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1. Controversial Points and Methodology

The study of the sources is one of the most important and basic
subjects in the field of Pali Atthakatha literature2. The source
material for this literature can be classified into six main groups:

1. The Tipitaka, i.e. the Pali Canon

2. Three post-canonical texts: the Nettipakarana, Petakopadesa and
Milindapafiha

3. The Pali Atthakathas themselves

4. The so-called Sihalatthakatha.

5. Sources from schools other than the Mahavihara fraternity

6. Other minor sources

The fifth of these can be further divided into two:

a. Views attributed to "Some" or "Others"
b. Views attributed to "Sophists” (Vitandavadins)

Of these two, the latter has been discussed by me not only in
Japanese3 but also in English4; the former will be studied here.
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The Pali Atthakathas which have been transmitted down to the
present time by the Mahavihara fraternity of the Theravada school
as its own texts frequently quote or refer to the views of "some" or
"others" (afiffe, itare, ekacce, eke, keci, pare, ye... te..., etc). These
are almost always referred to in the plural form, which indicates a
certain group, not a particular individual. The number of
references is altogether about six hundredd. The names of these
"others" are not usually given. Although the majority of them are
unknown, some can be identified, through comments in the Tikas,
the commentaries on the Atthakathas. Those which are so
identified can be divided into three groups:

1. The Abhayagirivihara fraternity and its offshoot, i.e. the non-
Mahavihara fratemity of the Theravada school

2. Some groups (sometimes particular individuals) belonging to
the Mahavihara fraternity

3. Mahayana or Hinayana schools other than the Theravadins

Of these three, the first is the largest in number and of the greatest
importance. The references in the Tikis are to "Abhayagirivasino”,
"Uttaraviharavasino (-vasika, -vasikathera)", "Sarasamasa-acariya”,
"Upatissa as the author of the Vimuttimagga", etc. These names
are always in the plural with the exception of "Upatissa"".

In addition, there can be found the proper name "S&rasamadsa”,
which is always in the locative singular, except in the compound
"Sarasamasa-acariya”. This must be the name of a text. These
names can be recognized as referring to non-Mahavihara fraternities
or their texts. By investigating these unattributed quotations from
the non-Mahaviharavasins, the present article aims to make clear
the nature of the Atthakatha source materials as well as a certain
relation between the Mahavihara and the non-Mahavihira
traditions.

Several scholars have already paid attention to these unattributed
sources. For instance, Rev. Nyanatiloka drew attention to those
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which appear in the Visuddhimagga in his German translation of
that text%, as did Professor Mizuno in his Japanese translation of
the same text’, and also Rev. Nyanamoli in his English
translation of the Visuddhimagga8. Professor Bapat also referred
to them in his comparative study of the Vimuttimagga and the
Visuddhimaggag. Professor de Silva threw new light on the
unnamed figures mentioned in the Sumangalavilasini in the
introduction to her edition of the Dighaﬁkﬁw. With reference to
the unattributed sources found in the Buddhavamsatthakatha and
other Atthakathas, Dr. Horner published two articles in recent
ycarsll. All these studies, however, either are limited to a
particular text or are too brief in their discussion, so that they
never do more than bring the matter forward for consideration or
point out the problems. Accordingly, there has as yet been no
comprehensive research of a kind that can be expected to produce
reliable conclusions.

I shall now explain my methodology. The unnamed sources
which are identified as non-Mahaviharavasin (with the various
expressions already stated) in the Tikz'is12 are forty-one in number,
and they are found as follows:

1 1 Vism I 80

2 2] Vism 1102

3 [3] Vism I 148

4 [4] Vism 1268 =[35]
5 (5] Vism II 432 =[38]
6 (6] Vism II 450

7 7 Vism II 700

8 (8] Sv 180 =[28], [37], [41]
9 [9] Sv 184

10 [10] Sv I86f =[36]
11 [11] Sv 193

12 [12] Sv 1114

13 [13] Sv 1150
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14 [14] Sv 1152

15 [15] Sv 1162 =[30]

16 [16] Sv 1184 =[27], [34], [40]

17 [17] Sv 1250

18 [18] Sv 11 437

19 [19] SvII514

20 [20] Sv II 642 =[39]

21 [21] Ps 128

22 [22] Ps 138

23 [23] Ps 154

24 [24] Ps 163

25 [25] Ps 169 =[33]

26 [26] Ps 1123
[27] Ps 1253 =[16], [34], [40]
[28] Ps 1211 =[8], [37], [41]

27 29} Ps 11302
[30] Ps III 230 =[15]

28 [31] Ps 1V 62

29 [32] Spk I 208
[33] Spk II 42 =[25]
[34] SpkIL183  =[16], [27], [40]
[35] Spk III 270 =[4]
[36] Mp 11293 =[10]
[37] Mp HI 194 =[8], [28], [41]
[38] As 421 =[5]
[39] Vibh-a 308 =[20]
[40] Vibh-a348  =[16]}, [27], [34]
[41] Pp-a 241 =[8], [28], [37]
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In the above list, the second column shows their original numbers
and the fourth column other passages that are basically the same.
Most of these duplicated examples are identical not only with
respect to the unattributed quotations themselves but also to the
passages which precede and follow. Therefore, the number in the
first column in this list indicates the real number, excluding all
duplications. That is to say, the total number of all the examples
amounts to forty-one, while the real number of examples after
eliminating the duplicates is twenty-nine. Although each example
usually contains only one unattributed quotation, in some
instances several quotations are found together, so that each
example consists of a passage concerning one topic but not
necessarily one quotation: in some instances there is more than one
quotation. The twenty-nine examples are distributed as follows:
seven in the Visuddhimagga, thirteen in the Dighatthakatha, eight
in the Majjhimatthakatha, and one in the Samyuttatthakatha. In
the following sections of this article, they will be examined one by
one in the order in which they appear in the list given above.

2. Examples found in the Visuddhimagga
1. Example One
A. Vism (I 79 foll.)

Tattha kusalattikato ti sabban' eva hi dhutangani
sekhaputhujjanakhinasavanam vasena siyad kusalani, siya
avyakatani, n' atthi dhutangam akusalan ti . . . Yesam pi
kusalattikavinimuttam dhutangam, tesam atthato dhutangam eva n'
atthi. Asantam kassa dhunanato dhutaigam nama bhavissati,
dhutagune samadaya vattatiti vacanavirodho pi ca nesam apajjati;
tasma tam na gahetabban ti.

B. Vism-mht (I 180, 4-6)
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Yesan ti Abhayagirivasike sandhayaha. Te hi dhutangam nama
pafifiatti ti vadanti. Tatha sati tassa paramatthato avijjamanato
kilesanam dhunanattho pi na siya, samadatabbata ca ti tesam
vacanam Paliya virujjhati ti dassetum - "kusalattikavinimuttam" ti
adi vuttam.

C. Ged (Taishd Vol 32, p 406b)?

Question: Who is called an observer of the ascetic practice
(dhutanga)? How many kinds of the ascetic practice are there? . . .
Answer: There are thirteen ascetic practices: these are taught by the
Buddha and are the precepts of the Buddha. These are called the
asectic practice. As regards them, the skilful (kusala), the
unskilful (akusala) and the non-characterizable (avyakata) should
not be discussed.

D. rmam par grol bahi lam las slyans pahi yon tan bstan pal3

De la sbyans pahi yan lag ni ci zig yin | . . . De la sbyans pahi
yan lag ces bya ba ni gZi bcu gsum po de dag gi spon ba gan yin
pa de ni sbyans pahi yan lag yin no | Sbyans pahi yon tan cir
brjod par bya Ze na | dge bar brjod par byaho |

As shown above, the view on the dhutafiga, which is recorded as a
divergent opinion in the Visuddhimagga (A), and which is said to
be that of the Abhayagirivasikas in its Tika (B), accords with a
view stated in the Gedatsudoron, the Chinese version of the
Vimuttimagga (C). On the other hand, the Tibetan translation of
Vim (D) does not agree with the Gedatsudoron (C) in this passage.

2. Example Two
A. Vism (I 102 foll)

Tatra purima tava tisso cariya pubbacinnanidana dhatudosanidana
ca ti ekacce vadanti. Pubbe kira itthappayogasubhakammabahulo
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ragacarito hoti; saggad va cavitvd idhiipapanno. Pubbe
chedanavadhabandhanaverakammabahulo dosacarito hoti;
nirayanagayonihi va cavitva idhiipapanno. Pubbe majjapanabahulo
sutaparipucchavihino ca mohacarito hoti, tiracchanayoniya va
cavitvd idhiipapanno ti. Evam pubbacinnanidana ti vadanti.
Dvinnam pana dhatinam ussannattd puggalo mohacarito hoti:
pathavidhatuya ca apodhatuya ca. Itarasam dvinnam ussannatta
dosacarito. Sabbasam samattd pana ragacarito ti. Dosesu ca
semhadhiko ragacarito hoti, vatadhiko mohacarito, semhadhiko va
mohacarito, vatadhiko va ragacarito ti evam dhatudosanidana ti
vadanti.

B. Vism-mht (I 221, 8)

Ekacce ti Upatissattheram sandhayaha, tena hi Vimuttimagge
tatha vuttam.

C. Ged (Taishd Vol 32, p 410a)b

Question: What are the causes of these three kinds of behaviour?
How may it be known that this is a man of greedy temperament,
that is a man of angry temperament and yet another is a man of
infatuated temperament? . . . Answer: Deeds done in the past are
causes of behaviour. The elements are causes of behaviour. The
cardinal humours are causes of behaviour. How do deeds done in
the past become causes of behaviour? One who has accumulated
good actions in past existences through desirable means becomes a
man of greedy temperament, and also one who, passing away from
a heavenly mansion, is reborn here. One who (in past existences)
has perpetrated many undesirable deeds of killing, maiming,
capturing and bearing a grudge becomes a man of angry
temperament, and also one who, passing away from hell or a
serpent state, is reborn here. One who (in past existences) has
enjoyed much drinking and has been devoid (of learning and
questioning) becomes a man of infatuated temperament, and also
one who, passing away from a bestial state, is reborn here. Thus
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deeds done in the past become causes of behaviour. How do
elements become causes of behaviour? Because of the heightening
of two elements, one becomes a man of infatuated temperament.
These are the earth element (element of extension) and the water
element (element of cohesion). Because of the heightening of two
elements, one becomes a man of angry temperament. These are the
fire element (element of heat) and the wind element (element of
mobility). Because of the equalising of all elements, one becomes
a man of greedy temperament. Thus the different elements become
causes of behaviour. How do the cardinal humours become causes
of behaviour? One who has an excess of phlegm becomes a man
of greedy temperament. One who has an excess of choler becomes
a man of angry temperament, and one who has an excess of wind
becomes a man of infatuated temperament.

There is another view: one who has an excess of phlegm becomes a
man of infatuated temperament and one who has an excess of wind
becomes a man of greedy temperament. Thus the cardinal
humours become causes of behaviour.

The above comment of the Visuddhimaggatika (B) is the only
reference so far known to Upatissa, the author of the
Vimuttimagga, and also to the text itself throughout all the
Atthakathas and Tikas. From this comment it is certain that
Dhammapala, the author of the Paramatthamafijusa, consulted the
Vimuttimagga of Upatissa. The above passage from the Chinese
version of the Vimuttimagga (C) basically corresponds with the
quotation by 'Some' in the Visuddhimagga (A).

