it is certainly remarkable:

The scope of Sanskrit studies in Burma remained, however, a quite limited

one so that today not many Sanskrit works can be found in manuscripts
written in Burmese script (Bechert and Braun 1981: Xxxix).24

2See loc. cit. for examples : “only eight Sanskrit manuscripts in Burmese script
with 14 different works, mostly grammatical and lexicographical texts, can be
traced” in the unpublished catalogue of the Mandalay collection.
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As for the presence of Vid in other South-East Asian countries, the
situation is the following: no manuscript seems to be available today in
Cambodia.?> A manuscript from Laos has been reported long ago.26 The
existence of vernacular versions, however, has been reported (Skilling
and Pakdeekham 2002, 2004).

Nevertheless, the existence of a Pali Vid is not a myth. It is
attested in several manuscripts from Siam, all of which have not yet
been collected.2’ On the other hand, the list of works making an
extensive “painted Tipitaka” found on the walls of the main hall in Wat
Thong Noppakhun (Thonburi; end of the nineteenth century) shows that
Vid was known among works dealing with language (Saddavisesa),
both in its Pali and in its Sanskrit versions until late: sixty titles are
listed in this category. No. 27 is Pali-Bidakdha and No. 55 is Pali-
Bidakdha-sakata (Skilling, forthcoming).

My preliminary investigation of the Pali Vid is based on the
following material :

One manuscript in Khom script kept at Wat Jetuphon (Wat Pho). No.

6/40. See Jacqueline Filliozat, “EFEO DATA Filliozat 2005, fichier 108”.

The whole bundle concerns Vid. The Pali version (Brah pali

vidagdhamukhamandana) is found on fol. ka to gii and was the only one I

could see briefly during my visit. The next ms (7 phiiks) is the Vidagdha-

mukhamandana-dipani-tika, followed by the Vidagdhamukhamandana-
yojand (4 phiiks) and the Mukhamandanavidagdha-upadesa.?®

Two photocopies made on the basis of the microfilms of two manuscripts
in Tham script from Wat Sung Men, Phrae Province. These manuscripts

2Information kindly given by Dr Olivier de Bernon (EFEO ; letter dated 7 May
2001). But see Coedes 1912 : 178 who saw a manuscript of the tika.

20Finot 1917: 214 : R 676 (= Luang Prabang Royal Library) containing 6 phiiks.

271t would be important for a further study to have access to the ms kept in the
Royal National Library.

28For other manuscripts, including some containing vernacular renderings or
explanations, see Skilling & Pakdeekham 2002 under 4.49, 4.72 (Nissaya-
Vidagdhamukhamandana-Phadet), 4.99 (Yojana-Vidagdhamukhamandana
“composed in Pukam [Pagan] by Dhammakitti Thera Lokarajamoli”), 4.110
and 111; Skilling & Pakdeekham 2004 under 5.101-104.
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were microfilmed under the “Preservation of Northern Thai Manuscripts
Project” (a Thai—-German undertaking on which see Hundius 1990: 15ff.).
Reference is to the phitk number and the Arabic numbers added on each page
of the microfilmed manuscripts.

WS 010408801 (= A), 6 phiiks, 5 lines, complete, dated C.S. (=
Cilasakaraja) 1198 = 1836 C.E.

WS 010409203 (= B), 6 phiiks, 5 lines, complete.

Both manuscripts are additional documents attesting the brilliant
activity of the senior monk Venerable Gruu Paa Kaficana Arafifiavasin
whose personality emerges from the colophons of the manuscripts he
had copied, and came to light through the superb study of the colophons
of Pali manuscripts from Northern Thailand conducted by Hundius
(1990, especially 34—36). In the 1830s this monk was greatly
instrumental in preserving and restoring Northern Thai culture in Lanna.
His home monastery, Wat Sung Men, “rose to become a centre of Pali
and Buddhist studies. Manuscripts were systematically collected and
numerous copying campaigns covering Phrae, Nan, Chiang Mai, Chiang
Saen, Rahaeng and Luang Prabang were pursued” (Hundius 1990: 34).
Together with the ruler of Phrae he had ms A copied. His name also
appears in the colophon located at the end of each phiik of ms B. Under
his leadership, and with the cooperation of his disciple, this ms was
copied in Luang Prabang and brought to Lanna.

The Khom manuscript contains the root text of the Vid in Pali:
definition verses, illustrative verses followed by the answers to the
riddles. It is the work of Vipulabuddhi Thera, disciple of Sagarabuddhi
Thera:

iti Sagarabuddhither’-antevasika-Vipulabuddhithera-viracite Vidattha-
mukhamandane catuttho paricchedo ... pali Vidatthamukhamandanam
nitthitam (fols. gii—ge).

This should be compared with the Gandhavamsa of Nandapaiiiia,
admittedly a modern work, where the number of works composed by
Vepullabuddhi Acarya (either five or six as there seem to be conflicting
opinions) is discussed. Among them is one Vidadhimukhamandanatika



Three Pali Works Revisited 353

(Minayeff 1886: 64 and 74—75). The variant spelling vidadhi is no
hindrance to the identification. But the work available in the Khom
manuscript is not a commentary.

The two Lanna manuscripts are identical to each other and contain
the Vidagdhamukhamandana-dipani (= Vid-d; cf. Vidagdhamukha-
mandana-dipanim vakkhami, B 1,1, line 3; A L1, line 3). It is an
extensive Pali commentary on the Pali Vid. The verses of the miila are
quoted pada by pada. They are identical to the work represented in the
Khom manuscript. Vid-d ends: iti varamati- setthagaruna vajjirapaiiiio
ti vihita-namadheyyena para-hitesina uttama-dhamma-gavesi tena
nibbanalambana-cittena therena racita Vidaggamukhamandana-dipani
namdayam tika anantarayena samatta (B V1,30, line 5).%

The author of the Pali Vid explicitly considers himself to be a
translator of Dharmadasa’s work at the outset:

... karissami sa-matikam aham Magadha-bhasaya Vidagdhamukha-
mandanam.

The verses that follow, ending with the conclusion ti matika (Wat
Pho ms, fol. ki recto), list all the varieties of riddles which will be
treated in the work. These verses are Pali translations of the
corresponding verses found in Dharmadasa’s work (1.9—18) with minor
adjustments in the use of particles. The technical designations are
identical. The verses supplying the definitions also conform to their
Sanskrit model. The definition of the first variety discussed in the Pali
Vid reads:

siya pada-vibhagena kevalen’ eva pucchitam

yam byattham tam samattham yam samudayena pucchitam (fol. ki recto,
line 2)

29The Vidagdhamukhamandanadipani-tika in Khom script (Wat Pho ms, see
above) has the same end and is the same work.
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cf. Dharmadasa:

pistam pada-vibhdgena kevalenaiva yad bhavet
vidur vyastam samastam yat samuddyena picchyate (1.19).

This is just one instance to illustrate an overall conducted method.
The vitta-nama-jati, which I focus on here because of Aggavamsa’s
quotation, is defined along with the visama-jati in the same verse. In
Dharmadasa’s version:

yatra bhangasya vaisamyam visamam tan nigadyate>©
vittanamottaram pistam bhavet tad vittanamakam (2.32)

variant: vittam namottaram yatra prasnam tad vitta-namakam
(Kraatz 1968: 32).

... [Where] the question has as its answer the name of a metre it would be a
vittanamaka.

In Dharmadasa as found in the Burmese manuscript (No. 510 see
above) it reads :

yatra bhangasya vesamam visaman ti nigadyate
yatra prasnasthitam s tan namottarada (?) vitta-namakam.

In the Pali Vid (ms B 111,25, line 2):

yatra pabandhe bhangassa vesamam atthi tam visaman ti nigadyate
yatra pabandha (for: -e) namottaram paiiha-tthitam (sic) tam vutta-
namakam.

Thus, the general plan of both the Pali and the Sanskrit versions
goes along the same line. The fourth and last section, for example, also
deals with the same varieties as the Sanskrit model in the same
sequence. It relates to varieties where one has to discover a hidden verb,
a case form, a compound or a ending: kriya-guttam, katta-guttam,
kamma-guttam, karana-guttam, sampadana-guttam, apadana-guttam,
adhikarana-guttam, sambandha-guttam, alapana-guttam, samasa-
guttam, etc.3!

30Cadence of an even pada in a.
31Ms B phiik 6 fols. 4-15 ; compare Vid in Skt. chap. 4 vv. 33ff.
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If the matter stopped here, it would be very artificial to speak of a
Pali Vid. The originality of the Pali tradition regarding this work lies in
the illustrative verses. This is not surprising as the riddles are highly
dependent on linguistic constraints, which are partly different for
Sanskrit and Pali. No generalization is possible without a complete
reading of the work (not done so far). But the section concerning the
“metre name variety” shows that the examples are utterly different from
those in Dharmadasa’s Vid. Therefore, up to now, Aggavamsa’s
reference remains the only available trace of a Pali commentary on Vid
where the illustrative verse is supposed to be the same as in the Sanskrit
version.

Dharmadasa had two examples for this variety (2.35 Sikharini and
2.36 malini). The Pali Vid as represented in our Khom and Tham
manuscripts also supplies two. But the metres they select are rucira and
ketumati.

Example 132
(1)33 jinassa ka jalati varassa bhuvane ?
(i) pahanti ’kena ’ghika-pajaya tena ke?
(iii) abhififia paiica garu lahu ’ttha sanika
(iv) muni’-gga-vanna-ghatita-bandha-vutti ka? — rucira

Commentary: anfiam lakkhanassa lakkhanam aha jinass’ icc-adina.
tattha rucira ti.

(i) varassa jinassa ka bhuvane jalati? ruci. tattha bhavanti’* satta
ettha bhuvana(m?)3 loko “bhii sattayan” [= Dhatupatha 1.1] #i ti va tu

32Ms A phiik 111, 35-37; ms B phiik III, 28—30. My aim is to give a sample of
the text because so far no discussion of the Pali Vid has been based on any
textual evidence. The present transliteration and translation, however, are
highly tentative and have gaps. Unfortunately, the relevant pages of the
photocopies are of rather poor quality and, at some places, hardly legible.

33These numbers refer to the question in the riddle. In Example 2 one of them
does not correspond to the pada boundary.

34B: bhavanta.
35A: ettha ti bhavanam.
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yu-ssa’® anattam u-karassa®’ uvattaii ca.’® rucati attano gunena
virocati ti ruci ramsi.

(ii) tena ekena®® aghika-pajaya ke pahanti?*° ti. ara. ara. tattha
pahanti "kena ti pahiyyante ekena setthena.*' aghika-pajaya ti
dukkhita-sattassa. ara ti kilesa samsara-cakkaro va.

(iii-iv) abhiiifia pafica garu lattha sanika*? muni-’gga-vanna-
ghatita-bandha-vutti ka? rucira. tattha abhi. la. sanika ti abhifiia-
samkhatehi pafica-garuhi ceva® sanika jhate samapatti-samkhatehi ca
atthahi lahuhi ti samano. muni. la. vutti ti agga-munino gunena
ghamtita-bandha-gatha. ka? ti, ka nama? rucira ti evam-namaka**
gatha abhivisesena ra-gunam*jandti ti. abhififia garaviyate alahu-
karana ca sena bhaniyate ti garu, lahu ...*° guniyate ti garu-nirutti-
nayena,*’ sanati*® va ...*° karofi ti sana samapatti taya sanaya

sampannd sanika gatha. vanniyate samsiyate® ti vanno,’' guna sa garu

36A: yussa.
37A: u-karass’ uvatta ca.

38Indigenous etymology of bhavana/bhuvana with reference to the root bhii and
grammatical formation of the word : yu is the technical name of the suffix
-ana- (cf. Kaccayana 549 nandadihi yu and 624 or Sadd 859,23) ; -u-/ uv- in
words having this suffix.

3980 A; B: te jinena na ekena aghika®.

40B : panti.

41B: written as sebbena.

42A : samanika (here, but later : sanika).

B cava.

A 1 evam-namika.

4380 in both mss. Read: °ganam ?

46Very uncertain reading: ke vyaddhi vya (??).

4MIndigenous etymology of the word garu.

48 Any connection with Sadd 398,5 sana tejane. tejanam nisanam, sanati ?

49T00 uncertain.

3080 A; B: pasiyate.

SIB:: vano. Indigenous etymology of the word vanna.
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lahu hi rucati dippati ti>? rucira.

(i) What is it (fem.) of the excellent Jina that shines in the world ? —
His brightness (ruci ; i.e. his rays, see cty ramsi).

(i1)) What are those (plural masc.) of a suffering creature that he
alone kills ? — The spokes (ara).

(iii-iv) Five higher knowledges [are] heavy, eight light ...53 which
is the syllabic verse arrangement produced by the best of the sages? —
The (metre) rucira.

The metrical structure of this metre is as follows: 4 X v -v-vvvv-v
- v - (thus eight light and five heavy syllables; cf. Sadd 8.3.2.4 and Vutt
89). As per Dharmadasa’s model, the riddle verse itself is composed in
the metre to be discovered. It is a rucira.

Example 2
(1) kissa vidhassa jantu muni bharigo
(ii) loka-varo ’ssa dhamma-viduta ka?
(iti—iv) vutti lahu ccha panca garu bandha

natha-gunanga-vanna-racita ka? — ketumati.

Commentary : afiflam aha: kiss’ icc-adina. tattha kefumati ti.

(i) loka-varo muni jantu kissa vidhassa bhango (?) ti. ketu. tattha
kissa vidhassa ti kidisassa manassa, jantu ti jantuno. ketu hi unnati-
bhavena dhaja-sadisassa manassa ...>* mano kinati>® unnamati ti ki
unnamati ketu.

(ii) as(s)a dhamma-viduta ka? ti mati. tattha dhamma-viduta ti
dhamma vijanana-bhavo, mati ti.

(iii-iv) paficasanathagunangavanna-racita lahu ccha paiica garu

S2Indigenous etymology of rucird as the name of the metre, meaning “pleasing,
shining, illuminating”.

S3Despite the commentary I am at a loss to understand the word sanika.

S4Uncertain: vidhati ettha nam vidahati ti vivo (?) in B; A is illegible.

S5Compare Abhidhamma-avatara 2 : kindti vindseti va para-dukkhan ti karund.

S0Etymology of ketu connected with the root ki, kindti.

57This part not in A.
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bandha-vutti ka? ti sa ketumati. tattha akkharehi vutti ti gatha. lahu
paiica (ga?)ru bandha ti saha lahuhi, .. paiica garuhi ca bandha nama
gunanga-vanna-racita ti. nathassa guna anga ..ehi vannehi racita
ketumati ti, evam-namika gatha akitabba lakkhitabba ti akate yeva
anga, garu lahu li una. tattha ketu viya ti ketu. .. asa atthi ti ketumati.
vutta-namam tassa jati ti.>3

(i) A being (?) of which type does the sage, the best in the world,
break 7% — The banner (i.e. conceit) (ketu).
(i) What is it (fem.) belonging to him that enables him to know the
Dhamma ? — The intellect (mati).
(iii-iv) A metre with six light and five heavy syllables. ...%0

According to Vutt 111 (and Sadd 8.7.2.16), the metrical structure of
the ketumati metre, which belongs to the visama category where odd
and even quarters are different is as follows: 2 X vv-v-vve-- ==~
—————— .61 Five is the number of heavy syllables in the even ones. In our
verse, however, this pattern seems to be reversed. The quarters with five
heavy syllables are a and d.

