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INTRODUCTION

In their canonical exegeses the authors of commentarial Pali literature
use specific terms and expressions, often insignificant words, to intro-
duce objections, replies, comparisons, quotations, stanzas, etc. The use
of such terms and expressions is not static, but subject to change. A term
very common for a certain time period may be used less frequently in
the course of time, whereas other terms might come up, and be applied
with increasing frequency. If one examines not only a single term or
expression, but several, their distribution in the texts may, at least partly,
serve as evidence for a relative dating of the texts. Furthermore, a
thorough knowledge of their usage may help in uncovering problematic
text transmissions and in establishing texts. When one knows that, for
instance, @ha ca introduces quotations, one can start a targeted search
for the source, instead of trying to connect the verbal expression with
the subject of the sentence;! when one knows that the @ha in the combi-
nation “#i Gha” may introduce a quotation,” one looks for the quotation
in the subsequent text, not in the text preceding the ;3 when one knows
that hoti/honti/bhavanti ¢’ ettha introduces stanzas, one does not treat
what follows as a prose text but rather tries to find the metre in a text

I Kieffer-Piilz 2014 n. 68.

2 In that case the i concludes the preceding sentence and @ha introduces a sub-
sequent quotation.

3 See for these two cases Kieffer-Piilz 2014: §§2, 6.
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passage which only seems to be a prose text.* And when one knows that
the same phrase sometimes introduces stanzas from other texts, occa-
sionally even from another text by the same author, one starts a search
for the source, and if one succeeds may be able to determine the relative
succession of an author’s texts. Thus the investigation of such unre-
markable terms and expressions of seemingly little significance may
show that, although unassuming, they are essential for our constituting
and understanding the Pali texts.

The expression examined in the present article is hoti (or honti,
rarely bhavanti) ¢’ ettha, literally “[there] is/are in this connection”.
This translation can be extended to “[there] is [a stanza]” or “[there] are
[stanzas] in this connection”, because hoti/honti ¢’ ettha always intro-
duces stanzas. The basis for our examination is the corpus of texts on
the Chatthasangayana-CD-Rom version 3 (CSCD) which includes the
canonical texts, the commentaries of the atthakatha and tika layers as
well as single sub- and sub-subcommentaries, extra canonical treatises,
chronicles, grammatical works, etc., up to the twentieth century.

In addition to this corpus of texts a number of texts available in
searchable form were consulted. Among them the following had not one
reference: Chapata Saddhammajotipala’s Simalankarasangahavannana
(around A.D. 1447/53), a tika on Vacissara’s Simalankarasangaha,
Sirimangala’s Vessantaradipani (A.D. 1517), a commentary on the
Vessantarajataka, Vimalabuddhi’s/Vajirabuddhi’s Mukhamattadipant
(ca. eleventh century A.D.), a tika@ on the Kaccayana grammar, and the
Vamsatthappakasint (ca. tenth century A.D.), a fika on the Mahavamsa.
Other texts yield altogether twenty-one references. Two of them are in
Nanakitti’s Samantapdsadika-atthayojana, a fifteenth century commen-
tary on the Samantapasadika from Lan Na (present-day Northern Thai-
land, B.1.3), and one in his Patimokkhasuttaganthidipani (B.1.6.4). Two
references are found in the anonymous and undated Patisambhida-
maggaganthipada (after around the eighth or ninth century and before
1165 A.D., B.2.4), where the unique expression honti ¢’ ettha gathayo,

4 See below, Catalogue § B.2.1.2.
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“there are [these] stanzas in this connection” is used once. Three refer-
ences are met with in Chapata Saddhammajotipala’s Abhidhammattha-
sangahasankhepavannanatika (A.D. 1447/1453, Burma), a subcommen-
tary on Anuruddha’s Abhidhammatthasangaha (B.3.4), and five in
Ariyavamsa’s Manisaramarnjisa (A.D. 1466, Burma), another subcom-
mentary on the same miila text (B.3.5). In Chapata Saddhamma-
jotipala’s Kaccayanasuttaniddesa (1447/53 A.D.), a subcommentary on
the Kaccayana grammar, the expression appears three times (B.4.2). In
Vedeha’s Rasavahini (later thirteenth century A.D.) altogether four
instances could be traced, two of which are not on the CSCD (B.6.1). In
Dhammakitti’s Saddhammasangaha (ca. A.D. 1400, present day Thailand)
one reference is contained (B.7.1), and in Siddhattha’s Sarasarngaha
(twelfth or thirteenth century A.D.) two (B.9.1).

Several of the texts in which hoti/honti ¢’ ettha appears are only
available in Burmese or Sinhalese editions, and, for most of the texts in
which this expression is used, no translations in any Western language
exist. The evaluation of the function of this expression, however, requires a
thorough investigation of each single reference, the translation of the
stanzas so introduced, and an examination of the context in which they
are placed. In order to make the results presented here traceable all
references are given with a translation in a Catalogue appended to this
article.

Altogether we have one hundred and four references, eighty-three
from the corpus of texts included in the CSCD, seven of them belonging
to the afthakatha layer, seventy-six to the 7ka layer,® and twenty-one

5 The fifth and sixth centuries are regularly given as dates for the atthakathas,
but there are also still younger commentaries in the atthakatha layer as, for
instance, the Mahaniddesatthakatha (ninth century A.D.) or the undated
Apadanatthakatha which is considered the youngest of the atthakathas (von
Hiniiber 1996: §306), or the Buddhavamsatthakatha which, if Dimitrov (forth-
coming) is correct in his identification of its author with Ratnamati, would
belong to the tenth century A.D. Hence “atthakatha layer” as used here com-
prises all atthakathas bearing that title from the fifth century onwards, but not
the older Sthalatthakatha.
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from texts which originated between around the tenth and fifteenth
centuries A.D., and which are not included on the CSCD or at least not
in their entirety.

Notwithstanding that the text corpus on the CSCD is not an absolute
measure, and even though the texts additionally checked are only part of
a large number of Pali texts not yet accessible in databases or searchable
editions, the material examined gives us a first clue about the frequency
and distribution of our expression. It shows that

(1) hoti/ honti/ bhavanti ¢’ ettha is not used in canonical texts.

(2) hoti/honti ¢’ ettha is only rarely used (altogether seven times) in
the atthakathd layer, and the variant bhavanti ¢’ ettha does not
occur.

The references are restricted to commentaries on the Vinaya- and
Sutta-pitaka.

They are scattered throughout five atthakathas, namely, the
Samantapasadika, the Khuddakapathatthakatha, the Sutta-
nipatatthakatha, the Jatakatthakathd, and the Cariyapitakattha-
katha. Since the Suttanipatatthakatha borrows from the
Samantapasadika (A.2.2.1), there remain four atthakathas with
an independent use of that expression. In two of them (Samanta-
pasadika, Khuddakapathatthakatha) altogether four hoti/ honti ¢’
ettha references are transmitted. All have parallels in other
atthakathas where the stanzas are introduced by ten’ etam

6 Generally the beginning of the fika literature is placed around the twelfth
century A.D., but the first f7kas were written as early as the late sixth or early
seventh century A.D. (Ananda’s Mitlatikd). Within fikas we differentiate between
old, new, newer (purana-, nava-, abhinavatika, etc.); furthermore, there are
other types of commentaries such as, for instance, the atthayojanas (see von
Hiniiber 2007: 102), so there is no upper limit for the origin of commentaries.
“Tika layer” is used here for all fikas and other texts written after the sixth or
early seventh century that are not explicitly characterized as atthakathas. But
actually the earliest f7kas containing our expression belong to about the tenth
century A.D.
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vuccati (A.1.1.1-2.1.2), which is the usual introductory expres-
sion for noncanonical stanzas in the atthakatha layer.7

In one instance, i.e. in the Jatakatthakatha, hoti ¢’ ettha — con-

trary to its usual application — introduces canonical stanzas

(A.2.3.1). This reference is, however, suspicious for different

reasons. We, therefore, should ponder the possibility that 4oti ¢’
ettha has been inserted by some copyist in this case. There
remains a single reference where the stanzas do not have
parallels in other atthakathds (but only in younger fikas), namely
in Dhammapala’s Cariyapitakatthakatha.

(3) honti ¢’ ettha gathal gathayo is used in one ganthipada commen-
tary. Since only very few texts of this commentary class are
available (the Patisambhidhamaggaganthipada has two refer-
ences, the Visuddhimaggaganthipada none), no quantitative
statements regarding this commentary class are possible for the
time being.

(4) the usage of hoti/honti ¢’ ettha increases in younger Pali litera-
ture (bhavanti ¢’ ettha only twice) beginning with the tikas. We
have altogether 104 references in the Pali literature from the
tenth to twentieth centuries investigated here, including fikdas as
well as independent treatises. Seventy-one references in the tka
literature belong to Vinaya (thirty-three), Sutta (nineteen), and
Abhidhamma texts (nineteen); twenty-six are scattered
throughout grammatical (six), rhetorical (one), and narrative
literature (four), chronicles (twelve), veneration literature (one),
and compendia (sarigaha, two).

7 There are seven references in the Cullaniddesa (twice introducing prose; five
times introducing the stanza commented upon at the end of the commentarial
section; normally these repetitions of the commented stanzas are introduced
by tenaha plus the individual who was considered to have spoken the stanzas).
Altogether seventy-nine references are in the atthakatha layer and twenty-one
in the f7ka layer.
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The total number of references for the hoti/honti ¢’ ettha expression is
small compared to the number of texts searched, and to other intro-
ductory expressions used for canonical quotations, which amount to
several thousand. Our examination of this expression has shown that its
usage begins only later in the fifth/sixth century A.D. in atthakathas to
the Vinaya- and Sutta-pitaka. It increases from the tenth century onward,
first with a clear predominance in Vinaya fikas, later also in Abhi-
dhamma fikas, grammatical works, and chronicles.

REGIONAL DISTRIBUTION

With respect to the regional distribution, two of the early references
stem from the Samantapasadika. Whether this commentary was written
by Buddhaghosa — a South Indian — is debatable:?® it is, however, a
fact that its author(s) took into account Sri Lankan and South Indian
traditions by evaluating sources from both areas (A.1.1). The only refer-
ence from the atthakatha layer where the stanzas introduced by honti ¢’
ettha do not have parallels in other atthakathas and thus are used in the
same manner mainly employed in the fika layer is the Cariya-
pitakatthakatha by Dhammapala of Badaratittha, a South Indian (A.2.4).

The authors of the Khuddakapathatthakatha and the Suttanipatattha-
katha are unknown, but the way in which they refer to Stihaladipa,
according to von Hiniiber, suggests that they were composed in Sri
Lanka.® The author of the latter, however, did not use the expression
independently. Chronologically these two commentaries are younger
than Buddhaghosa’s commentaries, and eventually even younger than
Dhammapala’s atthakathds since expressions that become usual in sub-
commentary literature are applied in them more frequently than in other
atthakathas.\0

8 See the considerations by von Hiniiber 1996 § 220.
9 von Hiniiber 1996: § 259.
10 Kjeffer-Piilz 2014 : 64.
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From the tika layer, the authors of the Vajirabuddhitika (ca. tenth
century A.D., B.1.1)!! and the Kaskhavitaranipuranatika (between the
tenth and twelfth century A.D., B.1.4) belonged to one lineage that took
into account the Sri Lankan as well as a South Indian tradition.!2
Regarding Dhammapala, the author of the Suttatikas (B.2.1, 2.3), his
affiliation depends on whether he is the author of the atthakathds or a
different author of the same name. In the first case he would be South
Indian, in the second, his place of origin is unknown. Coliya Kassapa
(twelfth/thirteenth centuries A.D., B.3.1), a native of Sri Lanka,!3
represents a South Indian arafifiavasin tradition. Sariputta (twelfth century
A.D., B.1.2) and his pupils (twelfth/thirteenth century A.D.), namely
Buddhanaga, author of the Kankhavitarani-abhinavatika (B.1.5), the
anonymous author of the Vinayavinicchaya- and the Uttaravinicchaya-
tika (B.1.6) as well as Sumangala, the Abhidhamma commentator
(B.3.2, 3.3) are all Sri Lankans.

The same holds true for the grammarians Buddhappiya (B.4.1) and
Sangharakkhita (B.4.3), for the narrator Vedeha (B.6.1), and for
Siddhattha (B.9.1). According to Warder the author of the Pati-
sambhidamaggaganthipada wrote in Sri Lanka too.!4 Only a few of our
sources originate in areas of present day Thailand, namely the texts by
Nanakitti from Lan Na (fifteenth century A.D.), and Dhammakitti’s
Saddhammasangaha (ca. A.D. 1400). A larger number of our younger
authors come from Burma, namely Chapata Saddhammajotipala (fifteenth
century A.D., B.3.4, 4.2), Ariyavamsa (fifteenth century A.D., B.3.5), the
author of the Subodhalankara-abhinavatika (ca. fifteenth? century A.D.,
B.5.1), Sagarabuddhi (sixteenth century A.D., B.1.9), Tipitakalankara
(seventeenth century A.D., B.1.8), Nanabhivamsa (1743-1832, B.2.2),

1T For a discussion of the authorship of this work, see Kieffer-Piilz 2013: I, 45—
57; Dimitrov (forthcoming): ch. 2.9.

12 Kieffer-Piilz 2013: 1 57/
13 Crosby/Skilton 1999.

14 Warder in: Patis transl. : li.
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Pafifasami (nineteenth century A.D., B.7.2), and Revata (1874-1945,
B.8.1). We thus see a clear predominance of Sri Lankan authors in the
twelfth to thirteenth centuries, and of Burmese authors from the
fifteenth century onwards. The small number of authors from the areas
of present day Thailand may be partly explained by the fact that only a
few texts of that tradition have so far been made available, even fewer
in a searchable form. But it is remarkable that the few texts at our
disposal either do not have one example of the hoti ¢’ ettha formula
(Milindatika named Madhuratthappakdasini, A.D. 1474, Vessantara-
dipani, A.D. 1517) or borrowed those they do have from older sources
(Samantapasadika-atthayojana, B.1.3; Patimokkhasuttaganthidipani,
fifteenth century A.D., B.1.6.4; Saddhammasangaha ca. 1400, B.7.1).

BORROWED OR ORIGINAL ?
Characteristically, stanzas introduced with hoti/honti/bhavanti ¢’ ettha
end in iti/ti, which normally does not form part of the stanza.!> This
iti/ti can indicate the end of the quotation, marking the stanzas as text
borrowed from another source, or simply indicate the end of the stanzas.
Regarding the references from the atthakatha literature, excluding the
one from Dhammapala’s Cariyapitakatthakatha, they all have parallels
in the atthakatha layer, where they are introduced by other introductory
expressions.!® Thus the reference from Dhammapala’s commentary is
the only one which resembles the usage of the hoti/honti ¢ ettha in the
early fika literature. There the stanzas mostly do not have parallels and
are so closely interwoven with the preceding prose texts that their being
borrowed from other sources is highly unlikely. It is rather to be
assumed that they are the work of the authors themselves. This is

15 An exception to this is one Upajati stanza in the Vajirabuddhitika (B.1.1.9).

16 We cannot exclude the possibility that the hoti/honti ¢ ettha expression was
introduced into the early commentaries only during the transmission process
by some copyist. In one case this is very probable (A.2.3.1); in another case
such an insertion — if it was one — had to have taken place before the
twelfth century A.D. (A.1.1.2) because the subcommentator then commented
upon it.
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especially true for the Vajirabuddhitika (B.1.1), the Kankhavitarani-
abhinavatika (B.1.5), and the Patisambhidamaggaganthipada (B.2.4),
but also for the Vinayavinicchaya- and Uttaravinicchaya-tika (B.1.6),
etc. In other cases the authors borrow stanzas from an older work of
their own. Dhammapala for instance in his Paparicasidanipuranatika
presents stanzas he had written in his earlier tik@ on the Visuddhimagga
(B.2.3.1). Sumangala in his commentary on the Abhidhammatthasarngaha
has the same stanza as in his slightly older commentary on the Abhi-
dhammavatara (B.3.2.4 = 3.3.1). Chapata Saddhammajotipala in his sub-
subcommentary on the Abhidhammatthasarigaha quotes stanzas from
his Namacaradipaka (B.3.4.1-3).

Other authors borrow the stanzas from someone else’s text. Thus
Ariyavamsa presents stanzas from Sumangala’s Abhidhammavatara-
abhinavatika (B.3.5.4-5), Sagarabuddhi borrows stanzas from the Miila-
sikkha (B.1.9.1.2), the author of the Subodhalankara-abhinavatika takes
over stanzas from Vanaratana Medhankara’s Payogasiddhi (B.5.1.1),
and Siddhattha quotes stanzas from Anuruddha’s Namaripapariccheda
(B.9.1.1—2). Yet again, others translate Sanskrit stanzas into Pali, as
Sumangala possibly does in his commentary on the Abhidhammavatara
(B.3.2.1; 3.2.3). While yet again others took over larger parts including
stanzas, like the author of the Kankhavitaranipuranatika from the
Vajirabuddhitika (B.1.4.2), Dhammapala in his Sumangalavilasini-
puranatika (B.2.1.1) from the Cariyapitakatthakatha (A.2.4.1), Nana-
bhivamsa from the Sumangalavilasinipuranatika (B.2.2.9), Nanakitti
from the Uttaravinicchayatika and the Kankhavitarani-abhinavatika
(B.1.3), Tipitakalankara from the Vajirabuddhittka and the Kankha-
vitarani-abhinavatika (B.1.8), Sumangala in his Abhidhammattha-
sangahamahatika from Sariputta’s Sinhalese Abhidhammatthasangaha-
sannaya (B.3.3.1-5), Chapata Saddhammajotipala in his Kaccayana-
suttaniddesa possibly from older sources (B.4.2.1—-3), Dhammakitti
from the Rasavahini (B.7.1), and Revata from the Vajirabuddhitika or
the Sarasangaha (B.8.1). Authors may also write new stanzas imitating
stanzas by others, like Ariyavamsa, who imitated Sumangala (B.3.5.2-3).
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NUMBER OF STANZAS INTRODUCED

The singular (hoti ¢’ ettha) generally introduces one stanza, but there
are four cases in which more stanzas follow a hoti ¢’ ettha introduc-
tion.!7 One case is in the Jatakatthakatha (A.2.3.1), a possibly cor-
rupted text passage, since the various countries’ textual traditions differ
in the number of stanzas which follow (one or two). The same may hold
true for the reference in the Vinayalankaratika (between A.D. 1639 and
1651, Burma). Here the author borrowed the stanzas from Buddha-
naga’s Kankhavitarani-abhinavatikd where they are correctly intro-
duced by honti ¢’ ettha (B.1.5.1). The two cases in the Vajirabuddhitika
(ca. tenth century A.D., Sri Lanka) might also result from a faulty textual
transmission (B.1.1.2; 1.1.10), because the author uses this expression
ten times, and otherwise diligently differentiates between hoti and honti.
If this assumption is correct, then hoti ¢’ ettha is consistently used to
introduce a single stanza only, and, just as one would expect, the plural
honti ¢ ’ettha introduces more than one.

CONTENT AND FUNCTION OF THE STANZAS
The hoti/honti ¢’ ettha stanzas often conclude chapters or paragraphs
or, at the very least, subsections. They very often summarize a preced-
ing prose statement, giving its gist. The stanzas in the commentaries to
the Vinaya mostly refer to specific regulations, for instance to the ques-
tion whether designations can become the foundation of an unfounded
accusation (Vjb, B.1.1.2). Or they explain the particularity of a rule or
regulation.!® Or they equate various currencies in connection with the
rule of theft for which an exact rating of the value of a stolen good is
essential (Utt-vn-t, B.1.6.4). Some of the stanzas function as mne-
monics, for instance, for the monastic boundary (sima; Kkh-nt, B.1.5.2),
for the factors for the preliminary duties and the beginning of the

17 Ja 1 40979 (A.2.3.1); Vjb 199.11-19 (B.I.1.2); 584,18-85.5 (B.1.1.10);
Palim-nt I 380,5-19 (B.1.5.1).

18 Vib (B.1.1.4; 1.1.5; 1.1.6); Kkh-pt (B.1.4.1); Kkh-nt (B.1.5.6); Vin-vn-t
(B.1.6.1).
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uposatha ceremony (Kkh-nt, B.1.5.3), for the factors relevant for one
who wants to renounce the Buddhist community (Kkh-nt, B.1.5.4), for
the names of all the first wrong-doers in the monks’ and nuns’ com-
munities (Kkh-nt, B.1.5.5), for the ten pretexts used in incriminating
another monk of having committed an offence (Kkh-nt, B.1.5.7), for the
eighteen matters making for schism (Kkh-nt, B.1.5.8), for the five
factors characterizing a proper bowl (Vin-vn-t, B.1.6.3), or for the dif-
ferent types of heavy goods (garubhanda; Khuddas-pt, B.1.7.1).

Others are of a more general nature, enumerating the seven factors
characterizing the origin of the Vinaya (Vjb, B.1.1.1), prompting some-
one who does not accept a Vinaya decision to look for Vinaya special-
ists (Vjb, B.1.1.3), prompting someone else to search for a reason why a
regulation was given at another place in a text (Vin-vn-t, B.1.6.2),
explaining that a bhikkhu should be able to understand difficult terms
from a specific point onward (Vjb, B.1.1.7), hinting at the fact that com-
mentators make the variegated speech of the Buddha still more manifold
(Vjb, B.1.1.9), or that one who is vain about his learning harms the
Buddhist teaching (Vjb, B.1.1.10).

Again others give a kind of moral (Vjb, B.1.1.8; Sas, B.7.2.7-10) or
the gist of a preceding story (Sas, B.7.2.6; Ras, B.6.1.2—3), albeit some-
times connected with more general observations such as the great value
inherent in the utterance of the words Buddha, Dhamma, Sangha (Ras,
B.6.1.1), or the great value of the Dhamma as such (Ras, B.6.1.4). The
Sasanavamsa chronicle also contains such general statements, in this
case centring around death, etc. (Sas, B.7.2.1—4), but they are in
addition linked to the events previously described (First, Second, Third
Council, etc.).

Specific subject matter was of wider interest for the daily life of the
monks. For instance, the definition of the seasons and the dates of the
uposatha ceremonies. Two versions are transmitted in our stanzas
(Kkh-nt, B.1.5.1; STmavis = Milas, B.1.9.1.2). Another topic of special
interest was the definition of an arahat found in four texts (Sp = Sn-a,
A.1.1.2=A.2.2.1; Sp-t, B.1.2.1; Ps-pt, B.2.3.1). The word samaya used
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throughout the canon is defined in many commentaries. Accordingly
one finds stanzas summarizing the information concerning this word’s
usage in several texts (Sp, A.1.1.1; Khp-a, A.2.1.2).

The stanzas in the new commentary on the Sumangalavilasint
(1800) in particular contain definitions of terms connected with the
teaching and the correct understanding of its meaning, definitions of
desana, sasana, and katha (Sv-ant, B.2.2.1), sadda, dhamma, desana
(Sv-ant, B.2.2.2), two ways to reject a meaning (Sv-ant, B.2.2.3), or
various aspects of attha, (Sv-ant, B.2.2.4—2.2.14). Dhammapala’s older
subcommentary on the Dighanikdya describes the structure of the
Patthana text (Sv-pt, B.2.1.2), and the parallel to the Cariyapitakattha-
kathd (A.2.4.1) is a summary of epithets of a Buddha (Sv-pt, B.2.1.1).

The stanzas in commentaries on Abhidhamma matters, like those on
Vinaya questions, also enumerate factors for important terms. Sumangala
(twelfth/thirteenth century A.D.), the author of two commentaries on two
different Abhidhamma manuals, summarizes why a kusala mind per-
taining to a wished for object is possible (Abhidh-av-nt, B.3.2.1); he
summarizes the keywords of the various explanations of somanassa-
sahagatabhava (Abhidh-av-nt, B.3.2.2); he defines how consciousness
belongs to the sense-sphere (Abhidh-av-nt = Abhidh-s-mht, B.3.2.4 =
3.3.1); he explains why the five hindrances are specified as factors that
are abandoned (Abhidh-av-nt, B.3.2.5); he explains the stage of restless-
ness (Abhidh-s-mht, B.3.3.2); he gives explanations for the two types of
deluded consciousness (Abhidh-s-mht, B.3.3.3) or for the four pairs of
resultants (Abhidh-s-mht, B.3.3.4) or for retention (Abhidh-s-mht, B.3.3.5).
As the present investigation has shown, he borrowed all this from his
teacher's Sinhalese commentary on the Abhidhammatthasangaha, i.e.
from Sariputta's Abhidhammatthasarnigaha-sannaya. Thus the treatment
of the material finally is to be attributed to Sariputta of Polonnaruva.

Chapata Saddhammajotipala in his Abhidhammatthasangaha-
sankhepavannand defines the usage of the terms “very great”, “great”,
“slight”, and “very slight” with respect to objects depending on the
moment when they come into range within a perception process
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(Abhidh-s-sv, B.3.4.1); he lists the various types of individuals
(Abhidh-s-sv, B.3.4.2) and defines the measures relevant in connection
with the Brahma world (Abhidh-s-sv, B.3.4.3).

The stanzas used in grammatical and rhetorical texts — with few
exceptions (Kacc-nidd, B.4.2.1; Mogg-p-t, B.4.3.2) — summarize earlier
prose statements (Rip, B.4.1.1; Kacc-nidd, B.4.2.2-3; Mogg-pt,
B.4.3.1; Subodh-ant, B.5.1.1). The stanza in the Ripasiddhi states when
the first case (nominative) is applied (B.4.1.1). In his Kaccayana-
suttaniddesa Chapata Saddhammajotipala deals at length with the ques-
tion of why the rule Kacc 63 is formulated in applying etimdasam
(gen.pl.f.) instead of etimanam (gen.pl.m.). In that connection several
sources are quoted from which the stanzas also originate at least in part
(B.4.2.1-3).

In discussing rule [2.18] of the Moggallana grammar Sangharakkhita
summarizes the two forms of an agent, applied and not applied (B.4.3.1),
and in commenting on rule [2.40], “addressing” (amantana), he adds
two stanzas which in a nutshell give the meanings of amantana. The
commentary on the handbook of rhetoric, the Subodhalarikara-abhi-
navatika, finally contains seven stanzas which explain the functions of a
word with reference to the complete ascertainment of the meaning of a
word, etc. (B.5.1.1). In narrative literature as well as in chronicles the
stanzas mostly give the gist of the preceding prose passages (B.6, 7),
whereas in the Sangaha literature the stanzas constitute the text which as
a whole is compiled out of quotations (B.9).

EVALUATION OF THE USAGE OF STANZAS IN PALI LITERATURE
Among the ftkas which contain the hoti/honti ¢’ ettha expression the
oldest is the anonymous, undated Vajirabuddhitika (ca. tenth century
A.D.). Considering the low number of seven references in the whole
atthakatha literature, ten references solely in the Vajirabuddhitika
stands out. This is the case even if we compare the other fikas. With the
exception of relatively recent texts from nineteenth century Burma,
namely the Sumangalavilasini-abhinavatika (ca. A.D. 1800) with four-

teen, and the Sa@sanavamsa chronicle (A.D. 1861) with eleven references,
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no other text has so many hoti/honti ¢’ ettha references. From the earlier
tikas Buddhanaga’s Kankhavitarani-abhinavatika (after A.D. 1165,
before A.D. 1186 (?)!? with eight unique references comes closest to the
Vajirabuddhitika.

Most other texts only have between one and five references.20 It
is, however, not only the number of references which distinguishes the
Vajirabuddhitika and, to a lesser degree, the Kankhavitarani-abhinava-
tika from the other fikas. The stanzas in both these texts are unique, and
generally so closely interwoven with the preceding prose texts that they
most probably stem from the tikakaras’ pens. This uniqueness they
share with the Patisambhidamaggaganthipada, where altogether fifty-
four stanzas (without known parallels) are presented in two blocks,
introduced by respectively honti ¢’ ettha and honti ¢’ ettha gathayo.
These stanzas form a nirodhakatha written by the author of the
Patisambhidamaggaganthipada himself as he states at the end of the
stanzas (B.2.4.2). A further element which the Vajirabuddhitika shares

19 Kkh-nt originated after Sp-t (after A.D. 1165) from which it borrows passages,
and probably during the lifetime of Parakkamabahu I (reign A.D. 1153-86),
because Buddhanaga speaks of this king as a still living person (Rohanadeera
1985: 27f)).

20 One reference: Sp-t (twelfth century A.D., after A.D. 1165, before Kkh-nt),
Pat-gp (A.D. 1492/3), Khuddas-pt (before thirteenth century A.D.), Utt-vn-t
(second third of the thirteenth century A.D.), Ps-pt (ca. tenth century A.D.),
Moh (early thirteenth century A.D.), Rip (early twelfth century A.D.), Mogg-p-t
(middle of thirteenth century A.D.), Subodh-ant (ca. fifteenth? century A.D.),
Saddhamma-s (fourteenth century A.D.), Namak (A.D. 1945), Ss (twelfth or
early thirteenth century A.D.

Two references: Sp-y (fifteenth century A.D., before 1492/93), Kkh-pt (after
tenth century, before A.D. 1165), Palim-nt (after A.D. 1639, before 1651),
Stmavis ( A.D. 1587), Sv-pt (ca. tenth century A.D.).

Three references: Vin-vn-t (second third of the thirteenth century A.D.)
Abhidh-s-sv (A.D. 1447/53), Kacc-nidd (A.D. 1447/53).

Four references: Ras (late thirteenth century A.D.).

Five references: Abhidh-s-mht (twelfth/thirteenth century A.D.), Abhidh-av-
nt (twelfth/thirteenth century A.D.), Manis (A.D. 1466).
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with the Patisambhidamaggaganthipada is the variety of metres used.
Whereas in all other texts — except the Sumangalavilasinipuranatika
— the stanzas are in the Anustubh metre, those in the Vajirabuddhitika
are in the Anustubh, Upajati, Indravajra, and Upendravajra metres
(B.1.1). In the Patisambhidamaggaganthipada Tristubh and Anustubh
metres alternate rhythmically in the first thirty stanzas (4 T., 7 A., 1 T.,
4A.,4T.,7A.,1T.,2A.) and without a recognizable sequence in the
second group of twenty-four stanzas (5 A.,5T.,9 A, 2T, 3 A).

The only other text with a different metre is the Sumangala-
vilasinipuranatika with an Arya stanza (B.2.1.2). Given that the Vajira-
buddhitika and the Sumangalavilasinipuranatika are to be dated approx-
imately to the tenth century A.D., a similar date could also hold true for
the Patisambhidamaggaganthipada, if it is not even slightly later.2!

As already stated, the author of the Vajirabuddhitika took into
account the Sri Lankan and the South Indian traditions. If Ratnamati is
to be identified with this author his expertise in Sanskrit would be
further proved by his own commentaries written in Sanskrit.22 The
equivalent expression to hoti/honti ¢’ ettha in Sanskrit is bhavati/
bhavatas/bhavanti catra, often expanded by slokah/°au/°ah, etc. In
Sanskrit too this expression introduces stanzas, but unlike its Pali
equivalent, its usage is frequent and widespread (see below, pp. 37/f).

‘

21 Regarding the quotatives # Gha and dha:
an increase of the second quotative are observed in the fika literature. Sp-t

“...” ti a decrease of the first, and

(twelfth century A.D., after A.D. 1165), for instance, has approximately 20
references of the first, but around 400 for the second quotative. Similar is the
distribution in Vmv (early thirteenth century A.D.). Patis-gp has none for the
first, but 385 for the second (Kieffer-Piilz 2014 : n. 17). This may also partly
be due to personal preferences of the author, who has a very uniform writing
style, but from this point of view the text rather originated towards the end of
the time span determined by external evidence (before A.D. 1165). This naturally
has to be substantiated by further evidence.

22 He wrote the Ratnasrifika, a commentary on Dandin’s Kavyddarsa (Dimitrov,
forthcoming: ch. 1.2) and the Candravydkaranaparijika, a subcommentary on
the Candravyakarana (Dimitrov, forthcoming: ch. 3.3).
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The few references we have in the Pali atthakatha layer represent the
phase in which the earlier expression ten’ etam vuccati is still the more
usual. The few hoti/honti ¢’ ettha references replace that older
expression. The South Indian Dhammapala in his Cariyapitakatthakatha
is the first in the atthakathd layer to use hoti/ honti ¢’ ettha in the sense
in which it became usual in the early f7ka@ layer. Next, the author of the
Vajirabuddhitika is the first to use this expression frequently and in a
variety of ways. His stanzas are summary stanzas of preceding prose
statements without known parallels, which makes it highly likely that he
wrote them himself. In this way he certainely paved the way for the
increase in the use of hoti/honti ¢’ ettha in Pali literature. Thus we can
assume that these two authors with South Indian connections imported
the hoti/ honti ¢’ ettha expression from Sanskrit literature where it was
already used at an earlier date.

Among the younger Vinayatika authors, Sariputta of Polonnaruva
did use this expression once, introducing a stanza that contains a defin-
ition of the word arahat and is transmitted in several atthakathas
(B.1.2.1). Sariputta had been prompted to employ this expression by its
occurrence in the text commented upon by him, namely the Samanta-
pasadika (Sp 115,12; A.1.1.2), where it also introduces a stanza giving
definitions of arahat. This is certain because Sariputta further explains
that the words hoti/honti ¢’ ettha were used in the Samantapasadika in
order to summarize the various definitions of arahat. Sariputta’s state-
ment is the first and, to my knowledge, only testimony in Pali literature
(as far as it is accessible to date) to describe the function of the words
hoti/honti c’ettha. As Sariputta also spent some time in North India, and
also wrote a Sanskrit commentary,23 he certainly was familiar with the
corresponding Sanskrit expression (bhavati catra), which, despite the
fact that he did not use this expression independently, enabled him to
explain its function.