3. Example Three
A. Vism (I 148)
Tatra patipadd-visuddhi n@ma sasambhariko upacaro,

upekkhanubrithana nama appani, sampahamsana nama
paccavekkhana ti evam eke vannayanti. Yasma pana: ekattagatam
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cittam patipadd-visuddhi pakkhannafi!4 ¢’ eva hoti
upekkhanubrihitafi ca, fianena ca sampahamsitan ti. Paliyam
vuttam, tasmi anto appanayam eva agamanavasena patipada-
visuddhi. Tatra majjhattupekkhaya kiccavasena
upekkhanubriithana, dhamméanam anativattanadibhivasadhanena
pariyodapakassa fianassa kiccanipphattivasena sampahamsana ca
veditabba.

B. Vism-mht (I 314, 11-12)

Eke ti Abhayagirivasino. Te hi evam patipada-visuddhi-adike
vannayanti, tad ayuttam.

C. Ged (Taishd Vol 32, p 417a)¢

(The three kinds of goodness: there are the initial, medial and final
stages of goodness. Purity of practice is the initial stage; the
increase of equanimity is the medial stage; and rejoicing is the
final stage.) What is the purity of practice? It is the foundation of
all goodness. What is the increase of equanimity? It is the fixed
meditation (appana samadhi). What is rejoicing? It is reviewing
(paccavekkhana). Thus there are three kinds of goodness in the
First Meditation.

If we compare the quotation from eke, i.e. the Abhayagirivasins,
in the Visuddhimagga (A) with the parallel passages in the
Gedatsudoron (C), we find that these passages on the three kinds
of goodness in the First Meditation accord with one another,
except for the explanation of the purity of practice (patipada-
visuddhi). This minor difference arises probably from an incorrect
translation into Chinese.

4. Example Four

A. Vism (I 266)



10 Uttaraviharatthakatha and Sarasamasa

Idani yan tam Bhagavata: "Ayam pi kho, bhikkhave, anapanasati-
samadhi bhavito bahulikato santo ¢' eva panito ca asecanako ca
sukho ca viharo uppannuppanne ca papake akusale dhamme
thanaso antaradha@peti vupasameti” ti evam pasamsitva; - "Katham
bhavito ca, bhikkhave, anapanasati-samadhi? Katham bahulikato
santo ¢' eva panito ca asecanako ca sukho ca viharo uppannuppanne
ca papake akusale dhamme thanaso antaradhapeti vipasameti? . . ."

B. Vism (I 268)

Asecanako ca sukho ca viharo ti ettha pana n' assa secanan ti
asecanako; anisittako abbokinno patiyekko!S dveniko. N' atthi
ethha parikammena va upacarena va santata; adi-samannaharato
pabhuti attano sabhaven' eva santo ca panito ca ti attho. Keci
pana asecanako ti anasittako ojavanto sabhaven' eva madhuro ti
vadanti. Evam ayam asecanakol® ca appitappitakkhane
kayikacetasikasukhapatilabhaya samvattanato sukho ca vihéro ti
veditabbo.

C. Vism-mht (I 566, 8)
Keci ti Uttaraviharavasike sandhayaha.
D. Ged (Taisho Vol 32, p 429¢c)d

Question: What is the concentration by respiration? What is the
practising of it? What are its salient characteristic, function, near
cause and benefits? What is its procedure? Answer: Inhalation
(ana) is in-breathing. Exhalation (apana) is out-breathing. On the
occasion of in-breathing and out-breathing, one concentrates, is
concentrated and is rightly concentrating. This is called the
concentration by in-breathing and out-breathing. The state in
which one's mind is steady and undisturbed is called the practising
of it. Causing the arising of perception as regards respiration is its
salient characteristic. Attending to contact (phassa) is its function.
Removal of discursive thought (vitakka) is its near cause. What
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are its benefits? If a man practises the concentration of
respiration, he attains to the calm (santa), the exquisite (panita),
the brilliant and lovely, and the blissful life (sukha vihara).

This example, which is concerned with the exposition on
"andpanasati” is exceptionally specific. It begins with two
quotations from the Samyuttanikaya (A). After quoting these two
passages from SN (V 321 §9; V 322 §11), Buddhaghosa
comments on some words or phrases in the latter quotation. When
commenting upon them, he refers to the Samyuttatthakatha of the
Mahavihara. Buddhaghosa's comments, with almost identical
wording, recur in Spk!7. On the other hand, the parallel passage
in the Gedatsudoron (D) does not contain any quotation from SN
at this point, though it partially accords with the second quotation
of Vism; with the result that it does not, unlike SN, have any
comment on "asecanaka”. Consequently, Buddhaghosa must have
consulted the Samyutta commentary of the Uttaravihara and taken
from it an alternative explanation. It is to be noted that the
explanation of "asecanaka" by the Uttaravihara is not criticised or
denied here by him.

5. Example Five
A. Vism (II 432)

Tattha keci khanapaccuppannam cittam cetopariyafianassa
arammanam hoti ti vadanti. Kim karana? Yasma iddhimato ca
parassa ca ekakkhane cittam uppajati ti; idafi ca nesam opammam:
- Yatha akase khitte pupphamutthimhi avassam ekam puppham
ekassa vantena vantam pativijjhati, evam parassa cittam janissami
ti rasivasena mahajanassa citte avajjite avassam ekassa cittam ekena
cittena uppadakkhane va thitikkhane va bhangakkhane va
pativijjhati ti. Tam pana vassasatam pi vassasahassam pi avajjanto
yena ca cittena avajjati, yena ca janati, tesam dvinnam
sahatthanabhavato avajjanajavandnaf ca anitthatthane
nanarammanabhavappattidosato ayuttan ti Atthakathdsu
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patikkhittam. Santatipaccuppannam pana addhapaccuppannaii ca
arammanam hoti ti veditabbam.

B. Vism-mht (II 935, 13)
Keci ti Abhayagirivasino.

The explanation attributed to "some", i.e. the Abhayagirivasins, in
the Visuddhimagga cannot be found in the Gedatsudoron!$8,
Buddhaghosa quotes it not from the Gedatsudoron, but from some
old Atthakathas which were his source materials and which are
referred to at the end of the above passage (A). From this
evidence, it is clear that some old commentaries of the Mahavihara
had a reference on this matter to the view of the Abhayagiri, which
was rejected by Buddhaghosa.

6. Example Six
A. Vism (II 450)

Imani tava Paliyam agataripan' eva. Atthakathayam pana
balaripam, sambhavartipam, jatirlipam, rogariipam, ekaccanam
muni 'si sambuddho, n' atthi nivarana tava ti adini vatva
middharipam tava n' atthi yeva ti patikkhittam. Itaresu rogartipam
jarata-aniccata-gahanena gahitam eva, jatiripam upacaya-
santatigahanena, sambhavariipam dpodhdtugahanena, balarapam
vayodhatugahanena gahitam eva. Tasma tesu ekam pi visum n'
atthi ti sannitthdnam katam.

B. Vism-mht (IT 988, 3)
Ekaccanam ti Abhayagirivasinam.

C. Ged (Taishd Vol 32, 445¢c)°
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What are the derived material qualities (upada-riipas)? These are
the sense-organs of eye, ear, nose, tongue, body, matter as a sense-
object, sound as a sense-object, odour as a sense-object, taste as a
sense-object, femininity, masculinity, life-principle, body-
intimation, speech-intimation, element of space, buoyancy of
matter, impressibility of matter, adaptability of matter, integration
of matter, continuity of matter, occurrence of matter, decay of
matter, impermanency of matter, solid food, the basis of the
material element and the material quality of torpor.

According to the Khandhaniddesa in the Visuddhimagga (II 443
foll.), the riipakkhandha is divided into the four bhita-riipas and
the twenty-four upada-ripas: the former are the pathavi-dhatu, apo-
dhatu, tejo-dhatu and vayo-dhatu, while the latter are cakkhu, sota,
ghana, jivha, kaya, ripa, sadda, gandha, rasa, itthindriya,
purisindriya, jivitindriya, hadayavatthu, kayavififfatti, vacivififfatti,
akasadhatu, riipassa lahuta, ripassa mudutd, ripassa kammafifiata,
ripassa upacaya, rupassa santati, ripassa jarata, rupassa aniccatd
and kabalinkarahara.

Immediately after the passage listing these twenty-eight
ripakkhandhas (in the Visuddhimagga), we find the above
quotation (A), which states that some others (ekacce) include the
middhariipa in them. According to the Visuddhimaggatika (B), it
is clear that these others were the Abhayagirivasins. On the other
hand, the Gedatsudoron (C) lists twenty-six upada-rupas. Almost
all of them are the same as those in the Visuddhimagga, but the
middha-rupa is exceptionally included in them, as was pointed out
by Dhammapala. He must have known this passage of the
Gedatsudoron.

7. Example Seven

A. Vism (II 700)
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Ye pana vadanti: sotapanno: phalasamapattim samapajjissami ti
vipassanam patthapetva sakadagami hoti, sakadagami ca anagami
ti, te vattabba: evam sati anagami araha bhavissati, araha
paccekabuddho, paccekabuddho ca buddho; tasma na kifici etam,
Palivasen' eva ca patikkhittan ti pi na gahetabbam. Idam eva pana
gahetabbam: sekhassa pi phalam eva uppajjati, na maggo. Phalafi
¢' assa sace tena pathamajjhaniko maggo adhigato hoti,
pathamajjhanikam eva uppajjati. Sace dutiyadisu afffiatarajjhaniko,
dutiyadisu afifiatarajjhanikam eva ti. Evam tav' assa samapajjanam
hoti.

B. Vism-mht (IIT 1662, 1-2)

Ye pana ti Abhayagirivasino sandhayaha. Te hi
maggaphalavipassanaya aloletva vadanti.

The unnamed persons (ye ..., te ...) who are referred to in the
Visuddhimagga (A) can be identified as the Abhayagirivasins,
according to its commentary (B). We cannot, however, find any
passage closely corresponding to the above quotation of their view
(in the Gedatsudoron); we can only find in this text an explanation
which seems to have been made to answer the above criticism of
the Mahavihara fraternityf.

3. Examples found in the Dighatthakatha
1. Example Eight
A. Sv (I 80) commenting upon DN (I 5)
Saci-yogo ti kutila-yogo. Etesam yeva ukkotanadinam etam
namam. Tasma ukkotana-saci-yoga vaficana-saci-yoga nikati-saci-

yoga ti evam ettha attho datthabbo. Keci afiftam dassetva afifiassa

parivattanam saci-yogo ti vadanti, tam pana vaficanen' eva
samgahitam.
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B. Sv-t(I1160)
Keci ti Sirasamasacariya Uttaravihdravasino ca.

From the above comment of the Dighatika (B), it is obvious that
although the Sarasamasa-acariyas were not identical with the
Uttaravihdravasins, nevertheless they had so close a relationship
with one another that they shared a common explanation on this
subject. Further examples will be shown later on. Incidentally,
the above quotation of Sv (A), together with the preceding and
following passages, is basically the same as those of the
Majjhimatthakatha (II 211), the Anguttaratthakatha (111 194) and
the Puggalapafiffatti-atthakatha (241). Of these parallel passages,
the comments of the Majjhimatika upon Psl9 and of the
Anguttaratika upon Mp20 accord with that of the Dighatika upon
Sv; whereas the Puggalapafifiattitikd upon Pp-a21 does not give
any comment on this passage.