The general pattern of the riddles is the same as in the Sanskrit
examples: the first two or three questions relate to any topic, but the last
one always gives an indication about the structural pattern of the metre
to be guessed (number of light and heavy syllables, indicated in an
indirect manner to make the matter more attractive!). The first two

58This is the text as in B. A (IIL,;36, line 4 to 37, line 2) reads (with some
repetitions): lahu ccha parica garu bandha-vutti ka? ketumati. tattha vutti ti
gatha. lahu ccha paiica garu bandha ti va lahuhi ceva paiica garuhi bandha
nama gunangavanna racita ti nathassa gunangavanna racitda. la. parica garu
bandha vutti ka? ketumati. tattha vutti ti gatha. lahu paiica garu bandha se
lahu ceva parfica garuhi bandha natha gunamgavanna racita ti nathassa
gunam anitabbehi vannahi vannehi racita ketumati ti eva(m)-namaka gatha
akatabba va .a.itabba va akate yeva anga va garu lahu ti ti una tattha ketu
Viya ti ketu assa atthi ti ketumati. vutta-nama-jati vuttam.

59The syntax is not clear to me.

60Not fully clear.

Slyisame sa-ja sa-guru-yuttd ketumati same bha-ra-na-ga go (Vutt).
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questions are a charade: Answer 1 + Answer 2 are components of the
complete word (ruci+ara > ruci’ra; similarly ketu+mati > ketumati).

As could be expected, in contrast with Dharmadasa’s riddles the
cultural references of which are Hindu mythology (and this could be a
clue to his religious affiliation), the universe of the Pali Vid is a
Buddhist universe. The questions concern the Buddha’s personality, his
physical and intellectual features.®? The answers presuppose a
knowledge of the tradition, which is expanded in the commentary. Thus,
(i1) of Example 1, where hanti “to kill” occurs in the question and ard in
the answer (equated with kilesa in the commentary), is a reference to
some of the etymologies of the word araham where two components are
distinguished:

ara samsara-cakkassa hata rianasina yato

loka-nathena ten’ esa arahan ti pavuccati ti (quoted in Sadd 579,9-10) or

samsara-cakkassa va ara kilesa hata anenad ti araha .
(Abhidhammatthasangaha)

Similarly, the metrical structure of the rucira with five heavy and
eight light syllables is also understood at a doctrinal level and connected
with the five abhififias and the eight samapattis. These qualities are
ascribed to the Buddha in several passages (e.g. Mahavagga-atthakatha
11 632: mahapuriso pana sabba pi attha samapattiyo, paiica abhififidyo
ca nibbattetva...; Jal 30,11). Finally the equation ketu/mana (Example
2, 1) is common in traditional exegesis, where the two words are
synonyms (mano ahamkaro unnati ketu paggaho avalepo ti pariyaya,
Sadd 485,14) or where ketu-ha is explained as mana-ppahdyi in the
commentary on Th 64 (a stanza revolving around the manifold
meanings of ketu).

On the other hand, the genre of learned riddles such as those of
Dharmadasa or his Pali counterpart implies a special usage of the
language where all its niceties and rarities are called for. Monosyllables

62A similar tendency can be observed in Jain riddles whether they are adapted
or not from Dharmadasa’s work : the personality of the Jinas is a source of the
questions asked. See Balbir 2002.
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are one such extreme case. They are not used in our Pali illustrative
verses. Rare words or formations are, however, present. Pali aghika
(example 1, ii) seems to be based on agha or, at least, seems to be
understood in this way by the commentator when he equates aghika-
pajaya with dukkhita-pajaya. This equivalence is similar to
Aggavamsa’s discussion of the word agha (Sadd 527,30ff.): aghan ti
dukkham ... agho ti kileso, tena aghena araha anagho. The abstract
noun viduta (in dhamma-viduta, example 2, ii) is a secondary derivative
from a well-known compound and shows the productivity of the suffix

—td.

In brief: for a correct appraisal of the diffusion of Pali literature, for
the understanding of its making and for the establishment of the texts,
the intertextual Pali (or Sanskrit) network to which a given work
belongs should not be put aside. For works combining prose with
verses, no edition should be published without the basic tools that make
it possible to assess the place and possible sources of these verses. This
is a necessary stage in the process of any critical edition, as relevant as
the consultation of a large number of manuscripts.

Nalini Balbir
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What’s in a Repetition?
On Counting the Suttas of the Samyutta-nikaya*

1. Introduction

One of the stylistic features of ancient Indian Buddhist texts is their
repetitiveness. Of course, other ancient Indian literatures display some
of the same repetitive devices, yet it seems that none develops the art of
repetition quite to the extent that Buddhist texts do (cf. Allon 1997,
p- 360). While this stylistic feature has been frequently noted, as Allon
comments, it “has never been satisfactorily analysed or quantified”
(1997, p. 273). Certainly Mark Allon’s own 1997 study of the function
of certain stylistic features in Pali texts (the product of doctoral research
carried out in Cambridge under the supervision of K.R. Norman) makes
an important contribution to our understanding of the nature of
repetition in early Buddhist literature, but his study was not intended as
exhaustive and more remains to be said.

In his analysis of repetition in the Udumbarikasihanada-sutta (D III
36—57), Allon calculates that 30% of the full text can be classified as
“verbatim repetition”, while 86.8% can be classified as repetition of one
sort or another (pp. 358—59). He distinguishes five types of repetition :
verbatim, repetition with minor modifications, repetition with important
modifications, repetition of structure types 1 and 2 (p. 287). While the
five different types are important for his calculations, in the present
context I shall collapse Allon’s first three categories into what might be
called “narrative repetition” and his last two into “structural repetition”.

By “narrative repetition” I refer to repetition of blocks, with or
without modification, in the course of a narrative. Thus a text may
describe events relating to person A who then describes these events in
full to person B who then in turn relates to them to person C in full who
then meets person A and asks, describing the events in full yet again,

“I am grateful to Peter Jackson for his observations on a first draft of this paper.

The Journal of the Pali Text Society, Vol. XXIX (2007), pp. 365-87
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whether they are true.! By “structural repetition” I refers to the practice
of providing a framework structure which can then be used as the basis
for a series of repetitions by substituting different items and/or
modifying the frame. For example, the Garnga-peyyala of the Samyutta-
nikaya uses the following frame: “Just as the river Ganges flows to the
east, so a bhikkhu who develops the noble eightfold path resorting to
seclusion flows to nirvana.” By substituting different rivers for the
Ganges, different items for the noble eightfold path, “great ocean” for
“east”, different expressions for “resorting to seclusion”, a whole series
of repetitions are achieved (S V 38—41). Such repetitions are especially
characteristic of the Samyutta- and Anguttara-nikayas and also the
canonical Abhidhamma texts.

Both kinds of repetition are routinely abbreviated in the
manuscripts and printed editions by the use of the term peyyala, itself
usually abbreviated to pe or la. The use of abbreviation in this
connection poses something of a problem for the full analysis of
repetition in Pali texts, since it is not always clear precisely what is to
be repeated. In the present paper, offered on the occasion of the 125th
anniversary of the founding of the Pali Text Society in 1881 and K.R.
Norman’s 8oth birthday in 2005, I should like to focus on the use of
structural repetition in the Samyutta-nikaya, considering in the first
place its extent and in the concluding section its possible significance
and function.

2. Counting the suttas of the Samyutta-nikaya
With reference to the 56 vaggas that make up the Samyutta-nikaya,
K.R. Norman observes that “[t]hey contain 2,889 suttas in all, in the
European edition, although Buddhaghosa states there are 7,762 suttas”

TAs K.R. Norman (2006, pp. 70—71) has pointed out, this kind of repetition is
well exemplified by the opening of the Alagaddiipama-sutta (M I 130-31); this
describes how Arittha is beset by a pernicious view, how bhikkhus hear of this
and proceed to ask Arittha if it is true, how Arittha confirms it is true, how the
monks reprimand Arittha and then report to the Buddha, relating everything in
full to him.
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(1983, p. 50). This discrepancy between the European edition and
Buddhaghosa is worth pondering. Buddhaghosa also gives figures for
the number of suttas in the other Nikayas: 34 for the Digha-nikaya, 152
for the Majjhima-nikaya and 9,557 for the Anguttara-nikaya.” The fact
that the figures Buddhaghosa gives correspond to the number of suttas
found in modern European editions in the cases of the Digha-nikaya and
Majjhima-nikaya but are wildly out of line in the cases of the Samyutta-
nikaya and Anguttara-nikaya (the European edition of the latter counts
between 2,308 and 2,363)° should give us pause for thought. Buddha-
ghosa’s figures do not seem intended as vague big numbers — like, say,
84,000 — but as a precise count, so either the tradition he reports was
talking about a very different text from the one that has come down to
us, or it counted suttas in a very different way. In fact it is clear from the
introductions to their editions that both Feer and Hardy struggled with
how to present the Samyutta-nikaya and Anguttara-nikaya and that a
significant issue was the problem of repetition and what to count as a
single sutta. Feer claims that by counting the suttas of the Samyutta-
nikaya in a different way “the sum of 7,762 can be attained, but not be
got from the data of the MSS” (S V ix). Yet his claim that he “counted
the suttas according to the Uddanas” is problematic,* because, as we
shall see, in the first place the udddanas are not always clear on numbers
and in the second place he seems on occasion to ignore — or at least
interpret in a conservative way — the uddanas’ instructions to expand.’

2Sp 18 = Sv I 17 = As 18 (cf. Spk I 2). The Chinese translation of Sp gives the
number of suttas for D as 44 (possible variant noted), for M as 252, but the
numbers for S and A are as in the Pali Sp. See Bapat and Hirakawa 1970,
pp. 10-II.

3See Norman 1983, p- 54-

4Elsewhere Feer seems in fact to favour counting larger numbers in certain
instances S IV xii: “But if we count 247 suttas in the Salayatana and 1,463 in
Asankhata, — what the text seems to permit — if not require, — this total
would amount to 1,850 suttas.”

SFor example the uddana at S II 133 is explicit that 132 suttas should be
counted.
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The same problem has troubled these texts’ translators. For the most
part C.A.F. Rhys Davids and Woodward followed Feer’s lead, though
correcting some obvious slips. In the introduction to his recent
translation Bhikkhu Bodhi makes some attempt to address the problem
of the number of suttas in the Samyutta-nikaya, providing tables of
Feer’s and his own count, and suggesting that since Buddhaghosa’s
Saratthappakasini comments on a text that seems to correspond to what
we have, “the difference in totals must certainly stem merely from the
different ways of expanding the vaggas treated elliptically in the text”,
although he still finds it “difficult to see how the commentator could
arrive at so large a figure” (2000, p. 26).

The “problem” of repetition seems to have two facets. The first is
that, as the editors point out, the manuscripts they had before them were
inconsistent, using different ways of presenting an abbreviated text,
though it is not exactly clear that this meant different numbers of
repetitions were evidenced in the manuscripts. The second facet of the
problem is that editors seem to have found the repetitions “tiresome”, so
much so that they were predisposed to play down the numbers of suttas
implied by the repetitions.® Certainly it seems worth trying to establish
whether it is possible on the basis of the text of the Samyutta-nikaya
that has come down to us to arrive at the number of suttas Buddhaghosa
counted. It also seems worth pondering further the question of why all
these “tiresome” repetitions.

Ideally the question of counting the suttas of the Samyutta-nikaya
should be addressed by going back to representative manuscripts. In the
present context I shall confine myself to carrying out a preliminary
study on the basis of a selection of modern printed editions: the five

6So Feer at S V v—vi comments, “The tiresome repetitions, peculiar to the
buddhist scriptures, abound exceedingly in the Maha-Vaggo, and form so great
a proportion in several of its Samyuttas that important abridgments are
required. The singhalese and burmese MSS. differ so much in the manner and
quantity of their abbreviation that they seem to have nothing in common,
although they are dealing with the same subject.” On the issue of the early
European tendency to abbreviate Pali texts, see also Norman 2006, p. 113.
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volumes of Feer’s PTS edition of 1884—1898 (E°) ; the five volumes of
the Syamarattha-tepitaka of 1927 (BE 2470) (S°) ; the three volumes of
the Chatthasangiti-pitaka of 1957 (B°) ; the six volumes of the Buddha-
jayanti-tripitaka of 1960-83 (C°).” Of course, this is not ideal since all
these Asian editions may have been influenced to some extent by Feer’s
European edition.?

As I have already indicated, Feer gives his count of the total
number of suttas in the introductions to each volume of his edition ;
unfortunately, for the most part S° counts paragraphs or sections rather
than suttas, so does not make explicit how many suttas it recognizes,
though the edition is still useful for comparing the number of repetitions
understood in the text. Both B® and C® give a running count of suttas for
each of the five vaggas of Samyutta-nikaya. Bhikkhu Bodhi also offers
a count in the introduction to his translation. The various enumerations
of suttas are set out in Table I.

Table 1. Numbers of suttas counted in the Samyutta-nikaya

vagga suttas

E°Feer B°CS C°BJT Bodhi
Sagatha 271 271 271 271
Nidana 286 246 406 286
Khandha 733 716 716 716
Salayatana 391 420 2286 434
Maha 1208 1201 3977 1197

2889 2854 7656 2904

I have had access to S® and B in both the printed editions and also the digital
editions in the form of the BUDSIR (Bangkok: Mahidol University, 1994,
1996) and “Chattha Sangayana” (Igatpuri: Vipassana Research Institute, 1999)
CD-ROMs respectively. Unfortunately I have only had direct access to the
digital edition of C° (Sri Lanka Tripitaka Project, Colombo; www.
buddhistethics.org/palicanon.html), though I am grateful to Peter Jackson for
supplying me with some details directly from the printed edition.

8The Syamarattha edition has been reprinted with the addition of at least some
variants in 1956 (BE 2499), 1979 (BE 2522), 1995 (BE 2538). I have used the
1995 reprint; how far this differs from the original is unclear.
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In each vagga, except the Sagatha-vagga where the counting of suttas
seems unproblematic, there is some variation ; particularly in the
Salayatana- and Maha-vaggas the discrepancies are considerable.
Tables 2—5 show the differences in detail for each vagga. The figures
which appear initially discrepant are highlighted in bold. These
discrepant figures allow us to identify places where it seems likely
different methods of counting are in operation. In tables 2—5 I have
added a column giving my own count of suttas.

The discrepancy in the nidana-samyutta turns out to be precisely
connected with a repetition section that closes the samyutta, the antara-
peyyala (S 1I 130-33). This peyyala applies a structure based on the
four truths to each of eleven links of the formula of dependent arising in
turn (avijja is omitted) : someone who does not know or see old age and
death, etc., their arising, their ceasing, and the path leading to their
ceasing as they truly are should seek the Teacher in order to know them
as they truly are. This gives eleven suttas.” The peyydla section then
gives a further eleven alternatives to seeking the Teacher that someone
who does not know or see should do in order to know and see. This
gives a total of (11 X 12 =) 132 repetitions or suttas acknowledged in
the uddana.'” This gives C*s total of 213 for the samyutta.'! In fact, all
editions recognize the same number of repetitions, but in B® these are
counted as just one, and by Feer and Bodhi as 12. In the preceding
samanabrahamana-vagga where Feer, C° and Bodhi count 11, B® treats

98 1I 130,28-29 makes it clear at the end of the initial treatment of jaramarana
that someone at some point in the history of the texts regarded this as a sutta:
suttanto eko. sabbesam evam peyydilo.

10The uddana has a number of variants in the manuscripts and printed editions :
S II 133,5 talks of sutta dvattimsasatani, presumably to be construed as “suttas
numbering thirty-two and a hundred”, while the variant Feer records from his
Sinhalese manuscripts has antara-peyyalassa suttanta ekasataii ca dvattimsa
bhavanti.

UStrictly C° seems not to recognize a nidana-samyutta, but counts it as part of
the abhisamaya-samyutta.
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a similar application of a formula to each of the same eleven links as
two and thus reaches a total of only 73 for the nidana-samyutta.