B The Candrdlamkara, a commentary on Ratnamati’s Candravyakarana-
pariijika, see Dimitrov 2010: 31-38.
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The author of the older Patimokkha subcommentary, the Kankha-
vitaranipuranatika (tenth to twelfth cenury A.D.), used the expression
once independently and once he copied it from the Vajirabuddhitika
(B.1.4). The author of the Vinayavinicchaya- and Uttaravinicchaya-
tikas (second third of the thirteenth century A.D.) used hoti/honti ¢’
ettha four times altogether, and in all cases independently. Three times
the stanzas summarize preceding prose sections (B.1.6.1, 1.6.3—4); in
one instance the author refers the reader to a passage other than the one
commented upon (B.1.6.2). The single reference in the Khudda-
sikkhapuranatika (B.1.7.1) introduces one stanza with honti (sic) ¢’
ettha. The stanza is transmitted as the first of two in an atthakatha, and
in various fikas, where other introductory expressions are used. Only in
the Khuddasikkhapuranatika, however, is the stanza preceded by some
similar statement in prose which renders the stanza a summary verse.

In Sagarabuddhi’s Stmavisodhant (A.D. 1587) honti ¢’ ettha once
seemingly is used independently (B.1.9.1.1), and once introduces stanzas
borrowed from the Miilasikkha (B.1.9.1.2), a treatise to be assigned to
the atthakatha layer. In the light of this second case it cannot be
excluded that in the first instance the stanzas were again borrowed,
above all because we find the first stanza in a nineteenth-century Bur-
mese manuscript containing a Paritta nissaya,>* and the first as well as
the first half of the second stanza in a collective manuscript also con-
taining among others a Paritta nissaya. There, the stanzas are thought of
as forming a separate text by the editor.25 So it may be that the stanzas
were part of a text not yet edited and still unknown to us. The authors of
the fifteenth-century Northern Thai Samantapdasadika-atthayojana (B.1.3)
and of the seventeenth-century Burmese Vinayalankaratika did not use

24 Burm MSS 11, Cat. no. 355, p. 184, a Parit kr? nissaya sac, dating from
A.D. 1812 (p. 187).

25 Burm MSS 11, Cat. no. 354, p. 180 (6), and p. 182: “Besides the main work
our ms. contains some smaller texts (nos. 2, 3, 5, 6) which do not seem to
belong to the original Parit kiT® nissaya.”
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that expression independently, but only in passages borrowed from
earlier tikas.

Of the fikas on the Sutta-pitaka, only those on the Digha-nikaya and
the Majjhima-nikaya contain hoti/honti/ bhavanti ¢’ ettha expressions.
Dhammapala’s Sumangalavilasinipuranatika contains one reference which
is paralleled in the afthakatha literature, namely in Dhammapala’s
Cariyapitakatthakatha (B.2.1.1 = A.2.4.1), and an independent one
(B.2.1.2). In the latter, hoti ¢’ ettha at first sight seems to introduce a
prose text. But a closer view of this text portion elucidates that it is an
Arya stanza only separated from the hoti ¢’ ettha expression by two
words forming a kind of pratika plus a quotative marker (Patthanam
nama). Since this stanza summarizes the elements of composition of the
Patthana, it is in fact a summarizing stanza of the preceding prose
statement, and as such in agreement with the general use of hoti/ honti
¢’ ettha.

In Dhammapala’s Papaiicasidanipuranatika, bhavanti ¢’ ettha®®
introduces a collection of seven §lokas giving definitions of “arahat”.
These stanzas are also contained in Dhammapala’s Visuddhimagga-
mahdatika, where they are given without an introductory expression. The
intertextual links from Dhammapala’s Suttatikas to the Visuddhimagga-
mahdtika (never vice versa)?’ show that the latter is definitely older
than the former. This is in agreement with the fact that the stanzas are
given without introductory expression in the Visuddhimaggamahatika,
whereas in the Papaiicasiidanipuranatika they are preceded by bhavanti
¢’ ettha.

The Patisambhidamaggaganthipada belongs to the Suttapitaka, but
from the point of view of its content can be classified as Abhidhamma.
The two sections of thirty and twenty-four stanzas are unique, and stem
from the author’s pen (B.2.4).

26 We cannot exclude that the more common variant honti is used in other
editions and manuscripts.

27 Cousins 2011 : 25, n. 61.
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The last commentary of the Sutta section with hoti/honti ¢’ ettha
references is Nanabhivamsa’s (A.D. 1743—1832) abhinavatikd on the
first part of the Sumangalavilasini (ca. 1800, Burma). It contains four-
teen instances of hoti/honti ¢’ ettha, introducing stanzas in the Anustubh
metre. Two of them are borrowings from older texts, namely from the
Vajirabuddhitika (B.2.2.1) and from Dhammapala’s Sumangalavilasini-
puranatika, which in turn copied the Cariyapitakatthakathd (B.2.2.9 =
B.2.1.1 = A.2.4.1). For the remaining twelve references there are no
parallels. They partly summarize earlier prose explanations in the text
(B.2.2.1-3, 2.2.5-8, 2.2.10-14) or add to them (B.2.2.4), and they most
probably were written by Nanabhivamsa himself.

Regarding the Abhidhamma section, among the literature accessible
to us we have five commentaries with hoti/honti ¢’ ettha references.
They are written by four different authors. Coliya Kassapa’s Moha-
vicchedani (twelfth/thirteenth centuries A.D.) contains a collection of
eight $lokas (without known parallels) which summarize the various
dhammas. Sumangala (twelfth/thirteenth centuries A.D.) gives five refer-
ences each in his commentaries to the Abhidhamma manuals Abhi-
dhammavatara (B.3.2) and Abhidhammatthasangaha (B.3.3). Of the
five stanzas in the Abhidhammavataranavatika two have Sanskrit
parallels in Parakkamabahu II's Visuddhimaggasannaya (B.3.2.1;
3.2.3), and one is identical with another one in the Abhidhammattha-
sangahamahatika (B.3.2.4; 3.3.1). For the remaining two stanzas, no
parallels are traced (B.3.2.2; 3.2.5). All five references in the slightly
younger?® Abhidhammatthasangahamahdtika have parallels in Sariputta’s

28 In trying to explain the fact that the Abhidhammatthasangahamahatika was
written within twenty-four days, Cousins 2013, 26, n. 50, states that this is
“best accounted for by supposing that Sumangala is translating his teacher’s
sanne into Pali and adding material from an already written Abhidh-av-t”;
similarly Wijeratne & Gethin (Abhidh-s-mht transl., xvii). Cousins further-
more refers to the fact that in his Abhidh-s-mht Sumangala at least three times
refers to his Abhidh-av-nt for his more detailed explanations there (email,
21/4/2014). The parallels traced here makes one assume that Sumangala's
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Abhidhammatthasangahasannaya; one has a Sanskrit parallel in the
Visuddhimaggasannaya (B.3.3.5); another one is identical with one in
the Abhidhammavataranavatika (B.3.3.1; 3.2.4). All stanzas summarize
preceding prose passages which, however, are translations of Sariputta's
Sinhalese Abhidhammatthasangaha-sannaya. In one case Sariputta
mentions the “ancients” as the source for the stanzas (B.3.3.2).

The Burmese monk scholar Chapata Saddhammajotipala (fifteenth
century A.D.) uses hoti/ honti ¢ ettha three times in his sub-subcommen-
tary on the Abhidhammatthasangaha, the Abhidhammatthasangaha-
sankhepavannandatika. In all three cases the stanzas introduced by hoti
¢’ ettha®® are borrowed from another work by the same author, namely
from his Namacdaradipaka.3® This text is badly edited based on a single
Burmese manuscript,3! but the edition allows us to identify the parallels.
Thus, in the Abhidhammatthasangahasankhepavannand, we have the
unusual case that the stanzas introduced by honti ¢’ ettha are in fact
quotations from an earlier work by the same author, who, by quoting
these stanzas, elaborates his subcommentary. This reminds us of
Dhammapala, the fikakara, who also introduced stanzas from an earlier
work of his (B.2.3).

For one of the passages in Chapata’s text we also have a parallel in
the sixteenth century Simavisodhant by Sagarabuddhi, who obviously
did not know the name of the author (B.3.4.3). Finally the Burmese
monk scholar Ariyavamsa, who in A.D. 1466 wrote a sub-subcommen-
tary on the Abhidhammatthasangaha, the Manisaramarijisa, uses hoti
¢’ ettha five times. For one reference we do not have a parallel. Here

commentary was not much more than a translation of his teacher’s com-
mentary.

29 The Abhidhammatthasangahasankhepavannanatika contains still other stanzas
from the Namacaradipaka which are introduced by other introductory expres-
sions. So it is an important source for an edition of the latter.

30 For the ascription of this work to Chapata, see “Catalogue” B.3.4.

31 Hammalawa Saddhatissa, “Namacaradipaka of Chapata”, JPTS 15 (1990),
2-28.
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Ariyavamsa summarizes the five introductory stanzas of Sumangala’s
Abhidh-s-mht (B.3.5.1). Two imitate the stanza which is identical in the
Abhidhammavatara-abhinavatika and the Abhidhammatthasangahatika
(B.3.5.2-3), and two are taken over from the Abhidhammavatara-
abhinavatika.

We have six references in three different grammatical works (B.4).
In Buddhappiya’s Rijpasiddhi (ca. early twelfth century A.D.) it is a sort
of mnemonic summarizing the preceding prose (B.4.1.1). In Chapata
Saddhammajotipala’s Kaccayanasuttaniddesa (A.D. 1447/1453) we
have altogether three references. In two cases the stanzas are quoted in
the reply to an objection, and it is very probable that the stanzas together
with the preceding prose portion stem from an older source (B.4.2.1-2),
in the third case this is possible too, but not compelling. Since Chapata
in his commentary on the Abhidhammatthasangaha used the hoti/ honti
¢’ ettha as an introduction for stanzas from some other text (in that case
his own), it could well be that he uses it here in the same way.

The last two grammatical references stem from Sangharakkhita’s
Moggallanaparicikatika (between ca. A.D. 1232 and 1267, see below,
n. 163). In one case Sangharakkhita partly summarizes his own pre-
ceding prose text, partly Moggallana’s sayings in the Paricika (B.4.3.1).
In the other the stanzas add to a preceding statement (B.4.3.2). In the
undated younger subcommentary on Sangharakkhita’s Subodhalankara,
the so-called Nissaya (ca. fifteenth? century A.D.), a collection of seven
stanzas is introduced by honti ¢’ ettha. The stanzas summarize the pre-
ceding prose portion, but are closer to Sangharakkhita’s old subcom-
mentary, the Subodhalankarapuranatika bearing the name Mahdsami.
In this case we have parallels for three and a half stanzas in Vanaratana
Medhankara’s Payogasiddhi (thirteenth century A.D.). Since these
stanzas are introduced by fen’ etam vuccati in the Payogasiddhi, an
expression used to introduce noncanonical stanzas in the atthakatha
layer, it may be that they stem from some older grammatical text. In that
case the author of the younger Subodhalankara commentary will have
used the hoti/honti ¢’ ettha in a similar way the expression was used by
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Dhammapala, and Chapata Saddhammajotipala, i.e. for introducing
stanzas from another text.

In narrative literature we have only four references from the
Rasavahini, but it may be that similar introductory expressions like
bhavanti ettha (see “Catalogue”, B.6.1) are only variants of the hoti/
honti ¢’ ettha expression. In all cases the stanzas are clearly connected
to the preceding prose stories, sometimes even with the names of the
protagonists. They give the gist of what was told before, sometimes
combined with a moral, and most probably they were written by Vedeha
himself.

From the chronicles, Dhammakitti’s Saddhammasangaha (ca. 1400)
has one reference which, however, is taken over together with the whole
chapter from the Rasavahini (B.7.1.1 = B.6.1.4). Pafifdasami’s Sasana-
vamsa (A.D. 1861), a Pali translation of an earlier Burmese version
(1831), contains eleven passages. Since Pafifiasami not only translated
the older work, but also added passages,3?2 it is not quite clear whether
the hoti/honti ¢ ettha stanzas belong to the original Burmese version or
whether they were added by Pafifiasami. Most of these stanzas are
placed at the end of a section or a chapter (B.7.2.1—4; 7.2.9-11), but
there are also exceptions to this (B.7.2.6; 7.2.8). Many give the gist of
the preceding prose text or summarize it (B.7.2.1—4; 7.2.6; 7.2.10);
some are a versified parallel version of the prose (B.7.2.5, introduction
bhavanti ¢’ ettha); others are only loosely connected to the preceding
story (7.2.7; 7.2.9; 7.2.11), contain a moral, and are very similar to Ntti
stanzas (B.7.2.7-8). It is conceivable that the stanzas, B.7.2.2—4, 7.2.6,
which conclude the introduction, and the accounts of the First to Third
Council, etc., stem from one source, since all stanzas centre around
death. Likewise, the stanzas reminding us of Niti stanzas may have been
borrowed from another source (B.7.2.7-8).

Given that this chronicle was written at a rather late date, and that
even in earlier Burmese texts from the fifteenth century hoti/honti ¢’
ettha introduced stanzas from other sources, it is highly likely that this

32 1 ieberman 1976: 139.
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has happened here too. It would be interesting to learn whether they
were attached by Pafifiasami or had already been included by the author
of the Burmese version. In Revata’s Namakkaratika (twentieth century
A.D.) we have one instance of honti c’ettha introducing three stanzas.
Given the fact that for two of them we have parallels in the Vajira-
buddhitika (tenth century A.D.), in Siddhattha’s Sarasangaha (twelfth/
thirteenth century A.D.), and in Parakkamabahu II’s Visuddhimagga-
sannaya (middle of the thirteenth century A.D.), it is to be assumed that
the last stanza too has parallels yet undetected. Finally, from the
Sangaha literature we find two honti ¢’ ettha references in Siddhattha’s
Sarasangaha (twelfth/thirteenth century A.D.). In both cases the author
does not mention the source, but introduces stanzas which have a
parallel in Anuruddha’s Namaripapariccheda (B.9.1.1-2).

We certainly will trace further references of hoti/honti ¢’ ettha
stanzas once the rich younger Pali literature is made accessible, espe-
cially that from Burma. But it has become quite clear that the stanzas so
introduced function as summary stanzas and mnemonics and that in the
earliest fika layer they were probably more often written by the authors
themselves, whereas in the still younger Pali literature they were more
often borrowed from other sources.

THE USAGE OF bhavati/ bhavatas/bhavanti catra
IN SANSKRIT LITERATURE
In Sanskrit literature a variety of expressions correspond to the expres-
sion hoti/honti ¢’ ettha, first because in addition to the singular and
plural verb forms the dual is used, and secondly, because, unlike the
Pali, the subject is often mentioned. Thus we have bhavati/bhavatas/
bhavanti catra with or without Slokah/slokau/slokah or arye/aryah, but
also inverted expressions like atra slokah, atrarye bhavatah. These
introductory expressions are used in a variety of texts: Atharvaveda-
parisista (2x), Visnupurana (1x), Naradapurana (3x), Mahabharata
(7%), Yuktidipika (1x),33 etc. They are especially common in the $astra

33 Several stanzas introduced by bhavati (1) catra conclude the commentary on
the second Karika.
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literature.3* In Bharata’s Natyasastra (second century B.C. to second
century A.D.) the corresponding expressions bhavanti catra slokah (1x),
bhavati catra slokah (1x), bhavatas catra (1x) are not so numerous, but
there are various variants like atra slokah/°ah/°au (12x), slokas catra
(1x), or atrarya (bhavati/ °anti), atraryah, atrarye (26x), atrarya slokau
(1x), atraryah slokas ca bhavanti (1x), bhavanti catraryah (1x). It is
supposed by several scholars that the stanzas in the Natyasastra intro-
duced by these expressions originate from an earlier source. The fact
that at least one of them is found also in Saradatanaya’s Bhavapraka-
Sana (first half of the thirteenth century A.D.), where it is attributed to
Vasuki,33 is taken as support for this assumption. Be that as it may, it is
clear that at least some of the stanzas introduced by that expression
summarize prose portions that occur earlier in the same text (for
instance NS 7.8.10).

With respect to the Ausanasa-Dharmasastra Kane (1930: 112)
states that “at the end of all chapters from the second (except the third)
there are verses and also in the midst”, and he remarks that some of
them are introduced with the words “there is a §loka on this point”
(bhavati catra slokah). In Vatsyayana’s Kamasiitra (before the seventh
century A.D.) we have twenty-three references, most of them at the end
of chapters or subchapters (1.2, 1.5, 2.3, 2.6—10, 3.1, etc.) but some also
in the midst. In medical texts the expression is widely used. Agnivesa’s
Carakasamhita (first to fifth? century A.D.) contains seventy-four bhavanti/
bhavati/bhavatas catra references.30 The Carakasamhita was shaped
over several centuries, being written by Agnivesa, reconstructed by
Caraka (between the beginning of the common era and A.D. 300),

34 For searching the Sanskrit literature I used the data collected in GRETIL
(http ://gretil.sub.uni-goettingen.de/gretil.htm), and SARIT (http:/sarit.
indology.info/). Since the references can be easily deteced with these tools, I
generally do not list references here.

35 Masson & Patwardhan 1970: I 74, n. 393 ; Radicchi 2001 : 677

36 Forty-four times bhavanti, twenty times bhavati and ten times bhavatas catra
(checked with SARIT).
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revised and completed by Drdhabala (A.D. 500), and further supple-
mented up to the eighth/ninth centuries A.D. To which layer the bhavanti
catra stanzas belong, whether to one or to several, is yet unknown.
Opinions vary as to whether the stanzas were borrowed from other
sources37 or stem from the pen of the same author who also wrote the
prose.38 The Susrutasamhita also contains a higher number of bhavanti
catra references, but no definite numbers can be given since it is not
among the searchable texts. Vrddhavagbhata’s Astangasamgraha (ca.
seventh century A.D.) contains eighty-six references for bhavati/°nti
catra; Vagbhata’s Astangahydaya (ca. eighth century A.D.) has seven
for bhavati catra.

The expression seems to be used less often in Buddhist Sanskrit
literature. We have one reference in Nagarjuna’s Vigrahavyavartant (ca.
second century A.D.) which indicates the final stanza concluding the
whole text; two references in the Mahavastu (ca. second century B.C. to
fourth century A.D.) in one paragraph, and one in Gopadatta’s Sapta-
kumarikavadana (after ca. 400 and before ca. 800 A.D.) where it intro-
duces a summarizing stanza.3° Finally, the Jain satire Dhuttakkhana or
Dhirtakhyana written in Prakrit by Haribhadra Suri (eighth century
A.D.) should be mentioned. In it six Sanskrit stanzas appear of which
four are introduced by bhavati catra (1 87, 111 35, V 18), whereas the
others are introduced by api ca and uktari ca. Two of the six stanzas are

37 Weiss 1980: 103: “It was suggested earlier that some of these verses may be
survivors from earlier medical texts, and the possibility that some are citations
from supportive non-medical works should also be considered. This would
serve to explain the inconsistencies and the occasionally tenuous links
between some of these passages and the surrounding text.”

38 Filliozat 1993 97. Filliozat refers to a portion of the text different from that
dealt with by Weiss.

39 Hahn 1992 : 63,1; since it is the only instance of a bhavati catra expression in
the fifteen stories ascribed to Gopadatta, Michael Hahn supposes that it might
have been added by a copyist (letter 13.2/2013). This, however, is not
necessarily so, for there are many texts with only one or two references.
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also found in the older Ciirni text.*? So it may be that all these stanzas
are taken over from some older source.

CONCLUSION

Although the Sanskrit stanzas introduced by bhavati/ bhavanti/ bhavatas
catra have not been investigated on a larger scale, it is obvious that they
were used in Sanskrit texts prior to the first references in Pali literature.
Thus it is certain that their usage in Pali literature gradually crept in
from the Sanskrit sources, and it is highly likely that the monk scholars
from South India or those in contact with South India were involved in
this process. This, however, does not exclude the possibility that con-
tacts of Sri Lankan monks with the North Indian culture also added to
this process. Whereas some of the stanzas in Sanskrit texts may have
been quoted from earlier sources, others*! — especially when conclud-
ing sections and chapters, at least in part — were written by the authors
themselves. In Pali literature the function as summary verses, conclud-
ing some preceding prose portion, was the main function in the begin-
ning. In those cases the stanzas most probably were written by the
authors themselves, although even that is no absolute guarantee (see
B.3.3). The borrowing from other texts — sometimes from an author’s
own earlier works — often in order to add to an author’s own state-
ments, increased in later times, and became especially common in Pali
literature from Burma.

40 T thank Kornelius Kriimpelmann for providing me with the relevant passages
of his edition and translation of the text.

41 Wujastyk 2003—2004 : 355.
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CATALOGUE

A. Atthakatha
A.1 Vinaya
A.1.1 Anonymous, Samantapasadika (ca. fifth century A.D.)
A.1.1.1 Sp 1 108,12-14 (ad Vin III 1,6 [Par 1.1.1 M])

hoti ¢’ ettha:

And there is [this stanza] in this connection :

upayogena bhummena tam tam attham apekkhiya

afifiatra samayo vutto karanen’ eva so idha ti.

With regard to this or that meaning [the word] samaya is used elsewhere

in the accusative [and] in the locative; but here it [is expressed by] the

instrumental.
This $loka has no exact parallel. A variant of it is quoted in several atthakathds
on the Suttapitaka (see below A.2.1.2) where, with one exception (Khp-a koti ¢’
ettha), it is introduced by fen’ etam vuccati, the usual introductory expression
for noncanonical stanzas in the atthakatha literature.

A.1.1.2 Sp I 115,12-15 (ad Vin III 1,14 [Par 1.1.1 M]) = Sn-a II
441,25-28
honti ¢’ ettha:
And there is [this stanza] in this connection:
arakatta hatatta ca kilesarina so muni
hatasamsaracakkaro paccayadina caraho
na raho karoti papani araham tena vuccatr ti.
f vuccati Khuddas-pt B, Nidd-a I B®, Patis-a B¢, E®, Sadd B¢, E®, Sp B¢, Vism BS,
E€ ] pavuccati Sp E®
Since he is keeping himself aloof [from all defilements] and since [the
defilements] have been slain by [him who is] the enemy of the
defilements, the sage, having destroyed the spokes of the wheel of
transmigration and being worthy of requisites and so on, not doing evil
things in secrecy, therefore is called one without secrecy (arahan; i.e. a
worthy one).
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This $loka paralleled in six texts summarizes various definitions of the word
arahat** Only in Sp and Sn-a (Il 441,25-28) is it introduced by hoti ¢’ ettha.
Since the preceding and the subsequent sentences of Sn-a accord with Sp, and
since the author of Sn-a must be younger than Buddhaghosa, and hence most
likely is also younger than the author of Sp, he probably has borrowed this
passage from Sp. Three further parallels form one group, all introducing the
stanza by evam sabbatha pi, “thus in every way too”. Here the respectively
younger text presumably has borrowed from the older: Vism 1 201,22-25 (ca.
A.D. 400), Patis-a I 214,29-34 (ca. A.D. 554/559*%), Nidd-a I 1852023 (ca. A.D.
877/879%).45 The parallel in Khuddas-pt 216,20-24 (ad Khuddas v. 461 # 49.1)
is introduced by vuttaii h’ etam, generally an introduction for canonical or
authoritative quotations.*® Since Sp was certainly considered authoritative by
the author of Khuddas-pt, Sp may have been its source. Finally, Sadd (580,8-10)
mentions this stanza as the one used by the afthakathdcariyas to show all the
meanings of the word arahat.

A.2 Sutta

A.2.1. Anonymous, Khuddakapathatthakatha (before or after
Dhammapala from Badaratittha)
A.2.1.1 Khp-a 104,13-15
hoti ¢’ ettha:
And there is [this stanza] in this connection:
vinasayati assaddham saddham vaddheti sasane

“evam me sutam” icc evam, vadam Gotamasavako ti.

¢ iti Khp-a v.1.
Speaking thus, “so have I heard” (evam/iti me sutam), Gotama’s savaka
(“hearer”) destroys lack of faith, increases faith in the Teaching. [Cf. It-a
transl. [ 82.]

42 See for instance Ud-a 84.7f7, Ud-a transl. I 125/,

43 554 according to UCHC, Vol. I, pt. 2: 845; 559 according to Geiger 1986:
225. In von Hiniiber 1996: § 291 the dates A.D. 559 and 499 are given by mis-
take (see Cousins 1998: 156).

44 The first date is according to Geiger’s (1986: 225) chronology, the second
according to UCHC 1, 2: 845. Von Hiniiber (1996: §287) by mistake again
has two dates (817 has to be dismissed).

45 Sadd (580.8-10) quotes this stanza as an answer to the question “katham”.

46 Kieffer-Piilz 2015 : § 4.
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This $loka is found in seven atthakathas (Mp 1 10,28-31 = Patis-a III 530,2428 =
Ps 17,2729 = Spk 1 9,20-23 = Sv I 31,1921 = Ud-a 18,1820 = It-a I 29,3-5). In all
cases it is introduced by ten’ etam vuccati, the usual introductory expression for
noncanonical stanzas in the atthakatha literature. Khp-a is the only atthakatha
using the hoti ¢’ ettha-introduction.

A.2.1.2 Khp-a 106,24-26

hoti ¢’ ettha:

And there is [this stanza] in this connection:

tam tam attham apekkhitva bhummena karanena ca
aiifiatra samayo vutto upayogena so idha ti.

a avekkhitva, avekkhetva w147

Elsewhere samaya (the occasion) is expressed, out of regard for this and
that meaning, by the locative and by the instrumental; [but] in the
present case it [is expressed] by the accusative. [Based on the translation
by Pind 1989: 35]
This $loka is quoted in six further atthakathds to the Suttapitaka (Mp 1 13,2326
= Patis-a III 531,2428 = Ps I 9,29-31 = Spk I 11, 31-33 = Sv I 33,2628 = Ud-a
23,1820 # Khp-a 106,24-26). All references except that in Khp-a are introduced
with the words ten’ etam vuccati, the usual introductory expression for non-
canonical stanzas in the atthakatha literature. A slightly modified version of this
stanza in Sp 108,13-14 (see A.1.1.1) is introduced by hoti ¢’ ettha.

A.2.2 Anonymous, Suttanipatatthakatha (after sixth? century A.D.)
A.2.2.1 Sn-a Il 441,25-28, see above A.1.1.2.
This is the only instance of hoti ¢’ ettha in Sn-a. Since its author here pre-

sumably copied Sp, he obviously did not use the expression hoti ¢’ ettha
independently.

A.2.3. Anonymous, Jatakatthakatha (ca. fifth century A.D.)
A.2.3.1Jalll 409,79 +n.9

hoti ¢’ ettha:
And there is [this stanza] in this connection:

Ja E® vuttam hoti ¢’ ettha ; BS vuttam hoti. hoti ¢’ ettha

47 Readings in the various parallels of this stanza in other texts.
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1. natthi citte pasannamhi appika nama dakkhina
Tathagate va Sambuddhe atha va tassa savake ti.
[Vv E®v.799; B®v. 804]
b appakd Jav.l., Vv B®,E¢ dJaB® om. i
When the heart is devoted, there is no donation with respect to the
Tathagata, the Self-Enlightened One, or his savaka, that could be called
trifling. [It-a transl. II 707,9]

2. titthante nibbute capi same citte samam phalam
cetopanidhihetu hi satta gacchanti suggatin ti.
[Vv E®v. 801; B¢ v. 806]
a tithante Jan. 9 ¢ °hetumhiJan. 9 d sugatitiJan. 9

Both whilst he remains and when he is nibbuta, when the mind is even,
the fruit is even; for mind’s aspiration is the cause through which beings
go to a happy destiny. [Based on Vv-a transl. 310]

This is the only instance of a hoti ¢’ ettha introduction in the Jatakatthakatha (at
least in Fausbell’s edition, and in the Burmese version available on the CSCD).
In Ja ES, S€ hoti ¢ ettha*® is followed by the first §loka only. The second one is
solely transmitted in the Burmese tradition (see Fausbell’s footnotes and
CSCD). The fact that we read hoti not honti ¢’ ettha may be taken as evidence
that originally there followed only one stanza. Furthermore, with regard to its
content only the first stanza is to be expected here, since it takes up the words
appika and dakkhina from the explanation of kummasapindiya in the prose text
preceding the stanza.

Whereas the first stanza is quoted also in Ja I 228,13-14 and Nett 139,9-10
(without introductory expression), Dhammapala in his It-a (II 133,10-13) intro-
duces it with vuttaii h’ etam, the regular expression for indicating quotations
from canonical and authoritative texts.* Sagarabuddhi, who in his Simavis
(CSCD 106; A.D. 1587) quotes the first stanza with changed padas (ab is cd in
Simavis and vice versa), introduces it by vuttaii h’ etam Bhagavata, the more
detailed introductory expression for canonical quotations. These two intro-
ductory expressions match since the stanzas originate from a canonical source,

5

48 In Ja E° the introductory phrase is blurred since deti ti vuttam hoti. hoti ¢
ettha (so B®) has been given as vuttam hoti ¢’ ettha, a phrase not used in the
texts. So, in addition to the possibility that Ja had hoti instead of honti, it is
also possible that the honti of the honti ¢’ ettha phrase simply was elided, and
¢’ ettha combined with the preceding vuttam hoti.

49 Kieffer-Piilz 2015 : § 4.
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namely, the Vimanavatthu. For the second stanza there is a parallel in Dhp-a (111
253,1-2) only, where it is introduced by fena hi plus the name of the source (fena
hi Vimanavatthumbhi).

The fact that hoti ¢’ ettha here introduces one or two stanzas from a
canonical text makes this case unique. Seen together with the deviations regard-
ing the number of stanzas in the different countries’ traditions and the circum-
stance that this is the only reference for hoti/honti ¢’ ettha in the Jatakattha-
katha, we should consider the possibility that this passage was corrupted during
its transmission, including the possibility that the introductory expression was
added by some copyist.

A.2.4. Dhammapala, Cariyapitakatthakatha (seventh? century A.D.)>
A.2.4.1 Cp-a 328,29-29,3 = Sv-pt I 128,7-15 = Sv-ant I 297
honti ¢’ ettha:

And there are [these stanzas] in this connection:

I.  sacco cagri upasanto panniava anukampako,
sambhatasabbasambharo kan namattham na sadhaye ?

¢ sambhatasabbasambharo Cp-a B®, Sv-pt B, Sv-ant B® | sambhavo sabba-
sambharo Cp-a E€, Sv-pt E¢

[The one who is] sincere, possesses liberality, is tranquil, possesses
insight, is compassionate, has assembled all the ingredients [of enlighten-
ment], which meaning of a name could he not achieve ?

2. mahakaruniko sattha hitesi ca upekkhako,
nirapekkho ca sabbattha aho acchariyo Jino.

He of great compassion, the Teacher, the one desiring the welfare [of all
beings], possessing equanimity and being free from desire in every way,
oh, indeed, magnificent is the Conqueror!

3. viratto sabbadhammesu sattesu ca upekkhako,
sada sattahite yutto aho acchariyo Jino.

a viratto Cp-a B, Sv-pt B®, Sv-ant B® ] virato Cp-a E€, Sv-pt E€

50 Cousins 2011: 26 (c. 600 at the earliest); for a discussion of the date see
Kieffer-Piilz 2013: I 7942 The Vibh-anut 185 refers to the Nett-a (Vibh-a
transl. II 111, n. 85, note by Cousins), ascribed to Dhammapala. If Cousins’s
identification of the Vibh-anut with Jotipala’s tika hits the right point, then
Dhammapala should predate Jotipala which implies a date around 600 at the
latest. I thank Peter Jackson for hinting me at this note.
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Free from passion, possessing equanimity regarding all dhammas and
beings, devoted to the welfare of the beings, oh, indeed, magnificent is
the Conqueror!

4. sabbada sabbasattanam hitaya ca sukhaya ca,
uyyutto akildsii ca aho acchariyo jino ti.

Always striving for the welfare and bliss of all beings,
and untiring, oh, indeed, magnificent is the Conqueror !

Dhammapala adds these $lokas containing epithets of one who has achieved the
goal, foremost the Buddha himself, after stating that the tathdagatas and all
savakas and paccekabuddhas are the same with respect to parinibbana. Since
these stanzas are of a more general nature, and are not as tightly connected to
the preceding prose portion as is the case in most other texts, it may be that they
are borrowed from some other, albeit unknown, text. The stanzas occur in
Dhammapala’s Cp-a, in Dhammapala’s Sv-pt which contains a shorter version
of the Cp-a text (Cp-a I 328,2329,13 # Sv-pt I 127,32-28,26), and in Sv-ant
(1800) copying Sv-pt. If the authors of Cp-a and Sv-pt are different, a second
Dhammapala (tenth century A.D.) borrowed the passage from Cp-a; if they were
one and the same the author borrowed from his own text.