2. Example Nine
A . DN(16)

"Yatha va pan' eke bhonto samana-brahmani saddha-deyyani
bhojanani bhufijitvd te evaripam visiika-dassanam anuyutta
viharanti - seyyathidam naccam gitam vaditam pekkham akkhanam
panissaram vetalam kumbha-thunam sobha-nagarakam . . . anika-
dassanam - iti va iti evarlipa visuka-dassana pativirato Samano
Gotamo ti".

B. Sv(184)

Pekkhan ti nata-samajja. Akkhanan ti . . . Panissaran ti . . .
Vetalan ti ghana-talam, mantena mata-sarirutthdpanan ti pi eke.
Kumbha-thiinan ti caturassara-ammanaka-talam, kumbha-saddan ti
pi eke. Sobhanagarakan ti, natanam abbhokkiranam,
sobhanagarakam va patibhanacittan ti vuttam hoti.
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C. Sv-t(1163)

Sarasamase pana pekkham mahan ti vuttam . . . Eke ti
Sarasamasacariya Uttaraviharavasino ca. Yatha c' ettha evam ito
paresu pi eke ti agatatthane . . . Sobhanagarakan ti
sobhanagarakam. Sobhanagharakan ti Sarasamase vuttam.

By the expression "Sarasamase” (locative masculine singular) in
the above passage (C), it is clearly proved that the Sarasamasa was
the name of a text, implying that the Sarasamasa-acariyas are the
teachers who composed and transmitted this text.

3. Example Ten

A . DN(17)

"Yatha va pan' eke bhonto samana-brahmana saddhi-deyyani
bhojanani bhuffjitva te evaripam uccasayana-mahasayanam
anuyuttd viharanti - seyyathidam asandim pallankam gonakam
cittakam patikam patalikam talikam vikatikam uddha22-lomim
katthissam . . ."

B. Sv, Sv-t

(1) Sv (I186): pallanko ti padesu vala-ripani thapetva kato. Sv-t (I
164): Vala-ripani ti aharimani valaripani. Akappiyarip' akulo
akappiyamafico pallanko ti Sarasamise.

(2) Sv (1 87): Uddha?3-lomi ti ubhato dasam unnamayattharanam.
Keci ekato uggata-pupphan ti vadanti. Sv-t (I 164):
Uddhalomiyam keci ti Sarasamasacariya Uttaraviharavasino ca.

(3) Sv (I 87): Ekanta-lomi ti ekato dasam unnnamayattharanam.
Keci ubhato uggata-pupphan ti vadanti. Sv-t (I 164 - continued
from (2) above): Tatha ek’ antalomiyam.
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The same comment as Sv given above can be seen in Mp (II 292
foll.), and the comment of Sv-t upon Sv shown above is also
identical with that of Mp-t (I 158, 7-8, 10) upon that passage of
Mp.

4. Example Eleven

A. Sv d93) commenting upon DN (1 9)

Bhiiri-vijja i bhiiri-ghare vasantena uggahetabba-manto.
B. Sv-1(I167)

Bhiirivijja sassavuddhikaranavijja ti Sarasamase.

(A) is, needless to say, the orthodox view of the Mahavihara given
by Buddhaghosa and (B) is a divergent comment of the
Sarasamasa introduced by Dhammapila.

5. Example Twelve
A. DN (119)

Santi, bhikkhave, Khidda-padosikd nama deva. Te ativelam
hassakhidda-rati-dhamma-samapanna viharanti. Tesam ativelam
hassa-khidda-rati-dhamma-samapannanam viharatam sati mussati,
satiyd sammosa te deva tamha kaya cavanti.

B. Sv(1114)

Katame pana te deva ti? Ime nama ti atthakathaya vicarana n' atthi.
Devatanam kammaja-tejo balava hoti, karajam mandan ti avisesena
vuttatta pana ye keci kabalinkaraharipajivino deva evam karonti,
te evam cavanti ti veditabbi, ye keci pan' ahu Nimmanarati-
Paranimmita24-vasavattino te deva ti. Khiddaya padussana-
matten’ eva h' ete khidda-padosika ti vutta.
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C. Sv-t (1207)
Keci ti Abhayagirivasino.

This is a very useful and interesting example. When Buddhaghosa
was about to comment on the words "te deva" in DN, he could not
find anything concerning this phrase in the old commentary of the
Mahavihara, called simply "Atthakatha" here. He then consulted a
commentary of the Abhayagiri, which gave the above comment
upon "te deva" (B). It goes without saying that "te deva" (these
heavenly beings), the particular phrase under consideration, is
neither a technical term on doctrine nor a proper name, but a
specific phrase which is to be properly commented upon only in a
particular context. In other words, this phrase has no general
meaning, independent of a particular context. Therefore the text
which commented upon this phrase must have been a commentary,
not an Abhidhammic thesis or a dictionary work. Some similar
instances will be seen later.

6. Example Thirteen
A. DN (149 foll)

Atha kho rafiffo Magadhassa Ajatasattussa Vedehi-puttassa avidire
Ambavanassa ahud eva bhayam, ahu chambhitattam ahu
lomahamso. Atha kho rdja Magadho Ajatasattu Vedehi-putto
bhito samviggo loma-hatthajato Jivakam komarabhaccam etad
avoca. ..

B. Sv (I150)

Kasma pan' esa bhito ti? Andhakarena ti eke vadanti. "Rajagahe
kira dvattimsa maha-dvarani catusatthi khuddaka-dvarani.
Jivakassa Ambavanam pakarassa ca Gijjha-kiitassa ca antari hoti.
So pacina-dvarena nikkhamitva pabbata-chayam pavisi. Tattha
pabbatakiitena cando chadito, pabbata-chayaya ca rukkha-chayaya ca
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andhakaram ahosi” ti. Tam akdranam. Tada hi ukkanam
satasahassa pi paricchedo n' atthi.

C. Sv-1 (1280)
Eke ti Uttaraviharavasino.

Here the interpretation of the Uttaraviharavasins is rejected by
Buddhaghosa.

7. Example Fourteen
A. DN I50)

Atha kho raja Magadho Ajatasattu Vedehi-putto yavatika nagassa
bhiimi ndgena gantva, naga paccorohitva pattiko va yena mandala-
majassa dvaram ten' upasankami, upasankamitva Jivakam
komarabhaccam etad avoca: "Kaham pana samma Jivaka
Bhagava?" ti. "Eso maha-raja Bhagava. Eso maha-raja Bhagava
majjhimam thambham nissaya puratthabhimukkho nisinno
purakkhato bhikkhusanghassa” ti.

B. Sv {1152)

Kaham pana samma ti. Kasma pucchati? Eke tiva ajananto ti
vadanti. "Imina kira dahara-kale pitara saddhim agamma Bhagava
dittha-pubbo. Paccha pana papa-mitta-samsaggena pitu-ghatam
katva abhimare pesetva dhana-palakam muficapetva mahaparadho
hutva Bhagavato sammukhi-bhavam na upagata-pubbo ti
asaffjananto pucchati” ti. Tam akdranam. Bhagava hi akinna-vara-
lakkhano anuvyaifjana-patimandito chabbannahi rasmihi sakala-
aramam obhasetva, tara-gana-parivuto viya punna-cando, bhikkhu-
gana-parivuto mandala-mala-majjhe nisinno. Tam ko nama na
jAneyya? Ayam pana attano issariya-lilhdya pucchati. Pakati h'esa
rdja-kulanam, yam saffjananta pi ajananta viya pucchanti. Jivako
pana tam sutva, "Ayam raja pathaviyam thatva 'Kuhim pathavi' ti,
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nabham oloketva 'Kuhim candima-suriya' ti, Sineru-mule thatva
'Kuhim Sinerd' ti vadamano viya, Dasabalassa purato va thatva
'Kuhim Bhagava' ti pucchati. Hand' assa Bhagavantam dassemi”
ti, yena Bhagava ten' affjalim panametva "Eso Maharaja" ti adim
gha.

C. Sv-1(I280)
Eke ti Uttaraviharavasino.

Here also the interpretation of the Uttaraviharavasins is rejected by
Buddhaghosa.

8. Example Fifteen
A. DN (153 foll)

Cuddasa kho pan' imani yoni-pamukha-sata-sahassani satthifi ca
satani cha ca satini, pafica ca kammuno satini pafica ca kammani
tini ca kammani kamme ca addha-kamme ca . . .

B. Sv I 161 foll.)

Yoni-pamukha-satasahassani ti, pamukha-yoniyam uttama-
yoniyam cudasa-satasahassani, afifidni ca satthi-satani, afifiani ca
cha-satani, pafica ca kammuno satani ti pafica kamma-satani ¢’ ati
kevalam takkamattakena niratthakam ditthim dipeti. Pafica ca
kammani tini ca kammani ti adisu pi es' eva nayo. Keci pan' ahu
"Patica kammani ti pafica-indriyavasena bhanati, tini ti tini kaya-
kammadi-vasena” ti. Kamme ca addha-kamme c' ati, ettha pan'
assa kaya-kammafi ca vaci-kammafi ca kamman ti laddhi, mano-
kammam upadgha-kamman ti.

C. Sv-1(1289)
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Es' eva nayo ti imina kevalam takkamattakena niratthakam ditthim
dipeti ti imam ev' attham atidisati . . . Keci ti Uttaraviharavasino.
Te hi pafica kammani ti cakkhu-sota-ghana-jivha-kaya, imani pafic'
indriyani pafica kammani ti pafifiapenti ti vadanti.

The passage from DN (A) is also found in MN (I 517), and the
comment of Ps (III 230) upon this is also basically identical to
that of Sv given above (B). However, the above comment of Sv-+
(C) differs from the comment of Ps-t (IIT 109, 26 foll.) upon the
parallel passage of Ps. In particular, the comment of Ps-{ on
"keci" does not agree with the above comment of Sv-{ on "keci"
and remarks:

Keci ti Sarasamasa-acariya.

If Ps-t was written by the same Dhammapala as the author of Sv-t,
what does the difference between these two comments mean? I
suggest that when Dhammapala commented upon this passage of
Sv, he consulted the old commentary of the Uttaravihara, omitting
any reference to the Sarasamasa, while on the other hand, when he
commented upon the identical passage of Ps, he paid attention
only to the Sarasamasa, omitting the work of the Uttaravihara. In
many other instances, he consulted the views of both these two
works.

9. Example Sixteen
A. DN (170)

Kathaff ca maha-raja bhikkhu sati-sampajafifiena samannagato hoti?
Idha mahi-raja bhikkhu abhikkante patikkante sampajana-kari hoti,
alokite vilokite sampajana-kari hoti, sammifijite pasarite
sampajana-kari hoti, samghati-patta-civara-dharane sampajana-kari
hoti, asite pite khayite sayite sampajana-kari hoti, uccara-passava-
kamme sampajana-kari hoti, gate thite nisinne sutte jagarite bhasite
tunthi-bhave sampajana-kari hoti.
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B. Sv{I184)

Sampajana-kari hoti ti, sampajafifinena sabba-kicca-kari,
sampajafifiass' eva va kari. So hi abhikkantadisu sampajfifiam
karot' eva, na katthaci sampajafifia-virahito hoti. Tattha satthaka-
sampajafiffam sappaya-sampajafiffaqn gocara-sampajafifiam
asammoha-sampajafifian ti catubbidham sampajafifiam. Tattha
abhikkamana-citte uppanne citta-vasen' eva agantva, "Kin nu me
ettha gatena attho atthi n' atthi” ti atthanattham pariganetva attha-
pariganhanam sdtthaka-sampajafifiam. Tattha ca attho ti
Cetiyadassana-Bodhidassana-Samghadassana-Theradassana-asubha-
dassana-adi vasena dhammato vadghi. Cetiyam disva pi hi
Buddharammanam, Samghadassane Samgharammanam pitim
uppadetva, tad eva khayato sammasanto arahattam papunati. There
disvd tesam ovade patitthaya, asubham disva tattha
pathamajjhanam uppadetva, tad eva khayato sammasanto arahattam
papuniti. Tasma etesam dassanam sattham. Keci pana amisato
pi vaddhi attho yeva. Tam nissaya brahmacariyanuggahaya
patipannatta ti vadanti.