In the labhasakkara-samyutta and Rahula-samyutta B® in fact
counts the same number of suttas in each of the four (10 + 10 + 10 + 13
= 43) and two vaggas (10 + 12 = 22) that make up these samyuttas, but
the running total of suttas for the whole Nidana-vagga anomalously
counts eight abbreviated suttas as one at S (B%) I 430,18-19, six as one at
S (B) 1 438,12, and a further eight as one at S (B) I 443,14-15.

In the khandha-samyutta Feer’s edition simply omits a sutta which
should have dukkhanupassi vihareyya for the aniccanupassi vihareyya
of sutta 147 (S II 179).

The arrangement of the ditthi-samyutta is problematic; see Feer at
S IIT ix—x and Bodhi 2000, pp. 1097-98 (n. 264). Since there are in toto
26 views and four different frames, one would expect 104 as the total
number of repetitions, but the initial frame appears to be only applied to
18 views, so we have 18 + (26 x 3) = 96. Feer suggests, somewhat
anomalously, counting 114.

In the salayatana-samyutta the main problem is the satthi-peyyala
(S IV 148-56). Since this peyyala seems to upset an implied structure
for the whole samyutta of four sets of fifty suttas (pafifiasaka), each
comprising five vaggas, Feer asked: “Ought not this peyyala to be
lessened ? I thought so.” (S IV viii) Notwithstanding its name, he
suggests reducing this peyyala to 20 by not treating certain repetitions
as qualifying as suttas.

At S TV 126-28 Feer counts only one sutta, but B®, C°, and Bodhi
count two: the first with verses, the second precisely the same without
verses. This seems unusual and Feer may well be right in counting only
11 suttas in this vagga rather than 12.12

In the final vagga of the vedana-samyutta Feer counts only 9 where
B, C° and Bodhi count 11, understanding new suttas to begin at S IV

12The uddana as given by Feer at S IV 132 reads: agayha dve honti palasindg,
and Feer presumably takes the dve as applying only to palasina.
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233,25 and at S IV 235,21. The uddana at S IV 238 might be construed
in either way, but the latter seems more likely to me.

In the two peyyala-vaggas of the matugama-samyutta, C° repeats
the formula paficahi kho Anuruddha dhammehi samannagato ...
nirayam upapajjati ti containing kodhano ca hoti (S IV 240,25-241,2)
twice, thus creating an extra sutta. And later it counts what is clearly an
introductory paragraph (S IV 243,16-24) as a separate sutta. Its count of
36 for this samyutta is thus a clear error.

The Samandaka-samyutta is a straightforward repetition of the 16
suttas of the immediately preceding Jambukhadaka-samyutta sub-
stituting Samandako paribbako for Jambukhadako paribbdko through-
out ; B® gives only the first and last sutta separated by the comment
yatha Jambukhadakasamyuttam tatha vittharetabbam (S (B°) 11 455,20),
and counts only 2 suttas although it recognizes the repetition of all 16.

The difference in the count for the Moggallana-samyutta is more
complex and concerns what in E° and B® are counted suttas 10 (S IV
269—280) and 11 (S IV 280). The former initially describes how Sakka
accompanied by 500 devas approaches Moggallana and they both agree
that going for refuge in the Buddha, Dhamma and Sangha is a good
thing since as a result some beings are reborn in heaven (S IV 269,21—
270,24). What follows is abbreviated with pe but indicates that the
preceding section should be repeated a further four times in full with
Sakka approaching with, in turn, 600, 700, 800, and 80,000 devas (S IV
270,25-271,19).13 The second section repeats all this — in effect five
suttas — in full but this time Sakka and Moggallana agree that the good
thing is having trust in the Buddha, Dhamma and Sangha that is based
in understanding (avecca-pasada) (S IV 271,21-274,27). The third
section once again provides five further repetitions by returning to the
theme of going for refuge as the good thing, but adding that the beings
reborn in heaven surpass other devas in ten respects (S IV 274,29—
276,31). A fourth section gives five more repetitions by combining the

13As Bodhi 2000, p. 1440 (n. 282) notes, E® in fact has asitiya devatasatehi but
other editions have asitiya devatasahassehi.
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trust based in understanding (section two) with the ten respects in which
beings surpass devas (S IV 276,33-280,19). To this point we have thus
had twenty repetitions. What is counted as sutta 11 indicates that Sakka
is to be replaced by the names of five further devas (Candana, Suyama,
Santusita, Sunimmita, Vasavatti) followed by the instruction ime parica
peyyala yatha Sakko devanam indo tatha vittharetabbani ti. This gives
five further sets of 20 repetitions and a total for this samyutta of 129
suttas — 9 + (20 x 6).

The asankhata-samyutta (S IV 359—73) begins with a sutta setting
out the “unconditioned” (asarkhata) and “the path leading to the
unconditioned” (asankhatagami-magga). The latter is explained as
kayagata-sati. This is followed by a second sutta identical in every
respect expect that the path is this time explained as samatha and
vipassand. The same structure is then repeated with a further nine
explanations of the path, and thus a total of eleven suttas (S IV 359-61).
This concludes the first vagga. Explanations 2—11 are in the form of
numerically increasing sets of items: samatha and vipassana ; three
kinds of samadhi, a further three kinds of samadhi, four satipatthanas,
four sammappadhanas, four iddhipadas, five indriyas, five balas, seven
bojjhangas, the eightfold path. The second vagga now proceeds by
using the same framework but explaining “the path leading to the
unconditioned” as each individual item from each of these ten sets in
turn, giving a total of 45 suttas (2 +3+3+4+4+4+5+5+7+8).
We have now had a total of 56 (11 + 45) suttas, although Feer
arbitrarily counts the second vagga as only a single sutta. The third
vagga replaces asankhata and asankhatagami-magga with anta and
antagami-magga. Feer’s PTS edition gives — or rather suggests — in
radically abbreviated form a further set of 45 suttas. These are followed
by 31 further sets of 45 suttas achieved by replacing the original
asankhata by 31 different terms. Feer’s edition thus implicitly
recognizes a total of 1,496 suttas for the samyutta — 11 + (45 X 33) —
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although he himself prefers to count only 44 (11 + 33).14 The oriental
editions of this samyutta seem to understand things differently. The
Siamese Royal Edition states of anta and the final term parayana: yatha
asarikhatam vittharitam tatha vittharetabbam." This suggests that we
should in fact understand the samyutta as containing a total of 1,848
suttas: (11 + 45) x 33. The Burmese Chatthasangiti and Sinhalese
Buddha-jayanti-tripitaka seem to understand the text similarly.'®

The largest number of discrepancies in the counting of suttas in the
different editions is found in the Maha-vagga. The first samyutta — the
magga-samyutta — ends with a series of nine vaggas, five of which are
explicitly referred to in the manuscripts as peyyalas, that almost entirely
consist of repetitions once more indicated by the term pe or la in the
manuscripts.

The adifiatitthiya-peyyala gives a series of eight items for the sake
of which the spiritual life is lived. In each case it is further explained
that the way or path to reach the aim of the spiritual life is the noble
eightfold path. This gives a total of eight radically abbreviated suttas.

The suriya-peyyala gives a series of seven items which prelude the
arising of the noble eightfold path just as the dawn preludes the arising
of the sun. In each case it is further explained that it is to be expected of
a bhikkhu who is accomplished in the particular item that he will

14Woodward 1927 and Bodhi 2000 follow Feer in counting 44. Feer, however,
then seems to get misled by his own method of counting and so at S IV x—xi
claims the second vagga comprises only 44 alternative “paths leading to the
unconditioned” instead of the actual 45, which leads him to conclude that the
total number of suttas can be counted as either 44 or 1,463 (IT + (44 X 33)).
This error is repeated by Wynne (2004, p. 107, n. 24). Collins (1998, pp. 199—
200) suggests a different enumeration for this samyutta: 1,485 (45 x 33 —
although he states 32) or 1518 (46 x 33).

1S (S 1V 450, 453.

165 (B®) 11 5471, 543: (C°) IV 656, 666: yatha asankhatam tatha vittharetabbam.
The numbering in C° also makes explicit that the editors understood the
repetition of a full set of 56 suttas for each of 33 items. Skilling (1994,
pp- 79-81) also concludes that this samyutta comprises 1,848 suttas.
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develop the noble eightfold path. This is followed by a statement of
how the bhikkhu develops the eightfold path: he develops each
constituent of the path with reference to two different formulas: the
vivekanissita and ragavinaya formulas. This then gives us a total of
fourteen (7 x 2) abbreviated suttas.

The ekadhamma-peyyala I and ekadhamma-peyyala II take the
same seven items used in the previous vagga and state how each
represents one quality in particular suited to the arising of the noble
eightfold path (ekadhamma-peyyala I) or how the Buddha sees no other
single quality which leads to the arising and full development of the
noble eightfold path (ekadhamma-peyyala II). The two vaggas then
follow the pattern of the suriya-peyyala. This gives two further sets of
fourteen suttas.

The Ganga-peyyala describes how just as five separate rivers and
then all five rivers together flow (1) to the east and (2) to the great
ocean so the bhikkhu who develops the noble eightfold path flows to
nibbana. This gives an initial set of twelve suttas. But as in the Suriya-
and ekadhamma-peyyalas, each sutta incorporates a statement of how
the bhikkhu develops the eightfold path: but here he develops each
constituent of the path with reference to four (not two) different
formulas: the vivekanissita, ragavinaya, amatogadha and nibbananinna
formulas. This then gives the peyyala a total of 48 suttas (6 x 2 x 4).

The appamada-vagga gives a set of ten different similes for the
way in which wholesome qualities are rooted in heedfulness
(appamada). In each case it is further explained that it is to be expected
of a bhikkhu who is heedful that he will develop the noble eightfold
path. This is followed by a statement of how the bhikkhu develops the
eightfold path: he develops each constituent of the path with reference
to four (not two) different formulas: the vivekanissita, ragavinaya,
amatogadha and nibbananinna formulas. This then gives the vagga a
total of 40 suttas (10 X 4).

The balakaraniya-vagga gives a set of twelve different similes
relating to the way in a bhikkhu develops the noble eightfold path. As in
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the appamada-vagga, this is followed by a statement of how the
bhikkhu develops the eightfold path: he develops each constituent of the
path with reference to the same four formulas: the vivekanissita,
ragavinaya, amatogadha and nibbananinna formulas, though Feer,
mistakenly in my view, questions whether all four formulas should
apply here.'” So on the assumption that they should, this gives the
vagga a total of 48 suttas (12 x 4).

The esana-vagga gives 10 — or 11 if the final repetition based on
tasind is treated as a distinct repetition from that based on the preceding
tanha, which 1 suspect it should not be'® — items for the direct
knowledge (abhiiifia) of which the eightfold path is developed. Once

17At the end of the first sutta of this vagga Feer’s PTS edition states para-
gangapeyyalivanniyato paripunnasuttan ti vittharamaggi. Feer notes (p. 46,
n. 3): “This phrase is to be found in the burmese MSS. which add, according
to the preceding case, the three statements referring to 1. rdga-dosa-moha; 2.
amata; 3. nibbana. — Nothing of this appears in the singhalese MSS.
Therefore I bound myself to this note upon this matter.” However the same
phrase appears in the Syamarattha edition at S (S%) V 68, which then proceeds
to repeat the sutta with the additional three formulas: the Chatthasangiti does
the same at S (B°) III 42—43, while BJT simply gives all four formulas in full.
Woodward (1930) does not translate the concluding phrase and simply passes
over the question of whether the sutta is to be repeated with all four formulas;
Bhikkhu Bodhi (2000, p. 1553), however, notes that each of the twelve suttas
of the vagga is to be expanded by way of the four formulas, though he does
not count each as a separate sutta in his numbering.

18This explains the extra sutta counted by B® for the magga-samyutta when
compared with E® and Bodhi’s translation; while both the latter include the
tasina repetition they do not number it separately (see Bodhi 2000, p. 1898,
n. 46). It also explains similar discrepancies in some of the other samyuttas of
the Maha-vagga. The word tasina (or tasina) is, of course, simply another
Prakrit form, alongside fanhda, of Sanskrit trsna, showing svarabhakti rather
than assimilation of the consonant group (cf. Geiger & Norman 1994, § 30.3).
This alternative form is extremely rare, however, such that it would seem
appropriate to regard it as anomalous in Pali. In the present context fasina is
not included in S® and C°, while E® (S V 58, n. 1) notes that it is not found in
the Sinhalese manuscripts. Electronic searches of E°, C°, S° and B° give no
other occurrences of the form rasina, while the form rasina appears at Dhp
342—43, Nidd I 488 (v.l. and other editions, fasita), and Nidd I 221.
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again it is explained that the bhikkhu develops each constituent of the
path with reference to the vivekanissita, ragavinaya, amatogadha and
nibbananinna formulas. A further set of repetitions is then obtained by
substituting thorough knowledge (pariiiia), destruction (parikkhaya)
and abandoning (pahana) for abhiiiia. This gives the vagga a total of
160 suttas (10 X 4 X 4).

The ogha-vagga exactly repeats the pattern of the esana-vagga by
giving a further set of 10 items for the direct knowledge, thorough
knowledge, destruction, and abandoning of which the eightfold path is
developed. The vagga thus again contains a total of 160 suttas (10 X 4 X
4).

These nine peyyalas/vaggas of the magga-samyutta thus contain a
total of 506 suttas. The figure of 506 repetitions is not in doubt (apart
from the issues with the esana- and balakaraniya-vaggas noted above):
it is simply that Feer and the Maha-vagga’s two English translators have
chosen somewhat arbitrarily not to count each repetition as a sutta in its
own right. The BJT C° edition, however, makes its total number of
suttas for the magga-samyutta explicit: 546. And while the Syamarattha
edition does not give a running total for suttas, it indicates the beginning
of repetitions with the expression Savatthinidanam,'® making clear that
it is treating each as a sutta. Moreover, as we shall discuss presently, it
is only by counting such repetitions as suttas in their own right that we
can arrive at something like the figure Buddhaghosa gives for the
number of suttas contained in the Samyutta-nikaya. In other words,
there must be a long tradition of treating such formulaic repetitions as
suttas.

The last five of the above nine peyyalas/vaggas (comprising 456
repetitions in the magga-samyutta) occur again in a further seven
samyuttas of the Maha-vagga, substituting in each case for the eightfold
path the set of items that constitute the subject of the samyutta: the
seven bojjhangas, the four satipatthanas, the five indriyas, the four

19Although this expression itself gets lost in the abbreviations and does not
occur 506 times.
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sammappadhanas, the five balas, the four iddhipadas, and the four
jhanas. In the case of the sammappadhanas, the balas and the jhanas,
this set of five peyyalas/vaggas in fact constitutes the entire samyutta.

However, rather than allowing a full set of 456 repetitions in the
contexts of these seven samyuttas, Feer’s edition (followed by the
English translations) seems to suggest a reduction in the number of
repetitions. That Feer wants to limit the number of repetitions is clear
from the figures he gives in the table in the introduction to his edition (S
V v). Yet it is not clear from the text presented by Feer himself that
such a reduction in repetitions is warranted.

Feer’s edition is based on rather limited materials, just four
manuscripts, two in Sinhala script and two in Burmese ; one of the
Sinhala manuscripts had three missing sheets, while one of the Burmese
he describes as “unfortunately very deficient in this part, as many sheets
are wanting” (S V vii). It is also difficult to follow in the abbreviated
sections, perhaps reflecting inconsistencies in the manner of
presentation of the abbreviations in his manuscripts.