B.Ganthipada and tika literature

B.I. Vinaya

There are in all thirty-two references of hoti/honti ¢’ ettha in the fikas on Vinaya
texts scattered throughout ten commentaries. Two of them, namely Nanakitti’s
Sp-y (fifteenth century A.D., B.1.3), and Tipitakalankara’s Palim-nt (seventeenth
century A.D., B.1.8) only reproduce passages borrowed from older Vinayatikas,
namely from Vjb (ca. tenth century A.D.), Kkh-nt (after A.D. 1165, before A.D.
1186 (?), see n. 18), and Utt-vn-t (second half thirteenth century A.D.). Among
the remaining texts two stand out with a particularly large number of references,
namely Vjb with ten (B.1.1), and Buddhanaga’s Kkh-nt (B.1.5) with eight
references. They are followed by Vin-vn-t (second third of the thirteenth century
A.D.) with three (B.1.6). The remaining fikas have either one (Sp-t, twelfth
century A.D., B.1.2; Utt-vn-t, B.1.6; Khuddas-pt, before thirteenth century A.D.,
B.1.7) or two references (Kkh-pt, tenth—twelfth century A.D., B.1.4; Simavis,
A.D. 1587, B.1.9). The stanzas in Sp-t and Khuddas-pt are borrowings from the
atthakatha literature, as is one of the two references in Stmavis. The two tikas
outstanding with respect to the high number of stanzas (Vjb, Kkh-nt) are also
peculiar on account of their uniqueness. In the case of Vjb they are written in
various metres (Anustubh, Indravajra, Upajati, and Upendravajra), whereas in
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Kkh-nt they are solely in the Anustubh metre. The multiplicity of unique stanzas
introduced by hoti/honti ¢’ ettha in these two commentaries is all the more
peculiar when seen against the background that in other younger Vinayatikas
there are only a few (Sp-t, Utt-vn-t) or no hoti/ honti ¢’ ettha references (Vmv,
thirteenth century A.D.; Pac-y, nineteenth century A.D.), and given that there
they mostly introduce borrowings from older fikas (Kkh-pt, Palim-nt, Sp-y).

B.1.1 Vajirabuddhitika

The ten references in Vjb introduce unique stanzas written in the Anustubh
(B.1.1.1, 1.1.4-6, 1.1.8), the Upajati (B.1.1.2; 1.1.7; 1.1.9-10), the Indravajra
(B.1.1.3), and Upendravajra metre (B.1.1.7). Two have literal parallels in
younger tikas which borrowed them from Vjb (B.1.1.4; 1.1.6); one has a
slightly deviating parallel (B.1.1.10) in a younger f7ka where it has been shifted
to a different context and adjusted to it. In at least five instances the stanzas are
so closely interwoven with the preceding prose text that they were very likely
written by the author of Vjb himself (B.1.1.1; 1.1.3-5; 1.1.9).

B.1.1.1 Vjb 62,7-10 (ad Sp 191,21£ [Par 1.3.4 M])

hoti ¢’ ettha:

And there is [this stanza] in this connection :

vitakko yacana kalo kalafiiii karanam phalam

payojanan ti sattangam nidanam vinayass’ idha ti.

Reflection, asking, the [right] time, knowledge of the [right] time, cause,
fruit [and] motivation — [that] is the Vinaya’s sevenfold origin.

This $loka (no known parallels) enumerates the seven factors which — according
to the author of Vjb — are connected with the origin of the Vinaya. The seven
factors have already been introduced by him in the preceding prose portion,
where he connects them with specific passages of the Vinaya, and gives word-
for-word explanations. Consequently the stanza is a summary verse serving as a
mnemonic which is so specific and so closely interwoven with the preceding
prose portion that it was most likely composed by the author of Vjb himself.

B.1.1.2 Vjb 199,11-19 (ad Sp III 594,311 [Sgh 8.2 M])

ho(n)tid! ¢’ ettha:
And there are [these stanzas] in this connection:

51 The available versions of Vjb read hoti. Since, however, two stanzas here
follow the introductory expression, and since the author of Vjb generally is
diligent with regard to such details, the emendation honti seems justified.
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1. parajikapatti amilika ce,
pannattimattd phalamaggadhamma

catutthapardjikavatthubhiita,
pannattimattd va siyum tath’ eva.

If a parajika offence is unfounded

the dhammas of fruit and path [are] mere designations;

[the dhammas forming] the basis of the fourth parajika likewise would
be mere designations.

2. tato dvidha maggaphaladidhamma,
siyum tathatitam anagatari ca
pannattichakkam na siya tato va,
pariydayato sammutivadam aha ti.

Hence the twofold dhammas of path, fruit, etc., would be [mere designa-
tions and] likewise the past and future set of the six designations (i.e.
aggregates and the other five kinds of padiiatti) would not exist [as
paramatthadhammas). Or it follows that he (i.e. the author of Sp or the
Buddha) gave a conventional teaching as a way of exposition.>2

The issue in the passage commented upon is the definition of adhikarana,
“basis”, in the context of Sgh 9. One of the equations is concerned with
paniiatti/ pannatti, “designation”. The two Upajati stanzas (without parallel)
conclude the explanation to the pratika: “Because for those who quarrel, etc.,
designation is not [used] in the sense of [being a] basis” (na hi vivadadinam
pannatti adhikaranattho, Sp 594,31f). They, in agreement with the explanations
in Sp, point out that in case of an unfounded accusation of having committed a
pardjika offence the mere claim, i.e. a designation (pannatti), can turn into the
foundation (adhikarana) of a pardjika.

B.1.1.3 Vjb 229,11-15 (ad Sp III 649,194 [Niss 1.4 M])
hoti ¢’ ettha:

And there is [this stanza] in this connection:

evam abhavam vinayassa pali,

bhinnam abhinnaii ca tadatthayuttim

vinfiatukamena tadatthaviniiii,

pariyesitabba vinaye viinaya ti.

521 am grateful to Dragomir Dimitrov (personal communication) and L.S. Cousins
(emails 20/2/2013 and 22/2/2013) for their suggestions regarding the transla-
tion of these stanzas.
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Thus [if] a text/reading of the Vinaya is missing, one who wants to learn
an argument regarding its meaning, deviating and not deviating (?), has
to look for those who know its meaning [and] have understood the
Vinaya.
The author of Vjb examines on which occasion clothes have to be given up
(paccuddharati) and on which they have to be transferred (vikappetabba), since
this case was not regulated in sufficient detail in the Vinaya (expressed by “is
missing” in the stanza). In this context he presents various opinions from dif-
ferent sources, and finally adds the remark, “If even this is not sufficient to
achieve contentment, a judgement has to be looked for” (ettavatapi santosam
akatva vinicchayo pariyesitabbo). Thereafter he appends the stanza (without
known parallels) in Indravajra metre introduced by hoti ¢’ ettha which
summarizes the situation. Since this stanza is so specifically connected with the
commented text, it most likely was written by the author of Vjb.

B.1.1.4 Vjb 245,22-26 (ad Sp III 672,2 [Niss 9.1 M]) = Kkh-pt
78.17-19

honti ¢’ ettha:

And there are [these stanzas] in this connection:

iti sandassanatthaii ca dutiyipakkhatam idha.

And here the second [rule “about] laid by” [is laid down] with the aim to
show that even by counting as to object [there] could be a quantity of
offences.

2. kayasamsaggasikkhdaya Vibhange viya kint’ etam
ekitthiyapi 'nekata apattinam payogato ti.
This is, however, like the quantity of offences with respect to even a
single woman on account of the [number of] action[s described] in the
[Sutta-1Vibhanga, in the rule regarding bodily contact [Sgh 2].

The author of Vjb discusses the purpose of Niss 9 M, called dutiya-upakkhata-
sikkhapada, “the second rule about laid by”, since the only difference between it
and the preceding rule is the number of householders who lay by individual robe
funds for a monk, namely, one in Niss 8 M and two in Niss 9 M. He further
quotes a Poranaganthipada with the explanation that in Niss 9 M with respect
to one single object trouble was caused for two persons, contrary to Niss 8 M,
where it was caused for only one, and explains that counting offences does not
solely depend on counting the clothes received, but also on the number of
persons troubled by a bhikkhu’s behaviour. The first §loka summarizes this
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situation. In the second $loka the author compares this to the rule dealing with
bodily contact [Sgh 2 M], where a quantity of offences may arise on account of
the actions carried out by a monk towards a single woman. The stanzas are
transmitted in Vjb and Kkh-pt, but the latter (Kkh-pt 78,1-26) borrowed the
whole commentary on Niss 9 M from the former (Vjb 245,8-46,6) with only
minor changes. Thus here too the author of Vjb was probably the author of these
stanzas.

B.1.1.5 Vjb 386,2123 (ad Sp IV 944,19 [Pac 81.1 NJ])
hoti ¢’ ettha:
And there is [this stanza] in this connection :

yato agamanam yassa tadabhavassa niggahe

tasma sannipatitesu bhikkhiisu tassa bhedato ti.>3

Since bringing [a monk’s consent to a legal procedure is necessary, there
is] censure>* (?) for its absence ; therefore [this counts] as a disunion of
this [community], if the bhikkhus are assembled.>

This $loka (without known parallels) summarizes a preceding prose statement.>®
If a Sangha is assembled within a monastic boundary, and one monk is absent

53 This §loka is transmitted without variants in the Burmese and Siamese
editions of Vjb. Nevertheless, text and construction are not completely clear.
The Sinhalese manuscript of the Bibliothéque nationale de France (Pali 44)
has several deviations in the second and fourth padas, but the readings are
unmetrical and do not lead to a better understanding (fol. jhi" line 6: yato
agamanam yassa gahdad abhavassa niggahe | taddh(?)asma sannipatitesu
bhikkhusu tassa so chandaparako ti).

54 The word niggahe is strange in that context; furthermore one would rather
expect a nominative sg.

55 Although the sense of this translation matches the known facts, it remains
uncertain because of the wording of the stanza.

56 Vib 386,15-16: chando nama kammappattesu bhikkhiisu ekasimaya sanni-
patitesu agacchati, nasannipatitesu. “The consent [of absent monks/nuns to a
legal procedure] namely comes about among monks[/nuns] who are fit for a
legal procedure [and] are assembled within one monastic boundary, not if
they are not assembled.” For the rest of the context see Kieffer-Piilz 2013 : 11
1687 [Z 276], where this stanza has been translated differently. There
agamanam has been linked with the monk who has to attend the legal
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from this assembly but within the boundary, he has to send his consent (chanda). If
that consent does not arrive, the community is incomplete and hence legally not
capable of acting.

B.1.1.6 Vjb 411,180 (ad Sp V 967,19f. [Mv I 12.3]) = Palim-nt |
256,20-23

hoti ¢’ ettha:

And there is [this stanza] in this connection:

salingass’ eva pabbajja vilingassapi cetara

apetapubbavesassa tam dvayam iti capare ti.

The novice ordination [is intended] only for one with the [outward]

mark (i.e. the cloth), but the other one (i.e. the upasampada) [is

intended] also for one without the [outward] mark; but others [say] that

“[intended] for one who had a dress before [but (?)] not from a deceased

[person] (?) [are] the two (i.e. pabbajja and upasampada)”.

In the passage preceding this $loka the author of Vjb or some people (eke)
declare that the novice ordination of one whose upajjhdya has given him the
threefold refuge without first having his hair shaved, etc., does not become
valid. Since receiving a cloth also belongs to the preparations preceding the
pabbajja the conclusion is reached that the pabbajja is meant for one with a
robe only. On the other hand, a monk’s ordination (upasampada) becomes
valid, if the ordination formula has been recited correctly, even if some of the
preliminaries have not been fulfilled. Hence there is the conclusion that an
upasampadd is meant even for one without a robe. The above stanza sum-
marizes that discussion, and adds as the opinion of others (apare) that both
ordinations are intended for one who had a dress (vesa), but not one from a
burial ground (?). The stanza is identically transmitted in Palim-nt whose author
explicitly quotes it as coming from Vjb.

B.1.1.7 Vjb 416,10-18 (ad Sp V 977,2 [Mv I 24.7])
honti ¢’ ettha:
And there are [these stanzas] in this connection:
1.  yam dhammasenapati ettha miila-
ganthassa siddhikkamadassanena

nidananitthanam akamsu dhamma-
sangahaka te vinayakkamaniii.

procedure. On account of the preceding statements I now think it more
probable that agamanam refers to chanda.
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What the “Captain of the Dhamma” (i.e. Sariputta) [completes]’” here
[in the Vinaya?] by showing the gradual accomplishment of the root
text, that completion of the introduction the Collectors of the Dhamma
who are experts in the tradition of the Vinaya have achieved.

2. nidanalinatthapadanam eva,
nidananitthanam idam viditva
ito param ce vinayatthayutta-
padani vimamsanam eva fieyyan ti.

b nidana® B’ 1912 | nidanitthanam B°, S°
Once one has become acquainted with this completion of the introduc-
tion particularly [with regard] to the words of difficult meaning [occur-

ring] in this introduction, one should know exactly this examination in
case henceforward words connected with a Vinaya meaning [appear ].

With these stanzas (without known parallels) in Upajati and Upendravajra metre
the author of Vjb closes the chapter on the novice ordination of Sariputta and
Moggallana. Before this he refers to the last words of that chapter in the root
text, i.e. in the Mahavagga (Vin I 44,12) and explains with reference to them:
“one has to know that by so little the thera completed the nidana” (ettavata
thero nidanam nitthapesi ti veditabbam, Vjb 416,10). The stanza thus does not
summarize the preceding text.

B.1.1.8 Vjb 437,22-24 (ad Sp V 1026,114%: [Mv [ 71.1])
hoti ¢’ ettha :
And there is [this stanza] in this connection :

app eva sasako koci patittheyya mahannave
na tv eva catugambhire duggaho vinayannave ti.

Surely any hare would find support in the large ocean,

but by no means [would] something difficult to be grasped (or: a wrong
notion)sx [find support] in the ocean of the Vinaya with its four deep
stages.

In the prose portion preceding this §loka (without known parallels), the question
is raised, how it could be perceived that the novice ordination does not result

57 The verb is added in accordance with the preceding sentence, in which we are
told that the Thera (i.e. Sariputta) completed the introduction (Vjb 416,10:
ettavata thero nidanam nitthapest ti).

58 On account of the context the first variant is more probable here.
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from bodily action. As a response we are referred to the triad beginning with
kayena vininiapeti. Since these words introduce several options (vacaya
vififiapeti, etc.), they prove that the pabbajja does not necessarily result from
bodily action. This stanza does not summarize that discussion, but deduces a
moral from it.

B.1.1.9 Vjb 438,28-30 (ad Sp V 1026,11/1 [Mv [ 71.1])

hoti ¢’ ettha:
And there is [this stanza] in this connection:

vattabbayuttam vacanena vatva
ayuttam ittham nayadesandya
sandipayantam Sugatassa vakyam
cittam vicittam va karoti pt 1.5

d cittivicittam va B® n. 2 (ka)

Having said what is appropriate to be said by speech, [and what is] not
appropriate (ayuttam) [though] allowed (ittham) by exposition of the
method, [the commentator] too makes the wonderful speech of the
Sugata that shines brightly even [more] wonderful.

With this stanza (without known parallels) in Upajati metre the author of Vjb
ends the section on ordination of people with missing limbs. The stanza
highlights in abstract form the way in which commentators interpret the root
texts, and thus summarizes what has been exemplified in several ways in the
preceding prose section. This stanza most probably was written by the author
himself, since it strictly refers to the preceding discussion.

B.1.1.10 Vjb 584,18-85,4 [end] (# Kkh-pt 40,12-23)
ho{n)ti® ¢’ ettha:
And there are [these stanzas] in this connection:

1. asambudham Buddhamahanubhavam,
dhammassa gambhiranayatthataii ca
yo vannaye tam Vinayam aviiiiii,
so duddaso sasananasahetu.

b gambhiranayattataii Kkh-pt ¢ nam Kkh-pt

59 The inclusion of #/iti in the metre is unusual.

60 Since three stanzas follow we would rather expect konti in the introductory
expression
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Not understanding the great might of the Buddha and the meaning-
fulness of the profound method of the Buddhist law (dhamma), such an
ignorant person who [despite] his lack of knowledge [ventures to]
expound the book of discipline (Vinaya) brings to ruin the [Buddha’s]
Teaching.

2. palim tadatthaii ca asambudhaii hi,
naseti yo atthakathanayarii ca
anicchayam nicchayato parehi,
gaheti teh’ eva purakkhato so.

d gamo ti te yeva Kkh-pt

For, not understanding the canonical text (i.e., the Vinaya) and its mean-
ing, he who subverts the method of the commentaries and makes the
other people take something uncertain for certain is honoured by these
same [people].

3.  anukkamen’ eva mahdjanena,
purakkhato panditamanibhikkhu
apanditanam vimatim akatva,
acariyalilam purato karofi ti.

d karoti Kkh-pt

In due course honoured by the crowd, the monk who is vain concerning
his learnedness, pretends in public to be a teacher, without raising the
suspicion of the unlearned people. [Based on the translation by Dimitrov
(forthcoming): §2.9.]
With these Upajati stanzas the author of Vjb rounds off his entire commentary.
Therefore, it is to be assumed that they stem from his pen. Since, however, this
same author most probably has borrowed the largest part of his introduction — a
portion in general assumed to be written by the authors themselves too — from
Nidd-a I with only minor changes,%! this is not entirely certain. A parallel to the
stanzas (without an introductory expression) occurs in Kkh-pt which often relies
on Vjb. However, the author of Kkh-pt has moved these stanzas to a wholly
different section, namely to a long excursus on gama and gamipacara (Kkh-pt
40,12-23), where they are not marked as a quotation (no iti), and linked to the
different context by replacing gaheti with gamo ti.

61 Kieffer-Piilz 2009. Dimitrov (forthcoming), 500/, takes the opposite standpoint.
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B.1.2 Sariputta, Saratthadipani (after A.D. 1165%%)
B.1.2.1 Sp-t [ 225,17-21 (ad Sp 115,12 [Par 1.1.1M])

hoti ¢’ ettha:
And there is [this stanza] in this connection:

1. yasmd natthi raho nama papakammesu tadino
rahabhavena ten’ esa araham iti vissuto ti.

Since such a one has no secrecy regarding bad actions,
therefore, he, on account of lacking secrecy, is known as one “without
secrecy” (arahan).

idani sukhaggahanattham yathavuttam attham sabbam pi sangahetva
dassento aha hoti ¢’ ettha ti (Sp 115,12) adi.

Now in order to easily grasp [this the author of Sp], showing indeed
every meaning as it was taught, in summarizing [it] says: And there is
[this stanza] in this connection, etc.

The stanza quoted in Sp-t is borrowed from Vism 201,20-21, and has parallels in
Patis-a I 214,25-28 and Nidd-a I 185,18-19. Vism, Patis-a, and Nidd-a I do not
introduce the stanza by any expression. A further reference is found in Khuddas-
pt 218,8-10 where the stanza is introduced by vuttaii h’ etam, “for this/the fol-
lowing was said”. This expression usually introduces canonical statements or at
least words from an authoritative source.> Vism was undoubtedly such an
authoritative text for the author of Khuddas-pt. Thus Sariputta is the only author
who introduces this stanza with hoti ¢’ ettha, despite the fact that it is not
written by himself and that it occurs already in the atthakatha. Sariputta in all
likelihood was inspired to apply this expression by the usage of hoti ¢’ ettha in
Sp 115,12 (see above A.1.1.2) because the stanza quoted by Sariputta as well as
the one written in Sp contains definitions of the word arahat, and because
Sariputta explains that hoti ¢’ ettha in Sp 115,12 aims at showing the various
definitions of arahat in a summarized form.

B.1.3 Nanakitti, Semantapasadika-atthayojana (fifteenth century
A.D.)
B.1.3.1 Sp-y 1 289,112, borrowed from Utt-vn-t (see B1.6.4).

B.1.3.2 Sp-y I 478,13-15, borrowed from Kkh-nt (see B.1.5.7).

62 Sp-t must have been written after the unification of the three nikayas (A.D.
1165) under Parakkamabahu I since Sariputta refers to it, and before the
Kkh-nt (B.1.5).

63 Kieffer-Piilz 2015 §4.
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B.1.4 Anonymous, Karnkhavitaranipuranatika (after the tenth,
before the twelfth century®?)
B.1.4.1 Kkh-pt 53,30-54.4 (ad Kkh 67,20 [Sgh 6 M])
honti ¢’ ettha:
And there are [these stanzas] in this connection:

1.  dukkatassa hi vatthinam matikaya pakasana
garukapattihetinam tesam evam pakasita.

For, making known in the Patimokkha (matika®®) the sites [for huts
implying] an [offence of] wrong doing, in that way the [sites for huts]
which cause a grave offence are made known.

2. vatthussa desanupayena garukapattihetuyo
vajjitda honti yam tasma sarambhadijahapitan ti.
Causes for grave offences are avoided by means of marking out the site
[for a hut]; therefore [a site] involving destruction, etc., is abandoned.

These $lokas (without known parallels) summarize the discussion dealt with in
the preceding prose passage,®® namely why offences of wrong doing are
implicitly made known in the Patimokkha rule itself. They conclude the section
on Sgh 6 for monks.

B.1.4.2 Kkh-pt 78,17-19 (ad Kkh 114,23 [Niss 9 M]) borrowed
from Vjb 245,22-26 (see above B.1.1.4).

B.1.5. Buddhanaga, Kankhavitarani-abhinavatika (after A.D. 1165,
before A.D. 1186)

There are eight instances of hoti/ honti ¢’ ettha introductions in this fika, written

exclusively in the Anustubh metre. All stanzas are a kind of mnemonic. This

64 Kkh-pt is younger than Vjb from which it borrows larger text portions. It
probably belongs to the same tradition to which Vjb is also affiliated. It may
possibly have been cited in Sp-t (Kieffer-Piilz 2013: 1 23f, 57f.) and thus was
written between the tenth and twelfth centuries A.D.

65 matika, “list, summary”, also is a name for the Patimokkha. This is the mean-

ing it has here as the preceding prose text shows (Kkh-pt 53,171 : etthaha: kim
attham Matikayam dukkatavatthu vuttam, nanu Vibhange eva vattabbam siya
ti?... “Here one could object: Why is the site implying an offence of wrong-
doing stated in the Patimokkha; shouldn’t that be said only in the commen-
tary ([Sutta-1Vibhanga)?”.

66 A similar version (without the stanza) is transmitted in Vjb 193,154
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seems to be characteristic for Buddhanaga.

B.1.5.1 Kkh-nt 133,15-23 (ad Kkh 5,2 [nidana]) = Palim-nt [
380,5-19

honti (Palim-nt hoti) ¢’ ettha:
And there are [these stanzas] in this connection:

1. Kattikassa ca kalamha yava Phaggunapunnama
hemantakalo ti vififieyyo ; attha honti uposatha.
The time from the dark [fortnight of the month of] Kattika to the full
moon of [the month of] Phagguna is to be known as winter. [There] are
eight uposathas [during this period].

2. Phaggunassa ca kalamha yava Asalhipupnama
vassakalo ti vififieyyo ; attha honti uposatha.
The time from the dark [fortnight of the month of] Phagguna to the full
moon of [the month of] Asalha is to be known as summer. [There] are
eight uposathas [during this period].

3. Asalhassa ca kalamha yava Kattikapupnama
vassakalo ti vififieyyo, attha honti uposatha.

The time from the dark [fortnight of the month of] Asalha to the full
moon of [the month of] Kattika is to be known as the rainy season.
[There] are eight uposathas [during this period].

4.  utiinam pana tinnannam pakkhe tatiyasattame,
catuddaso ti Patimokkham uddisanti nayaniniuno ti.

But in the third and seventh fortnights of the three seasons those who
know the method recite the Patimokkha of the fourteenth.

These four $lokas transmit a definition of the three seasons, their duration, and
the number of uposatha ceremonies to be performed in each of them (for a
similar definition, see below B.1.9.1.2),%7 and summarize the preceding prose
portion. The stanzas are quoted in Palim-nt including the relevant preceding
prose explanations, without the source being mentioned.

67 For the timetable and the related distribution of the uposatha ceremonies, see
Kieffer-Piilz 2006: 344f. (the correlation with the three seasons has to be
corrected there, because the seasons begin with the first day of the dark
fortnight of the months, not with the first day of the bright fortnight of the
next month).
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B.1.5.2 Kkh-nt 148,2124 (ad Kkh 12,214 [nidana))
hoti ¢’ ettha:
And there is [this stanza] in this connection :
baddhabaddhavasenedha sima nama dvidha tahim.%3
tisampattiyutta vajjit’ ekadasa vipattika
baddhasima tidha khandadito gamadito para ti.
By virtue of being determined or undetermined the monastic boundary is
twofold there. Three successful [forms of sima] are correct; avoided are
the eleven defective [forms of sima]. The determined monastic boundary
(baddhasima) is threefold beginning with the Khanda[sima], the other
[boundary (i.e. the undetermined monastic boundary, abaddhasima) is
threefold] beginning with the village boundary.

This §loka (without known parallels) summarizes the most basic facts regarding
the monastic boundary (sima). The topic is not only the subject of some prose

lines preceding this stanza, but it is dealt with on many pages (starting no later
than Kkh-nt 136,10£°).

B.1.5.3 Kkh-nt 164,20-23 (ad Kkh 27,2 [nidana])®®
hoti ¢’ ettha

And there is [this stanza] in this connection:

nidane fattitthapanam pubbakiccassa pucchanam
nidanuddesasavane visuddharocane vidhi

androcane capatti ieyyam pindatthapaiicakan ti.

Regarding the introduction [of the Patimokkha] the [following] pentad
of condensed meanings has to be known:

(1) proposing a motion; (2) regarding the preliminary duties [there] is
questioning; (3) regarding the recitation of and the listening to the
introduction [of the Patimokkha] (4) [and] the announcing of [one’s]
purity [there is] a method; and (5) in [case of] not announcing [one’s
purity there arises] an offence.

This $loka (without known parallels) summarizes five factors relevant for the
preliminaries preceding the uposatha ceremony and for the behaviour during the
recitation of the introduction of the Patimokkha. It concludes the whole chapter
on the introduction. Similarly to B.1.5.2 it does not summarize a prose statement

8 2 Vin-vn 2551 ab

9 This stanza summarizes topics scattered throughout the whole introduction.
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made directly preceding the stanza, but it is a kind of mnemonic combining
information spread over several paragraphs.

B.1.5.4 Kkh-nt 182,202 (ad Kkh 32,7 [Par 1 M])

hoti ¢’ ettha:

And there is [this stanza] in this connection:

cittam khettaii ca kalo ca payogo puggalo tatha,

vijananan ti sikkhaya paccakkhanam chalangikan ti.

The renunciation factors of the training are sixfold, namely intention and
field and tense, likewise the action intimation, the individual, [and]
understanding.

This $loka (without known parallels) summarizes the six factors relevant for one
who wants to give up the training, i.e. to leave the Buddhist community. Here
the author summarizes the long explanations regarding these factors given in the
Kankhavitarant (Kkh 32,7-34,8), and expands the adi of the short explanation
(cittadinam va chalanganam vasena) immediately preceding the stanza.

B.1.5.5 Kkh-nt 186,18-27 (ad Kkh 35,17 [Par 1 M])

honti ¢’ ettha:

And there are [these stanzas] in this connection:
1. Sudinno Dhaniyo sambahula Vaggumudantika

Seyyasako Udayi ¢’ Alavaka Channa-Mettiya.

Sudinna (Par 1 M), Dhaniya (Par 2 M), some (Par 2 M, Niss 6 M, etc.),
those living near the Vaggumuda [river] (Par 3—4 M), Seyyasaka (Sgh 1
M), Udayi (Sgh 2-5 M, Aniy 1—2, Niss 4 M, Pac 7 M), Alavaka (Sgh 6
M, Pac 10-11 M), Channa (Sgh 7, 12 M, Pac 12 M), Mettiya (Sgh 8—9
M, Pac 13 M),

2. Devadatt’-Assaji-Punabbasu-chabbaggiy -Opanandaiiiataro pi ca™®
Hatthako ¢’ Anuruddho ca sattarasa Citlapanthako.

Devadatta (Sgh 10-11 M), the followers of Assaji and Punabbasu
(Sgh 13 M), the group of six bad [monks] (Par 2, 3 M, Niss 1, 7, I1-13
M, Pac 16 M, etc.), Upananda (Niss 6, 8—10 M, Pac 9 M), and also
another one, Hatthaka (Pac 1 M) and Anuruddha (Pac 6 M), the [group
of] seventeen (Pac 15, 17, 37, 53, 60 M) [and] Culapanthaka (Pac 11
M),

70 There are metrical problems in this and the fourth stanza.
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3. Belatthasiso ¢’ Anando Sagato ‘ritthanamako
Nandattherena tevisa bhikkhiinam adikammika.

and Belatthasisa (Pac 38 M) and Ananda (Pac 41 M?) Sagata (Pac 51
M) [and the one] named Arittha (Pac 68 M), [together] with Nanda
Thera (Pac 92 M) [these are] the twenty-three first wrong-doers among
the monks.

4.  Sundarinanda Thullananda chabbaggiyaniiatarapi ca
Candakali sambahula dve ca bhikkhuniyo para
bhikkhuninam tu satt’ eva honti ta adikammika ti.

Sundarinanda (Par 1, 2 N, Sgh 5 N, etc.), Thullananda, and the group of
six bad [nuns] (Pac 43 N, etc.) and others (Pac 44 N, etc.), Candakali
(Sgh 4 N), some (Pac 56 N, etc.), and two other nuns (Sgh 3 N); among
the nuns, however, there are seven first wrong-doers.

In the context of the first parajika rule the author of Kkh-nt explains the word
“individual” (puggalo) referring to the first wrong-doer. A first wrong-doer is
the person whose behaviour, according to tradition, prompted the Buddha to
enact a rule. The author of Kkh-nt takes the opportunity to name all the first
wrong-doers among monks and nuns in these §lokas (without known parallels).
These stanzas do not summarize a preceding prose portion, but can be
understood as a mnemonic which adds information to the preceding explanation
of puggala.

B.1.5.6 Kkh-nt 214,12-14 (ad Kkh 49,18 [Par 3 M])
hoti ¢’ ettha :
And there is [this stanza] in this connection:

yathanattivasen’ eva anattena kate sati

Iy

andpakassa apatti visanketo ‘fifiathd kate ti.

If there is [a murder] carried out exactly according to the command by
the one commanded, an offence [arises] for the one who gave the com-
mand ; [a murderer] is one with a broken mutual agreement if [the
murder] is carried out [by him] in a manner deviating [from the
command].

This $loka (without known parallels) summarizes some facts regarding murder
on command with a mutual agreement (sarnketa) or a broken mutual agreement
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(visanketa). The subject was already dealt with in the preceding prose text. A
slightly shorter version without the stanza is found in Khuddas-pt.”!

B.1.5.7 Kkh-nt 247,23-25 (ad Kkh 74,19 [Sgh 9 M]) = Sp-y
478.13-15
hoti ¢’ ettha:
And there is [this stanza] in this connection:
lesa jatinamagotta-lingapattivasapi ca
pattacivarupajjhdydcariyavasavasa dasa ti.
d Sp-y dasa.

There are ten pretexts: by means of birth, name, family, characteristic,

and also by offence, by means of a bowl, a robe, a teacher, a preceptor,

[and] lodgings.
This $loka summarizing the ten pretexts usable to accuse another bhikkhu of a
pardajika offence (Sgh 9) is found in the younger Sp-y which probably borrowed
it from Kkh-nt. It is a mere enumeration of the pretexts listed in the Vinaya,
with the one difference that Buddhanaga for metrical reasons uses a@vasa instead
of the sendsana of the Vinaya (III 169,2). This stanza could have served as a
mnemonic.

B.1.5.8 Kkh-nt 251,10-14 (ad Kkh 76,8 [Sgh 10 M])
honti ¢’ ettha:
And there are [these stanzas] in this connection:

I. dhammavinayabhasitacinnapaniattika duka
apattilahudutthullasavasesadukani ca.

The dyads consisting in Dhamma [and Non-Dhamma], discipline [and
non-discipline], what was spoken [and what was not spoken], what was

71 The two texts have an identical prose passage:

imesu yatha yatha vadhako anatto, tathda tatha kate andapakassa apatti,
anifiathd kate visanketo hoti.

Kkh-nt 214.,9-10 = Khuddas-pt 67,29-68,3
If [a murder] is carried out in one of the ways among those [enumerated
before] the murderer was commanded [to carry it out, then] an offence
[arises] for the one who gave the command; if [the murder] is carried out in a
different manner, [the murderer] is one who has broken the mutual agreement
(i.e. the one who gave the command is not guilty).
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practised [and what was not practised], what was laid down [and what
was not laid down], and the dyad [consisting in] offence [and not an
offence], slight offence [and grave offence], bad offence [and not a bad
offence], remediable offence [and not a remediable offence],

2. etan’ attharasa “bhedakaravatthii” ti vuccare
vipallasagahitani vadamiilipanissaya ti'2.
these eighteen [matters] are called “matters making for schism”, [if]
they are understood to the contrary being based on branches with
sectarian teachings [or, on the Vadamiila].”3

These $lokas (without known parallels) summarize the eighteen matters making
for schism in the community (bhedakaravatthuvasena attharasavidham ; Kkh-nt
250,18-19 ad Kkh 76,8). Buddhanaga has named them in the preceding prose
section by quoting the relevant passage from the Cullavagga.

B.1.6 Anonymous, Vinayavinicchaya- and Uttaravinicchayatika
(second third of the thirteenth century A.D.)7*

All three references in Vin-vn-t and the one in Utt-vn-t are unparalleled in

earlier or contemporaneous fikas. All four are written in the Anustubh metre. Of

the three in Vin-vn-t, two summarize preceding text portions (B.1.6.1; 1.6.3).