C. Sv-t(1316)
Keci ti Abhayagirivasino.

The above statement of Sv, together with the passages preceding
and following it, can be seen in Ps (I 253 foll., especially 253),
Spk (I 181 foll., especially 182 foll.), and Vibh-a ( 347 foll.,
especially 347 foll.). As regards these three, only Spk-t records
the same comment as that of Sv-t shown above (C), i.e. Keci ti
Abhayagirivasino, while the other two Tikas, Ps-t (I 354, 28) and
Vibh-mt (180, 27) have no comment of this sort.

10. Example Seventeen

A. DN (I 88 foll)
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Sace agiram ajjhévasati raja hoti cakkavatti dhammiko dhamma-
raja caturanto vijitavi janapadatthavariyappatto satta-ratana-
samannagato . . . Paro sahassam kho pan' assa puttd bhavanti sura
viranga-ripa parasenappamaddana.

B. Sv (I250)

Sura ti abhiruka-jatikd. Viranga-ripa ti deva-putta-sadisa-kaya.
Evam tav' eke vannayanti, ayam pan' ettha sabhavo. Vira ti
uttama-siird vuccanti. Viranam angam virangam, Vira-kranam
viriyan ti vuttam hoti. Viranga-ripam etesan ti viranga-rupa,
viriyamaya-sarira viya ti vattam hoti.

C. Sv-t(1383)

Eke ti Sarasamas' dcariyam aha.

11. Example Eighteen

A. DN (I 14)

Dhammati esd bhikkhave, yada Bodhisatto matu kucchisma
nikkhamati, devd pathamam patigganhanti, paccha manussa.
Ayam ettha dhammata.

B. Sv (11 437)

Deva pathamam patigganhanti ti khin'asava Suddhavasa-Brahmano
patigganhanti. Katham? "Stti-vesam ganhitva" ti eke. Tam pana
patikkhipitva idam vuttam: "Tada Bodhisatta-mata suvanna-
khacitam vattham nivasetva macch’ akkhi-sadisam dukila-pattam
yava pad' antd parupitva atthasi. Ath' assi sallahukam gabbha-
vutthanam ahosi dhammakarakato udaka-nikkhamana-sadisam.
Atha te pakati-Brahma-vesen' eva upasankamitvd pathamam
suvanna-jalena patiggahesum; tesam hatthato cattaro Maha-rajano
ajina-ppaveniya patiggahesum; tato manussa dukiila-cumbatakena
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patiggahesum". Tena vuttam deva pathamam patigganhanti paccha
manussa ti.

C. Sv-t(I136)

Eke ti Abhayagirivasino.

12. Example Nineteen

A. Sv (Il 514 foll) commenting on DN (II 71)

Ubhato-bhaga-vimutto ti dvihi bhagehi vimutto, arlipa-samapattiya
rupa-kayato vimutto, maggena nama-kayato vimutto ti . . . So pan'
esa ubhato-bhaga-vimutto adkasinafic' ayatan' adisu afifiatarato
vutthaya arahattam patto ca anigdmi hutva, nirodha vutthaya
arahattam patto ca ti: paficavidho hoti. Keci pana yasma
rupavacara-catutthajjhanam pi duvangikam upekkha-sahagatam
aripavacarajjhanam pi tadisam eva, tasma rupavacara-
catutthajjhanato vutthaya arahattam patto pi ubhato-bhaga-vimutto
ti. Ayam pana ubhato-bhaga-vimutta-paftho hettha Lohapasade
samufthahitva Tepitaka-Culla-Sumanattherassa vannanam nissaya
cirena vinicchayam patto.

Giri-vihare kira therassa antevasiko ekassa pinda-carikassa mukhato
va tam paffham sutva aha: "Avuso hettha Lohapasade amhakam
acariyassa dhammam vannayato na kenaci suta-pubban?” ti, kim
pana bhante thero avaca? ti. "Riipavacara-catutthajjhanam kiticapi
duvangikam upekkhasahagatam kilese ca vikkhambheti, kilesanam
pana asannapakkhe viruhanatthane samudacarati. Ime hi kilesa
nama pafica-vokdra-bhave nil' adisu afifiataram arammanam
upanissaya samudacaranti. Rupavacarajjhanafi ca tam drammanam
na samatikkammati, tasma sabbaso rupam nivattetva
ariipajjhanavasena kilese vikkhambhetva arahattam patto va ubhato-
bhaga-vimutto”. Idam avuso thero avaca. Idafi ca pana vatva idam
suttam ahari: - "Katamo ca puggalo ubhato-bhaga-vimutto? Idh'
ekacco puggalo attha-vimokkhe kayena phussitva viharati, pafffiaya
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¢ assa disva asava parikkhind honti. Ayam vuccati puggalo
ubhato-bhaga-vimutto" ti.

B. Sv-t (I 155 foll.)

Tattha keci ti Uttaraviharavasino Sarasamas' acariya ca. Te hi:
Ubhato-bhaga-vimutto ti ubhayabhagavimutto samadhivipassanato
ti vatva riipavacarasamadhina pi samadhiparipanthato vimuttam
mafifianti. Evam ripajjhanabhagena artipajjhanabhagena ca ubhato
vimutto ti Sarasamase.

13. Example Twenty
A. DN (I 213)

Katame cattaro? Idha bho bhikkhu chanda-samadhi-padhana-
samkhara-samannagatam iddhipadam bhaveti, viriya-samadhi . . .
citta-samadhi . . . vimamsa-samadhi-padhana-samkhara-
samannagatam iddhipadam bhaveti.

B. Sv (1642)

Yath' eva hi chandam adhipatim karitva patiladdha-samadhi
chanda-samadhi ti vutto. Evam viriyam cittam vimamsam
adhipatim karitva patiladdha-samadhi vimamsa-samadhi ti vuccati.
Api ca upacarajjhanam pado pathamajjhanam iddhi sa-upacaram
pathamajjhanam pado dutiyajjhinam iddhi ti. Evam pubbabhage
pado aparabhage iddhi ti: evam ettha attho veditabbo; vittharena
iddhipada-katha Visuddhimagge ca Vibhangatthakathdya ca vutta.
Keci pana: "Nipphanna iddhi anipphanno idhipado” ti vadanti.
Tesam vada-maddan’ atthaya Abhidhamme Uttara-ciilika-varo nama
agato. Cattaro iddhipada: chand' iddhipado viriy' iddhipado citt'
iddhipado vimams' iddhipado.

C. Sv-t (II 268)
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Keci ti Abhayagirivasino. Tesu ekacce "Iddhi nama anipphanna,
iddhipado nipphanno" ti vadanti. Ekacce "Iddhipado pi
anipphanno” ti vadanti. Anipphanno ti ca param' atthato asiddho,
n' atthi ti attho.

The topic of this example is the interpretation of the "cattaro
iddhipada". As is clear from the above statement in the
Dighatthakatha, other detailed explanations of the "cattaro
iddhipada" are available in the Visuddhimagga25 and the
Vibhangatthakatha. Of these two explanations, which are not
exactly the same, that of the Vibhangatthakatha is more closely
connected with the above passage from Sv. The Iddhipada-
vibhanga in Vibh-a (308) reads as follows:

Ken' atthena iddhi? Ken' atthena pado ti? Ijjhanakatthen' eva
iddhi; patitthanatthen' eva pado. Evam idhapi iddhi ti va pado ti
va afiffassa kassaci adhivacanam, sampayuttakdnam catunnam
khandhanam yeva adhivacanan ti. Evam vutte pana idam ahamsu:
Catunnam khandhanam eva adhivacanam bhaveyya yadi Sattha
parato Uttaractilabhajaniyam nama na dhareyya; Uttaractilabhdjaniye
pana chando yeva chandiddhipado, viriyam eva, cittam eva,
vimamsa va vimamsiddhipado ti kathitam ti.

Keci pana iddhi ndma anipphanna, iddhipddo nipphanno ti
vadimsu. Tesam vacanam patikkhipitva iddhi pi iddhipado pi
nipphanno tilakkhanabbhahato ti sannitthanam katam.

Upon "keci" in the above passage, the Vibhangatika (169, 8 foll.)
comments as follows:

Keci ti Uttaraviharavasithera kira.

For the unnamed sources "keci" in the Atthakathas which refer to
the non-Mahavihara fratemity, the respective Tikas give as their
explanation the apparently alternative names: "Abhayagirivasino”
and "Uttaraviharavasithera". This fact does not prove that these

Uttaraviharatthakatha and Sarasamasa 27

anonymous sources differed from one another, but rather suggests
that the names given in the different Tikas refer to one and the
same group.

4. Examples found in the Majjhimatthakatha
1. Example Twenty-one
A MN(I1)

Idha bhikkhave assutava puthujjano ariyanam adassavi
ariyadhammassa akovido ariyadhamme avinito sappurisanam
adassavi sappurisadhammassa akovido sappurisadhamme avinito
pathavim pathavito saffjandti, pathavim pathavito safiffatva
pathavim mafifiati, pathaviya mafiffati, pathavito mafifiati,
pathavim me ti mafifiati, pathavim abhinandati; tam kissa hetu:
aparififiatam tassa ti vadami.

B. Ps (I128)

Pathavito mafifiati ti ettha pana pathavito ti nissakkavacanam.
Tasma sa-upakaranassa attano va parassa va yathavuttappabhedato
pathavito uppattim va niggamanam va, pathavito va afifio atta ti
mafiffamano pathavito mafifiati ti veditabbo. Ayam assa
ditthimafifiand. Tasmim yeva pan' assa ditthimafiffanaya mafiffite
vatthusmim sineham manafi ca uppadayato tanha-manamafiffana pi
veditabba. Apare ahu: Pathavikasinam parittam bhavetva tato ca
afiffam appamanam attanam gahetva pathavito bahiddha pi me atta
ti mafifiamano pathavito mafiffati ti.

C. Ps-t (174, 25)
Apare ti Sarasamasacariya.

The view of "apare"”, i.e. the Sarasamasa-acariyas, quoted in Ps (B)
is not found in the detailed interpretation on "pathavi-kasina” in
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the Gedatsudoron26. We may conclude that it has been extracted
from the Sarasamasa itself, because the passage referred to is a
comment upon a particular phrase, "pathavito maffffati”, which can
be expounded only in a particular context. The text which
expounded a word or a phrase (especially a phrase) in this way
must have been a commentary (upon the Canon).