In the case of the bojjharngas, indriyas and balas, Feer concludes
that only the vivekanissita and ragavinaya formulas apply (omitting the
amatogadha and nibbananinna formulas), which effectively reduces the
number of repetitions by half from 456 to 228. Feer’s conclusion is
apparently based on the fact that his manuscripts only make explicit that
these two formulas apply. In the case of the satipatthanas, sammappa-
dhanas, iddhipadas, and jhanas, Feer’s text omits all four formulas
(vivekanissita, ragavinaya, amatogadha and nibbananinna), which
effectively reduces the number of repetitions by three quarters to 114.
Feer’s conclusion is apparently based on the fact that his manuscripts
fail to make explicit that any of these formulas apply — if they do apply
they are lost in abbreviation.

Nevertheless, apparently following Burmese manuscripts, the
bojjhanga-samyutta ends in his edition with yad api maggasamyuttam
vittharetabbam tad api bojjharnigasamyuttam vittharetabbam (S 'V 140),

the satipatthana-samyutta with yatha maggasamyuttam vittharitam
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evam satipatthanasamyuttam vittharetabbam (S V 192), and the jhana-
samyutta with yatha maggasamyuttam evam jhanam samyuttam
vittharetabbam (S V 310). The Ganga-peyyala of the indriya-samyutta
concluded again in his Burmese manuscripts with yatha maggasamyutte
evam bhavati indriyasamyutte (S V 240, cf. n. 1). Notes at the end of
the indriya- and bala-samyuttas (S 'V 243, n. 1; 253, n. 3) record that in
fact his two Sinhalese manuscripts included a reference to the two
additional formulas (amatogadha and nibbananinna), while the ogha-
vagga of the bala-samyutta in his Sinhalese manuscripts also had yatha
pi maggasamyuttam tatha pi indriyasamyuttam vittharetabbam (S V
251, n. 3). In the case of the remaining samyuttas, which Feer presents
as limited to the vivekanissita formula, we have only phrases such as
Gangapeyyala [sic] satipatthanavasena vittharetabbam (S V 190),
sammappadhanasamyuttassa  Gangapeyyali sammappadhanavasena
vittharetabba (S V 245), Gangapeyyali iddhipadavasena vitthare-
tabbam (S V 291) — phrases which would seem to leave the question
of whether or not all four formulas apply at least open. These various
phrases are, incidentally, omitted by the Maha-vagga’s English
translators.

In sum, the manuscript evidence as presented by Feer would seem
in fact capable of being interpreted differently, and might be taken as
suggesting that in every case the full 456 repetitions are to be
understood. Moreover, as a general rule in Pali texts, where we find
abbreviations, we would expect to refer back to the place where the
unabbreviated text first occurred in full, in this case the relevant
peyyalas/vaggas of the magga-samyutta.

Turning to the modern Asian editions, however, there is some
confusion and inconsistency on this issue. Like Feer, both S° and B®
generally make only the application of the vivekanissita and ragavinaya
sets of repetitions explicit in the case of the bojjharigas, indriyas and
balas. Yet they both contain anomalies. At the equivalent of S (E%) V
137,8, both S° and B® seem to indicate that all four formulas should
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apply to the bojjharigas.”® The numbering of suttas in BJT C° makes
clear that it understands all four formulas should apply in all cases.

It is also worth noting that the amatogadha formula is anyway
applied to the indriyas at S V 22023, 23233, while the nibbananinna-
nibbanapona-nibbanapabbhdara formula is already in effect applied in
each of these samyuttas since it is imbedded in the Gangda-peyyala
frame. This makes clear that we should not think in terms of there being
some sort of a priori doctrinal objection to applying these formulas to
items other than the eightfold path.

None the less, although BJT C° wants to apply all four formulas in
all cases,?! it is not entirely clear how to apply any of the four formulas.
Usually they are inserted after bhaveti,”> but the exposition of the
satipatthanas, sammappadhanas and jhanas does not follow the same
pattern ; the main verb is viharati or padahati rather than bhaveti, and it
is not clear how the formulas would fit into such sentences.?® In other

205 (S®) V 187,19-188,6 = (B®) III 120,18-25: idha, bhikkhave, bhikkhu sati-
sambojjhanigam bhaveti vivekanissitam viraganissitam nirodhanissitam
vossaggaparinamim || pa || upekkhasambojjhangam bhaveti ragavinayapari-
yosanam dosavinayapariyosanam mohavinayapariyosanam || amatogadham
amataparayanam amatapariyosanam || nibbananinnam nibbanaponam
nibbanapabbharam. imesam kho, bhikkhave, bhikkhu paficannam uddham-
bhagiyanam samyojananam abhififiaya pariiifiaya parikkhayaya pahandya
ime satta bojjhanga bhavetabba. The above occurs at the conclusion of the
first rehearsal of the ogha-vagga, which begins by applying only the viveka-
nissita formula and is followed by further rehearsals of the Ganga-,
appamada-, balakaraniya-, esand- and ogha-vaggas applying the raga-vinaya
formula.

2IThys, for example, S (C®) V 340 states with reference to the Garigapeyyala in
the satipatthanasamyutta: vivekanissitadivasena ragavinayapariyosanadi-
vasena amatogadhdadivasena nibbananinndadivasena ca ekekasmim cattdaro
cattaro katva atthacattalisasuttanta vittharetabba.

22phikkhu sammaditthim bhaveti vivekanissitam viraganissitam nirodhanissitam
vossaggaparinamim, etc.

23To apply the vivekanissita formula to the sentence idha bhikkhave bhikkhu
kaye kayanupassi viharati atapi sampajano satima vineyya loke abhijjha-
domanassam, the only option would seem to be to make vivekanissita quality
bhikkhu which is hardly possible.
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contexts in the Nikayas we find the vivekanissita formula only applied
to the magga, indriyas, balas and bojjharngas, though in the
Nettippakarana and some Buddhist Sanskrit sources it is applied to the
iddhipadas/rddhipadas (Gethin 1992A, pp. 92, 162—68). On balance I
think Feer was probably right to exclude the application of all four
formulas from the satipatthana-, sammappadhana-, iddhipada- and
Jjhana-samyuttas, but wrong to limit the application of these to the
vivekanissita and ragavinaya formulas in the case of the bojjharga-,
indriya- and bala-samyuttas.

Finally in the sacca-samyuita, C° counts 15 instead of the 1T of the
other editions. The 4 extra suttas are found by taking the terms in the
compounds tulakiita-kamsakiita-manakita (S V  473,15-16) and
ukkotana-vaiicana-nikati (S V 473,20-21) as the basis of six separate
suttas rather than just two. This is possible though somewhat arbitrary
given the occurrence of dvandva compounds in other suttas of this
vagga which are not so treated.

3. Conclusions
1. Buddhaghosa’s total of 7,762 suttas for the Samyutta-nikaya suggests
that the Pali tradition itself has long opted for the maximum number of
repetitions in considering this text. Moreover, in contrast to the text’s
European editors and translators, it has wanted to count these repetitions
as “suttas” in their own right.

2. But even taking the option of the maximum number of
repetitions, I have not succeeded in reaching Buddhaghosa’s total. The
figure I reach is 6,696, a figure which is still 1,066 short of his total.?*
This suggests that either I have made a mistake and overlooked some
section of repetitions or that the text of the Samyutta-nikaya that has

24We might add 342 to the total for the iddhipada-samyutta on the grounds that
the vivekanissita, etc., formulas could conceivably be applied, but that still
leaves us 724 short, and if, against reason, we attempt to apply the
vivekanissita, etc., formulas and add 342 also in the case of the satipatthana-,
sammappadhana-, and jhana-samyuttas we have 8,064 — 302 over.
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come down to us is not as Buddhaghosa himself (or at least his source
for the figure 7,762) had it.

3. What then are we to make of these repetition sections of the
Samyutta-nikaya ? Mark Allon (1997, pp. 360—63) has summed up some
of the suggestions that have been made concerning the significance and
function of repetitions generally in Buddhist texts. To paraphrase, these
include aiding memorization, getting the message across, cultivating
mindfulness, and enhancing the aesthetic appeal of the texts.

4. It is difficult to see how the structural repetitions of the kind we
have been considering have a straightforward mnemonic function in so
far as they themselves are what is to be remembered rather than an aid
to remembering it. But certainly we might see these kinds of repetition
as functioning as a way of getting the message across, cultivating
mindfulness, and enhancing the aesthetic appeal of the texts. The
doctrinal and practical importance of the items that are the subject of the
most repetitions — the unconditioned, and the seven sets of items that
come to be termed “dhammas that contribute to awakening”
(bodhipakkhiya-dhamma) — is clearly highlighted and enhanced by the
repetitions. Moreover this kind of structural repetition involving as it
does the substitution of various items in turn must require and develop a
certain mental alertness and agility that goes beyond mere rote
repetition, such that it might be considered a practice for developing the
Buddhist meditative virtues of mindfulness and concentration. But we
can perhaps go a little further in considering this function of repetition.

5. Although the items that are the subject of structural repetition
may be doctrinally important, it is hard to see how it could be doctrinal
considerations that are driving the repetitions. That is, in the Garga-
peyyala, it would seem it does not matter doctrinally whether it is the
river Ganges or the Yamuna; or whether they are flowing to the “east”
or the “great ocean”. What is driving the repetition seems to be the very
requirement to repeat. This gives this kind of repetition something of
the quality of the kind of repetitive recitation that is found in various
religious traditions and often associated with the use of a rosary as a
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means of counting off the repetitions. Of course, I am not suggesting
that a rosary was actually used in the recitation of the Samyutta-nikaya,
merely that consideration of broader religious practices can help us
understand the possible functions of repetition in early Buddhist texts.

6. Given that what matters is not whether we are talking of the
Ganges or the Yamuna, but repetition for its own sake, why in the
Ganga-peyyala stop at six rivers ? Why not throw in a few more? Why
in the asamkhata-samyutta not add a few more substitute terms for the
unconditioned ? One response to such questions might be to say that one
cannot add any more rivers because this is buddhavacana and this is the
text and it cannot be changed. But such a response seems to me to miss
the point. Certainly the modern editions and the manuscripts on which
they are based each provide a fixed text, but when these different fixed
texts are considered collectively, although we can move some
considerable way towards determining a textual consensus, we are
confronted by the fact that in certain places the editions and manuscripts
indicate patterns of repetition that are by their very nature at least to
some extent open ended. My suggestion is that, although over time
these repetition sections have become more or less fixed, they originally
seem to have been composed in a manner that invites addition and
expansion — within certain parameters.2

7. The term peyyala itself is rather curious. It appears to represent
Sanskrit paryaya in the sense of “repetition”: paryaya > payyaya >

25 made somewhat similar observations in Gethin 19924 (p. 252) and 1992B
(pp- 157-58) which have recently been the subject of criticism by Alexander
Wynne (2004, pp. 104—108) : while I would wish to tighten the use of the term
“improvisation” and exclude the implication of composition in performance,
on grounds that I hope are apparent in the present paper, I would wish to stand
by the claim that there are good reasons for thinking of different recensions of
Buddhist texts crystallizing after a period of somewhat freer composition and
adaptation. These are extremely complex issues and it seems to me that we
still lack a convincing model for the oral composition and transmission of
early Buddhist texts that can explain the kinds of difference and correspon-
dence that we find between versions of material in Pali, Sanskrit, and Chinese
and Tibetan translations.
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peyyaya > peyyala (cf. Geiger 1994, §§ 52.5, 52.9, 46.3 ; Trenckner
1908, p. 117). But the technical sense of “repetition” seems to be
reserved for this particular form, which occurs alongside Pali pariyaya,
used in other senses. Similar Middle Indic forms such as peyala and
piyala are found used in the same way in Buddhist Sanskrit texts (q.v.
BHSD). Thus the term peyyala in the sense of “repetition” seems to
have become frozen and is left unchanged when Buddhist texts are
transposed from one Middle Indian dialect to another. K.R. Norman
(2000, p. 114) has drawn attention to the fact that peyyala seems to
represent an eastern dialect form. If we assume that peyyala, pe, and la
were only used in abbreviating written texts, then as Norman points out,
the eastern form of the word might indicate that the texts began to be
written down before they were transposed into a western dialect ;
alternatively peyyala in its technical usage is borrowed from some other
source at some later date. Another alternative, however, might be that
peyyala was already used to abbreviate texts in oral recitation. It does
not seem to me implausible — pace Wynne 2004, p.107 — that reciters
and teachers of the texts might have resorted to the use of peyyala to
establish the framework for patterns of repetition of the kind we have
been considering in the Samyutta-nikaya ; these specific repetitions
might then have been recited in full as a religious exercise.

Table 2. Numbers of suttas counted in S II (Nidana-vagga)

samyutta suttas

E°Feer B°CS C°BJT Bodhi RMLG
nidana 93 73 213 93 213
abhisamaya 11 11 11 11 11
dhatu 39 39 39 39 39
anamatagga 20 20 20 20 20
Kassapa 13 13 13 13 13
labhasakkara 43 31 43 43 43
Rahula 22 14 22 22 22
lakkhana 21 21 21 21 21
opamma 12 12 12 12 12
bhikkhu 12 12 12 12 12

TOTAL 286 246 406 286 406
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samyutta suttas

E°Feer B°CS C°BJT Bodhi RMLG
khandha 158 159 159 159 159
Radha 46 46 46 46 46
ditthi 114 96 96 96 96
okkantika 10 10 10 10 10
uppada 2610 10 10 10 10
kilesa 10 10 10 10 10
Sariputta 10 10 10 10 10
naga 50 50 50 50 50
supanna 46 46 46 46 46
gandhabba 112 112 112 112 112
valahaka 57 57 57 57 57
Vacchagotta 55 55 55 55 55
jhana/samadhi 55 55 55 55 55
TOTAL 733 716 716 716 716

Table 4. Numbers of suttas counted in S IV (Salayatana-vagga)

samyutta suttas

E°Feer B°CS C°BJT Bodhi RMLG
salayatana?’ 207 (247) 248 248 248 248
vedana 29 31 31 31 31
matugama 34 34 36 34 34
jambukhadaka 16 16 16 16 16
samandaka 16 2 16 16 16
Moggallana 11 11 57 11 129
citta 10 10 10 10 10
gamani 13 13 13 13 13
asankhata 44 (1463) 44 1848 44 1848
avyakata 11 11 11 11 11
TOTAL 391 420 2286 434 2356

26Table at S 111 xi has “13” but this must be an error.