The third concludes a commentarial passage with a call to the reader to think

72 Bvidently we should read °nissayani for °nissaya ti, but then the # concluding
the stanza is missing.

73 Vadamiila also is the name of a branch of the Buddhist Sangha in Sri Lanka
in the middle ages, Panabokke 1993: 182.

74 Vin-vn-t and Utt-vn-t are written by the same author. This is proven by an
intertextual link (Vin-vn-t II 401,16-18). That same author also wrote a
commentary on the Saccasankhepa named Saratthasalini (yet unpublished) as
I realized the first time I compared the introductory portion of Sacc-nt with
that of Vin-vn-t. The two texts are largely identical with only minor devi-
ations. Whether these commentaries are, however, those ascribed to Vacissara
in the Gandhavamsa, is not yet clear. But Sp-y at least ascribes Utt-vn-t to
him. Since in Vin-vn-t and Utt-vn-t the Nissandeha is quoted, a commentary
ascribed to Parakkamabahu II (A.D. 1236-1271), they must have been written
after this text. If the ascription of the Nissandeha to Parakkamabahu is
correct, Vin-vn-t and Utt-vn-t originated in the second third of the the
thirteenth century A.D. at the earliest.
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about what has been said. The stanzas in Utt-vn-t also conclude a section and
summarize a lengthy preceding prose portion.

B.1.6.1 Vin-vn-t I 280,11-13 (ad Vin-vn v. 582 [Niss 1.4 M])

hoti ¢’ ettha:

And there is [this stanza] in this connection:

yam vattham bhikkhuna laddham katam matadisantakam,

nissaggiyam na hoti ti tam ahu vinayainuno ti.

The experts of the Vinaya say, a garment which is obtained by a monk,
[and] made the property of [one’s] mother, etc., need not be given up.

This $loka (without known parallels) summarizes the preceding prose statement
which serves as an explanation of the intention of the argument in the
Mahapaccart, one of the early Sthalatthakathas. According to that, a cloth
which has been turned into the property of someone else need not be given up
(nissaggiya).”

B.1.6.2 Vin-vn-t I 280,20-24 (ad Vin-vn v. 584 [Niss 1.4 M])

honti ¢’ ettha:

And there are [these stanzas] in this connection:

1. Matikatthakathayassa kanducchadikasatiya,
na kalatikkame vuttam adhitthanavivattanam.

In the Matikatthakatha the turning away from the formal possession of
the itch-covering cloth has not been taught with respect to transgression
of time.

2. adhitthanapahanangesu vuttatta visesato,

Because [it] has been specifically stated among the factors for giving up
formal possession, the learned should examine there what could be the
reason for that.

These $§lokas (without known parallels) conclude the commentary on Vin-vn v.
584. Unlike most other stanzas introduced by hoti/honti ¢’ ettha they do not
summarize a preceding prose statement but rather call attention to an omission
in the Matikatthakatha, i.e., the Patimokkha commentary called Kankhavitarant.
In the paragraph on the kanduppaticchadisikkhapada (Pac 9o M; Kkh 245,25—
46,5) the Kankhavitarant does not give any rules for the giving up of the formal
possession of an itch-covering cloth when the right time (i.e. the period of

75 For more details, see Kieffer-Piilz 2013 : II [Z 142] and n. 16.
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illness) is over. As stated in the second $loka, such rules are given in the context
of the description of giving up formal possession. This refers to the regulations
taught in the frame of the first nissaggiya rule. There, we learn that the formal
possession of an itch-covering cloth lasts till the illness subsides and that
subsequently the cloth has to be assigned (vikappeti, Kkh 94,11-12), or, more
precisely, it has to be given up (paccuddharati) and then assigned (vikappeti,
Kkh 95,20—22). The author of Vin-vn-t tells the learned to examine the reason for
giving up the formal possession of an itch-covering cloth in case the right time
is over by referring him to the paragraph on the first Nissaggiya.

B.1.6.3 Vin-vn-t [ 334.11-13 (ad Vin-vn v. 742 [Niss 21f. M])

hoti ¢’ ettha:

And there is [this stanza] in this connection:

pamanayuttatd pakasampatti dinnamiilata,

acchiddarajita ceti, pattalakkhanaparcakan ti.

This is the pentad for the definition of a bowl: correctness of measure,

attainment of “cooking”,’® provision of money, free from holes and

fissures.”’

This $loka (without known parallels) summarizes the keywords from the
definition of a bowl given in the preceding prose statement (Vin-vn-t I 334,6-11).
It may have served as a mnemonic.

B.1.6.4 Utt-vn-t II 409.4-13 (ad Utt-vn v. 7 [Par 2 M]) = Sp-y |
289,1-12 = Pat-gp 14,28-15,11
honti ¢’ ettha:
And there are [these stanzas] in this connection:
1.  hemarajatatambehi satthe nidditthalakkhanam,
ahapetva kato visamaso nilakahapano.
A nilakahapana of twenty mdsa is made out of gold, silver, [and]
copper without omitting the characteristics described in the ancient
handbook.
2. hemapadam sajjhupadam tambapadadvayam hi so,
missetva riipam appetva kdatum satthesu dassito.

76 This refers to the process of baking.

77 In the prose statement this is expressed as chiddabhavo, chinnardjinam abhavo,
“absence of holes, absence of [its having] cut/broken streaks (? rips?)”.
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b tambapadaii cayam ti so Pat-gp ¢ thapetva for appetva Pat-gp, Codrington 1924 :
182 d sabbesu dassito Pat-gp ; satthe sudassito Sp-y
For the [nilakahapana) is described in the handbooks (or: well
described in the handbook’®) as one to be made by mixing a pada of
gold, a pada of silver, two padas of copper, and by adding a mark.

3. “ela” ti vuccate doso niddosatta tathirito,
tassa pado suvannassa visavihagghano mato
a elo Pat-gp, Codrington 1924 : 182, Sp-y; ela hi Utt-vn-t n.1 (v.l.) b tatharito Sp-y;
tatherito Pat-gp, Codrington 1924 : 182, Sp-y n.1 (v.1.) d visavihagghanamako Pat-gp,

Codrington 1924 : 182, Sp-y; °agghano mdaso von Hiniiber 2009 v.1.

A fault is called ela; because [the nilakahapana] is without fault (ni +
ela),” it is so called (i.e. nilakahdpana). A pada of gold is considered
equivalent to twenty grains of rice.80

4. yasmim pana padese so na vattati kahapano,
visasovannavihaggham tappdadagghan ti vediyam.
a-b yasmim janapade dese so natthi ti kahdapano Pat-gp, Codrington 1924: 183 d
tampadagghan ti ca vediyam Pat-gp
In a country where a kahdpana is not a currency, the value of twenty
grains of rice in gold is to be known as the value of that pada.
5. visasovannavihaggham thenenta bhikkhavo tato,
cavanti samaniagund icc ahu vinayaniuno ti.

b thenento bhikkhu te tato Pat-gp, Codrington 1924 : 183 (but the) d viniyaiiiiano
Codrington 1924 : 183; after the final stanza Codrington 1924 : 183, Pat-gp, Sp-y add

(ti) Vacissaranamakdacariyena vuttam.

78 This variant of Sp-y would be possible in all editions. The singular would
well fit the reading satthe in the first stanza. If that reading is preferred one
would have to assume that Vacissara, the author of these stanzas, took this
information from a single sattha, despite the fact that he had consulted
multiple sources, as is obvious from the preceding pages.

79 An attempt to explain the word nila in the designation nila-kahdpana as resulting
from ni + ela, “without fault”.

80 0. von Hiniiber based on his reading of Utt-vn-t (°agghano maso; von Hiniiber
2009: I 414) translates “[is called] a mdsa equivalent to twenty grains of
rice”. But Utt-vn-t reads °agghano mato.
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Monks stealing [something] worth twenty grains of rice in gold abandon
the virtues of an ascetic as a consequence. So say those who are knowl-
edgeable in the Vinaya. [Translation based on Codrington 1924: 182f.
and von Hiniiber 2009, I 415]

These $lokas give the gist of a long prose portion (Utt-vn-t II 405,34) in which
the author presents various equations of the nilakahapana with other currencies
from various sources. These stanzas are quoted by Nanakitti (fifteenth century
A.D.) who also indicated the author of these stanzas, namely, Vacissara,®! in his
Sp-y and Pat-gp.82 It is highly likely that the author of the Uttaravinicchayatika
wrote these stanzas himself, since they conclude his long explanations.33

B.1.7 Anonymous, Khuddasikkhapuranatika (twelfth or early
thirteenth century A.D.)%*
B.1.7.1 Khuddas-pt 178,15-17 (Khuddas B¢ v. 324 = E® 40.3)
honti ¢’ ettha:
And there are [these stanzas] in this connection:
dvisangahani dve honti tatiyam catusangaham,
catuttham navakotthasam paficamam atthabhedanan ti.

81 Napakitti thus obviously assumed that Utt-vn-t from which he extracted these
stanzas was written by Vacissara.

82 Codrington (1924 182) refers to their being quoted in Nanakitti’s Pat-gp, von
Hiniiber (2000: 131f = 2009: I 414f) to their being quoted in Nanakitti’s
Sp-y.

83 0. von Hiniiber assessed these stanzas in Utt-vn-t as a quotation from an
unnamed source, but also considers the possibility that they were written by
the author of Utt-vn-t himself. Since stanzas introduced by this expression are
mostly unique and, in the texts up to about the thirteenth century A.D., in most
cases presumably penned by the authors of the texts, the latter alternative
seems to be preferable here.

8 The anonymous and undated Khuddas-pt precedes Sangharakkhita’s
Sumangalappasdadani, i.e. Khuddas-nt, since Sangharakkhita states that the
old fika did not suffice (Khuddas-nt 247,7-12). It is also older than Vin-vn-t
(ca. second third of the thirteenth century A.D.) where it is quoted (Vin-vn-t II
288.3-5: Khuddasikkhavanpnanayam pi ... ti [Khuddas-pt 184,12 ad v. 344]
vuttam). It may possibly be younger than Kkh-nt (after A.D. 1165 before
A.D. 1186) with which it shares a longer text portion (Kkh-nt 330,24—31,4 #
Khuddas-pt 115,9-21).
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The [first] two [heavy goods] are collections of two,85 the third [heavy
good] 80 is a collection of four, the fourth [heavy good] is a group of
nine, the fifth [heavy good] has a division in eight.

This mnemonic has literal parallels in Sp 1237,2122 = Khuddas-nt 390,19-20 =
Kkh-nt 422,14-15 = Palim 302,12-13 = Palim-nt II 67,11-12. Sp and Kkh-nt intro-
duce it by evam, Palim by vuttaii h’ etam, which is the introductory expression
for canonical or authoritative writings,%’ and Palim-nt gives it without introduc-
tion. Khuddas-pt introduces this stanza with honti ¢’ ettha, although there
follows only one stanza. But in Sp, from which Khuddas-pt certainly borrowed
the stanza, we have, as in all other cases, two stanzas. Either the author of
Khuddas-pt took over the introductory expression with only one stanza, or the
second stanza was lost during the transmission of the text. Khuddas-nt has the
same two stanzas as Sp, and introduces them with tatha caha, an expression
often used in the fika literature (only seven times in the atthakatha literature) to
introduce quotations from the canon or an atthakatha. There is a slightly dif-
ferent variant of this stanza in Vin-vn 2853.88 Hence Khuddas-pt is the only text
to introduce this stanza with the honti ¢’ ettha expression. It is, moreover, the
only text in which the stanza is directly preceded by a more detailed prose
statement.

B.1.8 Ton-phi-la chara t6 Munindaghosa (Tipitakalankara), Pali-
muttakavinayavinicchayanavatika (=) Vinayalankaratika (between A.D.
1639 and 1651, Burma)
B.1.8.1 Palim-nt I 256,20-23 borrowed from Vjb 411,18-20, see above
B.1.1.6

B.1.8.2 Palim-nt I 380,5-19 borrowed from Kkh-nt 133,15-23, see
above B.1.5.1.

85 dve refers to the first and second heavy goods (garubhanda), the first of
which consists in grama and aramavatthu, and the second in vihara and
viharavatthu (cf. Vin-vn-t II 300, ad v. 2853).

86 According to Khuddas-pt 178,12 the third garubhanda consists in maiico
pitham bhisi and bibbohanam.

87 Kieffer-Piilz 2015 § 4.

88 dvihi sangahitani dve tatiyam catusangaham

catuttham navakotthasam paricamam atthadha matam.
Vin-vn v. 2853
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B.1.9 Stma literature
B.1.9.1 Sagarabuddhi, Stmavisodhant (A.D. 1587) composed in
Sirikhetta (Burma).

B.1.9.1.1 STmavis 10
honti ¢’ ettha:
And there are [these stanzas] in this connection:

I.  paccantajo aripino vikalango asainajo
micchaditthi tiracchano peto nerayiko pi ca.
Born in a border district/slum (?), [born as] a formless [being, born] with
deformed limbs, born without consciousness, [born as one holding]
wrong views, [born as an] animal, [born as a] ghost, and even [born as
one] belonging to a hell,

2. ete atthakkhana vutta Buddhenadiccabandhuna
Buddhuppado khano eko navamo ti pavuccati ti

these eight [unfavourable] conditions [of birth] are named by the
Buddha, the friend of the sun/kinsman of the Adiccas; the [suitable]
moment consisting in the arising of a Buddha is named as a ninth
condition.

These $lokas summarize the author’s previous prose explanations. Whether he
borrowed them from another text unknown to us as in the second case
(B.1.9.1.2), or whether he wrote them himself, cannot be verified at the moment.
It seems, however, that these stanzas or at least a portion of them were well
known in Burma, since we find the first also in two manuscripts of a nissaya on
the Paritta.®

B.1.9.1.2 Simavis 19 = Miilas E® 129,14-18; B¢ vv. 115—16
honti ¢’ ettha:
And there are [these stanzas] in this connection:
1. Kattikantikapakkhamha hemam Phaggunapunnama
tassantikapakkhamha gimham Asalhipunnama
vassakalam tato sesam. catuvisat’ tiposathd.
a kattikantima® Milas B, E® ¢ tassa antima® Miilas B®, E®¢ d Asali® Milas E®

e seyyam Millas E¢  f catuvisat’ uposatha Miilas B¢, E€

89 See BurmMSS 1II, no. 354, p. 180; no. 355 (stanza p. 184, but ending in
nerayiko ti; written A.D. 1812 or 1878, see pp. 183, 187).
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Winter [lasts] from the last fortnight in the month of Kattika to the full
moon of the month of Phagguna. Summer [lasts] from the last fortnight
in that [month (= Phagguna)] to the full moon of the month Asalha. The
rainy period [lasts] for the rest of these [months; there are] twenty-four
uposatha ceremonies.

2. catuddast cha etesu pakkha tatiyasattama
sesd pannarasi fieyya attharasa uposatha ti.

a catuddasa Milas B®, catuddasa Milas E¢ ¢ jieyya pannarasa sesa Milas B®,

fieyya pannarasa sesa Miilas E¢  d i om. Miilas B® E®

Among them six [uposatha ceremonies] fall on the fourteenth in the
third and seventh fortnights, the remaining eighteen uposatha cere-
monies are to be known as falling on the fifteenth.

The definition of seasons and the allocation of the uposatha ceremonies were
highly important tasks in the daily life of the Buddhist community. Unlike
Buddhanaga who in his Kkh-nt wrote his own mnemonic on that topic, Sagara-
buddhi borrowed the stanzas from one of the authoritative Vinaya manuals of
the fifth/sixth centuries A.D., namely from Milas (E® 129,14-18; B® vv. 115-16).
This Vinaya treatise had to be learned and rehearsed by young monks in twelfth
century Sri Lanka.?® Sagarabuddhi, in using hoti/honti ¢’ ettha as an introduc-
tion for stanzas from some earlier uncanonical text, follows a practice that will
be observed also by other younger Burmese authors (see below, B.2.2.1; 2.2.9;
3.4, etc.).

B.2. Sutta

Only a few of the commentaries to the Suttapitaka contain the hoti/honti/
bhavanti ¢’ ettha introduction. Dhammapala uses it three times, twice in his
Sv-pt (B.2.1), and once in Ps-pt. The latter is one of the few texts that uses
bhavanti instead of honti (B.2.2; 7.2.5).°! In two cases Dhammapila borrows

% From the Maha Parakkamabahu Katikavata (twelfth century A.D.) we learn
that the young monks unable to master larger parts of the Pali texts at least
had to commit to memory among others the Milasikkha, and the Sikha-
valanda-vinisa, a Sinhalese translation of the latter (Ratnapala 1971: 130,
2891)).

91 Dhammapila seems not to have used this expression in his f7ka on the Anguttara-
nikaya as far as this commentary is accessible to us (Pecenko’s edition from
2012 [Mp-pt] stretches roughly over the first third of the atthakatha [it ends
with Mp II 281]).
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the stanzas from older sources, namely — including the introductory phrase —
Dhammapala’s Cp-a (A.2.4.1), and — excluding the introductory phrase — his
older Vism-mht (B.2.3). For a third case, a definition of Patthdna in the Arya
metre, previously not even recognized as a stanza, we have no parallel. But
given the usage in the other two cases, we cannot exclude the possibility that it
was borrowed from some older text too. Altogether fourteen references are
contained in Nanabhivamsa’s (A.D. 1743-1832) Sv-ant. All the stanzas are in
the Anustubh metre, and only two are borrowed from earlier texts (B.2.2.1;
2.2.9). Finally, the anonymous Patis-gp has two references introducing altogether
fifty-four unique stanzas (B.2.4). They are written in the Anustubh and Trstubh
metres.

B.2.1 Dhammapala, Sumangalavilasinipuranatika (ca. tenth century
A.D.)
B.2.1.1 Sv-pt I 128,7-15 (ad Sv I 60) = Sv-ant I 297 = Cp-a
328,20-29,3 (see A.2.4.1)
B.2.1.2 Sv-pt1 179,36 (ad Sv I 101,15)

hoti ¢’ ettha: Patthanam nama

And there is [this stanza] in this connection: Pafthana means:
paccekam dhammanam anulomadimhi tikadukadisu ya
paccayamiilavisittha catunayato sattavaragati ti.

b °dukadisu B  d sattadha gatt ti B

[Its] arrangement (gati) is in seven portions (vara) in accordance with
four methods (naya), [an arrangement] which is differentiated by each
[of the 28] being based on [one or more of the 24] conditions for
dhammas separately in the anuloma, [paccaniya, anulomapaccaniya, and
the paccaniyanuloma sections] and into the tika (triads), duka (pairs),
[tika and duka, duka and tika, tika and tika, duka and duka sections].?

92 Translation L.S. Cousins, with whom I discussed this passage, and who
identified the metre (Arya). As to the description of the Patthana’s arrange-
ment Cousins (email 13/2/2013) states: “What it is saying is that there are
seven varas, treated first as anuloma and then as paccaniya, etc. [i.e. na hetu
and so on = paccayanuloma]. Within each vara it is divided up in accordance with
how it is based on the twenty-four paccaya, i.e. based on one, two up to
twenty-four paccayas. All of that is found in each of the six: tika, duka, tika
and duka, etc., sections. All of that is regarded as anuloma and then is
repeated as paccaniya, etc. [i.e. na kusala and so on = dhammanulomal.”
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This passage is transmitted as a prose text in de Silva’s edition (E® ) and on the
CSCD (B€). Since this combination would be unique — normally no pratikas
follow the introductory expression hoti ¢’ ettha — it is obvious that the passage
was modified by the words Patthanam nama which must have been added later.
This is confirmed by the fact that the passage from paccekam to sattavaragati
forms an Arya stanza. Therefore, it is to be assumed that Patthanam nama was
inserted by some scribe who wanted to clarify the meaning of the following
stanza. In conformity with other references, this Arya stanza summarizes a pre-
ceding prose explanation.

B.2.2 Nanabhivamsa, Sumarngalavilasini-abhinavatika (1800, Burma)
Nanabhivamsa uses hoti/honti ¢’ ettha fourteen times. Only two references
seem to be borrowed from older sources, namely one from Sv-pt = Cp-a
(B.2.2.9) and one with slight variations from Vjb (B.2.2.1).

B.2.2.1 Sv-ant I 97 (ad Sv-pt I 34,18/ ad Sv I 19,9/¢) = Vjb 24,15~
18
honti ¢’ ettha:
And there are [these stanzas] in this connection:
1. desakassa vasen’ ettha desand pitakattayam
sasitabbavasen’ etam sasanan ti pavuccati

a desentassa Vijb d ti pi vuccati Vjb

By virtue of the instructor, the instruction in this connection is the
threefold Pitaka; by virtue of that which has to be taught, this is called
the Teaching (sasana);

2.  kathetabbassa atthassa vasend pi kathd ti ca
desanasasanakathabhedam p’ evam pakdsaye ti.
¢ desana sasand katha bhedam Vjb d Vjb om. ti
and by virtue of the meaning to be explained, it is [called] the explana-

tion (kathd). [Thus] one may explain the distinction between instruction
(desana), teaching (sdsana), and explanation (katha) in this way.

The same slokas with slight variants occur in Vjb 24,15-18 where no introductory
phrase is used to introduce, and no fi/iti to conclude them. Thus they were
probably written by the author of Vjb. As with other references the stanzas
summarize a preceding prose statement.

B.2.2.2 Sv-ant I 104 (ad Sv-pt I 35,25/ ad Sv 1 20,9f)

hoti ¢’ ettha:
And there is [this stanza] in this connection :
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saddo dhammo desana ca icc ahu apare gari
dhammo pannatti saddo tu desand va ti capare ti.

Some teachers say, “Word, Dhamma and Instruction”. But others [say],
“Dhamma, Prescription, Word” or “Instruction”.

This §loka (without known parallels) concludes a long discussion of the various
meanings of fanti and of its equations with desand, dhamma, pannatti, sadda,

etc.

B.2.2.3 Sv-ant I 150 (ad Sv I 28,31f)
hoti ¢’ ettha:

And there is [this stanza] in this connection:
evadisattiya ¢’ eva afifiatthapohanena ca

dvidha saddo atthantaram nivatteti yatharahan ti.

A word [explained] in two ways negates another meaning as may be
suitable by the power [of a statement] beginning with evam as well as by
negating [a specific meaning] in another [word].

This $loka (without known parallels) summarizes part of the preceding prose
statements (Sv-ant I 149/.) made in the context of the explanation of the words
evam me sutam.

B.2.2.4 Sv-ant I 165 (ad Sv 31,9)

honti ¢’ ettha:

And there are [these stanzas] in this connection:
dassanam dipanan capi pakasanam vibhavanam

anubhavanam icc attho kiriyayogena panicadhd

By means of activity — namely, showing, illustrating, making known,
exposing, and experiencing — the meaning is shown in five ways,

dassito paramparaya siddho ‘nekatthavuttiya
“evam me sutam” icc ettha padattaye nayafiiund ti.

[and] by the series of many meanings [the meaning] becomes evident to
one who knows the method with respect to the three words here, “Thus
have I heard” (evam me sutam).

These $lokas (without known parallels) add to the preceding explanations of
how the meaning of evam me sutam has to be shown.

B.2.2.5 Sv-ant I 169 (ad Sv I 32,7-8)

hoti ¢’ ettha:
And there is [this stanza] in this connection:
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samannavacaniyatam upadaya anekadha
attham vade na hi saddo eko 'nekatthako siya ti.

Based upon the necessity to speak in a general way, one may explain a
meaning in various ways; [in case of a particular instance of a word] a
single word indeed cannot be of many meanings.

This $loka (without known parallels) gives the gist of the preceding

discussion.”?

B.2.2.6 Sv-ant I 216 (ad Sv I 50,16f))

honti c’ ettha:
And there are [these stanzas] in this connection:

1. desandciratthitattham asammosdya bhasitam
saddhaya capi nidanam vedehena yasassind

The source [of a sutta] (in the form of the words evam me sutam) is
taught by the learned sage (Ananda Vedehamuni?), the famous one,
with the aim [to make] the discourse long-lasting, memorable, and
believable.

2. satthusampattiyd ¢’ eva sasanasampaddya ca
tassa pamanabhavassa dassanattham pi bhasitan ti.

3 nanu ca atthamattam yathadhippetam pati sadda abhinivisanti ti na ekena

saddena aneke attha abhidhivanti, atha kasma idha samayasaddassa
anekadha attho vutto ti? saccam etam saddavisese apekkhite, saddavisese hi
apekkhite na ekena saddena anekatthabhidhanam sambhavati. na hi yo
kaladi-attho samaya-saddo, so yeva samithadi-attham vadati. ettha pana
tesam tesam atthanam samayasaddavacaniyatasamaiiiiam upadaya anekatthata
samaya-saddassa vutta ti (Sp-t, Sadd om. #).

Sv-ant I 168 # Sp-t I 198,27-99,1 # Sadd 419,21-28
But is it not the case that several meanings are not expressed by one word
insofar as words adhere to merely that meaning as is intended? Why then is
the meaning of the word samaya taught here in many ways? This is true if a
particular instance of a word is considered, for if a particular instance of a
word is considered there is no expression of many meanings by one word. For
when the word samaya has the meaning “time”, etc., it precisely does not
suggest the meaning “multitude”, etc. But here the homonyms of the word
samaya are taught based upon the general necessity to teach the word samaya
with respect to various meanings.
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And it is taught [in order to make manifest] the successful attainment of
the Teacher and the successful attainment of the Teaching, and also with
the aim of making manifest the authoritative status of the [Teacher and
the Teaching].

These $lokas (without known parallels) give the gist of the preceding prose

explanations dealing with the function of evam me sutam. Similar discussions
are transmitted in various other commentaries (for example It-a 33/, Ud-a 27f)

B.2.2.7 Sv-ant I 226 (ad Sv I 55,20)

honti ¢’ ettha:

And there are [these stanzas] in this connection:
yena kenaci atthassa bodhaya afniiasaddato
vikkhittakamananam pi pariyayakathd kata.

An alternative way of expression is given by someone in order to make
known the meaning of another word, even to those going around with
confused [minds].

mandanar ca amilhattham atthantaranisedhaya
tam tam namanirulhattham pariyayakatha kata.

In order to make it clear to those of slow intelligence by preventing
[them from understanding] a different meaning, an alternative way of
expression is given for the customary meaning of this or that word.

desakanam sukarattham tantiatthavabodhane
dhammaniruttibodhattham pariyayakatha kata.

An alternative way of expression is given with the aim of rendering [it]
easy for teachers [and] with the aim of [making] known the terminology
(nirutti) related to ultimate realities (dhamma) with respect to the
instruction of the meaning of a text.

veneyyanam tattha bijavapanatthaii ca attano
dhammadhatuya lilaya pariyayakatha kata.
An alternative way of expression is given with the aim of sowing a seed

there for those ready to receive the Teaching and for the play (?) [of the
Buddha] in the realm of the Teaching (dhammadhatu).

tad eva tu avatvana tadarniiiehi pabodhanam
sammapatigganhantanam atthadhigamaya katan ti.
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By precisely not saying this [word/sentence],** understanding is accom-
plished rather with words other [than this] so that those who grasp
[them] correctly will realize the meaning.®>

These §lokas (without known parallels) conclude and summarize the preceding
prose explanations of vevacana “synonym”, which 1is explained as
pariyayavacana “alternative way of expression/figurative expression”. The
latter is replaced by pariyayakatha in the stanzas.

B.2.2.8 Sv-ant I 231 (ad Sv 55.20f)

hoti ¢’ ettha:

And there is [this stanza] in this connection:
padantaravacaniyassatthassa visesandya

bodhanaya vineyyanam tathanatthapadam vade ti.

For specifying the meaning to be expressed by another word [and] for
making [it] known to those ready to receive the teaching, one likewise
may speak a “word of no meaning”.

This $loka (without known parallels) concludes the explanation of the word
anatthakabhavo, and summarizes one of the preceding prose sentences.”®

94 As elucidated by the preceding prose text, the following statement is wrong:
“If something should be said, then exactly that would have been said and
nothing else” (yam pan’ etam vuttam “yadi ca tam vattabbam siya, tad eva
vuttam assa, na tadanifian” ti, tam pi na yuttam payojanantarasambhavato).
Thus it is completely proper not to say what should be said (tad eva ava-
tvana), but to use an alternative word/sentence.

931 thank L.S. Cousins (email 13/4/2014) for his suggestions regarding my trans-
lation of these stanzas.

9 saccam, tam pi padantarabhihitassa atthassa visesanavasena tadabhihitam
attham vadati eva, so pana attho vinapi tena padantaren’ eva sakka vininidatun
ti anatthakam icc eva vuttan ti.

Sv-ant I 231
True, in specifying the meaning expressed by the other word, this [word] too
only suggests the meaning [already] expressed by that [other word]. But
insofar as that meaning can be understood also without the other word, it has
been said, “[a word] of no meaning” (anatthakam).
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B.2.2.9 Sv-ant [ 297 (ad Sv-pt I 128,7f)

Borrowed from Sv-pt I 128,7-15 (B.2.1.1) which in turn borrowed it from Cp-a
32829293 (A.2.4.1).

B.2.2.10 Sv-ant I 460 (ad Sv I 124,13-14 ad D 1 43,9)
hoti ¢’ ettha:
And there is [this stanza] in this connection:

gamyamanadhikarato lopato sesato ca ti
karanehi catithi pi na katthaci ravo yutto ti.

On account of all four reasons a sound is not applied in some places,
[namely] on account of implication, of a governing word, of an elision,
[and] of a residual relationship.

In the explanation of the compound balavabhavadassanattham (Sv 1 124,13-14)
the author explains that feeling (vedana), etc., may arise even without the eye,
etc., as a base, but that it cannot arise without contact (phassa), and that, there-
fore, contact is the specific condition (visesapaccaya) for all associated dhammas.
He then refers to the role “contact” plays in the explanation of the arising of a
thought as explained by the Buddha in the Dhammasargani. Although the contact is
thus the main thing, the word chosen in Sv is “the experienced” (vedayitam).
The author tries to explain why this word has been chosen while the more
important word “contact” (phassa) has not been named. The $loka (without
known parallels), a kind of mnemonic, grasps the gist of the preceding prose

section.”’
B.2.2.11 Sv-ant [ 466 (ad Sv I 125,31)

hoti ¢’ ettha:
And there is [this stanza] in this connection:

mattam eva ti ekattham mattapadam pamanake

97 patisamvedissanti ti (D 1 43,11 = Sv 1 124,17) vuttatta tad api ti (D 1 43,38,
etc.) etthadhikaro ti Gha tam vedayitan ti (Sv 1 124,17), gamyamanatthassa va
saddassa payogam pati kamacaratta, lopatta, sesattapi ca esa na payutto.

Sv-ant I 231
Since [in Sv] is has been said, they will experience, [this] is the governing
[word] in that connection: that too. [Therefore the commentator] says, this is
sensed; or, [it is] the application of a word with an implicit meaning, on
account of a pratice according to one’s wish; [or the word “contact”] is not
applied, because of an elision, and also because of a residual relation.
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mattavadharane va sannitthanamhi cetaran ti.

Mattam eva [means]: Having one meaning, the word matta [is used in
the sense of] measure, or matta [is used] in [the sense of] restriction and
the other [word] (i.e. eva) in [the sense of] affirmation.

This §loka (without known parallels) summarizes the definitions of the words
mattam eva from the preceding prose sentence.”®
B.2.2.12 Sv-ant Il 147 (ad Sv 1 221,25)

hoti ¢’ ettha:
And there is [this stanza] in this connection:
atthantaradassanamhi ca-saddo yadi dissati

samuccaye vikappe so gahetabbo vibhavina ti.

If the word “and” (ca) appears in [the sense of] showing another mean-
ing, it is to be grasped by the wise in [the sense of] accumulation, [or] in
[the sense of] an alternative.

This §loka (without known parallels) gives the gist of a preceding prose passage,
in which the usage of ca as accumulative (ca) or alternative (va) is discussed.

B.2.2.13 Sv-ant Il 171 (ad Sv 1 229,18¢)

honti ¢’ ettha:
And there are [these stanzas] in this connection:

9% mattam eva ti (+ Sv 1 12531) hi avadharanatthe pariyayavacanam “appam

vassasatam ayu, idan’ etarahi vijjati” ti (Bv 26.21) adisu viya aiiia-
marnnatthavabodhanavasena sapayojanatta. matta-saddo va pamane, payo-
Janasankhatam pamanam eva, na taduttari ti attho. “matta-saddo ava-
dharane eva-saddo sannitthane” ti pi vadanti.

Sv-ant I 466
Mattam eva namely is a synonymous expression as in [cases such as]: “Now
(idani), in this existence (etarahi), the [normal] lifespan is a brief hundred
years”, because [both words (i.e. mattam and eva, idani and etarahi)] have the
same purpose by virtue of mutually making aware the meaning. Alternatively
the word matta [is used] in the sense of measure; the meaning is: only the
measure (pamanam eva) defined by the purpose, not more than that. They
also say, “The word matta [is used in the sense of] restriction, the word eva
[in the sense of] ascertainment.”

[I thank Aleix Ruiz-Falqués for his comments on this passage, email
26/3/2014.]
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1. gamissa ekakammattd itilopam vijaniya
patighdtappasangattd na ca tulyatthata siya.

Because the root gam (“to go”) has one single object, one should under-
stand the elision of the [word] iti, [and] since a collision is an [unwished]
consequence, there cannot be identity of meaning.

2. tasmad gamaniyatthassa pubbapadam va jotakam
gamandkarassa param ity uttam saranattaye ti.

Therefore, the former word indeed (i.e. Buddham) illuminates the mean-
ing of [the object] to be gone to (gamaniya); the other [word (i.e. saranam)
illuminates] the motive for going; thus it is said with respect to the
threefold refuge.