2. Example Twenty-two
A. Ps (I37 foll.) commenting on MN (I 3 foll.)

Evam sabbam sakkdyabhedam ditthadihi catuhi dassetva, idani tam
eva samapannakavarena asamapannakavarena ca dvidha dassento,
ekattam nanattan ti aha. Ekattan ti imind hi samapannakavaram
dasseti; nanattan ti imina asamapannakavaram. Tesam vacanattho:
ekabhavo ekattam, nanabhdvo nanattan ti. Yojana pan' ettha
samapannakavaram catuhi khandhehi, asamapannakavaraff ca
paficahi khandhehi bhinditva, "Rupam attato samanupassati” ti (S
II 44) adina sdsana-nayena pathavivaradisu vuttena ca atthakatha-
nayena yathanuriipam vimamsitva veditabbd. Keci pana ekattan ti
ekattanayam vadanti, nanattan ti nanattanayam; apare "Ekattasafiffi
atta hoti arogo param marana . . . nanattasafiffi atta hoti" ti (D I31)
evam ditthabhinivesam. Tam sabbam idhanadhippetatta ayuttam
eva hoti.

B. Ps-t (I 88, 2-3)

Keci ti Abhayagirivasino.
Apare ti Sarasamasacariya.

This example is very important. The passage quoted above from
Ps (A) refers in parallel to two different views of unnamed groups.
These unnamed groups are respectively identified as the
Abhayagirivasins and the Sarasamasa-acariyas (B). It means that
these two groups were different.
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3. Example Twenty-three
A. MN(16)

Tasmatiha bhikkhave Tathagato sabbaso tanhanam khaya viraga
nirodha caga patinissaggd anuttaram sammasambodhim
abhisambuddho ti vadami ti.

B. Ps (I154)

Sammasambodhin ti samma samafi ca bodhim. Atha va pasattham
sundarafi ca bodhim. Bodhi ti rukkho pi, maggo pi,
sabbafiffutafianam pi, nibbanam pi. "Bodhirukkhamile
pathamabhisambuddho” ti (Vin I 1) ca, "Antara ca Bodhim antara
ca Gayan" ti (Vin I 8; MN I 170) ca agatatthanesu hi rukkho bodhi
ti vuccati. "Bodhi vuccati catusu maggesu fianan” ti (Nd I 456)
agatatthane maggo. "Pappoti bodhim varabhurimedhaso” ti (DN
[T 159) agatatthane sabbafiffutafianam. "Patvana bodhim amatam
asankhatan” ti () agatatthane nibbanam. Idha pana Bhagavato
arahattamaggafianam adhippetam. Apare pana sabbafifiutafianan ti
pi vadanti.

C. Ps-t (1115,3)

Apare ti Sarasamasacariya.

It is to be noted here that the different explanation of "apare”, i.e.
the Sarasamasa-acariyas, is introduced in parallel with the orthodox
view of the Mahavihara, yet it is not rejected by Buddhaghosa.

4. Example Twenty-four

A MNIT)

Bhagava etad avoca: Janato aham bhikkhave passato dsavanam
khayam vadami, no ajanato no apassato . . . ti.
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B. Ps (163)

Idani janato ahan ti adisu janato ti jinantassa. Passato ti
passantassa. Dve pi padani ekatthani, byafijanam eva nana. Evam
sante pi janato ti fianalakkhanam upadaya puggalam niddisati.
Jananalakkhanam hi fidnam. Passato ti fidnappabhavam upadaya.
Passanappabhavam hi fidnam. Nanasamangi puggalo, cakkhuma
viya cakkhuna ripani, fianena vivate dhamme passati. Api ca
yoniso manasikaram uppadetum janato, ayoniso manasikéro yatha
na uppajjati evam passato ti. Ayam ettha saro27. Keci pan'
acariya bahil papafice bhananti. Te imasmim atthe na yujjanti.

C. Pst (1147, 17-20)

Keci ti Abhayagirivasi-Sarasamasacariya. Te hi "samadhina
janato vipassanaya passato janam jandti passam passati. Evam
janana samatho passana vipassana" ti ca adina papaficenti.

5. Example Twenty-five
A. MN18)

So evam ayoniso manasikaroti: Ahosin nu kho aham atitam
addhanam, na nu kho ahosim atitam addhanam, kin nu kho
ahosim atitam addhanam, kathan nu kho ahosim atitam addhanam,
kim hutva kim ahosim nu kho aham atitam addhanam . . .

B. Ps (1 69)

Kin nu kho ahosin ti ja’ltilir'lgupapattiyo28 nissaya, khattiyo nu kho
ahosim, brahmana-vessa-sudda-gahattha-pabbajita-deva-
manussanam afifiataro ti kankhati. Kathan nu kho ti
santhanakaram nissdya, digho nu kho ahosim, rassa-odata-kanha-
ppamanika-appamanikadinam afiffataro ti kankhati. Keci pana,
Issaranimmanadim nissaya kena nu kho karanena ahosin ti hetuto
kankhati ti vadanti. Kim hutva kim ahosin ti jati-adini nissaya,
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khattiyo hutva nu kho brahmano ahosim -pe- devo hutva manusso
ti attano paramparam kankhati. Sabbatth' eva pana addhanan ti
kaladhivacanam etam.

C. Ps-t (1155, 29 - 156, 3)

Keci ti Sarasamaisacariya. Te hi "katham nu kho ti Issarena va
Brahmuna va pubbakatena va ahetuto va nibbatto ti cinteti" ti ahu.
Tena vuttam "hetuto kankhati ti vadanti” ti. Ahetuto nibbatti-
kankhapi hi hetuparamasanam eva ti.

It is noteworthy that the above view of "keci", i.e. the Sarasamasa-
Acariyas, in Ps (B) is introduced as a reference, but is not rejected.
We can find identical passages in MN (A) and SN (II 26 §18); in
Ps (B) and Spk (II 42); and in Ps-t (C) and Spk-t (II 56, 6 foll.).
The above passage of Spk-t is the comment upon the above
passage of Spk, which is the comment upon that of SN.

6. Example Twenty-six
A MN I21)

Araddham kho pana me brihmana viriyam ahosi asallinam,
upatthita sati asammuttha passaddho kayo asaraddho, samahitam
cittam ekaggam.

B. Ps (1123)

Evam Bhagava Buddhagunapatilabhavasanam attano
asammohaviharam brahmanassa dassetva idani yaya patipadaya tam
kotipattam asammohavihdram adhigato tam pubbabhagato pabhuti
dassetum, araddham kho pana me, brahmana ti adim aha. Keci
pan’' ahu: Imam asammohavihiram sutva brahmanassa cittam
evam uppannam: kaya nu kho patipadaya imam patto ti. Tassa
cittam afifiaya imdya 'ham patipadiya imam uttamam
asammohaviharam patto ti dassento evam aha ti.
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C. Ps-t (1221, 28 foll)
Keci ti Uttaraviharavasino.
7. Example Twenty-seven
A. MN (I 252 foll)

Ekamantam nisinnam kho Sakkam devanam indam adyasma
Mahamoggallano etad avoca: Yathakatham pana te Kosiya Bhagava
sankhittena tanhasankhayavimuttim abhasi, sadhu mayam pi etissa
kathaya bhagino assima savandyati. - Mayam kho marisa
Moggallana bahukicca, mayam bahukaraniya, app eva sakena
karaniyena api ca devanam yeva Tavatimsanam karaniyena. Apica
marisa Moggallana sussutam yeva hoti suggahitam sumanasikatam
stipadharitam yan no khippam eva antaradhayati . . .

B. Ps (Il 301 foll.)

Yan no khippam eva antaradhayati ti yam amhdkam sigham eva
andhakare riipagatam viya na dissati. Imina ‘ham, bhante, tam
pafthavissajjanam na sallakkhemi ti dipeti. Thero, kasma nu kho
ayam yakkho asallakkhanabhavam dipeti, passena pariharati ti
avajjanato, deva nama mahamulha honti, chadvarikehi arammanehi
nimmathiyaman3 attano bhuttabhuttabhavam pi, pitapitabhavam pi
na jananti, idha katam ettha mussanti ti afifiasi. Keci pan' ahu:
Thero etassa garu bhavaniyo. Tasma, idan' eva loke
aggapuggalassa santike paftham uggahetva agato, idan' eva
natakanam antaram paviftho ti evam mam thero tajjeyya ti bhayena
evam aha ti. Evam pana kohafiffam nama hoti. Ariyasavakassa ca
kohafiffam nima n' atthi. Tasma miilhabhaven' eva na sallakkhesi
ti veditabbam. Upari kasma sallakkhesi ti? Thero tassa
somanassa-samvegam janetva tamam nihari, tasma sallakkhesi.

C. Ps-t (I 221, 8 foll.)
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8. Example Twenty-eight

A. MN (II 262)

Kayassa bhedd param marana thanam etam vijjati yam tam
samvattanikam vififianam assa anafijupagam. Ayam, bhikkhave,
pathama anaffjasappaya patipada akkhayati.

B. Ps (IV 61 foll)

Tam samvattanikam vififfanam assa anafijupagan tam kiranam
vijjati ti attho. Ettha ca tam samvattanikan ti tassa bhikkhuno
samvattanikam yena vipakavifffianena so bhikkhu tam samvattati
nibbattati tam vififidnam anafijipagan ti kusalanafijasabhavam
upagatam assa tadisam eva bhaveyya ti attho. Keci
kusalavififianam vadanti yan tan tassa bhikkhuno samvattanikam
upapattihetubhutam kusalavififianam anaf{jipagatam assa
vipakakale tam nadmakam eva assa ti attho.

C. Ps-t (I 254, 31)
Keci ti Abhayagirivasino.

5. Example found in fhe Samyuttatthakatha
1. Example Twenty-nine

A. SN (I142)

Tena kho pana samayena Bakassa brahmuno evariipam papakam
ditthigatam uppannam hoti. Idam niccam idam dhuvam, idam
sassatam idam kevalam idam acavanadhammam, idam hi na jayati
na miyati na cavati na uppajjati, ito ca pan' affffam uttarim
nissaranam n' atthi ti.
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B. Spk (I 208 foll.)

Ito ca pan’ afiffan ti, ito pan' okasa Brahma-{thana uttarim afiffam
nissaranam niama n' atthi ti. Evam assa thama-gata sassata-ditthi
uppanna hoti. Evam vadi ca pana so upari tisso jhana-bhumiyo
cattaro magge cattdri phalani nibbanan ti sabbam patibahati. Kada
pan' esa ditthi uppanna? ti. Pathama-jjhana-bhiimiyam nibbatta-
kile dutiya-jjhana-bhiimiyan ti eke. Tatr' ayam anupubbi-katha: -
Hetth' fipapattiko kir' esa Brahma. Anuppanne Buddh' uppade isi-
pabbajjam pabbajitva, kasina-parikammam katva, samapattiyo
nibbattetva, aparihina-jjhdno kalam katva, catuttha-jjhana-
bhiimiyam Vehapphala-brahmaloke pafica-kappa-satikam ayum
gahetva nibbatti. Tattha yavatayukam thatva, hetth’ Gpapattikam
katva, tatiya-jjhanam panitam bhavetva, Subhakinna-brahmaloke
catusatthi-kappam ayum gahetva nibbatti. Tattha dutiya-jjhanam
bhavetva, Abhassare attha-kappe ayum gahetva nibbatti. Tattha
pathama-jjhanam bhavetva, pathama-jjhana-bhiimiyam kappayuko
hutva nibbatti. So pathama-kale attana kata-kammafi ca nibbatta-
tthanafi ca afffiasi. Kale yeva pana gacchante ubhayam pamussitva
sassata-ditthim uppadesi.

C. Spk-t (I 241, 26)
Eke ti Uttaraviharavasino.
6. Conclusion

All the twenty-nine examples found in the major Atthakatha texts
with reference to the comments or discussions of the Mahavihara
and the non-Mahavihara fratemities, which are recorded in parallel,
have been investigated in the previous sections. On the basis of
these examples, I shall comment on various aspects of the relation
between these two traditions and their respective works.