27C€

counts with next.
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Table 5. Numbers of suttas counted in S V (Maha-vagga)

samyutta suttas

E°Feer B°CS C°BJT Bodhi RMLG
magga 180 181 546 180 546
bojjhanga 187 185 632 184 632
satipatthana 103 104 506 104 164
indriya 185 180 526 178 526
sammappadhana 54 54 456 54 114
bala 110 108 456 108 456
iddhipada 86 86 488 86 146
Anuruddha 24 24 24 24 24
jhana 54 54 114 54 114
anapana 20 20 20 20 20
sotapatti 74 74 74 74 74
sacca 131 131 135 131 131
TOTAL 1208 1201 3977 1197 2951

Rupert Gethin

University of Bristol



What’s in a Repetition ? 387

BIBLIOGRAPHY

Allon, M., 1997. Style and Function: A Study of the Dominant Stylistic Features
of the Prose Portions of Pali Canonical Sutta Texts and Their
Mnemonic Function, Tokyo: The International Institute for Buddhist
Studies

Bapat, P.V., and Akira Hirakawa, 1970. Shan-chien-pi-po-sha: A Chinese
Version by Sanghabhadra of Samantapasadika, Poona: Bhandarkar
Oriental Research Institute

Bodhi, Bhikkhu, 2000. The Connected Discourses of the Buddha: A New
Translation of the Samyutta Nikaya, 2 vols, Oxford: Pali Text Society
in Association with Wisdom Publications

Collins, S., 1998. Nirvana and Other Buddhist Felicities: Utopias of the Pali
Imaginaire, Cambridge : Cambridge University Press

Geiger, W., 1994. A Pali Grammar, translated by Batakrishna Ghosh, revised
and edited by K.R. Norman, Oxford: Pali Text Society ; reprinted with
corrections 2000, 2005

Gethin, RM.L., 1992A. The Buddhist Path to Awakening: A Study of the Bodhi-

Pakkhiya Dhamma, Leiden : E.J. Brill

1992B. “The Matikas: Memorization, Mindfulness and the List”, in

J. Gyatso, ed., In The Mirror of Memory: Reflections on Mindfulness

and Remembrance in Indian and Tibetan Buddhism, pp. 149-72,

Albany : State University of New York

Norman, K.R., 1983. Pali Literature: Including the Canonical Literature in

Prakrit and Sanskrit of all the Hinayana Schools of Buddhism,

Wiesbaden : Otto Harrassowitz

2006. A Philological Approach to Buddhism. 2nd ed., Lancaster: Pali

Text Society, 1st ed., London: School of Oriental and African Studies,

1997

Skilling, P., 1994. “The Synonyms of Nirvana According to Prajiavarman,
Vasubandhu and Asanga”, Buddhist Studies Review 11, pp. 20—49

Trenckner, V., 1908. “Critical and Philological Notes to the First Chapter
(Bahirakatha) of the Milinda-paftha”, Journal of the Pali Text Society 6,
pp. 102-51

Woodward, F.L., 1927. The Book of Kindred Sayings, Vol. IV, London: Pali

Text Society

1930. The Book of Kindred Sayings, Vol. V, London: Pali Text Society

Wynne, A., 2004. “The Oral Transmission of the Early Buddhist Literature”,
Journal of the International Association of Buddhist Studies 27, pp. 97—
127










The Career of Women Disciple Bodhisattas*

The whole purpose of conditioned existence is the attaining of
awakening, Nibbana, according to the Theravada Buddhist view of the
world. Eventually, individuals who develop their minds correctly will
all attain the state of being Noble Ones, arahats. The Pali Canon and
commentaries can be seen as being based on this concept. The teachings
and stories, the rules of conduct, and even the explanation of the
meaning of words all revolve around awakening. In the Canon, the
awakening of Buddha Gotama is the key event because he was able to
discover how to reach awakening and then teach others to do the same.

Like the Vinaya-pitaka, many of the commentaries begin by
describing the career of the Great Bodhisatta (maha-bodhisatta), or
Great Being (maha-satta) as he is also called, who became the Teaching
Buddha Gotama (Samma-sambuddha). The Vinaya-pitaka account leads
up to the rules for the monks and nuns, the Patimokkha. The intro-
duction to the Jataka commentary (SGB) leads up to Anathapindika’s
gift of the Jetavana monastery to the Buddha and the Order of Monks,
presumably because this place was used by former Buddhas and was the
place most of the Jataka stories were told. The Therigatha commentary
leads up to the founding of the Order of Nuns.

The details of how an individual becomes a Teaching Buddha or a
Pacceka Buddha are readily available in translations into English.!
There is less information about what an individual does to become an
awakened disciple of a Teaching Buddha, so I would like to give an
overview of the career of those intent on awakening as women disciples,
taking most of my information from the Apadana verses (many of

“It is a privilege to make a contribution to this celebration of the hundred and
twenty-fifth anniversary of the Pali Text Society and the eightieth birthday of
K.R. Norman.

IBesides SGB, see also CSM, the commentary on the Buddhavamsa ascribed to
Buddhadatta, and 7P, from Dhammapala’s commentary on the Cariyapitaka.

The Journal of the Pali Text Society, Vol. XXIX (2007), pp. 389—405
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which are included in Thi-a), Buddhaghosa’s commentary on the
Anguttara-nikaya (Mp),2 and Dhammapala’s commentaries on the
Cariyapitaka and the Therigatha as well as his introduction and
conclusion to his commentary on the Theragatha. This is mainly limited
to women disciples and should not be considered to be a comprehensive
view of the subject.

The teachings found in the Canon concentrate on attaining arahat-
ship, or at least one of the three lower states of awakening that mean an
individual is assured of becoming an arahat. The commentaries tell of
the countless number of human beings, Devas, and Brahmas who have
done the necessary preparation in the past to encounter a Teaching
Buddha, hear the Doctrine, practise it, and attain the highest goal. There
are, however, some indications of people who are merely started on the
path. For some lay people, the Buddha only taught the beginning steps
of generosity and moral conduct.?> Much more information about the
disciple’s path is found in the commentaries. This could be seen as
reflecting the view that after the Buddha’s demise, fewer and fewer
people are born who have made the necessary preparations in past lives
to attain Nibbana in this life. It is seen as crucial for these people, who
are unready to attain the final goal, to make a maximum effort to be
generous and live moral lives. These actions lead to good lives in the
future, lives in which they can begin to put the Buddha’s Doctrine into
practice. If possible, a person in this life should also study the Buddha’s
Doctrine and practise training the mind and training in insight.

First, let us look at a few details of what must be done to become a
Teaching Buddha or a Pacceka Buddha. An individual (not necessarily a
human being) must encounter a Teaching Buddha, one of his disciples,
or a Pacceka Buddha and have faith in them. This faith profoundly stirs
that individual’s mind. That leads to doing a good deed, and eventually,
the individual is able to hear the Doctrine taught by the Buddhas and
make an aspiration to attain awakening. Then the individual begins to

2The passage on the foremost bhikkhunis is found in WL.
3See his discourses to two pairs of old brahmans, for example (A I 156).
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put the Doctrine into practice. Over a number of lifetimes, the ten
perfections are cultivated,* until the individual is ready to experience
Nibbana for himself or herself. At this point, certain individuals aspire
to something higher: either becoming a Pacceka Buddha or a Teaching
Buddha.> From this point on, the individual will never be born on a
plane lower than the animal world and will never be female. Pacceka
Buddhas develop the ten perfections on another level, spoken of as the
twenty perfections. Teaching Buddhas develop a third level, or the thirty
perfections.® The length of time is longer for Teaching Buddhas than for
Pacceka Buddhas, and even Teaching Buddhas can develop them for
three differing lengths of time. There are many events and
characteristics of Teaching Buddhas that are true for all of them and
others that vary from Buddha to Buddha.

Dhammapala speaks of three categories of Buddhas: Samma-
Sambuddhas (Teaching Buddhas), Pacceka Buddhas, and Savaka
Buddhas (Disciple Buddhas) (Th-a I 10). Canonical texts use the title
arahat (or arahant) for all three types of Buddhas, and their pari-
nibbana is said to be equal.” Dhammapala also uses the terms samma-
sambodhi, pacceka-sambodhi, and savaka-sambodhi (Th-a 1 8§, 111
205f.). Disciple Buddhas are divided into three categories: chief
disciples (agga-savaka), leading disciples (mahda-savaka), and ordinary
disciples (pakati-savaka) (Th-a III 206).

4A Burmese Buddhist explained to me once that an action done while aspiring
to the attainment of Nibbana would come under the category of the perfections
and would continue to give results until a person became an arahat. An action
done while aspiring to something lower, such as wealth, would only work for
that effect and would be exhausted once the goal was reached.

50n the eight qualities that must be present for this aspiration to be effective,
see TP 262.

6See TP 312f. Dhammapila gives several different explanations that have been

handed down concerning the interpretation of the ten, twenty, and thirty
perfections. One explanation is that ten perfections are necessary for
awakening for a disciple, twenty for a Pacceka Buddha, and thirty for a
Teaching Buddha.

TSee TP 324.
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For Teaching Buddhas, the amount of time they must prepare
themselves as individuals intent on awakening (bodhisatta) falls into
three categories: (1) the minimum (four incalculables [asarnkheyya] and
100,000 zons?), (2) the middle figure (eight incalculables and 100,000
@ons), and (3) the maximum (sixteen incalculables and 100,000 @&ons)
(TP 325f.). Pacceka Buddhas must develop the perfections for two
incalculables and 100,000 @ons (Th-a I 11).° The three types of
disciples who attain awakening must prepare themselves for the
following periods: (1) chief disciples, one incalculable and 100,000
@ons; (2) leading disciples, 100,000 @&ons (Th-a I 11); (3) ordinary
disciples, 100 to 1,000 @ons (?).

For the last category of ordinary disciples, no specific number
seems to be given. In the Visuddhimagga (XIII {16) Buddhaghosa says
other sectarians remember back 40 @ons; ordinary disciples remember
as far back as 100 to 1,000 @ons (because their understanding is
strong) ; the eighty great disciples remember as far back as 100,000
@ons; the chief disciples remember as far back as an incalculable and
100,000 ®ons; Pacceka Buddhas remember as far back as two incal-
culables and 100,000 &ons; but there is no limit to how far back Teach-
ing Buddhas can remember. In his commentary on the list of the fore-
most bhikkhunis (Mp I 376—77), Buddhaghosa says that Theri Bhadda-
Kaccana, whom he identifies with the wife of the Buddha, was one of
four disciples who possessed great supernatural knowledge (maha-
bhififia). The other three were the two Chief Disciples (Sariputta and
Maha-Moggallana) and Thera Bakkula. These four could remember
further back than any of the other disciples: “The rest of the disciples
can recall a hundred thousand @ons, but, on the other hand, these four,
after attaining to great supernatural knowledge, can remember an

8TP 325 has “great @ons” (mahakappa), but “zon” (kappa) seems to be used
elsewhere. See the note on TP 325 concerning the length of time involved in
an asankheyya and a mahakappa.

9According to Buddhadatta, it takes them one incalculable and more than
100,000 @ons (CSM 88).
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incalculable (asankheyya)] plus a hundred thousand @ons” (based on
the translation by Bode, WL, p. 789).

The wife of the Buddha is exceptional in that she is said to have
first been associated with the future Buddha when he made his first
resolve to become a Teaching Buddha. In the Apadana her name is
given as Yasodhara,'? who says she gave eight handfuls of lotuses to the
Bodhisatta Sumedha, and he offered these to Buddha Dipankara. She
does not make an aspiration to become awakened in that life, however.

Dhammapala says there are distinct differences between a Great
Bodhisatta and Pacceka and disciple bodhisattas. These differences are
seen in their faculties (indriyata), ways of practice patipattita), and
skilfulness (kosallata). The Great Bodhisatta has lucid faculties and
lucid knowledge, and he practises not for his own welfare, but for the
welfare of others. The other two types of bodhisattas do not. The Great
Bodhisatta applies skilfulness to his practice through his ingenuity in
creating opportunities (to benefit others) and his skill in distinguishing
what is possible from what is not possible (TP 266f.). But for all of
them, the perfection of virtue is the foundation of their awakening (TP
276), with the difference that compassion and skilful means are the
forerunners for a Great Bodhisatta (TP 303). Dhammapala points out
that the first chapter of the Visuddhimagga discusses virtue as it should
be practised by those who seek to become awakened as disciples (TP
303).

We can also see how individuals aspiring to become Pacceka
Buddhas or disciples have lower aspirations than a future Teaching
Buddha. The Great Bodhisatta, Dhammapala says, does not dedicate the
merits from his practice of virtue to his own release from affliction in
the unfortunate destinations or to his own achievement of kingship in
the fortunate destinations or to becoming a Universal Monarch, a Deva,
Sakka, Mara, or Brahma, and he does not dedicate it to his own attain-
ment of the threefold knowledge, the six types of higher knowledge, the

10Ap 11 592-96. For details of the different names used for her, see Bareau
1995. At the time of Dipankara, her name was Sumitta.
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four discriminations, the awakening of a disciple, or the awakening of a
Pacceka Buddha. He only dedicates it to becoming an omniscient
Buddha (7P 303). We can deduce that disciple bodhisattas aspire to
these lesser attainments.

Now let us look at the stories given in the Apadana and the
commentaries about the past lives of the group of women who became
arahats and whose poems are included in the Therigatha. Tables 2 and 3
provide an overview.

A good story is one of the most useful teaching devices. A story not
only gets across a message in an entertaining way, it can also give us
information that does not appear in a general discussion of a topic. The
stories of the careers of women who attained awakening at the time of
Buddha Gotama or shortly after give us many details of the steps lead-
ing up to arahatship. For an individual who will become a Teaching
Buddha, it is at that point that he defers the attainment of arahatship and
resolves to work for the more difficult goal of becoming an omniscient
Buddha. Here, we will only look at the career for the disciples.

For many of the women there are two versions of their story in the
Therigatha commentary. One is in the prose text of the commentary
proper. The other is in the Apadana verses that may have been included
in the commentary by Dhammapala but were perhaps added later. There
are some problems as to whether the right verses are associated with the
right women. Since the names given with the Apadana verses some-
times refer to the action done in a past life and are not the names of the
women at the time of Buddha Gotama, it is understandable that some
confusion could arise. I will not go into all the variants here, but the
tables show how the Apadana verses tend to give more details; when
“Ap” is given, the information is only found in those verses. It is also
possible that some of the stories in the prose text are associated with the
wrong nuns, but that is not crucial to our discussion.

The first step involves being born in a plane of existence where one
is sufficiently intelligent and where one can perform meritorious deeds.
In the stories of the women elders, they were either human beings —
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all of them but one being women in past lives — or they were kinnari,
depicted as half-human, half-bird. Such an existence assumes good
deeds through generosity and moral restraint in prior lives, but we will
begin the disciples’ careers with the life during which they first had faith
in either a Teaching Buddha, a Pacceka Buddha, or a disciple of a
Teaching Buddha (a chief disciple, an arahat monk, or an arahat nun).
They are usually said to have been impressed with the demeanour of the
arahat they saw. In one case, an old woman visits a Bodhi tree and
thinks to herself, “If the Buddha, the Blessed One, is incomparable,
without equal, unrivalled, then may this [tree] of awakening show me a
marvel.” The tree shines forth, its limbs looking like gold, and the
woman is so impressed she sits there under the tree for seven days and
seven nights, then honours it with lighted lamps.!!

At the very least, the believing individual pays respects to the
arahat, but she usually makes a gift of flowers, food, robes, etc. Table 1
includes a list of the various gifts given by the women in past lives.!?
The stories emphasize the material good results of such gifts, telling us
about the women’s lives in Deva worlds and the human world, about
their being beautiful and having large retinues, being wealthy, being the
chief queen of Deva kings, Universal Monarchs, or kings ruling over
large realms, etc. And this confirms the remark made above about the
motivation of disciples not being as lofty as that of future Teaching
Buddhas.

Other examples of such limited aspirations are found in the stories
when women wish for such things as many children or beauty. Uppala-
vanna, for example, gave a gift of five hundred grains of fried rice and a
lotus flower to a Pacceka Buddha who had just come out of the
cessation state. She wished for as many children as there were grains of

!'Thi-a 60 (CVT 83).

12A11 of the foremost Bhikkhunis mentioned in Mp I 337-81 are included in
Thi-a except for Bhadda Kaccana and Sigalakamata. No details are given con-
cerning their good deeds in past lives aside from aspiring under Buddha
Padumuttara to a foremost position.
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rice and for lotus flowers to spring up at every footstep. In a later life,
she gave birth to five hundred sons, all of whom become Pacceka
Buddhas. And lotuses sprang up with every footstep she took.!'? These
lesser aspirations are not frequent in the stories, however.