Nanabhivamsa discusses the interpretation of the wording of the threefold
refuge. He thereby hints at a statement in Sp, where bhavantam Gotamam
saranam gacchami is explained by bhavantam Gotamam saranan ti gacchami.
Furthermore, he refers to an interpretation presented in Khp-a — but not
accepted by Nanabhivamsa as the correct one — according to which gam may
be linked with Buddham or saranam. The sense of the triple refuge according to
Nanabhivamsa has to be understood in the way suggested in Sp, i.e. assuming
that iti has been elided. These $lokas (without known parallels) summarize the
preceding prose portion.”

B.2.2.14 Sv-ant Il 429 (ad Sv-pt I 522,5-10 ad Sv I 403,8f/)

hoti ¢’ ettha :
And there is [this stanza] in this connection :

guno patala-rasanisamse kotthasa-bandhane

9 yani hi tam “Buddho” ti visesitam saranam, tam ev’ esa gato ti, na ¢’ ettha

>

anupapattikena atthena attho, tasma “Bhagavantan” ti gamaniyatthassa
dipanam, “saranan’ ti pana gamandkarassa ti vuttanayena itilopavasen’ eva
attho gahetabbo ti.

Sv-ant II 170
For, whatever refuge is specified [by the word] “Buddha”, to exactly this
[refuge] one has gone. And [thus] the meaning here is not [to be understood]
following a meaning not leading to [the Buddha]. Therefore the meaning is to
be understood by virtue of the elision of i#i indeed, following the method
explained [thus]: “To the Lord (Bhagavantam)” is the illumination of the
meaning [of the object] to be gone to, but “refuge” (saranam) [is the illumina-
tion] of the motive for going.
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stlasukkadyapadhane sampadaya jiyaya ca ti.
A special quality (guna) [is used] (1) in the sense of a covering (patala),
(2) in the sense of a quantity (rd@si), (3) in the sense of an advantage
(anisamsa), (4) in the sense of joining together (bandhana), (5) in the
sense of a part/portion (kotthdsa), (6) in the sense of virtue (sila), (7) in
the sense of colour (? sukkadi), (8) in the sense of attribute (? ap[p]a-
dhana'®), (9) in the sense of attainment (sampadd) and (10) in the
sense of bowstring (jiya).

This $loka (without known parallels) summarizes ten meanings of the word
guna and concludes the commentary. The first four meanings are listed in the Sv
passage on kamaguna (Sv 1l 403,8f7) where they are illustrated by literary
quotations from various canonical texts including D and Dhp. Dhammapala in
his Sv-pt adds the meanings kotthdasa and sampada with illustrative quotations
(Sv-pt I 522,5-10). In Sv-ant (I 429) Nanabhivamsa in the sentence preceding
our stanza explains as a commentary on the word eftha that the literary
examples given in the earlier commentaries are mere examples, since the word
guna also occurs in the sense of kotthasa-apadhana-siladi-sukkadi-sampada-
Jiva. A similar stanza in Abh 787 gives only eight meanings (kofthasa and
sampada are missing there).10!

B.2.3 Dhammapala, Paparicasiudanipuranatika
B.2.3.1 Ps-pt Il 246 (ad Ps II 328,12)
bhavanti ¢’ ettha:
And there are [these stanzas] in this connection:

1. sammd na ppatipajjanti ye nihinasayd nard

araka tehi Bhagava diire tenaraham mato.

a pati® Sp-t. d mato ti, followed by an explanatory section Sp-t.
Men with inferior dispositions who do not thoroughly enter upon the

path — the Lord is far from these [men], distant, therefore, he is known
as an arahat.

100 Compare Abh 787 (n. 55); appadhane is explained by visesane in Abh-t.

101 guno patalarasisu anisamse ca bandhane

appadhane ca silado sukkadimhi jiyaya ca.
Abh 787
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2. ye sammd patipajjanti suppanitadhimuttika
Bhagava tehi asanno tenapi araham jino.

¢ araka tehi Sp-t n. 3 refers to the reading of Ps-pt. d jino ti, followed by an
explanatory section Sp-t.

[Men] with very high dispositions who thoroughly enter upon the path,
to them the Lord is close. Therefore too the conqueror is an arahat.

3. papadhammad rahda nama sadhithi rahitabbato
tesam sutthu pahinatta Bhagava araham mato.

d mato ti, followed by an explanatory section Sp-t

Bad dhammas are indeed abandoned, because [they] must be abandoned
by good [men]; on account of their having been completely given up,
the Lord is known as an arahat.

4.  ye sacchikatasaddhamma ariya suddhagocara
na tehi rahito hoti natho tenaraham mato.

d mato ti, followed by an explanatory section Sp-t

Those noble ones who frequent pure and suitable places, who have
realized the true Dhamma — since he is not abandoned by [such as]
these, the leader is known as an arahat.

5. raho va gamanam yassa samsare natthi sabbaso
pahinajatimarano araham Sugato mato.

d mato ti, followed by an explanatory section Sp-t

Or, as one for whom there is no private going at all in samsdara, having
abandoned birth and death, the Well-gone One (sugata), is known as an
arahat.

6.  gunehi sadiso natthi yasma loke sadevake
tasma pasamsiyattapi araham dvipaduttamo.

d mato ti, followed by an explanatory section Sp-t

Because in this world with its gods there is no one equal to him in his
qualities, therefore the best among the two-footed, also on account of
[his] being praiseworthy, is [known as] an arahat.

7.  araka mandabuddhinam asannd ca vijanatam
rahanam suppahinatta vidiinam araheyyato
bhavesu ca rahabhava pasamsa araham jino ti.

b araka ca Sp-t, Vism-mht
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Far from those of slow intelligence and close to those of knowledge,
because of having completely abandoned secrecy, and because he should be
honoured by the wise, because of the absence of any hiding place in
existences, because he should be praised, the conqueror is an arahat.\02

These $lokas Dhammapala borrowed from his Vism-mht I 224 where they are
given without an introductory expression. They are also found in Sariputta’s
Sp-t (after A.D. 1165),19% again borrowed — together with a larger text portion
— from Vism-mbht. Sariputta, however, inserts the unique introductory expres-
sion fenedam vuccati (a variant of the older reporting frame ten’ etam vuccati)
to the first six stanzas, while grasping the seventh as a kind of summary (Sp-t I
229,7, sabbasarngahavasena pana). Finally, we have parallels for stanzas three
to six in Aggavamsa’s Sadd (twelfth or thirteenth century A.D.), where they are
introduced by the reporting frame @ha ca,'%* and for stanza seven (Sadd 580,11—
13), which is given as an example for the manner in which the authors of the
tikas grasped the sense of the word arahat (ttkacariyehi pi tath’ eva gahita,
katham). We thus have the case that an author borrows stanzas from an earlier
commentary of his and attaches an introductory expression, namely, bhavanti ¢’
ettha (cf. eventually also 2.1.1; 3.4).

102 T thank Rupert Gethin for his suggestions and corrections of my translation.
103 Sp-t 1 226,11-12,27-28; 227,14-15; 228,12-13,22-23; 229,56, 8-10.

104 Sadd 579,14-16, 18—20, 21-23, 27-28. This quotative introduces mostly stanzas
from a different text or context, Kieffer-Piilz 2014 : 70—73.
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B.2.4 Anonymous, Patisambhidhamagga-ganthipada (ca. between

tenth century and A.D. 1154)'%5
The Patis-gp contains two honti ¢’ ettha introductions introducing altogether 54
stanzas (not 59, so Warder 2009 : liv). Both are in the commentary on the “truth
of cessation” (nirodhasacca, Patis 40,2435; Patis-a I 160-61). The first (B.2.4.1)
introduces thirty stanzas in Upajati and Sloka metres arranged in a rhythmical
sequence (4 Tristubh, 7 Anustubh, 1 Tristubh, 4 Anustubh; 4 Tristubh, 7 Anustubh,
1 Tristubh, 2 Anustubh); the second (B.2.4.2) opens twenty-four stanzas arranged in
a different way (5 Anustubh, 5 Tristubh, 9 Anustubh, 2 Tristubh, 3 Anustubh).
In between these two sections there is a short prose passage (B® 77.15-20; C¢
67,17-22; S€ 118,32-19,2). Warder (2009: liii) characterizes them as a poem on
nibbana, written by the author of Patis-gp himself. In fact the whole sequence of
stanzas ends with the remark nirodhakatha me kathita (B.2.4.2) which proves
that the author of Patis-gp is indeed the author of these stanzas. A short
summary of their contents by Warder can be found in the introduction to Patis
transl. (livf).

B.2.4.1 Patis-gp B® 74,17—77.,14 = C® 55,9— 57,16 = S® I 113,4—

119,2 (ad Patis-a 55)
honti ¢’ ettha gathayo (S° gathd):
And there are [these] stanzas in this connection:

1. chaleva hontidha sabhava-attha
dudha va te rasi-arasito puna

105 patis-gp is dated to the ninth/tenth century A.D. as an estimation by Warder
(2009: 1i); it presupposes Patis-a (A.D. 559), and an Abhidhammatika (C®
89.22 without literal quotation) which probably refers to Ananda’s Milatikas
(sixth century A.D.; Cousins 2011: 26). According to Warder (2009: lif) it
also presupposes Dhammapala, the author of the Suttatikas. If we are right
to date this Dhammapala to the same time as the author of Vjb (second half
tenth century A.D.; Kieffer-Piilz 2013: I 79ff)) Patis-gp could have been
written in the late tenth century A.D. at the earliest. Termini ante quem are
Sariputta of Polonnaruva (twelfth century A.D., after A.D. 1165), who quotes
Patis-gp in his Sp-t, giving the name of the source and a quotation (Sp-t I
104, 19—21 = Patis-gp C® 23,15-16), and Aggavamsa (twelfth or preferably
thirteenth century A.D.; see Tin Lwin 1991: 124-26), who quotes the first
stanza of Patis-gp in Sadd 753,34—54,1 = Patis-gp C° 1.4.
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hont’ ettha santt va arasibhiita
parficavasesa samayena vutta.

a hontidha B® ¢ °bhutd C¢ d samaye na C°

The true realities here are just six, but they are just of two kinds as
accumulations (i.e. aggregates) and not-accumulations. Only peace is

106

not an accumulation. The remaining five ™ are referred to in accordance

with time.!07

2. vuttesu ¢’ evam panatitanagata

khandhapi samkiccakhanesu eva
samvijjamand na pure na paccha
sabbe paricchinnudayabbaya va.

a panatitanaga B®; pandtitanagata B® n. 4 (ka) S® [unmetrical] b sakicca® S¢

[unmetrical]
But when they are referred to in this way, even the past and future
aggregates which exist only at the moments when they perform their
individual functions — not before [and] not after — are all just deter-
mined by arising and falling away.

3. evam paricchinnudayabbayanam
natth’ eva anto amatam sace tam
tato bahakasagatam bhaveyya
tatrapi doso kathito va hettha.

d atrapi B® S°
[The aggregates] so determined by arising and falling away have no end
indeed. If the deathless were connected to space outside of the [aggre-

gates], in that case too, the defect [would have] certainly been described
above.

4. (B®p.75;8%p. 114)
atho pi tam nindriyabandhasantike
tanhappahanadi na samsiya va
na hoti kappagginibahire tam
vinamatarammanamaggabhavana.
b na samsiva va B¢ n. 1 (ka) C® | °ppahanadina samsiya va na S€; sampiya va C°

n. 2; samsaya va B ¢ na hoti kappagginibahire tam C® | na hoti kappagginilabahir

106 j ¢. the five sabhava-attha (other than nibbana) = the five aggregates.

107 e. they are past, present, and future.
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etam B®; na honti kappagginilabahirehi B® n. 2 (ka); honti kappagginilabahirehinani

S€; honti kappaggi nilabahire hinani S€ n. 1 (po., s1.)

And yet the abandoning of craving and so on in the presence of what
(tam) is bound up with the faculties certainly cannot be doubted. Nor is
[there] the development of a path having the deathless as an object with-
out this (i.e. without what is bound up with the faculties ?) in the fire at
the end of an &on which is external.

khandhantare ca akasanindriyanam upantike

natthi ¢’ etam katham janifia iti vatthussa sadhana.

avaS® b uppatike S°

How could one know that [the deathless] does not exist in what is other
than the aggregates in the presence of space [and materiality] that is not
[bound by] faculties ? The [following] is the proof of the matter.

sasattokasalokanam anto tesam na vuccati
Jino “sankharalokassa anto” ti Bhagava bravi.

¢ khino S€ n. 2 (s1)

[The Buddha] did not speak of an end of the world of beings and of the
physical world. The Victor, the Bhagava did declare that there is an end
of the world of formations.

tassa ¢’ uppadathitito bhedo santo tato param
abhava tassa tenassa antike tan ti me mati.

=" uppddatthiti® B®; tassamuppada® S©

There being breaking up after arising and presence of the [world of
formations], because it does not exist after that [end], therefore the
[deathless (?)] is near to it (?). This is my opinion.

patuppanne bhavapannasamsaraggavasena tu

khandhanam hi tidha bhede nanattam natthi sabbaso.

a paccuppanne S€; bhavasanna B® n. 3 (ka)

108 in the present exist-

But due to having reached the peak of samsara,
ence there is no difference at all in the three kinds (?) of breaking up

(?).109

108 possibly an arahat is one who has reached the peak of samsara.

109 What the three kinds of breaking up are remains unclear.
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bhinnanam puna bhedassa abhava ayat’ ayati
navanav’ eva dhamma hi sambhavanti. na samsayo.

b °yatim B® ¢ na vanam eva khandha hi S¢

Because there is no breaking up of [aggregates] which have already
broken up, it continues/returns in the future; therefore ever new dhammas
are produced. [There is] no doubt.

(8%p. 115)

paccayad udayam yanti thitikkhandha hi sankhata

bhedena viipasammanti. siddhassa tabbivekata.

b thitim khandha BE; thitikhandha S d tabbacekata C® n. 3

Due to a condition they arise, for the aggregates at the moment of presence
are conditioned. They subside through breaking up. The perfected one is
separate from that.

ity accantavivekattam patipannena yogind
datthabbo bhedo khandhanam khanappaccayato pi ca.

a °attham B® S¢ b yogi ta (?) C¢

In this way a meditator who is following the path to final detachment
should see the break up of the aggregates even according to moments
and conditions;

(C°p. 56)

sankharabhede va aniccatadi

khane khane puthu vipassanda hi

Janeti sammamataninnatai ca

yogissa vattabhiratiii ca chindati.

b sutthu vipassana S¢

for, moment by moment, the many kinds of insight into the break up of
formations — impermanence and so on — [both] arouse the right
inclination towards the deathless and cut the meditator’s joy in the round
[of existences].

tasma va yogi nibbanam pattukamo sada sato
bhangam sankharalokassa bhangam viyanupassati.

d bhargam bhijana passati S¢

For that very reason the meditator wishing to reach nibbana, constantly
being mindful, contemplates the dissolution [of the cognizance?] like
the dissolution of the world of formations. (?)
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adito va hi sappaiifio silava susamahito
sabhavam sabbadhammanam pariiidya upalakkhati.

d upalabbhati S° n. 1 (s7)

For, being provided with wisdom from the very beginning, being virtu-
ous [and] well concentrated, he discerns with wisdom the true nature of
all dhammas.

(B® p. 76)

tappaccaye pi so yogi sallakkheti anekadha

icc evam namartpanam suvavatthapanena tu

(S¢p. 116)

nibbattetva suditthiyo tato samanialakkhanam

khanattayavasen’ eva adito tava sammase.

b gato S° n. 1 (po)

The meditator also examines in numerous ways the conditions of the
[dhammas]. But, in this way having produced right views by thoroughly
determining mentality and materiality, next he should master the general
characteristic [of dhammas] at first by means of the three moments.

kamena patto tarunam vipassanam
dhammanam ohaya thitim subuddhi
vayodaye sadhu pariggahetva
bhavesu tatr’ eva tilakkhanam pi.

b thiti S¢ ¢ papari® B¢

That very intelligent one has gradually reached tender insight, after
abandoning [the notion of] the duration of dhammas [and] after also
thoroughly comprehending the three signs in rise and fall just there (?)
as regards existences.

tato balappattavipassano so
dhammanam tesam udayam vihaya
sakkoti bhedassa vasa va samma
tam tam sabhavam pi pariggahetum.

b dhammana C¢ d tan tam S®

Then that one who has reached strong insight, after abandoning the rising of
those dhammas, can thoroughly comprehend their various natures exclu-
sively on the basis of their breaking up.'10

11

0'i.e. the meditator is at the stage of bhanganupassana (L.S. Cousins).



“And there is this stanza in this connection” 89

19. aniccakarassa ca khandhabhedesu
pakatatta h’ aniccalakkhanam
pariggahen’ eva tu dukkhanatta
visamhita honti tahim ca bhede.

a anicca® S€ n. 2 (s1); °a bhedasu C° b pakatattda h’ aniccalakkhanam C€ (metrically
defective) 1; pakatatta ti B®; pakatatta caha nicca® C° n. 1 S®; pdkatatta caha
aniccalakkhanam S°n. 3 (s1) ¢ dukkhanatta S¢ d visamhita B n. 1 (ka) C® |visayita
B®C®n.28°
For, because the mode of impermanence in the various aggregates is
clear, the characteristic of impermanence [is clear], and, through that com-
prehension, suffering and no-self are clear (?) in that breaking up. (?)
20. (S®p.117)
yathidha ugghatitasandhiyogt
anantaratte cutim eva disva
Jjanati tam sabbabhavam pi evam
janati bhedamhi pi lakkhanadvayam.
a yahim ca C®; yati ca/va C° n. 3 b anantarante S°

As here the meditator who has removed the links [? of dependent ori-
gination], after seeing only decease in the immediate future, knows that
that is the whole of existence; similarly, he knows the [other] two
characteristics [of arising and presence] even in the [moment of] break-
ing up.

21. thanabheda hi uppado suiifiodayavaya thiti
suiiiia uppadathitito bhedo suniio ti vuccati.

b °thiti S¢ ¢ °tthitito S©

For it is said that arising is void of presence and breaking up; presence
is void of arising and cessation; breaking up is void of arising and

11
presence.

22.  tasma sabhavasamarnnialakkhanam pi ca vififiuna
atthi ti ieyyam ekekakhanasmim pi ca tatvato.

d atthato C® n. 4; tatthato S°

1 See Patis II 179,10ff; Patis transl. 358; I thank Peter Jackson for this
reference and his corrections.



90

23.

Petra Kieffer-Piilz

Therefore, the wise person should know that the essential and general
characteristics exist, and also [he should know them] in each moment as
they really are.

ity ekekakhanayatta sankhatasankhatam pana
etesam patipakkhatta akhant pi tadantike

a itayekekakkhanayatta S b sankhatasankhatam conj. ed.] sankhatasankhata B¢ C©

S€; since the Theravadin accept only one unconditioned dhamma, namely nibbana,

the plural of the editions should not be possible. d akkhani S¢ [unmetrical]

24.

25.

26.

In this way conditioned [dhammas] are dependent upon each moment.
But the unconditioned, because it is opposed to the [conditioned
dhammas], is even free [from moments] in their vicinity (?).

(€°p.57)
yathakaso paricchedo paticca rilpam antare
anupalabbhamano pi ripasann’ eva labbhati.

b paticcariipam S ¢ ariipam labbhamano pi B® n. 2 (ka) C®

As limited space dependent upon materiality, although not being found
within, is found in fact in the neighbourhood of material form,

(B°p.77)

sankharanto ti vutto yo nirodho pi tath’ eva so

khandhdsanne ahutvana katham afifiattha labbhare.

a sankharato ti vutto so S®

likewise, although the cessation referred to as the end of formations is
not in the neighbourhood of the aggregates, how could it be found else-
where ?

(S®p. 118)

sagarantabbhave lono yatha patalabbhantare

no ca nasannabhiito so tassasanne va siddhito.

a °bbhavo lono BS; °bbhave lone C¢ ¢ nasannabhutda sa C® n. 2, mocandsanna-

bhita sa S

27.

Just as salt that is within an abyss that is at the edge of the sea but is not
at a distance (andasanna) is concluded to be definitely near to the [sea],
tatha samsarapatalasaniiitayatanadinam

anto ti vutto yo dhammo svatidire katham siya.

b °adinam S d svatidiire conj.] svato dire B¢ C°; sdato diire C° n. 3; sabhavato

ditre katham (siya) S©
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likewise how could the dhamma which is spoken of as the end of the
ayatanas, [aggregates and elements] that are referred to as the abyss of
samsara, be very far.

28.  loko ti paiiiiattidha paiicakhandhe
paticca dehe tadavinabhavismim
tatth’ eva maggo pi ca jayate tam
dire katham santipadam sarirato.

a pannatti ca S b dehe na S¢; deho B® n. 2 (ka) C®; tadavinabhavismim conj. ed.]
tadavinava tasmim B® C® S® n.2 (ka); tadavind appears as first member of com-
pounds with °bhdva or °bhavin as the second element. d dire tatha C®, dukatam
santi param parinato C° n. 4

The notion of “world” here [i.e. in kamaloka and ripaloka) is dependent
upon the five aggregates, and the path, too, arises just there in the body,
which is not separate from the [aggregates]. How could the place of
peace be far from the body ?

29. yathd parittahadayam sannissaya pavattito
sankhatanuttara dhamma asannd hadayassa te.

Just as the conditioned, supreme dhammas''? are near to the heart

because they occur in dependence upon the heart which is a small
[dhamma),

30. tathasannam ca nibbanam sankhatanan ti janiya
yathavuttavidhen’ eva tadafifiattha abhavato ti

a tathasannaii ca nibbanam S¢ b jatiya C n. 5

one should know that nibbana is similarly near to conditioned [dhammas]
because it does not exist anywhere other than that in precisely the way
that has been mentioned.'!3

B.2.3.2 Patis-gp B¢ 77,21—79,27 = C® 57,22-59,19 = S [ 119,3-—23.5

honti ¢’ ettha:
And there are [these] stanzas in this connection:

112 The conditioned supreme dhammas are magga and phala.

13 1 am grateful to L.S. Cousins (email 29/3 and 3/4/2014) for his corrections
and improvements of my translation. In several cases the translation remains
tentative, and in some we have no suggestions.
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31.  niladikam sasambharakasinarambhupatthitam
patibhdaganimittam pi niladi viya dissati.
b °kasinarabbhupatthitam S°
The blue [kasina] and so on are established in the beginning with a
material kasina.!" The semblance sign too is seen as if blue, etc.
32.  yathd tath’ eva yogi pi yo yopadanasammata-
khandhesv ekekadhammaii ca dhuram katva vipassati.

a yathd tad eva S¢ b °sammate C¢ S¢ ¢ ce B¢ S¢

So, similarly, any meditator develops insight by taking as his task each
dhamma among the aggregates of clinging.

33. yasma pan’ ekadhamme va na rithati vipassand
cakkhusotadina ditthasutaripasaradisu

aca forva S® ¢ cakkha® C® d °disu S®
34. (B°p.78)
salakkhanam hi samannalakkhanam pi ca viiiiuna
gavesitabbam attattaniyagahehi mocitum.

a lakkhapam pi hi S® d °gahehi conj. ed. | attattaniyagahadi B® C°; atta-
niyattaggahadi S
But because insight does not grow in just one dhamma, the wise person
should seek out both the individual characteristic and the general
characteristic in forms and sounds, etc., seen and heard by the eye and
ear, etc., in order to be freed from grasping at self and what belongs to
self.

35. tasma so anfiakdalena kalen’ etam pi sammase
sammasanto pi ¢’ evam tam vu;fha’nasamaye pana

¢ samasanto S€n. 1 (s7)

Therefore he should take hold of another [dhamma], too, from time to
time; but even taking hold of it (fam) in this way, nevertheless, at the
time of emergence!!S he emerges from there and from nowhere else.

14 sambhdarakasina; the sambhara is the physical disc, etc., used in the

beginning. [LSC]

U5 T think this is referring to the last stages of vipassand — vutthanagaminf.
[LSC]
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36.  (C°p.58)
tato ca vutthati ananiato ca
tad eva dhammassa viragasesa-
nirodhakappam idha tassa tassa

aceS® bsesam S©

Just that complete dispassion and cessation (?) regarding that dhamma
[which he has taken hold of before is] the pure mindfulness of this and
that meditator [which] in fact arises. (?)!1°

37.  (8°p. 120)
disadipaninattivinatthakale
yathd dhuvo hoti disadigo nago
tathamatam sacchikat’ idha khandhe
sada va tam vijjati nibbute pi.
b disadito tato S® ¢ °kativa B n. 1 (ka)

Just as an elephant that goes in the [various] directions is constant even
when the concept of the directions has been destroyed, likewise, the
deathless realized here in the aggregates is definitely always found even
if [a person] has attained bliss.

38.  yathopatthite savane vinatthe
tadavasese savane ca titthati
nirodhapattam amatam tadaiiiiam
khandhantike va ti tath’ eva jannia.

bva C® ¢ visodhanam tam C® n. 1; °ppattam tam S¢

Just as when hearing that has manifested is destroyed but then persists in
the hearing that remains, similarly, one should know that the deathless,
which is different from him who has attained cessation (?), is definitely
within the aggregates.

39.  natthe pi pattankurapupphapallave
palasarukkhe py avasitthasitthe
khandhadike yeva palasasaiiia
hotidha loke na tato bahiddha.

b palasarukkhe py avasitthasitthe conj. ed.] °rukkho ty avasitthasitthe B¢ S¢ (but
taya) ; °rukkhe py avasitthatitthe C° d hotiva B® n. 2 (ka) ; hoteva C° n. 2 S©

116 The translation is tentative, the meaning is not entirely clear.
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40.

41.

42.

43.

a khinasavapavatti® B n. 3 (ka) S° b °nibbiite B¢ ¢ nibbana® B® S°; paya ava
S®; avasittha titthe C®

Petra Kieffer-Piilz

Even with respect to a Palasa tree (Butea frondosa), the leaves, shoots,
flowers, and foliage of which are destroyed, the perception as a Palasa
tree exists here in this world, not outside of it, with respect solely to
whatever aggregate/trunk, etc., remains.

tath’ eva khinasavapattisaiiiite
patekkakhandhe parinibbute pi
nibbanadhammo py avasitthasitthe
khandhantike sijjhati no bahiddha.

o

Likewise, with respect to the so-called state of the destruction of the
cankers (khindsava), even when each single aggregate is extinct, the
dhamma “nibbana” is accomplished within whatever aggregate remains,
not outside.

(S€p. 121)

tasma tam pattukamena khanappaccayato pi ca

sankharanam khaye cittam katabbam paricitam sada.

d [metrically defective]

Therefore one who desires to obtain that has to make his mind
constantly familiar with the destruction of the formations due to the

moments and due to conditions.!!”

evam pariciten’ ettha citten’ evadhigacchati
amatam dani atha vanagate py adhigacchati.
It is only with a mind that has made itself familiar in this way that one

reaches the deathless now. Or one reaches it in the future.

tasma tadattham vayamakaranam saphalam va tam
Aatva punappunam eva ghatitabbam anekadha.

b °karanam saphala® S€; ca (?) C©

Therefore, knowing that exerting effort for that purpose is definitely
fruitful, it should be striven for again and again in many ways.

117 States pass away when they reach the moment of cessation and they pass

away constantly as their conditions cease to operate. See Vism 631. [LSC].
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44. (B®p.79)
yath’ evatthi ti sutapubbo pathavantagatam nidhi
ajanam pi idhatthi ti khanat’ eva tahim tahim.
a yathehatthiti B¢ S¢ b nidhim B¢ ¢ ajatam pi S° n. 1 (po)

45. khanant’ evam mahathamo patva nidhim salakkhanam

=

atituttho va so hoti “nidhi dittho maya” iti.

a bapat’ C® n. 3; khanant’ S®  d nididittho S€ n. 2 (s1); tiha B¢ S¢

2

46.  “santike na vijananti maggadhammassa kovida
icc ad’ evam sutavatd khanappaccayato pi ca

¢ iccarevam (ka); iccarevam ? B n. 1 d °paccayato S°

47.  sankharanam dudhda bhangam amatassa salakkhanam
ditthan ti tutthacittena ghatitabbam punappunam.

Just as someone with great vigour who has previously heard that there is
definitely a treasure, even without knowing that it is placed in the earth,
certainly digs in various places, [thinking]: it is here, [and], digging in
that way, after having obtained the [hidden] treasure with its specific
characteristics, is certainly exceedingly pleased, [thinking] “T have seen
the [hidden] treasure”,

in that way a learned person thinking such things as “those who are
skilled do not know they are in the neighbourhood of the experience of
the path”, should similarly strive again and again with a mind that is
joyful because they have seen the two kinds of the breaking up of
formations — due to moments and conditions — which are the inherent
characteristic of the deathless (?).
48.  (C°p.59;8°p. 122)
jatanan hi pajatanam khandhanam bhangadassanam
tesam vivekagahantam sannianam dassanam nibham

¢ vivekagahanta B®; °gahatta S¢ d paiiianam S¢

49. amatassa ti nibbanam pattukamo sada sato
bhang’ eva paribhaveyya cittam yogt punappunam.

For seeing the breakup of aggregates that are born and reborn is an
understanding whose goal is to take hold of separation from them, [an
understanding] which resembles the seeing of the deathless. [Hence] the
meditator desirous of reaching nibbana should be constantly mindful
and immerse his mind again and again, precisely in the break up [of
formations].
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50.  padiattivam vattanajhanakamo
pag eva cittam hi karoti chekam
panifiattigahe satatappamatto
vannadidhamme manasa karitva.

a %jhana® B¢ S ¢ suttappamatto S€; sattappamatto S€ n. 1 (s1)

One desirous of jhana, which operates on [the basis of a] concept,
scarcely makes the mind skilful, constantly confused in grasping at a
concept, directing attention to such dhammas as colour.

51.  tathamatarammanamaggakamo

hi sattasaiifiam upadalayitva
kareyya yogam paramatthadhamma
gahe tato chekataram va cittam.

a °kamo pi S® b hi om. S¢; pi B® C® n. 1 ¢ yogi paramatthadhamma B®;

dhammam C®n. 2 S¢
For thus one desirous of the path [consciousness] which has the death-
less as its object should dispel the notion of a being and perform medita-
tion. The mind is definitely more skilful in taking hold of the highest
Teaching than that [jhana practice (?)].

52.  nibbanam viya afifiassa sassatassa asambhava
kasinakdasa-upama etass’ upamita maya.
a nibbanam B® b yassa tassa S¢  d °ipamita B
Because of the absence of anything else eternal, like nibbana, 1 have

compared the limited space kasina in a simile to that.

53 (s°p. 123)
upamd hi ca nam’ esa asanti pi kathiyati

=y

“maricikipama saniida” iti (S 11 142,30) vuttam hi satthuna.
b asanti pi kathiyati B®

For a simile [can be] given, even if [what] it [refers to] does not exist;
for the Teacher declared that “perception is like a mirage”.
54. tasmabhutopamassapi attho no upamd iti
a bhiito® S¢
Therefore the sense of even a simile about a non-existent [phenomenon]

should be accepted by us as a simile, just as a meaning spoken by the
wise should be accepted as sound/essential (?).
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nirodhakathd me kathita.
I have given the explanation of cessation.

B.3. Abhidhamma

B.3.1 Coliya Kassapa, Mohavicchedani (early thirteenth century

A.D.).
B.3.1.1 Moh 9,26-10,12

honti ¢’ ettha:

And there are [these stanzas] in this connection:
phassadipaiicakam paiicajhananganindriyatthakam
maggangaparicakam sattabalam miilattikam pi ca.

The pentad beginning with sense-contact, the five factors of absorption,
the group of eight faculties, the pentad of path factors, the seven powers,
and also the triad of roots,! 18

kammapathattikaii ¢’ eva lokapaladukam tatha

passaddhiadr cha duka tini pitthidukani ti.

and the triad of the [wholesome] ways of action,!? likewise the dyad of
the guardians of the world,'?? the six dyads beginning with tran-
quillity,'?! [and] the three last dyads,'??

~=

sattarasahi rasthi chapaninas’ eva paliyam

vutta sabhavato timsa dhamma agahitaggahe.

just fifty-six dhammas are mentioned in the text in [these] seventeen
groups, [but] from the standpoint of sabhava, when only those which
have not already been included are taken, there are thirty dhammas.
phasso jivita-saiina ca cetand cara-pitiyo

cha duka kayapassaddhi-pamukhattharas’ ekaka.

118

1

alobha, adosa, amoha.

19 anabhijiha, avyapada, samma-ditthi.

120 hiri and ottappa.

121 kaya-passaddhi, citta-passaddhi, etc.

122 The helpers (upakaraka) consisting in mindfulness (sati) and mental clarity

(sampajaiiiia); the paired combination (yuganaddha) consisting in calm
(samatha) and insight (vipassana) ; and the last dyad (pitthi-duka) consisting
in exertion (paggaha) and undistractedness (avikkhepa).
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Sense-contact, life, perception, intention, examination, and rapture —
the six dyads beginning with tranquillity of mental concomitants (kaya-
passaddhi) — [these] eighteen [are] in a single group.

5. cittam vitakko saddha ca hiri ottappiyam pi ca
alobho ca adoso ca satta dvidha vibhavita.

Consciousness, thought, faith, and also a sense of shame and fear of
reproach, non-greed and non-hatred — [these] seven are explained in
two groups.

6. vedana tividha virivam sati ca catudha mata
chaddha ekaggata paniia sattadha va vibhavita.

Feeling is [explained] in three [groups], energy and mindfulness are
understood as [explained in] four [groups], one-pointedness is explained
in six [groups], and wisdom in seven.