(1) Of the seven examples found in the Visuddhimagga, the
quotations from the non-Mahavihara fraternities' views for which
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parallel passages can be seen in the Gedatsudoron, the Chinese
version of the Vimuttimagga, are only four: Examples 1, 2, 3 and
6. For the remaining three examples, i.e. 4, 5 and 7, no such
parallel passages can be found in the Gedatsudoron. As is already
well known, the Vimuttimagga, composed by Upatissa of the
Abhayagirivihara, pre-dates the Visuddhimagga written by
Buddhaghosa of the Mahavihara, and the former text is referred to
without attribution as one of the basic source materials for the
latter text. Comparative studies of these two doctrinal works have
already been done in detail?®. The Vimuttimagga was not,
however, the only text of the Abhayagirivihara to have been
consulted by Buddhaghosa when he was writing the
Visuddhimagga. Example 4 mentioned above proves that he
referred to a certain old commentary, now lost, of the
Uttaravihara(/Abhayagirivihara) on the Samyuttanikaya, of which
further discussion will be made later. Moreover, examples 5 and 7
suggest that he made use of some other unknown source of the
Abhayagirivihara, besides the above two texts. It might have been
some oral transmission on doctrine or a commentarial work which
will be considered later.

(2) Inregard to the way in which the "different views" of the non-
Mahaviharavasins are evaluated, the twenty-nine examples can be
classified into two groups:

(a) The "different view" is criticised and rejected with some reason
or evidence: these examples are 1, 2, 3, 5, 6, 7, 8, 13, 14, 18, 19,
20, 22, 24 and 29 - altogether fifteen in number. Most of the
examples in the Visuddhimagga are included here.

(b) The "different view" is neither criticised nor rejected. This
group is further divided into two:

(i) The "different view" is stated in parallel with the orthodox view
of the Mahaviharavasins as a supplementary explanation. These
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examples are 4, 9 (first half), 10, 11, 15, 16, 17, 21, 23, 25, 26,
27 and 28.

(ii) The orthodox view of the Mahaviharavasins is not mentioned,
and only the "different view" of the non-Mahaviharavasins is
introduced. In this case, the orthodox view seems not to have
been available to be referred to. These examples are 9 (latter half)
and 14.

In any case, it is noteworthy that in fourteen examples, i.e. nearly
half of the total, the "different views" of the non-Mahaviharavasins
are never rejected but recorded either as a supplement in parallel
with the orthodox view or as the only reference without any
orthodox view. Incidentally, if we exclude the seven examples in
the Visuddhimagga, a doctrinal work, of the remaining twenty-two
examples, the cases in which the "different view" is rejected are
nine in number, and the reverse cases are thirteen: the latter cases
are in the majority. As a consequence of the foregoing, we can
conclude that, on the one hand, the Mahavihdra and non-
Mahavihara fraternities differed from one another especially on
some doctrinal points; while, on the other hand, these twin
fraternities in the same Theravada school recognised each other and
mutually supplied what was lacking in each other's commentarial
source material.

(3) Next I shall proceed to the matter of the identifications which
are made of the unnamed sources. As has already been explained
in Section One, the expressions of the Tikas, which can be
regarded as referring to the non-Mahavihara fraternity, are
"Abhayagirivasino"”, "Uttaraviharavasino (-vasika, -vasikathera)",
and "Sarasamasa-acariya”. The expressions which indicate the
names of texts belonging to this fraternity are "Vimuttimagga of
Upatissa" and "Sarasamasa”. Table I is intended to give a better
understanding of the way in which these five kinds of names have
been referred to: (1) the letter ‘a’ denotes the identification made by
the Tikas of the unnamed source in the Example concerned - when
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there is more than one reference in a given Example, a second
reference is denoted by the letter 'b’ and a third by the letter ‘¢ (2)
when 'a’' or 'b' appears against more than one name in respect of a
given Example, this is because more than one name is given by
the Tikas for the one reference; whilst (3) a letter in parentheses
means that alternative identifications are given in other Tikas when
commenting upon the identical unnamed sources quoted in parallel
passages in different Atthakathds. The commentaries cited are as
follows:

Sv  A:cty on the Brahmajalasutta (DN-1)
B: cty on the Samafffiaphalasutta (DN-2)
C: cty on the Ambatthasutta (DN-3)
D: cty on the Mahapadanasuttanta (DN-14)
E: cty on the Mahanidanasuttanta (DN-15)
F: cty on the Janavasabhasuttanta (DN-18)

Ps  A:cty on the Mulapariyayasutta (MN-1)
B: cty on the Sabbasavasutta (MN-2)
C: cty on the Bhayabheravasutta (MN-4)
D: cty on the Culatanhasankhayasutta (MN-37)
E: cty on the Anaftjasappayasutta (MN-106)

Spk  Cty on the Brahmasamyutta (SN-6)
From this Table, the following conclusions can be drawn:

(1) With respect to the Visuddhimagga, the name of the
Abhayagirivasins is the most frequent, and the Vimuttimagga of
Upatissa is expressly mentioned. Yet the Visuddhimagga makes
no reference to the Sarasamasa.

(2) In contrast to this, in the Dighatthakatha, the references to the
Sarasamasa and the Sirasamasa-acariyas are in the majority, and
the name of the Uttaraviharavasins is the next most frequent.
Throughout the whole commentary on the Dighanikaya, only the
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parts commenting on six suttas headed by the Brahmajalasutta
contain the names under consideration. (Other anonymous sources
are found in the parts of the Dighatthakatha which comment upon
these and other suttas).

(3) In the Majjhimatthakathd also, the references to the
Sarasamasa-acariyas are in the majority. The parts of the
commentary in which the names under consideration can be seen
are limited to the sections commenting upon only five suttas
headed by the Milapariyayasutta.

(4) With regard to the examples in which more than one name is
given for the same unnamed source (i.e. the names with the same
marks in the same examples in the diagram), the grouping together
of the Uttaraviharavasins with the Sarasamasa-acariyas is the most
frequent: five (or six) in all; and there is one instance of the
grouping of the Abhayagirivasins and Sarasamasa-acariyas. The
grouping of the Abhayagirivasins with the Uttaraviharavasins,
however, does not occur. It is quite clear from Example 22 that
the Abhayagirivasins were never identical with the Sarasamasa-
dcariyas. In this example, the "keci" who are first referred to are
the Abhayagirivasins, and "apare” who are next referred to are the
Sarasamasa-acariyas. The textual evidence in Example 20 proves
positively that the Abhayagirivains and the Uttaraviharavasins were
one and the same. This conclusion agrees with the fact that the
grouping of these two as different fraternities does not occur, as
described above. Therefore the Abhayagirivasins, i.e. the
Uttaraviharavasins, were entirely different from the Sarasamasa-
acariyas.

(5) Next it will be asked what the Abhayagirivasins, i.e. the
Uttaravihdravasins, and the Sarasamasa-acariyas really were. In
this respect, the view of Professor de Silva should be considered
here. She also considered the grouping of the above three kinds of
names. As an explanation for the fact that there is a grouping of
the Sarasamasa-acariyas with the Uttaraviharavasins in the material
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she investigated (i.e. DAT), but none of the former with the
Abhayagirivasins, she stated as follows30:

"Soon after the dissension in the Buddhist church during
the reign of Vattagamini Abhaya, the schismatics came to
be called Abhayagirika as opposed to the orthodoxy - the
Mahaviharikd. This usage may have gone on until the
time of Gothabhaya. The Nikayasangrahava records that
during the reign of Gothabhaya (A.D. 309-22) an
influential monk named Ussiliyatissa declined to accept
the Vaitulyavada, though the residents of Abhayagiri
welcomed the new doctrine, and went to reside at the
Dakkhinagiri together with a retinue of 500 monks. This
group, under the leadership of Sagala, came to be called
Sagaliyas. Perhaps it was after this event that the
headquarters at Abhayagiri came to be designated
Uttaravihara to distinguish it from the sub-division at
Dakkhinagiri. Now, both Uttaravihara and Dakkhinagiri
are heterodox, therefore they are both included in the
name of the first schismatics, i.e. Abhayagirivasino.
When the term Uttaravihara is used it only means the
section at the headquarters. Therefore when DAT
identifies a view as being held by the Abhayagirivasins, it
virtually means non-Mahaviharavasins, and has a wide
connotation. But when it uses Uttaravihara, only the
headquarters of the heterodox schools set at Abhayagiri is
to be understood."

With reference to this view, I can agree in part, yet cannot agree
entirely. Only the examples in the Dighatthakatha were examined
by Professor de Silva in the process of editing the PTS edition of
the Dighatika. That is to say, the material for her search was very
limited. @ She did not refer to Example 24 in the
Majjhimatthakatha, nor the examples in the Visuddhimagga,
although the latter had been studied to a certain extent. (This is a
weak point of her methodology). Certainly, the discussion would
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be simpler and clearer were we to regard Abhayagirivasin as the
name of the whole of the non-Mahavihdara fraternity, including the
the headquarters of the heterodox fraternities at Abhayagiri. I do
not think, however, that in reality these names were so strictly
defined or were used in that way. Nevertheless, I consider it
reasonable for her to have suggested that the Sarasamasa-acariyas

fraternity of the Abhayagirivihara.

Now I shall state my view. Although the original name of the
Abhayagirivihara which was founded by king Vattagamani Abhaya
was "Abhayagiri", being named after a part of his name, there is
the possibility that from the beginning this vihara was also called
the Uttaravihara (North Monastery) because of its location to the
north of Anurddhapura, the then capital of Sri Lanka. Moreover,
as the Mahavihara was situated in the central part of the capital,
Abhayagiri was always regarded as the "monastery of the north" by
the monks of these two monasteries.

In any case, of the twelve examples in which the name of the
Uttaraviharavasins is referred to in the Tikas, in five (or six)
examples their name is referred to in parallel with that of the
Sarasamasa-acariyas. This fact shows that there was a clear
contrast between these two groups. The Sarasamasa-acariyas must

mentioned above and who composed and transmitted a work
entitled "Sarasamasa”. Consequently, the Abhayagirivihdravasins
were identical with the Uttaraviharavasins, and the Sarasamasa-
acariyas were identical with the Dakkhipagirivasins. Among the
forty-three references to these names in all, the references
concerning the Abhayagirivihara in general are twenty-five in
eighteen in number. However, if we omit the seven references
contained in the Visuddhimagga, which does not refer to the
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Sarasamasa, the remaining thirty-six references which appear in the
commentarial texts such as Sv, Ps and Spk are equally divided
into eighteen from the Abhayagirivasins, or the Uttaraviharavasins,
and another eighteen from the Sarasamaisa-acariyas or the
"Sarasamasa”. This suggests that generally speaking these two
sources were treated as equally authoritative and were referred to in
these commentaries.

(6) Finally, I shall put in order the unattributed sources from
which the views of "some" were quoted. As has already been
described in (1) of this Section, of the seven examples found in the
Visuddhimagga, the four headed by Example 1 are from the
Vimuttimagga of the Abhayagirivihara, though this source is not
acknowledged. The source for Example 4 was the old
commentary, now lost, of the Abhayagiri fraternity on the
Samyuttanikaya. The sources for the remaining two are still
unknown, which suggests that some other unknown texts or oral
transmission on doctrinal matters of this fraternity existed in the
past.