The women who became chief disciples or great disciples under
Buddha Gotama saw Buddha Padumuttara praise a nun who was
foremost in a specific quality. This inspired them to make a gift, pay
respects, and aspire to become foremost in that same quality. Buddha
Padumuttara then looked into the future to see if their wish will come to
fruition and makes a prediction. They all make their aspiration under the
same Buddha because he lived one hundred thousand @ons ago, and that
is the time required to become a leading disciple. This also seems to be
the period of time for the two chief disciples among the nuns (Khema
and Uppalavanna), as only one of the nuns is said to have encountered a
Buddha earlier that Padumuttara. The exception is found in the Apadana
(no. 28) under the name Yasodhara, one of several names for the former
wife of the Buddha.'* At the time of Buddha Dipankara, four incal-
culables and 100,000 ®ons ago, she gave eight handfuls of lotuses to the
Bodhisatta Sumedha, the future Buddha Gotama, who offered them to
Buddha Dipankara. This was the lifetime during which the Bodhisatta
received his first prediction of Buddhahood.

For the chief disciples among the monks (Sariputta and Maha-
Moggallana), preparations took one incalculable and one hundred
thousand @ons. They made their aspiration under Buddha Anoma-
dassi.!> We only find mentioned eleven women in the Therigatha
commentary as aspiring to be foremost in some particular quality, thus
becoming leading disciples. Dhammapala, in his concluding remarks,
simply says that the leading disciples among the nuns were Maha-
Pajapati Gotami, etc. (Thi-a 271, CVT 382). For the leading disciples

3Thi-a 177, 179, 181 (CVI 233, 236, 239).
14For a discussion of the information found on the Buddha’s former wife, See
Bareau 1995.

15See Th-a IIT 9off., CSM 255 (and the references in the note there).
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among the monks, however, he gives all eighty names (Th-a III 205f.).

Ten laywomen who were foremost in some quality are listed in the
Anguttara-nikaya (A I). The commentary (Mp I 401—404) says that each
of them made an aspiration to attain the quality in the presence of
Buddha Padumuttara, just as the foremost Theris had done. They are
then said to have had many lives among devas and men up to the time
of Buddha Gotama. Only one is mentioned as having encountered
Buddha Kassapa, and that was the laywoman Visakha, who was one of
the seven sisters who were King Kiki’s daughters and sisters of Buddha
Kassapa.

There is great variety in how the various women developed the
qualities necessary to attain arahatship. A few did bad deeds that led to
lives in hell. Two insulted an arahat nun, one committed adultery.
Others did mixed deeds that led to mixed results. One nun filled a
Pacceka Buddha’s bowl with mud, but she repented when a crowd of
people criticized her. She cleaned the bowl and filled it with food. As a
result, she had very bad breath in future lives, but was able to cure it.
Another woman gave a Pacceka Buddha a lotus, took it back because
she thought that he would have no use for a flower, then decided it
would be useful as a cover to his bowl and gave it again. She too
experienced pain for having taken back the flower, but eventually
overcame her problems in future lives. It is important to note the fact
that the mental attitude of the person doing an action is the main factor
in what the results will be. Also, the message is clearly that you cannot
wipe out a bad deed, but you can do a good deed to help mitigate the
results.

These stories, of course, were meant to serve as an inspiration to
Buddhists. The suffering caused by bad deeds should be a deterrent. The
rewards for good deeds should be encouraging. Even the smallest deed
done for an arahat — especially one who has just come out of the
cessation state — is of great reward in many lives. Large gifts give even
better results. The message here is that even a poor person can do
meritorious deeds that will establish him or her on the path to liberation.
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There is also the idea that being wealthy means one is able to make
large gifts, that possessing wealth carries the responsibility of being
generous (assuming one wishes to be happy in the future).

The standard phrase for women disciples for whom details of past
actions are not given is: she did meritorious deed(s) under previous
Buddhas and accumulated good (actions) as her basis for various lives
(ayam pi purimabuddhesu katadhikara tattha tattha bhave vivattipa-
nissayam kusalam upacinanti). In the stories given, the good actions
most frequently mentioned are paying respects, giving, and leading
virtuous lives. Exceptionally, some women ordained under former
Buddhas. Only one woman (Bhadda Kapilani) is said to have developed
the ability to go into absorption states (jhdna) in a past life. As a result,
she is the only woman said to have had a life in a Brahma world.

Another important aspect of the disciples’ mental attitude is being
profoundly stirred (samvega).'® In his introductory remarks to his com-
mentary on the Therigatha, Dhammapala says,

Women of good family, daughters-in-law of good family, and young
women of good family heard of the full awakening of the Buddha, of the

Doctrine in accord with the [true] Doctrine, and of the proper establishment

of the Order. They had faith in the teaching and a profound stirring

concerning continued existence. Then they had their own husbands, mothers
and fathers, and relatives give them permission, and devoting themselves to
the teaching, they went forth. Having gone forth, they were of good and
virtuous conduct. They received instruction in the presence of the Teacher
and all the various theras. Then, striving and making effort, they realized
arahatship after a very short time.

Thi-a 4 (CVT 8)

In the individual stories, the women are usually said to be pro-
foundly stirred after listening to a discourse on the Doctrine, and then
they are ordained. The only women for whom being profoundly stirred
is mentioned in past lives are those who ordained as nuns under former
Buddhas. So samvega is a reaction to the conditioned world that

16Venerable Nanamoli (Path) translates as “sense of urgency”. Mr Norman uses
“religious excitement”.
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motivates the individual to make a maximum effort to transcend the
misery (dukkha) that results from constant change (anicca) and the lack
of a permanent, controlling self (anatta). The usual order of events in
the attainment of arahatship during the time of Buddha Gotama is (1)
hearing the Doctrine, (2) being profoundly stirred, (3) ordaining in the
Community of Nuns, and (4) developing insight. For a number of
women, the Buddha, while seated in his PerfumeD Chamber, sends
forth a luminous image of himself that appears before the woman as she
is meditating. The image pronounces a verse that gives the woman just
what she needs to hear in order to understand correctly and attain
arahatship.

This brief look at the careers of the women elders does not give a
complete picture for the disciple arahats, of course. Other details or
variants in versions of stories are found in other commentaries, and
there are especially the number of occasions found in the Jataka
commentary when various women were born at the same time as the
Great Bodhisatta. As we saw, the women chief disciples do not prepare
as long as the men chief disciples. Other differences are to be expected,
so this essay should be seen as only a first step in examining this
subject.

William Pruitt
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Gd dds

Table I

Gd dds/Bd

Padu

Pac By

Ord

Bad dd

401

Verse

W o e e e
SO o N W N~ OO

RN N N

. Therika

Mutta
Punna
Tissa 1

. Tissa 2
.Dhira1,=5
.Dhira 2, # 5
. Mitta, = 5

Bhadra, = 5

. Upasama, = 5
. Mutta

. Dhammadinna
. Visakha, = 6
. Sumana, =4
. Uttara, = 4

. Sumana 2

. Dhamma

. Sangha

. Nanda
.Jenti, # 19
21.
. Addhakasi

. Citta

. Mettika

. Mitta

. Abhayamata

. Abhayattheri

. Sama

. Sama 2

. Uttama

. Uttama 2

. Dantika

. Ubbiri

. Sukka

. Sela

. Soma, # 27

. Bhadda Kapilani

. Unknown 2

. Vimala

. Stha

. Nanda, # 19

. Nanduttara

. Mittakali

. Sakula

. Sona

. Bhadda, former Jain
. Patacara

. Thirty nuns

. Canda

Unknown 1

X X X X X X X X

X X X X X X X

X
X

X Ap

X X X X X

X X

X (3)

X X X X X

X X
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Gd dds | Gd dds/Bd | Padu | Pac Bu| Ord| Bad dd | Verse

50. Five hundred nuns X X
51. Vasitthi X
52. Khema X X
53. Sujata
54. Anopama
55. Maha-Pajapati Gotami X X
56. Gutta
57. Vijaya
58. Uttara
59. Cala
60. Upacala
61. Sistpacala
62. Vaddha’s
mother
63. Kisagotami X
64. Uppalavanna X
65. Punnika X X X
66. Ambapali X X
67. Rohini X
68. Capa X
69. Sundari X
70. Subha, X
the smith’s daughter X
71. Subha Jivakambavanika
72. Isidast X 3
73. Sumedha X

Gd dds = good deeds, Gd dds/Bd = good and bad deeds, Padu = Padumuttara, Pac Bu =
Pacceka Buddha, Ord. = ordained, Bad dd = bad deeds, Verse = verse of radiance

X X X X X X X X

X

Gifts, good acts .
A. Unspecified (4-11, 13-18, 21, 28, 37-45, 48-51, 53, 54, 5603, 65, 60, 68)
B. Good deeds :
Paid respects (2, 69), ordained (22, 34 [expert in Doctrine], 52, 65, 66), kept
Observance Days (30), went forth as female ascetic and developed absorption states
(37), learned a discourse by heart (52), outstanding merit with regard to the Triple Gem
(73)
Gave two gifts when told to give one (12), great gift (41), good deeds like giving (55)
C. Food:

Gift (Ap: food) to a chief disciple after he rose from the state of cessation (12), food
(25, 33), ladle full of food (26), three cakes (31, 52), invited Buddha and Sangha for
seven days (47, 52, 55 Ap, 64), cakes (67), spoonful of food (69 Ap)

D. Food and flower(s) :
Fried rice (500 grains) and lotus (64)

E. Flowers
Flowers & perfumes (1), garland of reeds/reeds and flowers (3, 23), seven lotuses (27,
36), salala flowers (29), sal branches (32 Ap), flowers (32), seven flowers (64 Ap), lotus

4 Mixed.
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flowers (64 Ap)

F. Robes:
Set of three robes (1, 47, 55, 64 Ap), two robes (25), yellow cloth (64 Ap)

G. Lodgings :
Pavillion of branches (1), built monastary (46, 47, 52, 64), park (73)

H. Requisites :
Requisites (45 Ap), huts, requisites (couches, seats, drink, food, bowls, etc.) (56)

J. Made or honored a shrine :
Honored shrine (19, 20?), jewelled belt (given to shrine) (24), made a shrine (24 Ap),
honored Bodhi tree with lamps (5 lamps, Ap) after sitting there seven days and nights
(35), golden umbrella with gems (19, 20?), golden tile for shrine (37), honored shrine
with oil (44)

K. Participated in great offering :
Presumably joined citizens in the following event: “When the teacher approached, all
the citizens, happy, pleased, went to meet him and strewed sand [for the festivities].
They swept the road and prepared banners and pots full of plantains. The teacher was
honoured with smoke (of incense), powder, and flowers. A hall was prepared, the guide
was invited. A great offering was given in hope of full awakening.” (11)

L. Shared in other’s merit :
Rejoiced at husband’s gift (37): (a) robe, (b) meal, jewelled pavilion, bowl of gold, (c)
7,000 bowls with 7 jewels, filled with ghee ; lamp wicks by thousands, lit, (d) shawl, (e)
supported Pacceka Buddhas for 3 months ; gave sets of three robes

M. Gift of hair:
Let hair fall down and gave it as a gift (52)

Bad deeds done in past
A. Insulted a nun (22, 66)
B. Unspecified (led to children dying) (50)
C. Adultery (72)

Mixed deed (partly bad)
A. Filled a Pacceka Buddha’s bowl with mud but repented and cleaned it (37)
B. Gave a lotus, took it back, then gave it again (64)

Gifts to: Teaching Buddha, Pacceka Buddha, Chief disciple, disciple (arahat), nun
(arahat), shrine to the Buddha, Bodhi tree (which showed her a marvel [35])
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Table 2
Ti |Ph| Vi

Si

Ve

Kak

Kon

Kass

1. Therika
2. Mutta 1
11. Mutta 2
12. Dhammadinna*
19. Nanda
22. Addhakasi
24. Mettika
25. Mitta
26. Abhayamata
27. Abhayatther1
29. Sama 2
30. Uttama
31. Uttama 2
33. Ubbirl
34. Sukka
35. Sela
36. Soma
37. Bhadda Kapilani*
41. Nanda*
44. Sakula*
45. Sona*
46. Bhadda,
former Jain*
47. Patacara*
52. Khema* **
55. Maha-Pajapati
Gotami*
63. Kisagotami*
64. Uppalavanna™> **
65. Punnika
66. Ambapali
67. Rohint
69. Sundari
73. Sumedha
Bhadda Kaccana*
Mp I 376-77
Sigalakamata*
MP I 381

*Foremost in some quality. **Two chief women disciples

x Ap

X

X Ap X

Buddhas : Pa = Padumuttara (100,000 @ons ago), Si = Siddhattha (94 @ons ago), Ti =
Tissa (92 @ons ago), Ph = Phussa (92 @ons ago), Vi = Vipassi (91 @ons ago), Si = Sikhi
(31 ®ons ago), Ve = Vessabhil (31 @ons ago), Kak = Kakusandha (the present @on), Kon

= Konagamana (the present @on), Kass = Kassaya (the present &on)

40ne of seven sisters, daughters of King Kiki. At Ja IV 481, The Buddha’s mother,
Mahamaya, is given as one of the seven in place of Bhadda the former Jain. The seventh

sister is the laywoman Visakha

bOrdained.



The Career of Women Disciple Bodhisattas 405

Table 3
Lives in Chief queen of
Hell Deva Specific Deva Brahma | Deva Univ. kings
worlds worlds world | kings Mon.
1. Therika® X
2. Mutta 4
3. Punna 2 36 10
11. Mutta X
12. Dhammadinna X 2 (twice)
19. Nanda X
22. Addhakasi X
23. Citta X
24. Mettika X
25. Mitta X 2 (Ap) 30 20
26. Abhayamata X 2 (Ap) 36 50
27. Abhayatther1 70 36
30. Uttama 2 64 63
31. Uttama 2 xb
32. Dantika X 2 (Ap) 36 10
33. Ubbirl 2
34. Sukka X 2,4
35. Sela X 2 80 100
37. Bhadda Kapilani x Ap X
41. Nanda 2-6 many
44. Sakula x© 1
45. Sona X 2 (Ap)
46. Bhadda, former Jain x4 2,2-6 (Ap) many X X
47. Patacara X 2 (Ap, twice)
52. Khema X 2, 4,26 (Ap) many many many
and all 6 (Ap)
55. Maha-Pajapati Gotam1 X 2 (Ap)
56. Gutta X
63. Kisagotami X 2 (Ap, twice)
64. Uppalavanna X 2 (Ap, twice)
66. Ambapali x 2 (Ap)
67. Rohini 2 (Ap)
69. Sundari 2 (Ap)
72. Isidast x© X
73. Sumedha X 2,2-6 many many many
Mp Bhadda Kaccana X
MP Sigalakamata X

Deva worlds: six senusous worlds (kama-loka): 1. Catummaharajikadeva, 2. Tavatimsa, 3. Yama, 4.

Tusita, 5. Nimmana-rati, 6. Paranimmita-vasavatti (or Vasavattipura). Some women are said to be born

in five Deva worlds, presumably numbers 2—5.

“Also only in Deva worlds for a Buddha interval.

°No lower births for 91 @ons.

‘Deva worlds only.

4Good lives for a Buddha interval.

“Because she committed adultery when she was a man, she cooked in hell for hundreds of years, was
born three times as an animal, then as a hermaphrodite, and finally as a woman in a poor family.






On the Correspondence of Helmer Smith
and Gunnar Jarring

During the years 1988 and 2000, when I was acting as the delegate
of the Royal Swedish Academy of Literature, History, and Antiquities
at the Union Académique Internationale, it was one of my regular duties
to give an annual report on the latest meeting of the Academic Union.
Whenever 1 did so, I frequently had the occasion of mentioning A
Critical Pali Dictionary, which, being one of the oldest projects, had
been placed under the auspices of the International Academic Union at
an early stage. After one of my autumnal reports at the Plenary Session
of our Academy in Stockholm, Gunnar Jarring' remarked to me that my
presentation had interested him, particularly my comments on the
progress of A Critical Pali Dictionary, since he had kept up a long-
lasting correspondence with Helmer Smith.”