7. virati appamaniiayo manakaro chanda-majjhata-
dhimokkho yevapanaka nav’ ete pathame mane.
Abstinence, the [four] boundless states, attention, determination, even-

mindedness, steadfastness, these [are] the nine “whatever-else states” in
the first thought.

8.  parficasatthividhen’ eva pariyayena desita
navadhika hi tims’ eva dhamma hi paramatthato ti.
¢ navadhika ca te ttimsa B¢ d va for hi B®

In this way they have been taught as fifty-five!23 kinds as a manner of

exposition because there are just thirty-nine dhammas from the
standpoint of the highest sense.!24

These eight $lokas (without known parallels) summarize the prose statement
given by Coliya Kassapa in the preceding lines, which, in turn, summarize the
detailed statements of the Atthasalini (136.6f).

123 Cousins (email 23/2/2013) states that the number 65 does not make sense
here, and assumes it should be 55 (so perhaps read paiicapaniiasena evam).
He suggests that the error is possibly the result of a clumsy attempt to “cor-
rect” this into a pathya line as the Burmese seem to do.

124 T thank L.S. Cousins (email 23/2/2013) for his corrections and suggestions
regarding my translation of the Moh passage.
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B.3.2 Sumangala, Abhidhammavatara-abhinavatika, Abhidhamma-

tthavikasini (twelfth/thirteenth centuries A.D.)
B.3.2.1 Abhidh-av-nt I 183 (ad Abhidh-av 2,30) = Manis I 165,25

hoti ¢’ ettha:
And there is [this stanza] in this connection:
niyamaparinamehi samudacinnataya ca
Aanapubbangamabhoga itthe pi kusalam siya ti.
By means of restricting [the mind to the skilful] and changing it [from
the unskilful] and because [the skilful] is made familiar, there can be
skilful even on a wished for [object] as a result of directing [the mind]
which is preceded by knowledge. [Translation Cousins 2013, 45].

This $loka, without parallel in Pali literature, summarizes the preceding prose
statements (presented in form of objection and reply) referring to the arising of
“mental state permeated by joyfulness” (somanassasahagatacitta) pertaining to
a “wished for object” (Abhidh-av-nt I 182). Similar explanations are found in
As 75,8, and Vism-mht II 115, but without the stanza. For that Cousins 2013
traced a Sanskrit parallel in Vism-sn.!2

B.3.2.2 Abhidh-av-nt I 186 (ad Abhidh-av 2,30) = Manis I 167,3-15
honti ¢’ ettha:
And there are [these stanzas] in this connection:

1. ittharammanata saddhabahulyam ditthisuddhi ca
phaladassavita ¢’ eva pitibojjhangahetuyo

2. ekadasa tatha dhamma agambhirasabhavata

somanassayutta sandhi icc ete sukhahetuyo.

Possessing a wished for object, being full of faith, and purification of
view, likewise seeing the [benefit of] the fruit, and similarly the eleven
dhammas which are causes of the joy awakening factor [and] having a

125Cousins 2013, 45:
yoniso visaydbhogat parimitydac chubhasya ca
naiyyamat parinamdc ca subham istesu vastusu. (37)
Vism-sn IIT 1083 (to Vism 452)

The beautiful [occurs] with wished for things [as its object] due to appro-
priate directing towards the object and due to [familiarization] and due to
restricting the mind to the skilful and changing it [to that]. (37)
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nature which is not profound, [and] relinking which is joined with a
pleasant [feeling] — these are the causes of happiness.!20

3. abhavo sukhahetinam majjhattarammanan ti ca
upekkhuppattihetu ca evam fieyya vibhavina.

Absence of the causes of happiness and having a neutral object are the
causes of the arising of neither pleasant nor unpleasant feeling — so the
person of discrimination should understand.

4. kammipapattito ¢’ eva tatha indriyapakato
kilestipasama dhamma-vicayassa ca hetuhi.

Due to kamma and rebirth [in a realm free from aversion], similarly due
to the maturation of the faculties, as a result of the stilling of kilesa, and
because of the causes of [the awakening factor of] dhamma investi-
gation,
5. sattadhammehi buddhadi-gunanussaranena ca
sappanfiasandhito ¢’ eva cittam fianayutam siya.
and due to the seven dhammas connected with the recollection of the
qualities of the Buddha, etc., likewise due to relinking with wisdom —
consciousness would be joined with knowledge.
6. utubhojana-avasa-sappayadihi hetuhi
asankharikabhavo pi viiifiatabbo vibhavina ti.
The person of discrimination should know that being uninstigated is due
to such causes as season, food, dwelling place, and suitability.!2
[Translation and references LSC, email 15/2/2013]

These $lokas (without known parallels) belong to the same context as the
preceding stanza (B.3.2.1). They summarize the keywords of the various
explanations to somanassasahagatabhava (Abhidh-av-nt 182-86).

B.3.2.3 Abhidh-av-nt I 192 (ad Abhidh-av 3,11; v. 18)

hoti ¢’ ettha:

And there is [this stanza] in this connection:

kame ’vacarafi ty (v. 18) etam kamavacarasarniiitam,
sese avacarantam pi sangamavacaro yatha ti.

126 Compare for this As 75,21 ; Moh 7,234
127 Cf. Abhidh-s-mht 61.
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Insofar as it frequents the kama realm, that [consciousness] is called
kama-frequenting even when frequenting elsewhere, just as [an elephant

is called] battle-frequenting [even when elsewhere].!?8

This $loka (without known parallels in Pali literature) gives the gist of the
preceding prose statement. The same content is explicitly explained in prose in
As 62,17ff A nearly literal Sanskrit version of this stanza in Vism-sn has been
traced by Cousins.!2% The point of this stanza is that Brahmas who dwell in the
ripadhdtu can have some kamavacara cittas, although they are not in the
kamadhatu.'3°

B.3.2.4 Abhidh-av-nt I 194 (ad Abhidh-av 3,14; v. 19)

hoti ¢’ ettha

“kamo ’vacarafi ty ettha” (Abhidh-av v. 16) “kame ’vacarafi” ti
(Abhidh-av v. 18) v,

thaniipacarato vapi, tam kamavacaram bhave ti.

(For a translation see B.3.3.1.)

This $loka gives three alternatives for how consciousness belongs to the sense-
sphere, leaning on the three preceding alternative prose explanations of “sphere
of sense-desire” (kamavacara). The same stanza in the same context (similar
wording) is given by Sumangala in his younger Abhidh-s-mht (B.3.3.1).

B.3.2.5 Abhidh-av-nt I 213 (ad Abhidh-av 4,27-28)

hoti ¢’ ettha:

And there is [this stanza] in this connection:

paccanika yato paiica samadhadinam ettha hi,
Jhanantarayika tasma pahanange niyamita ti

128 Compare As transl. 135 for an explanation of this explanation.

129 Cousins 2013, 53 :
kame ’'vacarandad etat kamavacaram ucyate
Sese 'vacarad apy evam samgramavacaradivat.
Vism-sn III 1082 (to Vism 452)
That is called kama-frequenting because it frequents the kama realm even
when frequenting elsewhere, just [as an elephant is called] battle-frequent-
ing [even when elsewhere].

130 LSC (email 15/2/2013).
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For, because the five hindrances to [the attainment of] jhdna are directly
opposed to samadhi, etc., in this connection, therefore they are specified

as the factors that are abandoned.!3!

This $§loka (without known parallels) summarizes the content of the preceding

prose sentence.!32

B.3.3 Sumangala, Abhidhammatthasangaha-mahatika, Abhidhamma-
tthavibhavint (twelfth/thirteenth centuries A.D.)

Sumangala’s commentary on Anuruddha’s Abhidhammatthasangaha is slightly
younger (see above, n. 27) than his commentary on Buddhadatta’s Abhi-
dhammavatara (B.3.2). One of the five instances for hoti/honti ¢’ ettha (B.3.2.4) is
borrowed from his Abhidh-s-mht (B.3.3.1). Saddhatissa (Abhidh-s-mht 241)
who edited this text for the PTS states in his “Index of References” that the
mnemonic stanzas introduced by honti ¢’ ettha belonged to those stanzas that he
could not trace elsewhere, and he assumed that they were “probably versified by
the fikakara himself or by other authors for recital from memory”. It was
supposed already earlier that in writing his f7ka Sumangala used his teacher’s
Sinhalese commentary (see above, n. 28). Since all the stanzas presented here
(as well as others not dealt with in this context) are taken over from this com-
mentary, and since the Pali prose seems to be a mere translation of the Sinhalese
prose, this can be considered as confirmed now.

B.3.3.1 Abhid-s-mht 5§8,34—59,2 = Abhidh-s-sn 9,11-12 (ad Abhidh-s
1,10-12 [1.3])

hoti ¢’ ettha:

And there is [this stanza] in this connection:

“kamo ’vacarafi ty ettha” (Abhidh-av v. 16) “kame ’vacarati”
(Abhidh-av v. 18) va,

thanipacarato vapi tam kamavacaram bhave ti.

ti

a tettha Abhidh-s-sn

Because desire is active there or because it (i.e. consciousness) is
active in desire, or by using the name of the place for what exists there,
it belongs to the sense sphere. [Based on Abhidh-s-mht transl. 11]

1311 thank L.S. Cousins for his comments to and corrections of my translation

of this stanza.

132 Abhidh-av-nt 1 213: tasma samadhi-adinam ujuvipaccanikabhdvena visesena
Jjhanadhigamassa antardyakaranato etan’ eva pahanangani ti vuttani.
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This stanza is also found in Abhidh-av-nt (B.3.2.4). This explains why it con-
tains two pratikas from Abhidh-av vv. 16, 18. It, however, is also transmitted by
Sariputta in his Abhidh-s-sn. The preceding prose text, in which various mean-
ings of kamavacara are discussed, is a translation of the prose portion of the
Sinhalese commentary which in this section also is suffused with Pali sentences.

B.3.3.2 Abhid-s-mht 62,11-16 = Abhidh-s-sn 15,8-11 (ad Abhidh-s
1,25 [1.6])

honti ¢’ ettha:

And there are [these stanzas] in this connection:

1. sabbakusalayuttam pi uddhaccam antamanase,
balavam iti tam yeva vuttam uddhaccayogato.

Although restlessness is associated with all unwholesome [conscious-
nesses], since it is powerful in the last, just this is said to be joined with
restlessness.

2. ten’ eva hi Munindena yevapanakanamato,
vatva sesesu etth’ eva tam sartipena desitan ti.

Therefore the Lord of Sages, having stated it in the rest with the phrase
“whatever others”, has indicated it here by its own name. [Based on
Abhidh-s-mht transl. 17]

With these §lokas the author concludes his explanations of “restlessness”
(uddhacca). They simply summarize what had been previously stated in prose
(Abhidh-s-mht 62,7-11). But the prose largely is a translation of the statement in
Sariputta’s Abhidh-s-sn, who also gives the Pali stanzas. Sariputta introduces
them by “the ancients said this too” (puratanayan visin u du kiyana lada md yi,
Abhidh-s-sn 15,7). Thus it is clear that he took them over from an older source.
This shows us that the closeness of the stanzas with the preceding prose is no
guarantee for a single author at work.

B.3.3.3 Abhid-s-mht 62,2226 = Abhidh-s-sn 15,1922 (ad Abhidh-s
1,25-26 [1.6])
honti ¢’ ettha::
And there are [these stanzas] in this connection:
1. milhatta ¢’ eva samsappavikkhepd ¢’ ekahetukam,

sopekkham sabbada no ca bhinnam sankharabhedato.

Thus being deluded, diffuse, and scattered, having a single root, this
[consciousness] is always with equanimity and not divided by prompting.



104 Petra Kieffer-Piilz

2. na hi tassa sabhavena tikkhatussahaniyata,
atthi samsappamanassa vikkhipantassa sabbada ti.

It is not by nature instigated by energy; it is always diffuse and deluded.
[Based on Abhidh-s-mht transl. 17]

With these $lokas the author summarizes the previously given explanations to
the two types of deluded consciousness mentioned in Abhidh-s [1.6]. Again, the
wording of the stanzas corresponds so closely to that of the preceding prose
(Abhidh-s-mht 62,17-21), that one would consider them to have been written by
the same author. But as in the previous cases the prose is a translation of
Sariputta’s Sinhalese commentaries and the Pali stanzas are also taken over
from it. Unlike the preceding case, Sariputta here does not ascribe the stanzas to
the Ancients, but only introduces them with “therefore this has been said” (ese
heyin ma kiyana ladi, Abhidh-s-sn 15,18). Nevertheless this suggests that he
took over these stanzas from some older source.

B.3.3.4 Abhid-s-mht 65,2834 = Abhidh-s-sn 20,16-21 (ad
Abhidh-s 2,7/ [1.10])

honti ¢’ ettha:

And there are [these stanzas] in this connection:

I.  vatthalambasabhavanam bhitikanan hi ghattanam,
dubbalam iti cakkhadicatucittam upekkhakam.

The impact of dependent materiality in the form of the base and [when]
the object is weak: so the four types beginning with eye-consciousness
have equanimity.
2.  kayanissayaphotthabbabhiitanam ghattandya tu,
balavatta na viifianam kayikamajjhavedanam.
d kayikam majjha® Abhidh-s-sn
But because of the force of the impact of elements in the tangible
[objects] and the body base, body consciousness has no neutral feeling.
3. samananissayo yasma natth’ anantarapaccayo,
tasma dubbalam alambe sopekkham sampaticchanan ti.
As there is no contiguity condition of similar support, so, [as it is] weak
in its object, receiving consciousness has equanimity. [Based on
Abhidh-s-mht transl. 24]
These $lokas summarize the preceding prose explanations to the four pairs of
resultants (vipakani; Abhidh-s-mht 65,1-27). Again this prose is translated from
the Sinhalese Abhidh-s-sn while the stanzas are simply taken over. Sariputta
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introduces them with “this has been said” (kiyana lada md yi, Abhidh-s-sn
20,15).

B.3.3.5 Abhid-s-mht 119,5-11 = Abhidh-s-sn 119,29-32; 120,7-8
(ad Abhidh-s 20,11-12 [4.29])
honti ¢’ ettha:
And there are [these stanzas] in this connection:
1. janakam tamsamanam va javanam anubandhati
na tu aitfiam tadalambam baladarakalilaya.
Retention follows the [kind of] impulsion that generates it or is similar
to it, not that which is different, as in the play of a young child.
2. bijassabhavato natthi Brahmanam pi imassa hi
patisandhimano bijam kamavacarasaniitam.
Because of the absence of its seed, it does not occur to Brahmas; the
relinking mind called sense-sphere is seed.
3. thane paricite yeva tam idam balako viya
anuyati ti naniattha hoti tanhavasena va ti.

b balaka Abhidh-s-sn ¢ anifiattha natthi Abhidh-s-sn

Like a child, it follows someone into a familiar place; so by virtue of
craving it does not exist in other places. [Based on Abhidh-s-mht transl.
146]
These $lokas summarize the preceding prose explanations of retention (Abhidh-
s-mht 118,26-19,4). Cousins traced a Pali parallel in Abhidh-s-sn (twelfth cen-
tury A.D.; 119f), and a Sanskrit version in Vism-sn (A.D. 1236-1278).133 As in

133 Cousins 2013, 39:

Jjavanah tat-samano va tad-alambana-cetasa

javo ‘nubaddhyate ndnyo bala-daraka-lilaya. (24)

bijabhavat (sic) na cordhvesu tad-alambanam asya tu

bijam kamdpta-pakdkhyam pratisandhi-mano matam. (25)

pravarttamana-javanam ucite sthana eva tat

anubadhnati dystantam ahur atrdpi darakam. (26)

Vism-sn III 1106

The active mind that is similar to it is followed by a retention mind [just as]
the progenitor, not anyone else, is followed in the play of a young boy. (24)
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all other cases the preceding prose section is a translation from the Sinhalese
Abhidh-s-sn.

B.3.4. Chapata Saddhammajotipala, Abhidhammatthasarngaha-
sankhepavannanatika (A.D. 1447/1453,'3* Burma)

In Chapata Saddhammajotipala’s commentary on Abhidh-s there are three honti
¢’ ettha introductions. In all three cases the following stanzas are borrowed from
another work by the same author, namely, from his Namac. Saddhatissa, the
editor of Namac, has doubted the authorship of Chapata, despite the Chapata
colophon, on account of the fact that the stanzas are often metrically defective.!35 He
felt supported by — as he assumed — the absence of this text in the list of
works ascribed to Chapata in Sas. But as shown by Ruiz-Falqués (2015, n. 32)
Namac is by no means lacking, only its being mentioned has been veiled by an
incorrect separation of the title (Sas 74,24). The stanzas in Namac as edited by
Saddhatissa are in fact very badly preserved, but Saddhatissa’s edition is based
only on a printed Burmese edition and one Burmese manuscript (?).!3 Thus the
faults are obviously due to the poor quality of his sources. The discrepancies
between the stanzas quoted in the Sinhalese edition of Abhidh-s-sv and Namac
show that the consultation of further manuscripts is necessary, since, despite the
fact that the stanzas in Abhidh-s-sv are sometimes metrically correct, most are
metrically defective too.

But because of the absence of its seed retention does not occur in the upper
[realms]. The seed known as appropriate sense-sphere resultant is reckoned
as the reconnection mind. (25)

It follows an active mind that is occurring only in a familiar place. They say
that the simile for this is a boy. (26)

134 For this date of Chapata Saddhammajotipala, see Godakumbura 1969.

135 «Despite the erudite authorship displayed in his other works, the language of

the Namacaradipaka is not elegant and the metre of many verses is not
meticulous. His verses in Anustubh metre are not always of eight syllables
in each pdda, and in many verses one can notice some violation of metre
(Vrttabhanga).” (Namac 2).

136 The information given in the introductory remarks is not quite clear: “As I
was unable to obtain any other manuscript this edition is based on the printed
Burmese copy (= B®) of the Namacaradipaka in the India Office Library,
London, edited by Saya Maung Lin, published by Ma E Me, Rangoon,
31st May 1911. I have stated in the footnotes where this edition differs from
B€.” (Namac, p. 2).
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Unlike most instances of hoti/ honti ¢’ ettha stanzas, which often summarize
the preceding prose statements, Chapata Saddhammajotipala seems to use these
stanzas to elaborate his commentary.

B.3.4.1 Abhidh-s-sv C¢ 27,21-31 (ad Abhidh-s 17,22-24 [4.7]137) =
Namac vv. 169—72
Abhidh-s-sv Namac vv. 169-72

honti ¢’ ettha
And there are [these stanzas] in this connection:

1. ekatitam solasayu ekatitam solasayukam
gocaram atimahantam timahantam tidhatitam
dvitititapannarasa- pannarasacuddasayukam
cuddasayukam mahantam mahantarammanam nama

(v. 169)
[The presentation of an object that comes into range] after one [con-
sciousness-moment] has passed [and] lasts for sixteen [consciousness-
moments] is very great (atimahantam). [The presentation of an object
that comes into range] after two [or] three [consciousness-moments]
have passed [and] lasts for fifteen [or] fourteen [consciousness-moments] is
great (mahantam).

2. catv-adi-nava-atitam ca tadi nava-atitam
terasadi-atthayukam terasadi atthayukam
parittam nama dasadi- parittam nama dasadi-
pannarasatitam tathda. pannarasatitam tathda.

(v. 170)
[The presentation of an object that comes into range] after four and so
on [up to] nine [consciousness-moments] have passed [and] lasts thirteen
and so on [down to] eight [consciousness-moments] is called slight
(parittam); likewise that [which comes into range] after ten and so on
[up to] fifteen [consciousness-moments] have passed

3. sattadidvayukam atiparittam sattadidvayukam atiparittam
nama vibhiitam nama ekadi
pan’ ekadipanicatitam pariicatita-solasadi
solasadidvadasayukam. dvadasayukam vibhitam.
(v. 171)

7 atimahantam mahantam parittam atiparittaii ceti paficadvare, manodvare
pana vibhiitam avibhiitafi ceti chadha visayappavatti veditabba.
Abhidh-s 17,2224 [4.7]
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[The presentation of an object that comes into range] after four and so
on [up to] nine [consciousness-moments] have passed [and] lasts
thirteen and so on [up to] eight [consciousness-moments] is called slight
(parittam); likewise that [which comes into range] after ten and so on
[up to] fifteen [consciousness-moments] have passed

4. athapi chasattatitam chasatta-atitam
ekadasadasayukam eka-dasadasayukamattam
gocaravibhiitam nama avibhiitam nama gocaram
vuttam tabbhedavifiiuna. cattari-paricadvarika.

(v. 172a—d)
Furthermore [the presentation of an object that comes into range] after
six, seven [consciousness-moments] have passed [and] which lasts for
eleven, ten [consciousness-moments] is called an indistinct field by the
one who knows the differences thereof.

5. catudhatimahantadi-

paricadvarikagocaram
vibhuitavibhiitam pana vibhutavibhiitam pana
manodvarikagocaran ti. manodvarikagocaram.

(v. 172¢f)
The field belonging to the five-door[-process] is fourfold beginning with
“very great”; distinct and indistinct, however, is the field belonging to
the mind-door.!38

These $lokas are borrowed from the fifth chapter of Namac, dealing with objects
(arammanavibhaga). They are quoted in the fourth chapter, in the section

dealing with different processes (vithibheda, cf. Abhidh-s 17,2124 [4.7];
Abhidh-s-mht transl. 120).

B.3.4.2 Abhidh-s-sv C® 34,11-15 (ad Abhidh-s 21,17-18 [4.48];!3°
cf. Abhidh-s-mht 122,7f) = Namac vv. 42—48

Abhidh-s-sv Namac vv. 42—48
honti ¢’ ettha

And there are [these stanzas] in this connection:

138 T thank L.S. Cousins for his corrections of my translation.

139 asekkhanam catu cattalisa sekkhanam uddise

chapparnifiasavasesanam catupanniasa sambhava.
Abhidh-s [4.48]
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1. kame dvadasa puggala (Identical except:)
sekkhanam catutalisam
andagaminatthatalisam andagaminatthatalisam
dvisekkhanarii ca paniiasam (v.l. anagaminam ’tthatalisam)

(v. 42)
In the sense realm there are twelve persons: Those who have completed
the training have forty-four [ciftas]. Never-returners have forty-eight
[cittas] and two kinds of trainee have fifty [cittas].

2. maggatthanam ekam ekam maggatthanam (v.1. °tthanam) ekam
raginam catupanndasam ekam catunnam catupaniiasam
dvayaii ca ekatalisam dvayaii ca ekatalisam
sattatimsa yathakkaman ti. sattatimsan ca kamato.
(v.43)

The four situated in the [moment of] the path have one each. The
[four'0 remaining persons] have in order [firstly] fifty-four [cittas], the
[next] two have forty-one [cittas and the last] has thirty-seven [cittas].

3. ayam kamapuggalanam yathalabhanayo.
This is the way in which they are found for persons in the sense realm.

4. ruparupesu pana:
But in the rijpa and arijpa [realms]:14!

5. ripesu nava puggala ripesu nava-puggala
kamato catitbhuminam kamato catubhiminam (v.l. °minam)
asekkhanam ekatimsam asekkhanam ekatimsam (v.1. ekatimsa)
dvattimsekatimsadvayam. dvattimsekatimsadvayam.

(v. 44)
Among the ripa [devas] there are nine persons. In order, those in the

four [ripa] levels who have completed training have [successively]
thirty-one, thirty-two, thirty-one, and thirty-one [cittas].

6. sekkhanam catubhiiminam tisekkhanam paricatimsam
bhavanti paricatimsa ca
chattimsa paricatimsa ca chatimsadve-paricatimsam
paricatimsa yathakkamam. (v.L. chatt®).
(v. 45ab)

140 The catunnam of Namac is to be preferred here.

141 1 take this as prose.
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Trainees of the four [ripa] levels have thirty-five, thirty-six, thirty-five
and thirty-five [cittas] in order.

7. maggatthanam ekam ekam maggatthanam ekam ekam
raginam catubhiuminam raginam catubhiuminam
ekunatalisam talisam ekunatalisam talisam
ekinatalisadvayam. ekinatalisadvayam.
(v. 45¢-1)

The four!'*? situated in the [moment of] the path have one each. The four
[remaining persons] in the four [ripa] levels have thirty-nine, forty,
thirty-nine and thirty-nine [cittas].

8. ariipe attha puggala'® aruppe atthapuggala
144 qtthasekkhanam kamato tattha sekkhanam kamato
pannarasa cuddasapi pannarasa cuddasa pi
terasa dvadasapi ca terasa dvadasa pi (v.1. dvi) ca.

bhiimikkamam tisekkhanam.
(v. 46)
In the aripa realm there are eight persons. Among these, those who
have completed training have in order fifteen, fourteen, thirteen and
twelve [cittas]. The three kinds of trainee — following the order of the
[ariipa] levels) — have

9. visam ekiinavisai ca bhumikkamam hi sekkhanam
attharasa sattarasa visam ekunavisan ca
maggatthanam ekam attharasa sattarasa
ekam catunnam catubhiiminam. maggatthanam ekam ekam.
(v 47)

twenty, nineteen, eighteen, [and] seventeen [cittas]. The four situated in
the [moment of] the path have one each.

142 Reading catunnam for raginam.

143 In Abhidh-s-sv these three words are printed as a heading to the following.
The parallel in Namac as well as the structure of the preceding stanzas
indicates that these words are part of the following stanza.

144 Begin of the stanza according to CC. As can be seen in comparison also to
the text as printed in Namac, the editors of Abhidh-s-sv separated the
stanzas differently. Both versions are unmetrical to a large degree, and
manuscripts of both texts have to be consulted in order to find the original
version. For the time being we simply transliterate the text from the
Sinhalese edition as it is.
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10. puthujjananam sesanam sesanam puthujjananam
catuvisain ca tevisam catuvisan ca tevisam
dvavisam ekavisaii ca hoti bavisam ekavisai ca hoti
cittam bhimikkaman ti. cittam bhiumikkamam.

(v.48)
The remaining [persons i.e.] ordinary individuals of the four [aripa]
levels have twenty-four and twenty-three, twenty-two and twenty-one
kinds of citta (following the order). [Translation LSC, email 28/2/2013].

These $lokas are borrowed from the second chapter of Namac dealing with the
division of individuals. They are placed at the end of the commentary on the
concluding stanza of the section on individuals (Abhidh-s [4.48]). The prose
section preceding the stanzas is a commentary on v. 48.4> There are some
parallels between the stanzas and the prose text, but the stanzas present much
more material.

B.3.4.3 Abhidh-s-sv C° 36,27—-37.4 (ad Abhidh-s [5.5/%]) = Namac
vv. 265—71 = Stmavis 70
Abhidh-s-sv Namac vv. 265-71

honti ¢’ ettha
And there are [these stanzas] in this connection:

1. hetthima brahmalokamha identical except atthatalisam
patita mahatt sila (v. 265)

145

idani parisesanayena labbhamanavithicittani dassetum asekkhanan ty adim
aha. tattha asekkhanam khinasavanam tevisati kamavipakani ca visati
kriyani ca arahattaphalaii ca ti catucattalisa vithicittani vithisambhavanu-
ripena uddise. sekkhanam sattannam tevisati kamavipakani ca avajjana-
dvayarii ca ekavisati kusalani ca ditthivicikicchavajjitasa[34]ttakusalani ca
hetthimaphalattayaii ca ti chapaiiiasa vithicittani puggalasambhavanu-
ripam uddise. avasesanam catunnam puthujjananam tevisati kamavipakani
ca avajjanadvayaii ca dvadasakusalani ca sattarasa lokiya kusalani ca ti
catupaiifidgsa  vithicittani  puggalasambhavanuripam uddise; ayam
ukkatthavasena uddeso.  puggalasambhavanuriipena pan’ ettha evam
datthabbo,; asekkhanam bhedo natthi. catunnam maggatthanam ekekam
attano attano maggacittam eva. andagaminam atthacattalisam. dvinnam
sekkhanam phalatthanam paiiiasa. —tihetukaputhujjananam catupaiiasa.
duhetukahetukanam ekatalisam. duggati-ahetukanam sattatimsa labbhanti.
Abhidh-s-sv C€ 33,33—34,10 (§ 193)
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ahorattena ekena
oggata atthatalisa
A great rock fell from the lowest Brahma-world.
In one day and night it descended forty-eight

2. yojananam sahassani

catumasehi bhiamika identical except bhimiga,
evam vuttappamanake vuttappamanena, and
sayam hetthimabhimika. hetthima-bhimiga

(v. 266)
b bhiimi for bhiimika Simavis (against the metre) ¢ °ppamanena Simavis d hetthima-
bhiimi STmavis
thousand yojanas. In four months with the measure given [for a night
and a day] that same rock was part of the lowest level.
3. ito satasahassani
sattapanndasa caparam identical
satthi ¢’ eva sahassani
ubbedhena pakasita.
=v.267
From this, five million seven hundred and sixty thousand yojanas have
been revealed as its height.
4. yojanesu pi vuttesu
hitva kamappamanakam
sesanam vasavattinam identical except sesani
parisajjanam antaram.
(v. 268)
¢ sesani STmavis
After disregarding the extent of the kama [realms] when the yojanas

have been given, !4

there remains an interval between the [devas] who
have mastery [over what is created by others] and those belonging to the

retinue of [Brahma].

5. taii ca paricahi pafiiiasam tato hi paiica panniasa
satasahassani caparam satasahassani caparam
attha ¢’ eva sahassani attha ¢’ eva sahassani
yojanani pavuccare. yojananam pavuccare.

(v. 269)

a °pafinidasa STmavis

146 A5 32,000 each.
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And that is said to be five million five hundred and eight thousand
yojanas.

6. ito parasu sabbasu

brahmabhiimisu yojanam identical except brahmabhiimisu ...
tam pamand va datthabba tappamand ... nayagahena ...
nayaggahena dhimata. (v. 270)

b yojana Simavis; ¢ tappamana Simavis

Hence the wise person who understands the method should see that in
each of the subsequent Brahma levels the yojanas are of exactly that
number.

7. bhiimito abhavaggamha

sattakoti attharasa identical except
lakkha ca parica nahuta lakkhaparicanahutani ... sabbadhi
chasahassani sabbatha ti. (v.271)

From the [human] level to the summit of existence there are in total
seventy-one million eight hundred and fifty-six thousand [yojanas].'’

These $lokas summarize the preceding prose explanations regarding the size of

the Brahmaloka, at least partly,

148 and are supplied in addition to what is taught

14

14

7

%

Translation L.S. Cousins (email 28/2/2013). He explains the arithmetic as
follows: From the human realm to the Paranimmitavasavatti heaven =
250,000 yojanas, add the distance from there to the lowest Brahma heaven =
5,508,000 yojanas. That adds to 5,758,000 yojanas = the distance covered
by the falling rock.

From the human realm to the Paranimmitavasavatti heaven = 250,000
yojanas; 13 distinct levels in the Brahma realms, i.e. corresponding to 4
jhanas, 4 formless + five Suddhavasa — each 5,508,000 yojanas. This is
adds up to 71,604,000 yojanas. Add to that the 250,000 yojanas for the
Kamaloka. This gives a total of 71,856,000 yojanas = the overall figure
given.

manussabhiimito dvitalisasahassayojano Yugandharappamano Sineruno
paricamalindo catummahardjikanam devanam bhiami nama.  tadupari
dvitalisasahassayojanam Sinerumatthakam Tavatimsabhavanam Tavatimsa-
nam bhiimi nama. tadupari dvitalisasahassayojanam thanam Yamanam
bhiimi; evam yava Vasavattibhimi dvitalisasahassayojane (v.l. °yojana-
tthane) titthati; tasmda manussabhiimito yava Vasavattibhiimi dvisata-
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in Abhidh-s and Abhidh-s-mht. As in the preceding cases, Chapata quotes these
stanzas from his Namac. In this case we have a parallel in Sagarabuddhi’s
Stmavis written in Sirikkhetta in A.D. 1587. Sagarabuddhi introduces these
stanzas by fen’ etam vuccati poranehi, and, after the borrowed stanzas, adds his
own stanza saying that the borrowed stanzas were written by a f7k@ commentator
(esa ca vicarana tikdacariyamatena kata, Simavis 70). The variants of Stmavis
mostly agree with the version of Namac.

B.3.5 Ariyavamsa, Manisaramaiijiisa (A.D. 1466,'*° Burma)
B.3.5.1 Manis I 15,2022 (ad Abhidh-s-mht 53,6-25; vv. 1-5 of
the Gantharambhakatha)
hoti ¢’ ettha:
And there is [this stanza] in this connection:

vatthuttayassa panamo panamo gurunattano

patifiiia pubbaparicakam hetu ca ty atthaparicakan ti.

[This is] the pentad of meanings: Salutation of the three objects (i.e.
Buddha, Dhamma, Sangha; v. 1), salutation of his own teacher (i.e.
Sariputta; v. 2), promise (to explain the Abhidh-s, v. 3), the pentad of
earlier [commentaries,’° (v. 4)] and the reason [for writing this com-
mentary; v. 5].

14

=)

150

sahassani parica nahutani dve sahassani ca yojanani honti. Brahmapari-
sajjadayo tayo Brahmano paricapannasasatasahassatthasahassayojane
samatale pathamabhimitthane titthanti; evam dutiyatativabhiimika-Brahmano
pi tamtampamanesu samatalesu dutiyatatiyabhimisu titthanti.  catuttha-
bhiimiyam pana Vehapphalasaiifiasatta tam pamane samatale thane titthanti.
tatopari paiica-Suddhavasa tamtampamanesu paricasu upariparitthanesu
titthanti. cattaro ariipa-Brahmano pi tamtampamanesu paricasu uparipa-
ritthanesu titthanti. cattaro ariipa-Brahmano pi catusu thanesu titthanti;
tasma manussabhimito abhavaggam sattakoti ca attharasalakkha ca
paricanahutani ca cha sahassani ca yojanani honti.