It has been shown clearly that a text entitled "Sarasamasa" of the
Dakkhinagirivihara, the sub-fraternity of the Abhayagirivihara,
must have existed. It can be deduced that the quotations from
Sarasamasa-acariyas were in fact from the Sarasamasa itself.
Judging from the contents of the quotations from the Sarasamasa,
this text can be regarded as being a commentary on the Nikayas.
For instance, as in Example 8 which is the explanation of the word
"saciyoga", most of the quotations from this text consist of
interpretations of something or descriptions of something.
Moreover, in Examples 22 and 24, the quotations are
interpretations of words which form a pair ("ekatta" and "nanatta”;
"janato” and "passato"), and in Examples 21, 25 and 27 what is
being interpreted is not a word but a phrase consisting of several
words ("pathavito maffffati"; "katham nu kho ahosim"; and "yan no
khippam eva antaradhayati”). These phrases, needless to say, make
sense only in a particular context, and can be properly expounded
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upon only in relation to a particular sentence. From the above
discussion, it is clear that the text named "Sarasamasa” was a work
which commented in detail upon passages from specific suttas; yet
it was not a systematic thesis on doctrine such as the
Visuddhimagga or the Vimuttimagga. Through the investigation
of the instances concerned, this text seems to have been a
commentary upon (at least) DN, MN, SN, and AN. Incidentally,
as to the commentary on AN, there is no example except the
duplicated ones (36 and 37 in the list of Section One), but it is
rather difficult to imagine the existence of a commentary on the
first three Nikayas alone. At the same time, it is also difficult to
imagine the existence of a single commentary on all five Nikayas,
though I have no Tika material to help me to examine any
references to such a source in the commentaries on the fifteen texts
of the Khuddakanikaya. On the other hand, we find one example
in Pp-A (No. 41) as the only instance in the Abhidhamma-pitaka
commentary concerning the Sarasamasa. This is, however, a
duplicate of passages in three other commentaries, i.e. Sv, Ps and
Mp. To sum up, I believe the Sarasamasa to have been a

stated above.

Next, what was the source material, besides the source for the
Visuddhimagga, from which the interpretation of the
Abhayagirivasins, i.e. the Uttaraviharavasins, was quoted? As has
already been explained, of the examples concerning this group,
Examples 8, 9, 10, 19 and 24 are common to the Sarasamasa.
Examples 12, 14, 16, 18, 26, 28 and 29 show interpretations of
words or phrases, which can make sense only in particular
contexts. Example 12 is typical on this point: as discussed before,
the phrase commented upon is "te deva" (these heavenly beings)
and this cannot possibly be properly interpreted independent of its
context. From the above evidence, this source was beyond all
doubt a commentary upon the canon. As regards the subjects of
its comment, the great majority are from the first four Nikayas,
while a few are from Abhidhamma-pitaka texts such as Dhs
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(No.38), Vibh (No0s.39-40), and Pp (No.41). However, as to the
examples concerning AN and these three Abhidhamma-pitaka
texts, the situation is exactly the same as with the Sarasamasa.
The examples concerning these texts are duplicated by passages in
other Nikayas.

This commentary, as the Sdrasamasa, can be regarded neither as a
commentary on the first three Nikayas, i.e. DN, MN and SN, nor
as a commentary on both the Nikayas and the Abhidhamma-pitaka.
Therefore, as in the case of the Sarasamasa, this text must have
been a commentary on the first four Nikdyas. This
unacknowledged commentary that is lost today must have been the
"Uttaravihara-atthakatha”. This text is referred to at eight places in
the Mahﬁvamsatik53 1 , and is sometimes referred to as the
"Uttaraviharavasinam atthakatha". In this connection, the same
Tika quotes from another text of the Abhayagiri fratemity, i.e. the
"Uttaraviharavasinam Mahﬁvamsa"32, that is now also lost.

Saitama, Japan Sodd Mori

* ] am grateful to Mr. K. R. Norman of the University of
Cambridge for the discussions that I had with him about this
subject during my stay in England in 1985 and for one year since.

Notes

Abbreviations are as in the Epilegomena to V. Trenckner, A
Critical Pali Dictionary, Vol I, Copenhagen 1924-1928. 1In
addition, Cht = Chatthasanigayana edition; Ged = Gedatsudoron;
JIABS = Journal of the International Association of Buddhist
Studies; Nanden = Nanden Daizokyd; SHB = Simon Hewavitarne
Bequest edition; Sv-t = Dighatika; Taishd = Taisho Shinshi
Daizokyo; Vim = Vimuttimagga.
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References to Pili texts are to PTS editions except for the
following: Vism-mht = B. N. Shukla, Rewatadhamma eds.,
Visuddhimagga with Paramatthamaifjiisatika, 3 vols, Varanasi,
1969-72; Ps-t I, II = Mulapannasatika I, II; Ps-t III =
Majjhimapannasatika and Uparipannasatika; Spk-t, Mp-t, Vibh-mt,
Pp-t (in Ppk-t) being Cht editions.

1 This is a revised and abridged translation of Part IV of my book entitled
Pili bukky® chiisaku bunken no kenkyii: Attakatd no jozabu-teki ydsd or
A Study of the Pali Commentaries: Theravadic Aspects of the Atthakathas,
Tokyo, Sankibs Busshorin 1984, 19, 6, viii, 8, 718pp. The original title
(in England) of that Part (pp 559-689) is "Comparison of Views between
the Mahdviharikas and the Abhayagirikas' Lineage: An Aspect of the
Commentaries”.

2 This refers to the Visuddhimagga and the direct commentaries on the
Pili canon. They are sometimes called in this article the Atthakathas, the
Atthakathi texts, or the (Pali) commentaries.

3 Sodo Mori, op cit (n 1), pp 128-139.

Sodd Mori, "The Vitandavadins (Sophists) as Seen in the Pali
Atthakathas”, in Essays on the Pali and Buddhist Civilization, or Pali
bukkyo bunka kenkyd, edited by the Pali Bunka Kenkyikai, Tokyo,
Sankibo-Busshorin, 1982, pp 171-188.

S The list of all of them is available in my work (n 1), pp 111-128.

Nyanatiloka, trans., Der Weg zur Reinheit, Konstanz, Verlag Christiani,
1931-42, Ex. p 93, n 126 (p 873); p 123, n 79 (p 876); p 175, n 146 (p
883); p 309, n 133 (p 904); p 511, n 42 (p 916); p 842.

Kogen Mizuno, The Shojodoron, 3 vols, (Nanden, Vols 62-64),
Tokyo, Daizd Shuppan, 1937-40. Ex I-160, 206, n 8 (p 219), 293; 1I-
79, 420; 111-26, 480. :

8 Bhikkhu Nyanamoli, trans., The Path of Purification, Colombo, R.
Semage, 1956. Ex. pp 180, n 18; 104, n 19; 154, n 32; 287, n 38; 474, n
25;502,n31; 822, n5.

9 p.v. Bapat, Vimuttimagga and Visuddhimagga: a Comparative Study,
Poona, 1937. Ex. pp xli, 24, 35, 49 n 2, 95, 127 nl.

0 Lily de Silva, ed., Dighanikayatthakathatika, Linatthavannand, 3 vols,
London, PTS 1970. Vol I, pp lviti-lxv.

1 1B. Horner, "Keci: 'Some' in a Pali Commentary”, JIABS, Vol I, No 2,
1979, pp 52-56; "Keci: 'Some’ in the Pali Commentaries”, JPTS, Vol IX,
1981, pp 87-95.

Here the Tikas refer to the Paramatthamafijusa: Visuddhimagga
Mahitika and the commentaries on the Atthakathas of the Pali canon,
except for the commentaries on the Khuddakatthakathas, which either do
not exist or have not been published.
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13p v Bapat, Vimuktimarga Dhutaguna-nirdesa, New York, Asia
Publishing House, 1964, pp 74-76. Cf Genjun Sasaki, Gedatsuddron,
Kzoto, Hozokan, 1958, p 56.

1 "Pakkhanda" (PTS ed.) and "pakkhanta” (HOS ed.) have been
emended to "pakkhanna" by Professor Mizuno (Nanden, Vol 62, p 299,
n 53).

15 Following the HOS edition (p 221), the reading "patiyekko” in the
PTS edition has been emended to "patiyekko".

6 Following the HOS edition (p 221), the reading "secanako” in the PTS
edition has been emended to "asecanako”.
17 gpk 111 270.

18 Cf. Taishs, Vol 32, p 443b.

19 ps.¢ 11 160, 1.

20 Mp-t I 374, 24.

21 pp.m¢ p 61, 13 (in the Tika on Ppk-a).

2 Following Sv-t, the reading "udda-lomi" in both DN and Sv has been
emended to “"uddha-lomi".

23 Seen 22.
24 The original "Paranimmitta” has been corrected to "Paranimmita”.

5 Vism II 385; cf. Ged (Taishd, Vol 32, p 441c).

6 Taishs, Vol 32, p 412b foll.

7 The reading "saro” in the PTS edition has been corrected to "saro”,
gozl)lowing the SHB edition's Ps (I 58, 35) and the Cht edition’s Ps (I 65,
28 The reading "jatilinguppattiyo” in the PTS edition has been emended
to "jatilingupapattiyo”, following the SHB edition's Ps (Vol 35, p 64, 7)
and the Cht edition’s Ps (I 71, 21).

See n 9. Cf. Kogen Mizuno, "Gedatsudoron to Shajddoron no
Hikaku-kenkyii - P. V. Bapat, Vimuttimagga and Visuddhimagga®,
Buddhist Studies, (old edition), Vol III, No 2, May 1939, pp 114-137 (a
detailed review article on Bapat's work).

30 ge Silva, op cit (n 10), p Ixi.

1 Mhv-t pp 125, 155, 177, 187, 247, 249, 289, 290.

32 ibid, p 134.
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PALI LEXICOGRAPHICAL STUDIES V!
TWELVE PALI ETYMOLOGIES

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

1. apilapati “to recite”

2. a- and sa-ppatihirakata “non-referential and referential”
3. patihara “introduction”

4. paruta “clothed”

5. mangura-cchavi “with brown skin”
6. manesika “mind-reading”

7. muttha-sati “forgetfulness”

8. rakkha “tree”

9. samdana “trappings”

10. samavassari “(she) uttered”

11. samudda “sea”

12. sahavya “friendship”

1. apilapati “to recite”, apildpeti “to recite, to remember b
ap Y
recitation”

At A 11 185,12-13 we find the statement: tassa tattha
sukhino dhammapadani pi lapanti, (Ee reads so; Ce reads -pada pi
lapanti 3; Be reads -pada plavanti). The cty, however, reads:
dhammapadépilapanti (vv L. pilavanti, plavanti) ti ... sukhino ye pi
pubbe ... vacaparihind buddhavacanadhamma, te sabbe pasanne
adase chaya viya apilapanti (vv 11. pilavanti, plavanti). upasthahanti
pakata hutva panndyanti, Mp III 170,15-18. Clearly the cty is
taking sukhino as genitive and apilapanti as intransitive. The
variant readings plavanti and pilavanti, and the explanation in Mp
(for the use of the verb upatthahanti, cf: sa [sati) pan’ esa upa-
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tthanalakkhana apilapanatalakkhand va, Ps 1 82,31), suggest a
connection with the use of apildpana(ta) which we find elsewhere in
the sense of sati: ya ... sati anussati ... saranatd dharanata
apilapanatd asammussanata ... idam ... satindriyam hoti, Dhs
11,11. This is explained in words based upon Mil 37,6 foll.: s@ pan’
esa apildpana-lakkhana upaganhanalakkhana ca, As 121,18. This is
explained: sati kusale dhamme apilapeti, As 121,27 = Ps 183,2.
The explanation in Mil is: apildpanalakkhana ... sati upaganhana-
lakkhana ca ti, Mil 37,6-7; sati ... uppajjamand kusaldkusala- ...
-dhamme apilapeti, 31.9; ettaka deva te hatthi, ettaka assa ...
ettakam sapateyyam, tam devo sarati ti rafifio sapateyyam
apilapeti, 37,19-22. Mil 37,22 clearly takes the verb to be apilapeti
(# abhilapeti) “to repeat, to remember by repetition”. The noun
from this is apil@panata = sati, e.g. sati apilapanata ti, As 144,4.