Gunnar Jarring (1907—2002) was born in southern Sweden (Skane).
He received his Ph.D. from Lund. In the very beginning he went in for
German and Scandinavian languages, but soon took up Sanskrit and
comparative Indo-European philology, with Helmer Smith as one of his
teachers, and made profound studies in Slavic languages, above all
Russian, which finally led him to his chief subject, Turkology. A very
industrious and competent lecturer, Gustaf Raquette (187 1-1945),
taught Turkish at that time at the University of Lund. Before his
academic career docent Raquette had spent twenty-five years (1896—

'Staffan Rosén, “Gunnar Jarring”, in Kungl. Vitterhets Historie och Antikvitets
Akademiens Arsbok 2003 (Stockholm 2003); pp. 34-40; VEM AR DET g9
(Stockholm 1998), p. 540.

sz('jrn Collinder, “Helmer Smith”, in Kungl. Vitterhets Historie och Antikvitets
Akademiens Arsbok 1956 (Stockholm, Lund, 1956), pp- 55-59. Hans
Hendriksen, “Helmer Smith 26th April 1882—9th January 1956, in A Critical
Pali Dictionary, Vol. II (Copenhagen 1960), pp. v—Viii.

3Cf. S. Rosén, 2003, p.35. Raquette is often mentioned in Helmer Smith’s
letters to Gunnar Jarring.

The Journal of the Pali Text Society, Vol. XXIX (2007), pp. 407—20
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1921) as a missionary in Kashgar in East Turkestan (today’s Xingjiang).
He was fluent in Turkish, especially East Turkish, and, naturally, had a
decisive influence on the young Jarring.* In the same year in which
Jarring obtained his doctor’s degree (1933), he was employed as
“docent” and examiner in Turkish linguistics at Lund University. In
1940 Jarring’s lectureship expired, but thanks to his excellent
knowledge of Russian and Turkish, he was now placed in the Swedish
Security Service, first in Ankara and in 1941 in Teheran. From this year
onward he followed a diplomatic career.

He held many outstanding posts. To mention only his most
important assignments, he was chargé d’affaires in Addis Abbaba
(1946), ambassador in New Delhi (1948-1952), ambassador in the
Swedish Foreign Office (1952-1956), ambassador to the United
Nations (1956-1958), ambassador in Washington (1958-1963) and,
finally, ambassador in Moscow (1964-1973). In his spare time Jarring
continued to pursue his beloved oriental studies.’

*After his return from Kashgar, Raquette taught two years at the Mission
School of the Swedish Missionsforbund (1922-1924) in Lidingd, a suburb of
Stockholm. He worked in Lund from 1924-1937. Here he was given the
degree of a doctor honoris causa in 1937, an honour probably suggested by
Jarring. “You awarded Raquette a doctorate; this was well done” (“Ni
promoverade Raquette, det var bra gjort”) remarks Smith in a letter dated 2
June 1937. Raquette published a series of fundamental works on East Turkish,
as, for example, Eastern Turki Grammar, 3 vols., 1912—-1914; English—-Turki
Dictionary, 1927; The Accent Problem in Turkish, 1927: and edited East
Turkish literature.

SFor his comprehensive scientific work see the publications listed in Gunnar
Jarring — en bibliografi redigerad av Christopher Toll & Ulla Ehrensvird
(Stockholm 1977); The Published Writings of Gunnar Jarring 1977-1988: A
Bibliography Compiled by Ulla Ehrensvird. Turcica et Orientalia; Studies in
Honour of Gunnar Jarring on His Eightieth Birthday 12 October 1987
(Stockholm 1988), pp. 192—204; and Gunnar Jarring: En bibliografi
redigerad av Ulla Ehrensvird (Stockholm 1997). See also Roger Nilsson and
Johan Fresk, eds., A Bibliography of Literature on Journeys and Explorers in
Asia in the Gunnar Jarring Library at Stockholm University (Stockholm
2007).
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Helmer Smith (1882-1956), born in Stockholm, studied at the
University of Uppsala, where he took the degree of Fil.lic. (M.A.) in the
year 1908. In 1925 he received the honorary doctorate from the
University of Lund.. After having spent many years abroad, mainly in
Berlin, Paris and Copenhagen, he obtained a lectureship (“docentur”) at
Lund (1921-1935). Thus both Jarring and Smith lived many years in
this old university town at times which partially coincided.

In a recently published article® Olle Kvarnstrim narrates how
Gunnar Jarring met Helmer Smith the very first time. Kvarnstrim
writes, “The diplomat and orientalist Gunnar Jarring mentioned that
during his years as a student in Lund a man was living in the house
opposite (his own flat) in Nygatan. The gentleman in question seemed
to devote the greater part of the day to something that looked like
playing at patience. A fact that particularly struck Jarring was, however,
that at regular intervals a lady entered the room and collected the cards
which were then kept in an adjacent room. By and by, Jarring was
introduced to the gentleman on the other side of the road and got to
know that what had looked like patience cards were, as a matter of fact,
excerpt cards for the A Critical Pali Dictionary founded by Helmer
Smith and Dines Andersen.”’

In 1936, at the age of fifty-five, Helmer Smith was called to occupy
the professorship of Sanskrit and Comparative Indo-European
Linguistics at the University of Uppsala, a chair he had applied for

S«Fran Hampton Roads to Lundagérd. Forskning om indiska religioner vid
Lunds universitet 1880-2005", in Arsbok 2006, pp. 42—56.

7“Diplomaten och orientalisten Gunnar Jarring har berittat frén sin studietid i
Lund om en man som var bosatt i huset mitt emot honom pé Nygatan. Mannen
ifrdga tycktes dgna storre delen av dygnets timmar &t vad som sdg ut att vara
patiens. Vad som forbryllade Jarring var emellertid den kvinna som
regelbundet tridde in i rummet for att samla ihop kortlapparna vilka sedan
forvarades i ett angriansande rum. Jarring blev s& smaningom presenterad for
mannen pa andra sidan gatan och fick dd veta att vad som sag ut som
patienskort i sjdlva verket var excerptlappar avsedda for den av Helmer Smith
och Dines Andersen grundlagda A Critical Pali Dicionary.”
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somewhat hesitatingly. He held it until 1947. Though mainly devoted to
Pali and Sinhalese studies, he shared many interests with Gunnar
Jarring. His predecessor in Uppsala was Jarl Charpentier (1884-1935).

Both Smith and Jarring were ordinary members® of the Royal
Swedish Academy of Literature, History, and Antiquities in Stockholm.
Smith was elected in 1940, Jarring in 1969. In his inaugural lecture
Smith discussed “En detalj i den indiska metriken” (“a detail in Indian
metrics”), while Jarring devoted his lecture to “Poltava och karolinskt
kulturarbete i Turkiet och Sibirien”.’ Jarring’s lecture was published in
the Academy’s yearbook, but Helmer Smith’s — due to the ongoing
World War II — unfortunately not. Only a handout of seven pages with
verses in Sanskrit, Persian, Greek, and Latin as well as metrical patterns
is supposed to be left of this inaugural lecture.'® Interestingly, a minor
incident occurred while Smith delivered his paper on Indian metrics, a
subject which certainly was of no great interest to most of his
colleagues in the learned audience. At that time His Royal Highness
Gustav Adolf, later King Gustav VI. Adolf (1950-1973), was the Patron
of the Academy and liked to act as chairman at the Academy meetings.
As he was only moderately attracted by the subject dealt with by Smith,
the Crown Prince nodded off for a while. Helmer Smith, who, as it
seems, was easily offended, felt so distressed by this lack of interest on
the part of His Royal Highness that he never attended another meeting
of the Academy.

The two gentlemen were rather different with regard to birth,
temperament, work, and lifestyle. Smith was the proud specialist of Pali
grammar and prosody which he had mastered brilliantly, while Jarring
stood out as the indefatigable explorer of Turkish and Central Asian
languages. Whereas Smith was one of those scholars who had neither
visited the Indian subcontinent nor any of the various countries where
Pali is still spoken and studied, Jarring made many journeys, sometimes

8In Swedish called “arbetande ledaméter”, that is to say, “working members”.
%“Poltava and Carolingian cultural work in Turkey and Siberia”.
19B. Collinder, p. 58.
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even painstaking land travels on horseback. On his paternal side Smith
was of British descent.'' His great-grandfather had been a sea captain
from Belfast. Jarring, however, came from the countryside. He was the
son of a couple of farmers from Brunnby in Malmohus ldn named
Gottfrid Jonsson and Betty Svensson, but changed his family name in
early adulthood to Jarring. Already before he obtained his doctor’s
degree with a thesis on “Studien zu einer osttiirkischen Lautlehre”, he
undertook research trips to Central Asia and East Turkestan, particularly
Kashgar, where his teacher Gustaf Raquette had spent so many years.

Some time after his death Gunnar Jarring’s personal library and
other documents of his legacy — among them also the letters written to
him by Helmer Smith — were transferred to the Institute of Oriental
Languages in Stockholm on the initiative of Staffan Rosén, professor of
Korean language and literature at Stockholm University. His books are
still kept in Stockholm; his letters and papers, however, have been
deposited in Lund. I was, of course, curious about the letters and
postcards which Helmer Smith, twenty-five years older than Jarring,
had sent to his young colleague and, therefore, some time ago requested
the authorities in charge of Jarring’s legacy to kindly grant me access to
Smith’s letters, which are now preserved at the Manuscript Department
(“Handskriftsavdelning”) of the Library of the University of Lund."?

The “Collection Gunnar Jarring” contains altogether 181 letters,
letter-cards and postcards from Helmer Smith, most of which were sent
to Jarring during the first five years of the two scholars’ acquaintance—

1934 : 26 letters, 1 letter-card, and 1 postcard,
1935: 50 letters and 7 letter-cards,

1936: 43 letters, 6 letter-cards, and 1 postcard,
1937: 22 letters and 2 postcards, and

"B. Collinder, p. 56.

121 would like to record my gratitude to Birgitta Lindholm, Chief Librarian at
the Manuscript Department of the University Library in Lund, for all the
generous help I received from her during a short stay in Lund in March 2007.
In this article Helmer Smith’s letters and other Swedish documents have been
translated into English. The Swedish originals are quoted in the footnotes.
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1938 : 14 letters and 2 letter-cards —

while during the following seven years Jarring received relatively little
mail from his correspondent, namely —
1939: 4 letters,

1940: 1 letter,
1947: 1 letter,

1949: 4 letters,
1950: 8 letters,

1951 : 7 letters, and
1952, four years before Helmer Smith’s death, again only 1 letter.

All the letters are handwritten, in an even and easily readable ductus
litterarum. Smith addresses Jarring always as “Broder”, that is to say,
“brother”, a formal address still used, particularly in academic circles.
Every single letter is fully signed with “Helmer Smith”, never with
simply “Helmer”, although the pronoun used is the familiar “du” and
the verb form that of the second person singular. The letters were
generally sent from Lund or Uppsala, some also from Stockholm. Most
of them were, however, posted in Kummelnis, his favourite abode,
which he, being an only child, inherited from his well-to-do father’s
wife and was beautifully situated in the inner Archipelago of
Stockholm, at about fifteen kilometres distance from the centre and
opposite Vaxholm.

As can be seen from the table given above, between 1949 and 1951
Helmer Smith sent again a few more letters to his former disciple. It
was during these years that Jarring was Swedish ambassador in New
Delhi, a position that evidently made quite an impression on Helmer
Smith."? Moreover, Smith was interested in certain books published in
India."*

Before I started going through his correspondence, I had hoped

13Though Jarring was not yet ambassador when he stayed in Teheran, Smith
addressed his letter of the 27 November 1951 to “His Exc. Dr Gunnar Jarring,
Royal Swedish Legation, Teheran”.

A name that occurs several times is Suniti Kumar Chatterji.
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above all to find in his letters many passages in which he discussed
problems connected with Pali and Sinhalese. To my great
disappointment, however, this is rarely the case. Most letters deal with
events in his daily academic life, his contacts with colleagues, their
ability and behaviour, their applications for university posts, their
successes and, more frequently, shortcomings and failures. Almost all
Scandinavian scholars of Sanskrit, Iranian and related studies of the
time pass review, in his correspondence, but need not be mentioned by
name in this paper. In particular, Smith often refers to Hannes Skold
(1886-1930), then one of the most outstanding linguists of the
University of Lund, in whose edition of the “Materialien zu den
iranischen Pamirsprachen” (1936) Helmer Smith was deeply involved."”
“I have now been acting under the strict supervision of my Danish
employer,'® and thus ‘Skold’ has rested...”,'” writes Smith on 8 August
1935. He also assisted Wilhelm Geiger in Munich in his A Dictionary of
the Sinhalese Language, which appeared in Colombo in 1941 M8

Smith’s correspondence shows naturally a clear predilection for
lexicography and etymology. Almost every letter abounds in words or
phrases from the numerous languages he knew (in addition to Sanskrit,
Pali, and Prakrit especially Sinhalese, Khotanese, Hindi, Tamil,
Burmese, Tibetan, Persian, Urdu, Turkish, and other idioms). While
reading his letters, we must bear in mind that Smith’s correspondent

SAn internationally especially renowned work of this untimely deceased
scholar — “docent” at the University of Lund — is, of course, his “The
Nirukta, Its Place in Old Indian Literature, Its Etymologies” (1926); cf.
O. Kvarnstrom, p. 47.

1This was, of course, Dines Andersen, with whom Helmer Smith together with
Hans Hendriksen had edited Vol. I of A Critical Pali Dictionary (1924—
1948). Hans Hendriksen (1913-1989) was Smith’s successor in Uppsala
(1947-1951). Dines Andersen (1861-1940) held the chair of Indian Philology
at the University of Copenhagen from 1903 to 1927.

17“Jag har nu i sex veckor statt under omedelbar uppsikt av min danske
arbetsgivare, s ‘Skold” har vilat”.

'8See Wilhelm Geiger, Kleine Schriften zur Indologie und Buddhismuskunde,
Heinz Bechert, ed. (Wiesbaden 1973), p. *131.
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was a specialist in Turkish and that, therefore, Central Asian languages
are in the foreground. Once, when Jarring was abroad on his first
journey to East Turkestan and, while undertaking various trips, he had
not given a more detailed indication of his whereabouts than just “next
address Kashgar”, Smith sent a letter to Mrs Jarring, dated 2 June 1935,
requesting her, “as a deputy guide for Turkish studies”," to inform him
about useful manuals of Osman Turkish presenting the new writing
system. “I shall never learn it,” he confesses, “but I need putting my
nose into one thing and the other”. He took a great interest also in
Khotanese, the ancient south-east Iranian language of the Sakas. This
got him in touch with Sir Harold Bailey (1899-1996) in Cambridge,
though Smith’s letters to Jarring do not reveal which of the two
contacted the other first.

Helmer Smith liked to associate with his friends. In a letter sent on
2 June 1937, he gladly informs his addressee of the good news that his
wife “Ellen has succeeded in getting a little housemaid for the summer
which means that it will be easier for us to receive our friends this
summer”.”” Colleagues with whom he entertained especially close
relations were his French “friends from the twenties”, such as Jules
Bloch, Louis Renou, Armand Minard, Pierre Meile, and Jean Filliozat,
who are all mentioned in his letter of 22 August 1937. There he also
reports to Gunnar Jarring that “Ellen and I could spend almost the
whole month of July in Paris (more correctly in Sevres as parasites at
Jules Bloch’s), amidst a bustle of orientalism and orientals”.”! But
already in a much earlier letter, dated 14 September 1936, he records
that “two Parisians (Jules Bloch and Mrs Fouchern) came from

1% Er egenskap av vikarierande turkologisk vigledare.”

2%<Ellen har lyckats fa en liten jungfru for sommaren, vilket betyder att vi nog
far det lattare att ta emot vara vinner den hir sommaren.”