Abhidh-s-sv 36,1226 (§ 205)
Manis I 459,12: atthavisadhika-atthasatasakkarajamhi (= 828 sakkaraj =
A.D. 1466). According to Pit-sm (Nyunt 2012, §309) he wrote it six years
after King Narapati ascended the throne (A.D. 1442) which would lead to the
date A.D. 1448.

This refers to stanza 4, where we are informed that countless commentaries
to the Abhidh-s have been compiled by the earlier commentators, which
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With this $loka Ariyavamsa summarizes the content of the five stanzas forming
the beginning of Sumangala’s Abhidh-s-mht (53,6-25). Ariyavamsa has
explained these in great detail on the preceding pages.

B.3.5.2 Manis I 115,10-12 (ad Abhidh-s-mht 58,32/ ad Abhidh-s
1,10-12 [1.3])

hoti ¢’ ettha:

And there is [this stanza] in this connection:

e —»»

“rapam ‘vacarati ty ettha” “ripe 'vacarati” ti va
thaniipacarato vapi tam riipavacaram bhave ti.

Because form is active there or because it is active in form, or by using
the name of the place for what exists there, it belongs to the form sphere.

Ariyavamsa took over this stanza from Abhidh-s-mht (B.3.3.1), and again from
Abhidh-av-pt (B.3.2.4), and replaced kamo with ripam, kame with ripe, and
kamavacaram with ripavacaram, thus forming a separate stanza for ripa-
vacara, whereas Sumangala has only stated that the same method used with
kamavacara is to be applied to ripa- and aripdvacara. The passages put
between quotation marks in the analogous stanza from Abhidh-av-nt are
pratikas from Abhidh-av.

B.3.5.3 Manis I 115,19-21 (ad Abhidh-s-mht 58,32/% ad Abhidh-s
1,10-12 [1.3])

hoti ¢’ ettha:

And there is [this stanza] in this connection :

» -

“ariipam carati ty ettha” “aripe 'vacarati” ti va

thaniipacarato vapi tam ariipavacaram bhave ti.
Because the formless is active there or because it is active in the form-

less, or by using the name of the place for what exists there, it belongs to
the formless sphere.

In analogy to the preceding passage, Ariyavamsa now adjusts the stanza formu-
lated in Abhidh-av-nt for kamavacara to the aripavacara, see B.3.5.2.

however did not enable one to understand the meaning everywhere
(poranehi anekapi kata ya pana vannand | na tahi sakka sabbattha attho
vififiatave idha). Since Ariyavamsa speaks of paficaka he possibly knew five
earlier such commentaries. In the prose text he says (Manis 14,18-20):
vanniyati attho etdyad ti vanpnand. vapnand ca vannand ca vanpnand, tikayo.
tahi vannanahi ti idam vifinatave ti ettha karanam.
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B.3.5.4 Manis I 165,2-5 = Abhidh-av-nt I 183 (ad Abhidh-av
2,30), see B.3.2.1
Ariyavamsa here borrows the stanza from Abhidh-av-nt including the preceding
prose text (Manis I 164f.).
B.3.5.5 Manis I 167,3-15 = Abhidh-av-nt I 186 (ad Abhidh-av
2,30), see B.3.2.2

B.4. Grammar!!
B.4.1. Coliya Dipankara Buddhappiya’s Padaripasiddhi (first half
twelfth century A.D.)!52
B.4.1.1 Riip B® 138; C° 503,13 (Kacc B® 283; E® 286 = Senart
1871: 145 [2.6.14])
hoti ¢’ ettha:
And there is [this stanza] in this connection:
pathama-v-upasaggatthe kesaii catthe nipatasaddana
lingadike ca suddhe ‘bhihite kammadi-atthe pi.
The first [case is applied] in the [bare] meaning of preverbs and in the
[bare] meaning of some indeclinable words, and in the bare [meaning]
of gender, etc. (i.e. number, measure), and also in the sense of the
object, etc., when it is explicit [in the verb].
This $loka (without known parallels) given in the commentary on Kacc 286
[2.6.14] is the gist of the preceding prose passage.!>

151 In the translation and interpretation of the grammatical references 1 was
supported by Dragomir Dimitrov, and especially by Aleix Ruiz-Falqués.

152 Matsumura (1992: xxix; 1999: 1574), identifies the author of Riip with

Coliya Dipankara Buddhappiya whose teacher was Ananda Tambapanni-
ddhaja (twelfth century A.D.), and differentiates him from Buddhappiya the
author of the Pajjamadhu (thirteenth century A.D.). Gornall (2014: 11) now
substantiates this identification by referring to the fact that Moggallana
“writing in the middle of the twelfth century A.D., uses Buddhappiya’s Rup
as his main source for the Kaccayana grammatical tradition”. Gornall (2014: 13)
further suggests we identify that Buddhappiya with the one mentioned in
Vmv as having rid the Sangha of the heretical doctrine that drinking alcohol
is an offence only if it is done intentionally.

153 50 pana kammadisamsattho, suddho cd ti duvidho. tattha kammdadisu

dutiyadinam vidhiyamanatta kammadisamsaggarahito lingasankhyapari-
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B.4.2 Chapata Saddhammajotipala, Kaccayanasuttaniddesa (A.D.
1447/1453)"%*
B.4.2.1 Kacc-nidd C® 29,2529 (ad Kacc 63 = Senart 1871: 38
[2.1.12])
honti ¢’ ettha:
And there are [these stanzas] in this connection:

1. avatva etimanan ti etimasam (Kacc 63 [2.1.12]) udiranam

sunamhisu ca (Kacc 89 [2.1.30]) suttena vuttavidhinivaranam.

Not saying etimanam (gen.pl.m.), the expression etimdsam — (gen.pl.f.)153
wards off the rule expressed by the sutta sunamhisu ca.'%

154

155

156

manayutto, tabbinimuttupasaggadipadatthabhiito ca suddho saddattho idha
lingattho nama. yo pana akhyata-kitaka-taddhita-samasehi vutto kammadi-
samsattho attho, so pi dutiyadinam puna attand vattabbassa attha-
visesassabhavena avisayattd, lingatthamattassa sambhavato ca pathama
yeva visayo.

Rip 138 (Kacc 286 [2.6.14] lingatthe pathama)
The [meaning of the nominal base (/iriga)], however, is of two kinds: con-
nected with an object, etc., and bare. Therein the one is devoid of the con-
nection with [functions like] an object, etc., on account of the fact that the
second [case], etc., is ruled in the [function of] object, etc., [and it] has the
meaning of the nominal base (/irniga) connected with grammatical gender,
number, measure; [the other one is] the signification of the word like
prepositions, etc., free from that (i.e. from grammatical gender, number,
measure), the bare meaning of the word, [this] here means “meaning of the
nominal base”. That meaning which is connected with an object, etc., is
expressed, through a verb, a primary derivative, secondary derivative, or a
compound. This [meaning] too is the domain of only the first [case], because
it is impossible to apply the second case, etc., because a specific meaning
which could/should be expressed by itself is missing, and because of the
possibility of the mere meaning of the nominal base (/inga).

For Chapata Saddhammajotipala’s date, see above n. 134.

Kacc 63 [2.1.12]: [The feminine pronouns] et@ [and] ima have i instead of @
before sam, sa.

Kacc 89 [2.1.30]: and before the endings -su, -nam, and -hi [of the locative,
genitive, and instrumental, the final vowel of the nominal stems becomes
long].
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2.  ghapato ty (Kacc 179 [2.3.19)) adisuttena itthilinge va samsattam

pattam siya tasma iti dipitam visayam tesan ti.

The state of [having the endings] -sam, -sa [in the locative and genitive
singular] in case of the feminine gender could only be obtained by the
sutta beginning with ghapato,'®’ therefore a domain for them (i.e. sam,

and sa) has been explained in that way (ifi; i.e. with rule 63 [2.1.12]).

These slokas (without known parallel) follow as an anchor for the reply to the

first objection regarding the interpretation of the rule that the feminine pronouns

eta and imd have i instead of a before the inflectional endings sam and sa. Only
the first stanza summarizes what has been stated in the preceding prose text.158

157

158

Kacc 179 [2.3.19]: feminine pronouns in &, i/7, u/ii may have [the endings]
-sam, -sa [in the locative and genitive singular].

ettha hi “etimanan” ti vattabbe kasma etimdsan ti vuttan ti. nanu naniam
sabbanamikan ti (Kacc 166 [2.3.6]) suttena sabbato nam samsanan ti
(Kacc 168 [2.3.8]) vuttavidhi samsanam adesam sabbanamadvande nivarett
ti? saccam. tathapi “etimdasan’ ti vattabbe kifici payojanantarasam-
bhavato yadi “etimanan” ti vucceyya “purisanam cittanan” ti dvisu lingesu
viya sunamhisu ca ti (Kacc 89 [2.1.30]) suttena digham katan ti vifiniapeyya
na itthilingakaranto ti tasma tam nivaretva samsanam visayabhiitam itthi-
lingam eva fiapetum etimasan ti (Kacc 63 [2.1.12]) vuttam. idam eva hi
narifiam sabbanamikan ti (Kacc 166 [2.3.6]) suttassa nivarane payojanam.

Kacc-nidd C° 29,15-25

For, if etimanam should be said here, why [then] is efimasam said? Does
not the rule stated [with the words]: sabbato nam samsanam (Kacc 168
[2.3.8]: “After a pronominal stem [the ending] -nam [of the genitive plural
becomes] -sam [or] -sanam”) together with the sutta: naifiam sabbanami-
kam (Kacc 166 [2.3.6]: “[pronominal stems in @, when they form a dvandva
compound] do not have any other element belonging to the pronominal
inflection”) in case of a dvandva compound of pronouns obstruct the
substitute -sam [and] -sanam. True. Even though, when etimasam should be
said, [but] when on account of any other cause etimanam would be said,
then one would make known that [the final vowel] is made long by the sutta
sunamhisu ca (Kacc 89 [2.1.30]: “And [the final vowels of nominal stems
become long] also before [the endings] -su, -nam, [and] -hi”’) as with respect
to the two genders (masculine and neuter) [as shown by the examples]
“purisanam, cittanam”, [but] not that the final g of the feminine gender [of
the pronouns etd, ima is replaced by i]. Therefore, having obstructed this
(i.e. the reading etimanam) etimasam has been said, in order to make known
only the feminine gender as one having a special [ending] before -sam [and]
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The second brings another Kaccayana rule (Kacc 179 [2.3.19]) into play;
neither is treated in the preceding or in the subsequent prose text. This can be
taken as evidence that at least the second stanza originated from another source.
Given the fact that Chapata in his Abhidh-s-sv introduces stanzas borrowed
from an older text of his with the expression hoti/honti ¢’ ettha, the possibility
that both stanzas are taken from some other text cannot be dismissed. All the
more so, since in his commentary on Kacc 63 [2.1.12] (B.4.2.2) Chapata
presents various interpretations and quotes a number of sources
(Nyasappadipapakarana = Mukhamattadipani-puranatika; poranakdacariya,
Mukhamattasara).

B.4.2.2 Kacc-nidd C¢ 30,2233 (ad Kacc 63 = Senart 1871: 38
[2.1.12])

honti ¢’ ettha:
And there are [these stanzas] in this connection:

1. avatva “etimanan’ ti etimasam (Kacc 63 [2.1.12]) udiranam
sabbanamanukaranasuddhanamassa sambhava.

Not having said etimanam (gen.pl.m.), the expression [is] etimasam
(gen.pl.f.), because of the possibility of a simple noun (suddhanama) to
imitate a pronoun.

2. nannan ty (Kacc 166 [2.3.6]) adikam suttam sabbato ty (Kacc 168
[2.3.8]) adikam suttam
nivaretum asamattham sabbanamanukarane.

The rule beginning with naffiam'>® is not capable of obstructing the

160

rule beginning with sabbato'® regarding the imitation of pronouns.

-sanam. For only this is the motivation with respect to the obstruction of the

sutta nainfiam (Kacc 166 [2.3.6]).

159 paisiam sabbanamikam.

Kacc 166 [2.3.6]
[Les thémes pronominaux en a, quand ils font partie d’un composé dvandva,
ne participent a] aucune autre des particularités de la déclinaison pro-
nominale.

Senart 1871: 85

160 sabbato nam samsanam.
Kacc 168 [2.3.8]
Apres les thémes pronominaux, le génitif pluriel se fait en sam sanam.
Senart 1871: 86
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3. sutte hi etimasadda suddhanaman ti dipita
lakkhanatta etimasam vuttanam pitakattaye.

For in the rule, the words eta@ [and] ima are shown as simple nouns
because of the characterization of etimdasam as said (i.e. used) in the
Tipitaka.

4. “suddhanaman” ti ce vade kinnu sam-kariyam bhave
sabbato nam samsanan ti (Kacc 168 [2.3.8]) sabbanamesu vidhina

If one says “simple noun” (suddhanama) why indeed is [there] a replace-
ment of sam on account of the rule for pronouns that says, “After a
pronominal stem the -nam [of the genitive plural becomes] -sam [or]
-sanam”?

5. sabbanamapadattha hi sabbanamanukarana
sabbanamabhave vidhi sabbanamanukarane ti.

For the “significations of a word” of pronouns (sabbanama) imitate pro-
nouns, in case pronouns are absent, the rule is [valid] with respect to the
imitation of pronouns.

These $lokas (without known parallel) are quoted as evidence in the reply to an
objection lodged against the second interpretation of Kacc 63 [2.1.12]. As
evidence, quotations from some older sources are mostly given. This seems to
be the case here too, because, subsequent to the stanzas, Chapata Saddhamma-
jotipala states that “this is the universal intention of the teachers of old” (ayam
poranakdacariyanam samanadhippayo ti). Since, however, the stanzas sum-

marize the preceding prose text!! — a common practice in commentaries

1

Ol atha va pitakattaye agatd eta-ima-sadda mukham viya ekantasabbanamika
honti, sutte pana tesam lakkhanattaya bhadanta-Mahakaccayanattherena
thapitatta dadase mukhanimittam viya anukaranam nama, anukaranai ca
nama suddhaname antogadham. palivam agatasaddapadatthakatta udaharana-
vasena anitd pana etimdasadda atthapadatthaka honti, idaii ca naniam
sabbanamikan ti (Kacc 166 [2.3.6]) suttam ekantasabbanamadvande nivaretum
samattham, na anukaranabhiite suddhaname, tasma etimdsan ti vuttam.
vady evam, katham sabbato nam samsanan ti (Kacc 168 [2.3.8]) suttena
sam-kariyam siya suddhanamatta ti. “‘yam pakatam tadanukaranan” ti (?)
vuttatta ekantasuddhanamabhava sabbanamasadisatta ca sam-kariyam hoti.

Kacc-nidd C€ 30,1222
Alternatively, the words etd@ and ima, as they are transmitted in the Tipitaka,
are like a face (?); they belong to the absolute pronouns. But in the sutta,
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before Chapata’s time — the complete second interpretation (Kacc-nidd C©
30,12-33) is probably borrowed from an older source.

B.4.2.3 Kacc-nidd C¢ 31,59 (ad Kacc 63 = Senart 1871: 38
[2.1.12])
honti ¢’ ettha:
And there are [these stanzas] in this connection:
1. avatva etimanan ti etimasam udiranam
samsasv ekavacanesu niccavidhim vifiiiapetum.

Not having said efimanam (gen.pl.m.), the expression etimasam (gen.pl.f.)
[only] serves to make known the constant rule for [the endings] sam and
sa [as substitutes] in the singular.

2. yada hi etimasadda ekavacanasamsattam
param siya a-karassa niccam i-kariyam bhave ti.

For, when sam and sa in the singular follow the words eta and ima the a
is always replaceable by i.

because they have been posited (thapitatta) by the Venerable Maha-
kaccayana Thera with their definition (lakkhanattaya), they are only an
imitation [of efd and ima in the Tipitaka] similar to the reflection of a face in
the mirror and imitation is included in the [category of] simple nouns
(suddhanama). But the words et@ and ima conveyed by virtue of example
because they express the signification of a word (padatthaka) regarding the
words handed down in the text (canon?), are such as express the significa-
tion of a word regarding [its] meaning. And this sutta, nasifiam sabba-
namikam (Kacc 166 [2.3.6]: “[pronominal stems in a, when they form a
dvandva compound] do not have any other element belonging to the pro-
nominal inflection”) is capable of obstructing dvandva compounds of
absolute pronouns, [but] not [dvandva compounds of] simple nouns which
imitate [absolute pronouns]; therefore, etimasam is said. [Objection:] If
[that] is so, how can there be a replacement by sam following the sutta
sabbato nam samsanam (Kacc 168 [2.3.8]), since they belong to the simple
nouns (suddhanama)? [Reply:] The replacement by sam takes place,
because absolute pronouns are absent [based] on the fact that it has been
said, “What is made in imitation of that” (?), and because they (i.e. the
simple nouns) are equal to pronouns (sabbanama).

[I am grateful to Aleix Ruiz Falqués who tried to solve the riddle of the
comparison (mukham viya) in the above passage (email, 7/4/2014).]
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These $lokas (without known parallel) give a third alternative explanation of
why Kacc 63 [2.1.12] only deals with the feminine pronouns eta and ima (not
with the neuter and masculine pronouns). They are positioned at a place where

normally a reference for some previous interpretation follows. Whether or not

they stem from an earlier source cannot be verified. In any case they summarize
the preceding prose text.162

162

atha va etimanan ti avatva etimdsan ti vacanam. etimdsan ti payoge sati pi
vibhattadese sam-sadde ekavacanadesassa sam-saddassabhava (so B¢; C°¢
°desassasam®) a-karassa i-kariyam na hoti, ekavacanadesesu pana samsasu
paresu niccam hoti ti fiapeti.

Kacc-nidd C° 31,15
Alternatively, not saying etimanam (gen.pl.m.), it says etimasam (gen.pl.f.).
Even though, however, there is the employment of etimasam, the replace-
ment of i instead of @ does not occur when sam is not a replacement for the
singular, even though the word sam is a replacement for a case ending [i.e.,
it needs to be both: used as a replacement of case ending (vibhattadesa) and
also used for a singular case ending]. In replacements for the singular,
however, when sam and sa follow, [the replacement of i instead of a] is
always allowed. That is what he wants to make known.
[I am grateful to Aleix Ruiz Falqués for his corrections of the text (follow-
ing B¢ instead of C°®), and the corresponding corrections of my translation.]
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B.4.3 Sangharakkhita, Moggallanaparicikatika, Saratthavilasini
(between A.D. 1232/36 and 1266/67)163
B.4.3.1 Mogg-p-t B¢ 91,2426 (ad Mogg-p 51,12-13 [2.18])
hoti ¢’ ettha:
And there is [this stanzas] in this connection:
padhanataya yo kattukammattham kurute kriyam
sa () katta namappayutto payutto'%* va ty ayam dvidha ti.
Who, as the most important [thing], does the action which is the direct
object of the agent, [i.e.] the agent, namely is twofold: not applied or
applied.

This $loka (without known parallels) summarizes the relevant portion from the
Paricika which has been taken up only partly in the last sentence of the
preceding prose portion of Mogg-p-t.16>

163 Among the number of treatises and commentaries written by Sanghara-

164

16

v

kkhita, the Moggallanaparicikatika is one of the last, if not the last. This is
documented by intertextual links. Based on them we know that the
Subodhalankarapuranatika called Mahasami was written earlier, but, as the
title of this commentary makes plain, Sangharakkhita must already have
been appointed mahasami at that time. Since this appointment took place
between 1232 and 1236 in the reign of Vijayabahu III, and since Sanghara-
kkhita was again replaced as mahasami 1266/67 at the latest, but probably
earlier (the convocation under Parakkamabahu II headed by Aranyaka
Medhankara mahasami took place in 1266/67 according to the Nikaya-
sangraha and the Dambadeni-Katikavata [Ratnapala 1971: 225/]), Sanghara-
kkhita probably had died sometime earlier. Hence the Moggallanaparicika-
tika must have been written after ca. 1232 and before 1266/67 at the latest.
For more details regarding Sangharakkhita and his ceuvre, see Kieffer-Piilz
(in preparation).

This stands for nama appayutto payutto, see Mogg-p 51,12-13 (below, n. 165),
and Rip 146 (attapadhano kiriyam, yo nibbatteti karako, appayutto payutto
va, sa katta ti pavuccati).

kim lakkhano ’yam kattd icc aha: kattaricc (Mogg-p 51,12) adi. “gacchati
devadatto” cc dado kattari patitthitam (Mogg-p 51.12), “pacaty odanam
devadatto” cc ado kamme patitthitam kiriyam karott ti (Mogg-p 51,12-13)
sambandho.  karoti ti (Mogg-p 51,13) ca imind anvatthabyapadeso va
siddho ’yam kattu voharo ti fiapeti. kenaci payujjamano pi sake kamme
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B.4.3.2 Mogg-p-t B¢ 116,27 (ad Mogg-p 76,141 [2.40])
honti ¢’ ettha:
And there are these [stanzas] in this connection:

1. siddhassabhimukhikaramattam amantanam siya
attho katabhimukho hi kriyayam viniyujjate.

ab v.1. °bhimukhtbhava®

[1f] addressing [something] should be the mere facing something that is
known, [then] the object being faced indeed is separated with respect to
the action.

2. amantanam na vakyattho padato va patitito
natth’ evamantanam loke vidhatabbena vatthuna
tam yatha “bhava raje” ti nippannattho “bhave” ti ca.

Addressing is not the meaning of the sentence [either] from [the point of
view of the] word (morphologically) [or] from [the point of view of] the
meaning (semantically). In the [everyday] world there is no such
addressing of an object that has to be effected [beforehand], just as in
the case of “live, O king” as well [as in the case of] “live”, the meaning
is complete.

[Translation Aleix Ruiz-Falqués (personal communication)]

sayam eva padhanattam anubhavati ti payutto va padhanabhavena ti
(Mogg-p 51.12-13) vuttam.

Mogg-p-t 91,19-24
[On the question,] “What is the defining characteristic of the agent (katta)”,
he (i.e. Moggallana) says considering the agent (kattari), etc. In [the exam-
ple] “Devadatta goes”, etc., [the action] is resting on the agent, in [the
example] “Devadatta cooks rice”, etc., the [agent] does the action resting
on the object, [that is] the [syntactic] relation. And with the [word] he does,
he makes known that a designation in fact conformable to the current
acceptance is established [and] this is the current appellation of the agent.
Even if [the agent] is applied by someone, he experiences the state of his
own importance in his own object [insofar] it is said [in the Moggallana-
paricika]: or [an agent] applied because of its being important.
[The passage referred to here is Mogg-p 51,12-13: kattari kamme va pati-
tthitam kiriyam appayutto payutto va padhanabhavena karoti ti
“Whether not applied or applied, [the agent,] because of its being important,
does an action resting on the agent or the object.”]
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These $lokas (without known parallels) do not summarize a preceding
statement, but add to the explanation of abhimukhi katva, “having addressed”,
etc., of Mogg-p.1% The relation of the stanzas to the commented text needs

investigation. Single words of these stanzas are explained in the following

port

B.s

I

ion of the text.

. Rhetoric
B.5.1 Anonymous, Subodhalarnkara-abhinavatika (after thirteenth
century A.D.; possibly fifteenth century A.D.!67)
B.5.1.1 Subodh-ant 27,3-17 = partial Pay B¢ 109, C® 94.2-5, 9-11
honti ¢’ ettha:
And there are these [stanzas] in this connection:
18~qtthappatitiyam saddabyaparo tividho bhave,
mukhyo lakkhanabyafijanasabhavo ca ti ettha tu. '

a atta® Pay C® b duvidho Pay C°n. 1 d va Pay C®

8

With reference to the complete ascertainment of the meaning, the
function of a word would be threefold: that of primary (mukhyo), of
secondary (lakkhana), and of a suggestive nature (vyarijanabhava); but
here!6?

166 Mogg-p 76,147 abhimukhi katva lapanam amantanam (v.l. amantane-nam)

16

JQ

168—

tassa kriyaripatta namatthe sangaho.

Neither date nor authorship is clear. Jaini (Subodh: xivf) is tempted to
identify this Nissaya with the Alankaranissaya of 1880, but Silacara and the
editors of the Chs edition, relying on an oral tradition, date it to the fifteenth
century A.D.

168 — pay B® 109, C® 94,2-3; in the Payogasiddhi (first half of the thirteenth
century A.D.) this stanza is introduced by fen’ etam vuccati, the introductory
expression for noncanonical stanzas in the atthakatha layer. It is immedi-
ately followed there by the third stanza of the Subodh-ant. These stanzas are
not concluded by fi/iti. The same holds true for the stanzas 4 and 5ab, which
are also transmitted in Pay after a prose section containing some examples
illustrating stanza 3.

169 In relating the words eftha tu to the following stanza I follow a suggestion by

Mahesh Deokar (email 19/11/2013). In the partial parallel of Pay these
words would either introduce the third stanza, or we have to translate them
in the context of the first stanza (“But here with reference to ...”).
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2. abhidhaparapariyayo byaparo pathamo bhave,
dhanantaparapariyayo byaparo tatiyo puna.

the first function has another synonym, [i.e.] the direct denotation
(abhidha). Moreover the third function has another synonym, [i.e.] the
suggested sense (dhananta = dhvani + anta?).

17%mukhyo nirantaratthesu lakkhana tu tirohite

atthetaro tu vakyassa atthe yeva pavattati. 70

3

a nirantaratthe tu Pay C¢ b lakkhano Pay B®

The primary [sense] exists with respect to the immediate (most proxi-
mate) meanings, the secondary [sense], however, with respect to the
hidden (not evident/distant) [meaning]; but another sense [than these
two] exists only with respect to the sentence’s meaning.!7!

4. 7% byaparassa pabhedena tidha saddo pi vacako

lakkhaniko byaiijako ti tadattho pi tidha mato.

5. vdcco lakkhaniyo byangyo ‘cc evam saddesu vacako-"17?
Jjatigunakriyadabbabhedena so catubbidho.

a °niko Pay B® b ¢’ evam saddo suvacako Pay B®

According to the division by function, the word is also thought to be
threefold: denotator (vacaka), indicator (lakkhanika) and suggestor
(vyarijaka). Its meaning is also thought to be threefold as: having the
denoted sense (vdcca), the secondary sense (lakkhaniya), [and] the sug-
gested sense (byangya). In the same manner as regards words, the
denotator is fourfold by division into universal, property/quality, action,
[and] material.!”?

6.  vdccatthassa catuddha va bhinnatta jati-adito,
Jjatyadinam pabhedena tatha lakkhaniko mato.

170-170 — pay BE 109, CC 94.4-s.

171 The Payogasiddhi here adds an explanation, Pay B 109, C® 94.6-8: “marice”

(C® “maiico”) ti nirantaratthe vattamano mukhyo (Pay C® 94, n. 5 mokkho),

“marica ugghosanti (Pay C® ukkosanti)” ti tirohitatthe vattamano lakkhano

(Pay C°® lakkhana) gathadisakalavakyassatthe vattamano byanjanasabhavo.
172-172 = Pay B€ 109, C® 94,9-12.

173 The commentary in the Payogasiddhi ends with this stanza.
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On account of being divided as to universal, etc., [the divisions] of
denotated meaning are also fourfold: [divided] into four by a universal,
etc. The secondary sense is likewise thought [to be divided] by the
division of universal, etc.

7. upacarabahuttena bhede sati pi tassa tu

byaiijako tu anafiiiatta visum tehi na vuccati ti.\7*

Even if there is a division of that [secondary sense], because of the
multiplicity of secondary functions (upacara), however, the suggestor is
not spoken of separately from them, on account of its being the same
(lit. not another one).!75

These $lokas take up the subjects discussed in the preceding prose portion
(Subodh-ant 25,13:), but are closer to the respective section of Sangharakkhita’s
Subhodh-pt (22,214 ; thirteenth century A.D.). Parts of these stanzas (1, 3, 4, and
5ab) have parallels in Vanaratana Medhankara’s Pay (thirteenth century A.D.)
where they are introduced by fen’ etam vuccati, the usual introductory expres-
sion for noncanonical stanzas in the atthakatha literature. Hence it may be that
the stanzas quoted in Subodh-ant were taken from some earlier source.

B.6. Narrative literature

B.6.1. Vedeha’s Rasavahini (latter half, thirteenth century A.D.)!7°
Only parts of Vedeha’s Rasavahini are critically edited. A Sinhalese script
edition, however, enables us to check this text with respect to the introductory
expressions used to indicate stanzas interspersed in the prose stories.!”” Only

two sources are mentioned: the Apadanas and, very often, the Mahavamsa. '8

174 Jaini (Subodh-ant 27 Anm. 4) states that in the Burmese edition these
stanzas are not placed within quotation marks. On the CSCD, however, the
stanzas end in iti.

1751 thank Mahesh Deokar for his corrections and improvements of my
translation.

176 Matsumura 1992 : XXvi—xxxiv.

17The Rasavahini version on the CSCD contains only the first four vaggas.
Vaggas five and six are edited by Matsumura (1992), parts of the seventh
and eighth vaggas by Bretfeld (2001). For details regarding the bibliography
of Ras, see Matsumura 1992 : IXff.

178 Ras C® 1 92; 11 16, 64, 66ff, etc.; Mahavamsatthakathdacariya ahamsu, Ras
C°¢1 97, etc.; this has already been stated by Matsumura (1992 : xlviiif.).
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In all other cases various introductory expressions are used,!”® among them,
honti ¢’ ettha is used four times. Perhaps the introductory expressions bhavanti
(Ras C® II 146), bhavanti ca,'%0 bhavant’ ettha,'8' and gathayo bhavanti'8? are
variants of the hoti/honti ¢’ ettha expression. Matsumura could only trace
sources for parts of the stanzas contained in the fifth and sixth vaggas
(Matsumura 1992: cxlviif.). The honti c¢’ettha stanzas were not among them.
Matsumura (1992: xlviiif) thinks that parts of the stanzas were written by
Vedeha himself, and parts were taken over from earlier sources.

B.6.1.1 Ras I 5 (Ras C¢1 14,1331 = Ras B¢ 23)

honti ¢’ ettha:
And there are these [stanzas] in this connection:

1. “Buddho” ti vacanam settham “Buddho” ti padam uttamam,
natthi tena samam loke afifiam sotarasayanam.

“Buddha” is the best utterance, “Buddha” is the most excellent word.
There is no other elixir for the ear equal to this [word] in this world.
2. “Dhammo” ti vacanam settham “Dhammo” ti padam uttamam,
natthi tena samam loke afifiam sotarasayanam.
“Dhamma” is the best utterance, “Dhamma” is the most excellent word.
There is no other elixir for the ear equal to this [word] in this world.
3. “Sangho” ti vacanam settham “Sangho” ti padam uttamam,
natthi tena samam loke afifiam sotarasayanam.
“Sangha” is the best utterance, “Sangha” is the most excellent word.
There is no other elixir for the ear equal to this [word] in this world.
4.  tassa mukham mukham nama yam vattati mukhe sada,
dullabham Buddhavacanam sabbasampattidayakam.
That mouth of such a one is indeed [called] a mouth in which there is

always the utterance “Buddha”, [an utterance] hard to be obtained [and]
granting all kinds of blessings.

19 tato, tasma, tatha hi, tena, tena vuttam, ten’ ettha, yathaha, vuttam hi,
vuttam h’ etam bhagavata, etc.

180 Ras CC 1T 22, 26 = Matsumura 1992: 64, 73; Ras C¢ II 130.

181 Ras C° I 8o, 82; II 34f, 41 = Matsumura 1992: 97/, 113f.; Ras C® II 91,
116, 123.

182 Ras CC 11 103, 144, 147, 152.



“And there is this stanza in this connection” 129

5. tassa mano mano nama yam ce manasi vattati,
dullabham Buddhavacanam sabbasampattidayakam.

That mind of such a one is indeed [called] a mind, if in [his] mind there
is always the utterance “Buddha”, [an utterance] hard to be obtained
[and] granting all kinds of blessings.

6. tass’ eva sotam sotam va yam sundti jano ayam

dullabham Buddhavacanam sabbasampattidayakam. 183

Only that ear of such a one is indeed [called] an ear, [if] a man hears the
utterance “Buddha”. [An utterance] hard to be obtained [and] granting
all kinds of blessings.

7. tam eva kavacam dehe tam eva mani kamado,
tam eva surabhi dhenu tam eva surapadapo.

This [word] is indeed a coat of mail for the body, this [word] is indeed a
wish-fulfilling gem, this [word] is indeed the [magic] cow Surabhi, this
[word] is indeed the tree of the gods.
8. evam vidhorago ghoro halahalaviso sada,
Buddho ti vacanam sutva santuttho dasi jivitam.
A snake of this sort, frightful [and] always full of deadly poison, having
become satisfied after hearing the utterance “Buddha”, granted life.
9.  sonnapupphattayam capi mahaggham bahulam ada,
passa Buddho ti vacaya anubhavamahantatan ti.'8*
And even three golden blossoms of great value [and] abundance [this
snake] gave. See the greatness of power of the word “Buddha”.
These $lokas (without known parallels) contain the gist of the prose portion, and
— in the last two stanzas — refer directly to the story. Whether they were
written by Vedeha himself or taken from some other source remains unclear. In
the latter case, however, it must have been a parallel transmission of the same
story.
B.6.1.2 Ras II 10 (Ras C°® I 45,35-37 = Geiger 1918, 36 = Ras B®
75)

honti ¢’ ettha:
And there are these [stanzas] in this connection:

183 In CSCD this stanza is — certainly wrongly — placed after the next stanza.

184 For an edition with a German translation, see Konow 1889: 299, 303/.
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katapakaramattanam sarantd keci manusa,

Jivitam denti Somo *va Somadattassa attano ti.'8

a kaki® B®
Some people remembering trifling services done [for them] give [their]
lifes, as Soma [gave his] own [life] for Somadatta.

This $loka (without known parallels) contains the gist of the prose story
previously told, even taking up the names of the protagonists. Thus it must have
been written by Vedeha himself, if it was not borrowed from a parallel
transmission of the same story.

B.6.1.3 Ras VI 4 (Ras C¢ Il 31,6-10 = Matsumura 1992 : 86)
honti'80 ¢’ ettha:
And there are these [stanzas] in this connection:
1. aho acchariyam etam abbhutam lomahamsanam
appassa puiiiakammassa anubhavamahantata.
Oh, wonderful [is] this — strange, [and] exciting:
the greatness of power of such a trifling meritorious deed.

2.  atite bhikkhusamghassa datvana sakkarodakam
laddho sodadhipanivam madhuram parivattitan ti.

In bygone times he, having given sugar water to the community of

monks, obtained the water of the ocean changed into sweet [water].
These $lokas (without known parallels) combine a general moral with a clear
reference to the preceding prose narration. The case is the same as in B.6.1.1
and 6.1.2.

B.6.1.4 Ras IX 1 (Ras C°II 132,10-20 = Saddhamma-s 89,10-22)
honti ¢’ ettha:
And there are these [stanzas] in this connection:
1. aho dhammanubhavo ’yam Sugatassa mahesino
ajatim jatimattam so karoti lokapijitam.

Oh, the power of the Norm of Sugata, the great sage! It makes him who
is born free from [re]birth and honoured by the world.

185 Edition and German translation in Geiger 1918 36, 71.

186 Matsumura reads /oti, but notes honti as the reading in C. Since two stanzas
follow, the latter form is preferable.



“And there is this stanza in this connection” 131

2.  niddhanam dhanavantam ca akulinam kulaggatam
dummedham ca sumedhattam dhammo papeti sabbada.

The Norm always makes a poor man rich, a low-born person to attain
the position of a high family, and a stupid person to attain intelligence.

3.  sakantaka vati dhammo apdyagamanaiijase
susajjito mahamaggo saggalokassa gamino.

The path to hell is straight and is a thorny fence, while the path to
heaven is a well-prepared high road.

4. jararogapahane so saddhammo amatagado
tasma so sevitabbo va janakdayena sadara

In avoidance of old age and disease, this good Norm is a sure footing for
[the stage where] there is no death. Therefore this should be practised
reverentially indeed by a group of people.

5. so 'yam dhammanibho sutva laddho manusikam sirim
ko tam dhammam na seveyya atthakamo jano hi hitan ti.

a dhammi® C®  d jano hi kin ti C®
Therefore, one who hears this lustre of the Norm attains human pros-
perity. Would there be a person wishing for his own good who would

not practise that useful Norm?
[Based on Saddhamma-s transl. 135/.]

These $lokas (later borrowed by Dhammakitti) praise the power of the Dhamma
described in the preceding prose story, but they do not contain a direct reference
to the protagonists of the story as in the three other cases (B.6.1.1—3). Hence
they could have been borrowed from another text not directly connected to the
story.

B.7. Chronicles
B.7.1 Dhammakitti’s Saddhammasarngaha (about A.D. 1400'37)
B.7.1.1 Saddhamma-s 89,1022 = Ras C® Il 132,10-20

The stanzas as well as the whole of chapter 11 of the Saddhamma-s are a literal,
but not marked, borrowing from Ras IX 1, with the adjustment of the numbering
of the story in Saddhamma-s!88 (for the stanzas, see B.6.1.4). This is not an

187 yon Hiniiber 1996: § 4.

188 Saddhamma-s 88,25-89,30 (siluttassa vatthu (sic) ekadasamam) corresponds
to Ras IX 1 (= Ras C° Il 131,27-32,25, siluttassa vatthum pathamam).
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isolated case since the eighth chapter of Saddhamma-s is likewise taken over
from Ras V 1.189 Since this is the only instance of the honti ¢’ ettha expression
in Saddhamma-s, its author obviously did not use the expression independently.

B.7.2 Pafifiasami, Sasanavamsa (A.D. 1861, Burma)

Pafifiasami’s Sas is a translation of an earlier Burmese version composed in
1831. Pafifiasami not only translated this text, but also added some passages.
The structure still awaits investigation.!®" The text as we have it contains eleven
passages introduced by hoti/honti c’ettha. They are mostly, but not always,
placed at the end of a section or a chapter, and they in most cases give the gist of
some preceding prose statements. Some of them, however, are only loosely
connected with the preceding statements, giving the impression of a sort of niti
stanza being attached. Others are connected by a similar preceding prose

sentence 191

and are very similar in style and subject (B.7.1.2—7.1.4), so it cannot
be excluded that they once belonged to a separate verse text. The stanzas are
exclusively composed in the Anustubh metre. Whether they are part of the

original Sas or whether they were added by Pafifasami needs investigation.

B.7.2.1 Sas 3,12-18
honti ¢’ ettha:
And there are these [stanzas] in this connection:

1.  maccudhammo ca nam’ esa illajjo ca anottappt
tilokaggam va adaya gacchi pag eva anriesu.
And this death is called shameless and reckless. It took away with it
even the best [man] in the three worlds, how much more others.

2. yatha goghatako coro maretum yeva arabhi
gonam laddhana lokamhi payojanam va ettakam.

d etthakam Sas E€

189 gaddhamma-s 82,30-84,24 (migapotakassa vatthum atthamam) corresponds
to Ras V 1 (= Ras C° II 1,4—2,29 = Matsumura 1992: 3,2—4,28 migapotakkassa
vatthum pathamam). Matsumura 1992 : Ixxif. dealt with these parallels.

190 _jeberman 1976.
191 For instance, the stanzas in Sas 3, 46, 104 (B.7.1.I, 7.1.6, 7.1.I1) are
preceded by aho anicca vata sankhara ti or aho vata sankharadhamma ti or

aho vata acchariyd sankharadhammo; those in Sas 5, 7, 9 (B.7.1.2—4) by te
mahathera (dutiyam tatiyam) sangayitva parinibbayimsii ti.



“And there is this stanza in this connection” 133
Just as, when a thief who is a butcher gets a cow, he begins to kill her,
even though she is so useful in this world,
3. tath’ eva Maccurdja ca nindagunam gunam idha
na vijanati eso hi maretum yeva arabhi ti.
b tinda®, ninda®, bhinda®, hinda® Sas E€ v.l.; hindagiinam Sas B¢
even so the King of Death, too, does not discriminate between good and

bad qualities in this world, but begins to kill.
[Based on Sas transl. 3]

These $lokas (without known parallels) conclude the introduction within the
first chapter of Sas giving the gist of the preceding prose passage.
B.7.2.2 Sas §,19-25
honti ¢’ ettha:
And there are these [stanzas] in this connection:
1. iddhimanto ca ye thera Pathamasangitim katva
sasanam paggahitvana maccitvasam vasam patta.

¢ Sas E€ om. sasanam paggahitvana

And those elders, possessing psychic powers, having held the First
Council and [having upheld the religion],'%2 they came under the power
of death’s power.
2. kificapi iddhiyo santi tathapi ta jahitvana
nibbayimsu vasam maccu patva te chinnapakkha va.
b jahitva Sas E°
Although they had psychic powers, yet they gave these up, and having

come under the power of death, like [a crow] with wings clipped, they
passed into nibbana.

3.  ka katha va ca amhakam amhakam gahane pana
maccuno natthi bharo ca evam dhareyya pandito ti.
¢ saro Sas B®
And what can be said of us? It is not a great task for death to take us,

and thus should a wise man know.
[Based on Sas transl. 5-6]

These $lokas (without known parallels) conclude the account of the First
Council in the first chapter, and give the gist of the preceding prose passage.

192 These words are missing in Sas E¢, and consequently also in the translation.
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B.7.2.3 Sas 7,2230
honti ¢’ ettha:
And there are these [stanzas] in this connection:
1. buddhimanto ca ye thera Dutiyassangitim katva
sasanam paggahitvana macciivasam vasam patta.
And when those Elders who possessed insight had held the Second

Council and had upheld the religion, they came under the power of
death.

2. iddhimanto pi ye thera maccuno tava vasam gamim
katham yeva mayam mutta tato araka muccand ti.

b gamum Sas B¢

Considering that even those Elders who possessed psychic powers came
under the power of death, how can we alone be free since we are far
from deliverance?

[Based on Sas transl. 8]

These $lokas (without known parallels) conclude the account of the Second
Council and give the gist of the last preceding prose statements.

B.7.2.4 Sas 9,28-10,8
honti ¢’ ettha:
And there are these [stanzas] in this connection:
1. mahiddhikapi ye therd sangayitvana sasane
macctivasam va gacchimsu abbhagabbham va bhakaro.
And those Elders of great power in the religion who had recited [the
doctrine] came under the power of death, indeed, like the sun under a
dark cloud.
2. yathd ete ca gacchanti tatha mayam pi gacchama
ko nama maccuna mucce macciparayand satta.
And as these went away so we, too, go. Who can be free from death?
Beings are destined to death.
3. tasma hi pandito poso nibbanam pana accutam
tass’ eva sacchikattaya puiifiam kareyya sabbada ti.
Therefore a wise man should always do a meritorious deed for the

realization of nibbana which alone is everlasting.
[Based on Sas transl. 10-11]
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These $lokas (without known parallels) conclude the account of the Third
Council and give the gist of the last preceding prose statements.
B.7.2.5 Sas 26,3-13
bhavanti ¢’ ettha:
And there are these [stanzas] in this connection:
1. yathd sakhamigo papo appaggho yeva kasikam
mahaggham kaccachinnamchinnam mahussahena chindati.
¢ kacchabhinnambhinnam Sas B® kacca jinnamjinnam Sas E€ v.1.
Just as a wicked monkey of little worth energetically tears up a priceless
Benares cloth like the tearing of grass,
2. evam adhammavadi papo dhammavadiganam subham

mahussahena bhindayi aho acchariyo ayam.

so the wicked speaker of what was not the doctrine energetically caused
dissension in the good school [of those] who spoke according to the
doctrine. Oh, wonderful is this 193

3.  araka dirato asum bhinditabbehi bhedaka
bhiimito va bhavagganto, aho kammam ajanatan ti.

The schimatics were far, far away from those whom they wanted to
divide, just as heaven is from the earth. Oh, the action of the ignorant.
[Based on Sas transl. 29]
These $lokas (without known parallels) pick up the topic that was dealt with
before. Hence the example of the monkey is told twice in a very similar
wording.

B.7.2.6 Sas 46,1321
honti ¢’ ettha:
And there are these [stanzas] in this connection:

I. imesam pana araddham na kiccam yava nitthitam
na tava adiyissanti Maccu natthi apekkhana.

d apekkhana B¢

2. nikkaruniko hi esa balakkarena adiya
rodamanam va fiatinam anicchantam va gacchati ti.

193 This sounds strange in that context, but as the prose text preceding the stanza

illuminates, the act of the wicked person failed because he carried it out
improperly.
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As long as the work begun by them is not complete, so long will they
not enjoy honour; [though they] do not long [for death], the God of
Death, who is indeed merciless, approaches one who does not actually
wish [to die, and who will be] certainly mourned by [his] relatives and
forcibly takes [his life].

These $lokas (without known parallels) summarize the preceding prose state-

ments. Unlike most other instances, however, they do not conclude a chapter or
section, but are placed in the middle of a report.

I.

2.

3.

B.7.2.7 Sas 66,9-15

honti ¢’ ettha:

And there are these [stanzas] in this connection:

atidiire va hotabbam bhikkhunda nama itthibhi

itthiyo nama bhikkhiinam bhavanti idha verino.

A monk should, indeed, be very far from women. Women are indeed the
enemies of monks here.

tava titthantu duppaniia mayam poranikapi ca

mahapariiia vinasam patta Haritacadayo.

Leave us aside who are weak in wisdom; even those ancients of great
wisdom, Haritaca, and so on, have come to ruin.

tasma hi pandito bhikkhu antamaso va itthibhi

vissasam na kare loke rago ca duppavarito ti.

Therefore, a wise monk should indeed place no trust in [this] world,

even in women; but passion is difficult to ward off.
[Based on Sas transl. 73]

These $lokas (without known parallels) give a moral which, however, is not
directly linked to the story told. They look like Niti stanzas.

B.7.2.8 Sas 78,7-13

honti ¢’ ettha:

And there are these [stanzas] in this connection:
aham mahallako homi duppaiiiio pariyattikam
uggaham mahussahena na sakkhissami janitum.
evaii ca natimaniiieyya nappossukkatam apajje

saddhamme chekakamo va ussaham va kare poso.

One should neither underestimate one’s ability nor remain inactive,
thinking, “I am old and devoid of wisdom, I shall not be able to under-
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stand the doctrine contained in the canonical texts, although with much
energy I shall try to learn it.” A man anxious to be skilful in the true
doctrine should make an effort.

3. vuddhapabbajito bhikkhu mahallako pi duppaiiiio
apajji chekatam dhamme tam apekkhantu sotaro ti.
Though a monk, initiated in old age, was old and ignorant, he acquired

skill in the doctrine; let hearers consider this.
[Based on Sas transl. 85/]

These $lokas (without known parallels) give a moral linked to the story told

before. They are, however, not placed at the end of a chapter. The stanzas
remind one of Niti stanzas.

B.7.2.9 Sas 91,1620
honti ¢’ ettha:
And there are these [stanzas] in this connection:
1. sariradhdtuya tava mahantocchariyo hoti
ka kathd pana Buddhassa jivamanassa setthassa.
How great and wonderful are the bodily relics, what to speak of the
great living Buddha?
2. evam anussaritvana uppadeyya pasadakam

Buddhagunesu bahullam garavai ca kare jano ti.

Thus reflecting, people came to have faith in and respect for the many
virtues of the Buddha.
[Based on Sas transl. 98]
These $lokas (without known parallels) are loosely linked to the story told
before. They are not placed at the end of a chapter, yet they appear at the end of
a subsection.

B.7.2.10 Sas 100,26-30

honti ¢’ ettha:
And there are these [stanzas] in this connection:
1. sasanam nama rajanam nissaya titthate idha
micchaditthikardjano sasanam diisenti satthuno.
The religion, indeed, endures in this world under the patronage of the
king. The wrong views of the king ruin the religion of the Master,

2. sammddittht ca rajano pagganhant’ eva sasanam
evaii ca sati akase uliiraja va dibbatf ti.
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but the right views of the king raise up the religion. And if it be so, it
shines forth like the moon in the sky.
[Based on Sas transl. 106]
These $lokas (without known parallels) give the gist of the preceding prose
sentences. They are not placed at the end of a chapter, yet, as in the previous
case, they form the end of a subsection.

B.7.2.11 Sas 104,15
honti ¢’ ettha:
And there are these [stanzas] in this connection:
1. seyyathd vamijanam va gharagolikaripakam
tam tam disam bhamitvad va stsam thapesi uttaram
d thapeti Sas B®
Just as the figure of a house lizard of the merchants, after moving about

in this or that direction, keeps its head towards the north,

2. evam lokamhi satta ca sandhicutinam antare
yatha tatha bhamitva va ante thapenti santanan ti.
d santanun ti Sas B®

so the beings too in this world wander thus between death and rebirth,
before they cast aside their own body.
[Based on Sas transl. 109]
These $lokas (without known parallels) are only loosely linked to the prose
sentences told before. They are not placed at the end of a chapter, but form the
end of a subsection.

B.8. Veneration literature
B.8.1 Revata’s (1874-1954) Namakkaratika (2489 = A.D. 1945,
Burma) 29 (ad v. 2)
honti ¢’ ettha:
And there are these [stanzas] in this connection:
1. thanatthanam vipakaii ca fianam patipadam fianam
anekadhatulokaii ca sattanam adhimuttikam,'9%

194 The author adds the following information regarding the metre: [s@ pan’ esd
setavavipulagatha ti datthabba).
Cf. the similar stanza in Vjb 415,17-18 # Ss 10,40-11,1 # Vism-sn Il 798,12-13:
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The knowledge of what is and what is not causal occasion, and [the
knowledge of the] fruition [of deeds], the knowledge of the courses
[leading everywhere, the knowledge of] the world with its various
features, [the knowledge of] the characters of the beings,

2. indriyaparaparaii ca jhanadinam samkilesam

vodanam vutthanam iianam pubbenivasanussatim,'%

[the knowledge of] the superior or inferior condition of the faculties, the
knowledge of the defilement, the cleansing, [and] the emergence in regard to
the jhanas, etc., [the knowledge and] recollection of past abodes,

3. sattanam cutiupapatam asavakkhayam fianan ti
das’ imani Buddhassa casadharanani ianant ti.'%°

the knowledge of the deceasing [hence] and uprising [elsewhere of

beings], of the destruction of cankers;

and [these] ten knowledges of a Buddha are not shared with others.

These $lokas summarize the author’s previous prose explanations on the
knowledges of a ten-powered one (dasabalaiiana), not shared by others. For the
stanzas 1-2 we have parallels in Vjb 415,170 (tenth century A.D.), and in
Ss 10,40-11,3'97 (twelfth/thirteenth century A.D.) as well as in Vism-sn II 798198
(ca. A.D. 1236-1270)

thanathanam vipakaii (Ss vipako) ca fianam (Ss, Vism-sn maggam)
sabbattha gaminim (Ss, Vism-sn °gaminam)

anekadhatuyo (Ss nanadhatuyo, Vism-sn °dhatuto) lokam (Ss loke)
adhimuttiii (Ss °mutti) ca paninam.

195 Cf. the similar stanza in Vjb 415,19-20 # Ss 11,2-3 # Vism-sn Il 798,14-15:
janati indriyanaii ca paropariyatam (Ss v.l. paficapariyantam) muni
Jjhanadisamkilesadi (Ss °adi) ianam vijjattayam (Ss, Vism-sn vijja®) tatha.

196 The author adds the following information regarding the metre: [s@ panesa
samannagathd ti datthabba).

197 The stanzas in Ss were identified as borrowings from Vijb by Neri 2015 :
Appendix.

198 For the identification of the Vism-sn stanzas as identical with those in Vjb,
see Cousins 2013, 8, n. 12.
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B.9 Compendia

B.9.1 Siddhattha, Sarasarnigaha (twelfth or thirteenth century A.D.'%%)
Siddhattha’s Sarasangaha, an encyclopaedic handbook, nearly completely con-
sists of quotations.2% It twice has verse passages introduced by honti ¢’ ettha. In
both cases Siddhattha borrows stanzas from the fifth chapter of Anuruddha’s
Namaripapariccheda (after eighth? before twelfth century A.0.)?°! without
naming his source. The source of the respective text portions was not identified
by Sasaki who edited the Sarasangaha.

B.g.1.1 Ss 138,18—39,17 (ch. 17) = Namar-p vv. 328, 330, 345-57

These stanzas from the fifth chapter on various types of kamma (kamma-
vibhaga) of Anuruddha’s Namaripapariccheda are quoted in the seventeenth
chapter of the Sarasangaha which deals with the same topic.

honti ¢’ ettha:
And there are these [stanzas] in this connection:
1.  kammappaccayakamman ti, cetand ca samirita
tathapi nanakhanika, puifiapuiiiid va cetana.
(= Namar-p v. 328)
b va Namar-p B E° ¢ tatthapi Namar-p B® E°; nanakkhanika Namar-p B®
A kamma which has kamma as its condition2?2 means: a volition (cetand)

indeed, which is active;2%% in that to02%* [there] is a volition that belongs to
various moments, being meritorious and non-meritorious indeed.

199 Neri 2015.

200 For more details, see Neri 2015.

201 Regarding authorship and dating of Namar-p, see now Kerr 2012: 15ff.

202 Not entirely clear, what this means.

203 Tn Namar-p the first cetana refers to sahajata cetand. That is clear from
Namar-p v. 329 (LSC, email 9/10/2013).

204 1 follow the reading of Namar-p. As Cousins states (email 8/10/2013) there
is a difference between cefana which is a condition for associated mental
phenomena and mind-born ritpa by kamma condition and cetana which is a
condition for subsequent mental phenomena and kamma-born ripa by
kamma condition. The latter is called nandakhanika. The reading in Ss does
not go along with this meaning.
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2. kilesanusayasantane, pakadhamma hi jayare,
pahinanusayanan tu kriyamattam pavattati.
(= Namar-p v. 330)
a klesa® Namar-p B E°
For dhammas which give results arise in a continuity which [still] has a
latent disposition to defilements (kilesanusaya), for those who have
abandoned the latent dispositions only a karmically neutral [conscious-
ness] (kriya citta) occurs.
3. janakaii c’ev’ upatthambham upapidopaghdtakam,
catudha kiccabhedena kammam evam pavuccati. 205
(= Namar-p v. 345)
b °pilo° Namar-p B® °pilo° Namar-p E°
The kamma is called fourfold depending on the type of function: pro-
ducing as well as supporting, obstructing and destroying.
4. janeti janakam pakam tam chindat’ upapilakam,
tam pavattet’ upatthambham tam ghatetvopaghatakam.
(= Namar-p v. 346)
d ghatetopa® Namar-p B°
A producing [kamma] produces a result, an obstructive [kamma] cuts it,
a supporting [kamma] sets it going [and] a destroying [kamma] destroys
it.

5.  karoti attano pakassavakasan ti bhasitam,
pakadayakakamman tu yam kifici janakam bhave.
(= Namar-p v. 347)
It is said that [destructive kamma] creates the opportunity for its own
result, 290 but any kamma that gives results is a producing [kammal.

205 Cf. : janakam upatthambhakam upapilakam upaghdatakari ceti kiccavasena.
Abhidh-s 24,2728 [5.50]
There are four kinds of kamma by way of function: generating, supporting,

obstructive, and destructive.
Abhidh-s-mht transl. 173

206 Cf.: apare pana dcariva “upapilakakammam bahvabadhatadipaccayo-
pasamharena kammantarassa vipakam antarantard vibadhati.  upa-
ghatakam pana tam sabbaso upacchinditva anifiassa okasam deti, na pana
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6.  badhamanakakamman tu tam pakam upapidakam
upaghatakam irenti tad upacchedakam pare.

(= Namar-p v. 348)
b °pila® Namar-p B° E° d vade for pare Namar-p E°
But obstructive kamma is [kamma] which hinders that result. They call
destructive [kamma also kamma] which cuts off [the result].

7. garum asannam dacinnam katattakammana saha

kammam catubbidham pakapariyayappabhedato. 207

(= Namar-p v. 349)
a garukasannam Namar-p B® b °kammuna Namar-p B® E°
Kamma is fourfold because of various ways of [giving] result: weighty

[kamma], near [to death kamma], habitual [kamma] together with [any
other] kamma that has been done.

8.  mahaggatanantariyam garukamman ti vuccati
katam cintitam dsannam asannamaranena tu

(= Namar-p v. 350)
d hi for fu Namar-p E°

[Kamma] which has gone great (mahaggata) or is of immediate result is
called “weighty kamma”,

but [kamma] which is done [or] thought with death [being] near [is
called] “near”.

9.  bahullena samdacinnam dacinpnan ti pavuccati
sesam puiifiam apufiiiaii ca katattakammam iritam.

(= Namar-p v. 351)

sayam vipakanibbattakam. evai hi janakato imassa viseso supakato” ti
vadanti.
Abhidh-s-mht 130,15-19
For a translation see Abhidh-s-mht transl. 174.

207 ¢f. garukam asannam dacinnam katatta kamman ceti pakadanapariyayena.

Abhidh-s [5.51]
by way of giving results: weighty, near, habitual, and effective kamma.
Abhidh-s-mht transl. 173
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[That] which is usually practised is called “habitual” [kamma)]. The
remaining fortune-bringing or ill-fortuned [kamma] is declared to be
“kamma that has been done”.

10.  ditthadhammavedaniyam upapajjapare tatha,

pariyayavedaniyam iti cahosikammana.**8

(= Namar-p v. 352)
a Namar-p B, E€ ditthadhamme vedaniyam

“[There is kamma which] may be experienced here and now, [and] like-
wise [kamma which] may be experienced in [the next] rebirth, [further-
more kamma which] may be experienced in some afterlife and [kamma]
with defunct kamma”, thus (iti)

11. pakakalavasendtha kalatitavasena ca,
catuddh’ evam pi akkhatam, kammam Adiccabandhuna.

(= Namar-p v. 353)
now (atha) kamma has been made known by the Kinsman of the Sun in
this way as fourfold due to the time of giving result and due to the time
[for that] being past.

12.  ditthadhammavedaniyam pathamam javanam bhave
aladdhasevanattanam asamattham bhavantare.

(=Namar-p v. 354)
a ditthadhamme vedaniyam Namar-p B¢ ¢ °#d va Namar-p B® °#ta va Namar-p E€

The first impulsion is [kamma which is] to be experienced here and
now ; it is incapable [of giving a result] in a future life because it has not
obtained repetition.

13.  vedaniyan tupapajja pariyosanam iritam,
parinitthitakammatta vipaccati anantare.

(= Namar-p v. 355)

208 Cf.: digthadhammavedanivam upapajjavedanivam apardpariyavedaniyam
ahosikammaii ceti pakakalavasena cattari kammani nama.
Abhidh-s [5.52]
By way of the occasion for their results: to be experienced here and now, to
be experienced subsequently, to be experienced variously, and has-been
kamma.
Abhidh-s-mht transl. 173
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But the last [impulsion (i.e. the seventh)] is declared to be [that kamma
which] is to be experienced in [the next] rebirth. It gives a result in the
immediately [following existence] because it has completed its task.
14.  sesani vedaniyani pariydye pare pana,
laddhasevanato pakam janenti sati paccaye.
(= Namar-p v. 356)
b pariyayapare Namar-p B® E€
But the remaining [impulsions (i.e. the second to sixth)] are [kammas] to

be experienced in subsequent existence[s]. Because they have obtained
repetition they produce a result if there is a condition.

15.  vuccantahosikammani kalatitani sabbatha,
ucchinnatanhamiilani paccayalabhato tatha ti.

(= Namar-p v. 357)
[Kammas] whose time has passed are called defunct kammas in every

case; likewise [kammas] whose roots of craving have been cut off [are
called defunct kammas] because no condition is obtained.20?

In Ss these $lokas do not summarize the preceding prose statement, but they add
to it. Siddhattha in this text portion lists various divisions of kamma depending
on different subgroups (Abhidhammika, Suttantika) or texts (Patisambhida-
magga, Anguttaratika, etc.), giving only some of them in detail. In quoting the
stanzas from Namar-p he skipped the stanzas Namar-p vv. 329, and 331—44.210

B.9.1.2 Ss 213,10-14,5 (end of the 26th chapter) = Namar-p 43142,
447-50

In the twenty-sixth chapter Siddhattha deals with the different ways of birth

(yonivibhavananaya). In this context he quotes stanzas 431—42, 447-50 from

the fifth chapter (kammavibhdaga) of the Namaripapariccheda, without naming

his source.

209 For the correction of my translation of these stanzas, as well as for explana-
tions and references, I thank L.S. Cousins (email 8/10/2013).

210 A5 Kerr (2012: 28ff) observes there are close relations between Namar-p
and Abhidh-s which were penned by the same author. Regarding the stanzas
quoted here, the relation is as follows: Namar-p vv. 345, 349, 35253
correspond to Abhidh-s [50], [51], [52], whereas Namar-p vv. 34648, 350—
51, and 354-57 (all without parallel in Abhidh-s) are commentaries on
VV. 345, 349 and 352-53.
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honti ¢’ ettha:
And there are these [stanzas] in this connection:

1. ekadasa kamabhava bhava solasa ripino,
cattaro aruppaka ceti tividho bhavasangaho.
(= Namar-p v. 431)
¢ *ruppaka Namar-p B¢ E®
The summary of the existences is threefold: [there are] eleven exist-
ences in the [world] of the five senses, sixteen existences with form, and
four formless [existences].
2. asanii’ eko tathda nevasanninasannisanito,
sabbo sanifitbhavo seso evam pi tividho bhavo.
(= Namar-p v. 432)
a bhavo for tatha Namar-p B b sadindsaiiiko bhavo Namar-p B saiiinasaiiino
bhava E® ¢ saiifiibhavo Namar-p B®
The existences are threefold in the [following] way too: one uncon-
scious existence, likewise [one] called neither conscious nor uncon-
scious, all the remainder belong to the conscious existences.

3. aruppa catuvokara ekavokar’ asaiiiino,
paiicavokarako nama bhavo seso pavuccati.
(= Namar-p v. 433)
The formless [existences] have four constituents; the unconscious
[existence] has one constituent; the remaining existences are said to
have five constituents.
4. niraye hoti deve ca yon’ eka opapatika
andaja jalabuja ca samsedajopapatika
(= Namar-p v. 434)
In hell and in the deva [realm there] is one yoni [kind of birth]: spontan-
eously arising, egg-born, womb-born, moisture-born, and spontaneously
born

5.  petaloke tiracchane bhummadeve ca manave,
asure ca bhavant’ evam catudhd yonisangaho.
(= Namar-p v. 435)
b manuse Namar-p B E€
occur in the world of the ghosts, in the animal realm, in the realm of

terrestrial deities, in the human realm, and in the asura realm — thus the
sum of yoni [kinds of rebirth] is fourfold.
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6.  gatiyo nirayam petd tiracchand ca manava,
sabbe deva ti paiicaha paiicanimmalalocano.
(= Namar-p v. 436)
b manava Namar-p E€
The one with the five stainless eyes (= the Buddha) [has described] the
destinies in five ways: hell, the ghosts and animals, mankind, and all

gods.

7. Tavatimsesu devesu Vepacittasura gatd,2”

Kalakanjasura nama gatd petesu sabbatha.
(= Namar-p v. 437)
¢ °kaiica® Namar-p B
The Vepacitta asuras dwell among the Thirty-Three gods; the Kala-
kafija asuras indeed dwell among the ghosts in every case.

8.  sandhisaiifiaya nanatta kayassapi ca nanato,
nanattakayasani ti kamasuggatiyo matd.
(= Namar-p v. 438)
The happy destinies are understood as having manifold bodies and per-
ceptions, because the rebirth-linking perception is manifold and because
the bodies are also manifold.
9. 2 Zpathamajjhanabhimi ca caturapayabhiimiyo,

nanattakaya-ekattasaiiii2'2 ti samudiritd.
(= Namar-p v. 439)
¢ °kaya ekatta® Namar-p E€
The level of the first jhana and the four levels of misfortune are stated as
having manifold bodies and one perception.
10. ekattakaya-nanattasanni dutiyabhiumika,
ekattakdya-ekattasaiiiit upariripino.
(= Namar-p v. 440)

a °kaya nanatta® Namar-p E€

211 The first line (padas ab) is quoted in Sumangala’s commentary on Abhidh-s
(Abhidh-s-mht transl. 161).

212-212 Thjs identical line is found in Abhidh-av-pt 95.
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[Beings] of the second level are equal in body and different in per-
ception; [beings] of the upper form [levels] (?)2!3 are equal in body and
perception.
11.  vififanatthitiyo satta tih’ aruppehi hetthato,
(= Namar-p v. 441)
¢ ganhanti Namar-p B¢ E¢

With the three formless levels, the stations of consciousness are seven.
Below [that] the unconscious beings are not included here (i.e. in the list
of seven) because consciousness is always absent [there].

12.  catuttharuppabhiimi ca puthuvifiianahanito,
tadvayam pi gahetvana sattavasa naverita.
(= Namar-p v. 442)
b patu® Namar-p B E¢ ¢ tam dva® Namar-p B® E®
Nine abodes of beings have been proclaimed, including these two [i.e.

the unconscious beings] and the fourth formless level because they lack
common kinds of consciousness.?!*

13.  apayamhd cuta satta kamadhatumhi jayare,
sabbatthanesu jayanti sesa kamabhava cuta.
(= Namar-p v. 447)
Beings who have passed away from the levels of misfortune are reborn
in the sphere of senses. The remaining [beings] that have passed away
from the sense sphere are reborn in any place.

14. Suddhavasa cuta Suddhavasesu parijayare,
Asaiifiimha cutda kamasugatimh’ opapajjare.
(= Namar-p v. 448)
[Beings] having passed away from the Pure Abodes are reborn in [other]
Pure Abodes. Those having passed away from the [level of an] uncon-
scious individual are reborn in a happy destiny of the sense sphere.

213 ypariripino probably means devas of the third ja@na heaven and above.

214 According to L.S. Cousins (email 9/10/2013) these two lack the various
kinds of consciousness found in the remaining five sattavasa and so have to
be put in separate categories.
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15. Sesaripd cutd satta jayantapayavajjite,
aruppatopari kamasugatiyam pi ca tamhi ca.
(= Namar-p v. 449)
cd °topart kamasugatimhi tahim pi ca Namar-p B E€
Beings who have passed away from the remaining kinds of form exist-
ence are not reborn in the levels of misfortune. [Beings who have passed
away from] the formless existence [are reborn] both in a happy destiny
of the sense sphere and in that [formless existence].

16.  puthujjand va jayanti asanifiapayabhiimisu,
suddhavdasesu jayanti anagamikapuggala ti.
(= Namar-p v. 450)
Only ordinary persons are born in the levels of unconsciousness and
misfortune; in the pure abodes, individuals who are non-returners are
bOI‘Il.215

215 For the corrections of my translation and explanations I thank L.S. Cousins
(email 8/10/2013).
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