'“Ellen och jag fick leva nistan hela juni manad i Paris (rdttare i Sevres som
snyltgister hos Jules Bloch), mitt i ett myller av orientalism och orientaler.”

The wife of Alfred Foucher.
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Copenhagen and stayed with us”.”

Smith speaks little of his university teaching. On 21 November
(probably 1937) he tells Jarring that “during the Spring seminar we will
deal with ‘style and metre in the Upanisads’ and accept with gratitude
all parallels and contributions to the world’s art of verse from the Turk™
in Lund himself”. In a letter dated 18 April 1937 Smith comments with
enthusiasm on Jarring’s suggestion of holding a series of joint seminars
on the Sakas, “Your proposal of joint seminars on the Sakas is genial,
... it should, however, be called ‘Every third (fourth) week H.S. Nyberg
and Helmer Smith will hold sem(inar) ex(ercises) on Central Asiatic
texts together with doc(ent) G. Jarring.””

As can be seen from many remarks already quoted, Smith was not
only a loyal friend but also had a good sense of humour as well as a
wise and subtle irony which could concern also himself. He begins his
letter of the 29 August 1935 with the words: “Thus my metrical follies
have found you in the heart of Asia! — in Pakistan ...”.*> Although he
was very hard working, he did not despise festive occasions, even when
they tended to be somewhat excessive as, for example, the celebration
of “Dines Andersen’s last day in Sweden” (letter dated 19 August 1935)
which caused “fatigue and a nosebleed”. On 25 July 1937 Smith
recounts, “We work joyfully: two cigars and five fillings of the pipe are
the time-measure of a working day for Dines — then I have seventeen
hours for airing our study. We shall see if it will end on the 1oth of
August.”*® On 25 May 1938 he communicated humorously to Jarring:
“You have thus seen [in the newspapers] that I have been considered

B«Det kom tv parisare (Jules Bloch och fru Foucher) fran K(6)b(en)h(a)vn och
stannade en vecka hos oss —.”

3

2% vir behandlar vi ‘stil och metrum i upanisaderna © och alla paralleler och
bidrag till varldsverskonstens teori mottas med tacksamhet ... frén sjilvaste
lundturken” (that is to say, Gunnar Jarring).

54§ har mina metriska tokerier funnit dig i hjértat av Asien ! — i Pakistan...”

?6S4 vi arbetar gladeligen: tva cigarrer och fem pipstoppningar ir tidsmattet pa
Dines’ arbetsdag — sen har jag 17 timmar att vidra arbetsrummet pa. Vi far
se, om det slutar 1ode augusti.”
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27
7" He also

decrepit enough to enter the Academy of Antiquities....
makes fun of Charpentier and his name, when in one of his earliest
letters written on 17 March 1936, he requests Jarring to carefully
proofread some newly edited, unspecified text:*® “Well, this is what it
looks like. Would you kindly take the trouble of seeing to it that the
corrections are not misunderstood, then it can be printed. But we must
have a third proof of sheet 16, likewise of the remaining sheets.
Otherwise the whole thing will become Charpentier (the blessed man
considered that proofreading belonged to the lower classes — including
some German case- and number-endings). — And I am still far from
being appointed a Charpentier.”*’

Some letters refer to his outdoor work in Kummelnés which he did
willingly. although it often prevented him from studying. “Again
Kummelnés,” he writes on 6 May 1937, “and this means Sakish, as well
as it may go, but the day after tomorrow we shall plant potatoes the
whole day.”*® And after a few days, on 9 May 1937: “Now the potatoes
are in the ground and I have started presenting the meaning of one of
our Sakish pages (§§ 18—29 of a tractate which speaks of bodhisattvas
such as Ksitigarbha and Mafijusri), unfortunately, the correct
understanding must be established from a Chinese source. But we can
look at it, can’t we?” And twelve years later, on 23 August 1949, Smith
writes, “Shortly my farm servant will come, and we shall fell three firs
with dry tops to get firewood for the winter. Farming takes at least six

Y“Du har saledes sett att jag befunnits skroplig nog att komma i Antikvitet
sakademien....”

2gProbably Skold’s Materialien zu den iranischen Pamirsprachen.

The whole letter runs like this: “J a, s hir ser det ut. Vill Du ha besviret att
Overvaka att rittelserna inte missforstéss, sé kan det sedan tryckas. Men av
ark 16 mdste vi ha ett 3dje korr(ektur) och sé av de 6vriga arken. Annars blir
det Charpentier av det hela. (Salig ménniskan ansjg att korrekturldsning hérde
hemma i underklassen — inklusive en del tyska casus- och numerusindelser.
— Och jag dr ju dnnu inte utndmnd till Charpentier pa langa tag.”

3«Kummelnis igen, och det betyder sakiska, sa gott det gar, men i 6vermorgon
skall vi ldgga potatis hela dagen.”
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hours every day, and also other pleasant things can get in the way [to

keep me] from reading modern Hindi and Pali.””!

But what about Pali and Middle Indian? May we guess that Smith
did not consider Jarring to be a correspondent sufficiently versed in this
field? The letter dated (Uppsala) 11 April 1938 would perhaps not
corroborate this hypothesis, though it deals, on the other hand, more or
less exclusively with Middle Indian forms for “Turk(ish)”:

I have had trouble with a sporadic sound-law in Middle Indian — that
is to say, a sound-rule which seems to be valid for the adaptation of
learned Sanskrit words (respectively loan words) to Pali-Prakrit habits of
pronunciation, the clearest examples of which are:

Sanskrit miirkha “idiot”, which in the regular way develops into Pkt
mukkha (rkh assimilated, u shortened before the [consonant] group) but
which (Pischel, Grammatik der Prakritsprachen §139) also appears as
murukkha, whilst kh is geminated (a well-known rule in Sanskrit school
pronunciation) and anaptyctical u is developed.

Sanskrit pirva “first”, etc., normally puvva (like above, but some-
times puruvva parallel with above).

If, while this rule functioned, one had borrowed the word turk, it
would have necessarily become an -a stem, hence *furka, and from it
(parallel with miirkha) turukka. The form exists and is noted by Pischel
(op. cit. §302), but as an example of loss of aspiration, as one normally
said Turukkha which comes from Sanskrit Turuska.

From this I draw a conclusion which is sure: that furukkha never had
a kkh but came directly from < furk. Secondly, I believe in the possibility
that the same turk > turukka could become furukkha in conformity with
the similar — and excuse me — therewith associated murukkha “thick-
skull” and milakkhu (°kkh sporadic in Pali) “barbarian (as concerns
language)”.

Thirdly, if the Sanskrit form Turuska is not older than that, it could be
a learned transformation of Turukkha. (The form Turaska, which is said
to exist, is without phonological value.)

3“Nu kommer min gardskarl, och vi skall filla tre tallar med torrtopp till ved
for vintern. ‘Lantbruket’ tar minst 6 timmar var dag; och &dven andra
angendma saker kommer i vigen for ldsningen av nyindiska och pali.”
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You would know better what the scholars say about Turuska... 32

The very last document of the “Collection Gunnar Jarring” is not a letter
from Helmer Smith addressed to Gunnar Jarring but the photocopy of
an undated letter Smith addressed to Nils Simonsson.”® In a few added
lines dated 30 November 1989 Jarring comments upon it as follows:
“Dear Per,* This photocopy of a letter from Smith to Simonsson shows
Lund in a glorified light. May I suggest that you put it at the end of
Helmer Smith’s ‘“dossier’” in my collection of letters. By the way,

32“Jag har havt bestyr med en sporadisk ljudlag i medelindiskan — d.v.s. en
ljudregel som tycks gilla for anpassningen av ldrda sanskritord (resp. lanord)
till pali—prakritiska uttalsvanor — vars klaraste exempel r:

sanskrit miirkha, som i rdtlinig utveckling ger prakr. mukkha > rkh
assimilerat, i forkortat [framfor] gruppen, men som ocksd (Pischel
Grammatik der Prakritsprachen §139) upptrider som murukkha i det kh
gemineras (en kind regel for det skolméssige sanskrituttalet) och anaptyktiskt

-u- utvecklas.

sanskrit pirva “forst”, etc., normalt puvva (som ovan, men ibland puruvva
parallelt med foregaende.

Om man, d& den regeln verkade, hade lénat in ordet furk, skulle det med
nodvindighet ha blivit en -a-stam, séledes *furka, och dirav (parallelt med
murkha) turukka. Formen finns och antecknas av Pischel (§ 309), men sdsom
ett exempel pé aspirationsforlust, eftersom det normalt heter Turukkha och
detta kommer av sanskrit Turuska.

Hirav drar jag en slutsats som &r siker: att rurukka aldrig havt négot kkh utan
kommit direkt < furk.

For det andra tror jag pad mojligheten av att samma turk > turukka, kunnat bli
turukkha efter de snarlika — och ursékta | — dédrmed associerade murukkha
“tjurskalle” och milakkhu (°kkha sporadiskt i pali) “barbar [till spraket]”.

For det tredje dr sanskritformen Turuska icke éldre &n att den skulle kunna
vara en liard ombildning av Turukkha. (Formen Turaska, som foérekommer,
saknar “fonologiskt” virde).

Vad de ldrde sdger om Turuska etc., vet Du nog bittre...”

Nils Simonsson (1920-1994) was Professor in Indian Languages and
Literature at the University of Oslo from 1963—-1975 and Professor in Sanskrit
and Comparative Indo-European Linguistics at the University of Uppsala
from 1975 to 1985.

3*Chief librarian at the University Library in Lund, now retired.
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Helmer Smith’s letters to me need not be kept in a closed envelope any
more but should be preserved in the same manner as the other letters.
Yours faithfully, Gunnar.”*” Smith’s letter (or a part of the letter) runs
as follows:

The commentary is in general well informed ... but I am becoming more
and more convinced that there exist two kinds of Pali: one which was
spoken by Buddha and was written by Buddhaghosa [and] the Tikakaras,
Aggavamsa, Moggalana and other theras and was understood and read
by Fausbgll and Trenckner and others. This is the first kind of Pali; the
other kind of Pali is more flexible and more suited to express the
fundamental doctrines of Christianity and the philosophy of Epicurus.
This is the Pali of Comparative History of Religions, it is spoken inter
alia in Lund; it is a fortunate language, because its vocabulary is small
and it is not troubled by any glrammar,36

The contents of this document are unfortunately disappointing and
would not be accepted by any of today’s scholars of Pali. The statement
that Pali is “spoken in Lund” and thus “shows Lund in a glorified light”
is absurd and tinged by strongly local patriotism. It is rather strange that
Jarring wished this message to be incorporated into his letter

3«Kire Per, denna fotokopia av ett brev fran Smith till Simonsson kastar ett
forklarat ljus 6ver Lund. Fér jag foresla att Du ligger den i slutet pad Helmer
Smiths “dossier” i min brevsamling. Helmer Smiths brev till mig behéver £.6.
inte ldngre ligga i slutet kuvert utan férvaras pd samma sitt som andra brev.
Din tillgivne Gunnar.”

¥«Kommentaren vet i allménhet vil besked ... men jag blir mer och mer
overtygad om att det finns tv “Kére Per, denna fotokopia av ett brev fran
Smith till Simonsson kastar ett forklarat ljus 6ver Lund. Far jag foresla att Du
lagger den i slutet pd Helmer Smiths “dossier” i min brevsamling. Helmer
Smiths brev till mig behéver f.6. inte lingre ligga i slutet kuvert utan férvaras
pa samma sitt som andra brev. Din tillgivne Gunnar.” sorters pali: en sort
som talades av Buddha och skrevs av Buddhaghosa [och] tikakaraerna,
Aggavamsa, Moggalana och andra theraer och forstods och ldstes av Fausbgll
och Trenckner mfl. detta dr forsta sortens pali; den andra sortens pali dr
smidigare och mera dgnat att uttrycka kristendomens grundliror och Epikuros
filosofi — det dr den komparativa religionsforskningens pali, det talas bl.a. i
Lund; det dr ett lyckligt sprék, for dess ordforrad &r ringa och det besviras
icke av nagon grammatik.”
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collection.”’

On the whole, the “Collection Gunnar Jarring” gives us a rather
good picture, perhaps not so much of the work on Pali, but of the
personality and the various activities of Helmer Smith. It remains,
however, surprising that Smith, in the period between 1934 and 1938,
sent somewhat more than 150 letters to Gunnar Jarring, who was not an
Indologist, though he had numerous interests in common with Smith. A
field of intense interest shared by both of them was above all
lexicography. Jarring was undoubtedly an ambitious and extremely
talented young man, to whom Helmer Smith could easily take a liking,
and Smith was probably sincere, when he in his letter dated 19 August
1935 praised Jarring by jokingly quoting two lines from a students’

theatrical parody, a “spex”:®

For you know languages which no tongue speaks,
and you can interpret what nobody thought.*

Siegfried Lienhard

A contemporary of Helmer Smith who mastered the Pali language with
unparalleled ease was, however, Wilhelm Geiger (1856-1943) from the
University of Munich. In his book Wilhelm Geiger: His Life and Works
(Colombo: Tiibingen 1977 (2nd ed.), p. 135), H. Bechert mentions “a famous
Sinhalese scholar who had corresponded with Geiger since 1928.... This was
Aggamahapandita Polvatte Buddhadatta Mahanayaka Thera (1887-1962).
Buddhadatta Thera gives a detailed account of his acquaintance with Geiger
in his autobiography, ”Sr1 Buddhadattacaritaya”, in which he also gave the
text of several of Geiger’s letters. The first letter from Geiger to Buddhadatta
was written in Pali, and was later included as a reading-exercise in
Buddhadatta’s text-book of Pali (see ibid., note 52: A.P. Buddhadatta, Aids to
Pali Conversation and Translation (Ambalangoda 1951), pp. 130f. and the
plate between 80 and 81 : “First page of a Letter written by Wilhelm Geiger to
Ven. Sri Subhuti Thera”).

*From Latin spectaculum. “Spexes” had become popular since about 1850,
especially at the University of Lund.

3For du kan sprak som ingen tunga talar, och du kan tyda det som ingen
tankt.”
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An Index to The Journals of the Pali Text Society (1882-1927 = Volumes
[-VIII), compiled by P.D. Ratnatunga (Mudaliyar) and revised with an
Appendix and arranged by S.S. Davidson, was published by the Society in
1973. This index lists, by author, the articles published in the Journals since it
was revived in 1981. The years of publication are: IX (1981), X (1985), XI
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XXII (1997), XXIV (1998), XXV (1999), XXVI (2000), XXVII (2002),
XXVIII (2006), XXIX (2007).
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In keeping with the aim of the Pali Text Society to foster and
promote the study of Pali texts, the Council of the PTS invites
applications for PTS Research Grants from suitably qualified
persons working in the field of Pali studies. Applicants’ research
will normally be expected to lead towards material suitable for
publication by the PTS, and conditions of any grant awarded will
be that the PTS has first option on the publication rights of the
research and holds the copyright of any material it publishes.

Applications should be submitted by 28 February and 31
August of each year for consideration by the Council of the PTS
in March and September respectively. Applicants are asked to
submit (1) a statement briefly outlining their research project
(two A4 pages with an appendix if necessary) clearly stating the
purpose of their research, indicating a timetable for its
completion, and stating whether they will be working on the
project full-time or part-time, (2) a CV, (3) the names of two
academic referees, (4) a statement of their financial circum-
stances. Grants will not normally be awarded to those in full-time
academic employment.

Grants may be awarded to cover a period of research (full-
time or part-time) up to a maximum of one year, but with a
possibility of renewal. Applications should be sent either by
email (pts@palitext.com) or by post to the President of the Pali
Text Society, 36 Lake View, Calne, Wilts SN11 8JA.
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