Other texts, however, even though they quote Mil (e.g.
As 121,27 and Ps I 83,2) take this to be from plavati, from the root
plu- “to swim, float”, and explain sati as being “non-floating™:
anupavisanasankhatena ogahanagthena apilapanabhavo apildpanatd.
yatha hi labukatahddini udake pilavanti na upavisanti na tatha
arammane sati. arammanam hi esa anupavisati, tasma apilapanata ti
vutta, As 147,11-15. We find at Nett 15,18: yathadittham apilap-
anatthena sati, which Nanamoli translates “it is mindfulness in the
sense of the act-of-not-floating-away [from its object] according as
[it has] seen [it]”. He adds*: ““apildpanata — non-floating away’:
not as in PED for all Nett and similar references. The word is the
same as the abstract form apildpanata (i.e. a + pilapana + ta: see
PED) and is glossed by Nett-a with ogahana [itara pana
yathadittham yathagahitam drammanam apilapanatthena
ogahanatthena sati ti, (Nett 215,25-26)]. The root is plu (to swim
or float), not lap; see PED pilavati, and also CPD. Mindfulness is
regarded as keeping the mind ‘anchored’ on its object and
preventing it from ‘floating away’ from it.”

The initial - was taken to be a negative, and its opposite
was created by removing the a- (cf. the evolution of sura from
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asura with the removal of a-, and dhava from vidhava with the loss
of vi-), and the resultant pildpanata was explained as “floating™: ya
asati ananussati ... asaranatd adharanata pilapanata sammussanatd
(Ee has a wrong reading with a- for both of these) ... idam vuccati
mutthasaccam, Dhs 232,7-8; udake aldbukataham viya Grammane
pilavati ti pilapanata, As 405,28-29. A distinction is therefore made
between mutthasacca, which is connected with things floating on
the (surface of the) mind, and sati which is connected with things
not floating, i.e. entering into the mind.

In the references in A, whether we read dhammapadani
’pilapanti or dhammapaddpilapanti, 1 think we have the verb api-
lapanti = abhi-lapanti. The three parallel statements at A II 185—
86, with a subject, object and finite verb, persuade me that we
ought to take sukhino (nom. pl.) as subject, dhammapada(ni) as
object, and apilapanti as a finite verb: “the happy ones recite the
doctrine”. This then gives a verb apilapati “to recite” of which the
causative apildpeti means “to cause to be recited, to enumerate” and
then “to remind someone of something by enumerating it to them”.
Because Mp does not recognise the verb apilapati, it has to take
(a)pilapanti as intransitive, with dhammapada as subject, and
sukhino as genitive (= dative) in agreement with zassa.

I presume that the phrases at A II 185,12-13 and Mp III
170,15-18 say the same thing, and so the difference is between
sukhino dhammapadani pilapanti and sukhino dhammapada pilap-
anti. In the second of these it is not possible to say conclusively
whether we have the coalescence of -pada and api- > -paddpi-, or
whether there is elision of initial a-. This does happen with api-,
even in Skt, where we find pidhana for apidhana, etc.

I think the difference between -pada and -padani raises a
question about the neuter plural ending. Geiger states’ that the
nom. pl. in -d is not rare, but he does not mention the acc. pl.,
although one would expect the two to be the same. He does not
even list riipa as a possible form for the acc. I think this is an
omission on Geiger’s part. It may be that acc. forms in -@ are not
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as common as nom. forms, but they certainly exist, e.g. dadanti
dana at A T 162,25, where the ending is confirmed by the metre.

2. a- and sa-ppatihirakata “non-referential” and “referential”

This word (with a-) occurs at D I 193,3,18,20;
194,15,17,28,29; 195,18,20; 239,17,20; 241,17,20; 242,10,30,33;
243,14,16; 244,4,7; M 11 33,19,21; 41,2,4. The word (with sa-)
occurs at D I 198,18,19,32; 199,18,19. Rhys Davids translatedS the
former “without good ground” and also suggested “not apposite”;
Buddhaghosa explains it as patiharana-virahitam aniyyanikam (Sv
380,7-8). Walshe translates it as “stupid”’, and 1.B. Horner as
“irresponsible”8. Jayatilleke investigated a number of possible
etymologies of the two words. He looked at a number of
commentarial explanations and preferred® Buddhaghosa’s at Ps m
273,10-11 (quoted by Miss Homer!0): aniyyanika amilaka
niratthaka “what does not lead onwards, is groundless, and without
a goal”. He consequently translated “baseless and meaningless”.

Rhys Davids!! noted a connection with the word for
miracle, but stated that to render the word “unmiraculous” would
make nonsense of the passage. It is true that both words are to be
derived from the same root, i.e. prati + har- “to bring or carry,
towards, against or back”. The development would seem to be
from the noun pratihara, and is based upon a vrddhi formation
pratiharya. This gives in Pali patihariya and (with a secondary
development) patihira (via *patihera). Judging from the references
available to me, when it is prefixed by a- or sa- we find patihariya
when it is freestanding, and patihira when compounded with -kata.

What do these various words mean ? In Skt, among the
other, more understandable, meanings, we find the sense of
“doorkeeper” for pratihara. This sense perhaps arose from the fact
that he was the person who brought the visitors to the owner of
the house. We also find, in the lexicons, the meaning “juggler,
magician”. The vrddhi formation noun pratihdrya therefore has the
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meaning of “jugglery”. It is not easy to syq 10w the meaning
“juggler” arose — perhaps from some puny;, g use of the basic
meaning of the word, e.g. “producer”. It is th; s “jugglery, magic”
idea which is translated as “miracle” in Pali.

If we assume that “bring back, brin g towards” is a
possible meaning, then we could give a meay; based on a Latin
quasi-parallel from re + fer, and suggest that “referenoe” might well
be tried as a starting point. We might think of “referential” and
“non-referential”, unless it is thought that these words already
have a specific sense in philosophical discusSi on. “ Appropriate”
and “non-appropriate”, or “apposite” and noy_ a ;;site” would all
be possible. Rhys Davids!? seemed to be SURgesting “apposite” for
appatihira-kata- and “non-apposite” for SAPPG;;pira-kata-» but this
seems to be incorrect, and is contradicted b&.what pe went on to
say in that note. In the same note he quotey two readings from
Buddhaghosa which are not accepted by the editors of the
commentary [patibhana- and -viharanam), ang g.oce words should
not be taken into consideration in this matter,

CPD suggests “not convincing, Wiy, out arguments” for
appatihariya'3, and “made unreliable” for Wpati pira-kata. If we
assume that this means “basis for argqunt,,' ;.e. the facts or
references which one brings forward as the ba s,is ;,f a statement,
then this would be an acceptable translay —gomething like
“arguable” and “non-arguable” would be po&Sibl.e The idea would
be that certain talk could be seen to be with lor wiﬁiout) reference,
and therefore “arguable (or non-arguable)”, because there was (or
was not) something to argue about.

3. patihara “introduction»

i This word is found at Ja I 121,2y (bahirat® vanijesu
fzga.tesu tatiyena patihdarena arocetha) # 122.5. PED defines
‘striking, that which strikes (with reference y n;arking the time)”,
but that hardly fits the context here. Ja-Trs| ., cjates “let them
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as common as nom. forms, but they certainly exist, e.g. dadanti
dana at A 1162,25, where the ending is confirmed by the metre.

2. a- and sa-ppatihirakata “non-referential” and “referential”

This word (with a-) occurs at D 1 193,3,18,20;
194,15,17,28,29; 195,18,20; 239,17,20; 241,17,20; 242,10,30,33;
243,14,16; 244,4,7; M 11 33,19,21; 41,2,4. The word (with sa-)
occurs at D 1198,18,19,32; 199,18,19. Rhys Davids translatedS the
former “without good ground” and also suggested “not apposite”;
Buddhaghosa explains it as patiharana-virahitam aniyyanikam (Sv
380,7-8). Walshe translates it as “stupid”’, and I1.B. Horner as
“irresponsible™. Jayatilleke investigated a number of possible
etymologies of the two words. He looked at a number of
commentarial explanations and preferred® Buddhaghosa’s at Ps III
273,10-11 (quoted by Miss Horner!%): aniyyanika amulaka
niratthaka “what does not lead onwards, is groundless, and without
a goal”. He consequently translated “baseless and meaningless”.

Rhys Davids!! noted a connection with the word for
miracle, but stated that to render the word “unmiraculous” would
make nonsense of the passage. It is true that both words are to be
derived from the same root, i.e. prati + har- “to bring or carry,
towards, against or back”. The development would seem to be
from the noun pratihara, and is based upon a vrddhi formation
pratiharya. This gives in Pali patihariya and (with a secondary
development) patihira (via *patihera). Judging from the references
available to me, when it is prefixed by a- or sa- we find patihariya
when it is freestanding, and patihira when compounded with -kata.

What do these various words mean ? In Skt, among the
other, more understandable, meanings, we find the sense of
“doorkeeper” for pratihara. This sense perhaps arose from the fact
that he was the person who brought the visitors to the owner of
the house. We also find, in the lexicons, the meaning “juggler,
magician”. The vrddhi formation noun pratiharya therefore has the
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meaning of “jugglery”. It is not easy to see how the meaning
“juggler” arose — perhaps from some punning use of the basic
meaning of the word, e.g. “producer”. It is this “jugglery, magic”
idea which is translated as “miracle” in Pali.

If we assume that “bring back, bring towards” is a
possible meaning, then we could give a meaning based on a Latin
quasi-parallel from re + fer, and suggest that “reference” might well
be tried as a starting point. We might think of “referential” and
“non-referential”, unless it is thought that these words already
have a specific sense in philosophical discussion. “Appropriate”
and “non-appropriate”, or “apposite” and non-apposite” would all
be possible. Rhys Davids'? seemed to be suggesting “apposite” for
appatihira-kata- and “non-apposite” for sappatihira-kata-, but this
seems to be incorrect, and is contradicted by what he went on to
say in that note. In the same note he quoted two readings from
Buddhaghosa which are not accepted by the editors of the
commentary [patibhdna- and -viharanam}, and these words should
not be taken into consideration in this matter.

CPD suggests “not convincing, without arguments” for
appatihariya', and “made unreliable” for appatihira-kata. If we
assume that this means “basis for argument”, i.e. the facts or
references which one brings forward as the basis of a statement,
then this would be an acceptable translation. Something like
“arguable” and “non-arguable” would be possible. The idea would
be that certain talk could be seen to be with (or without) reference,
and therefore “arguable (or non-arguable)”, because there was (or
was not) something to argue about.

3. patihara “introduction”

This word is found at Ja I 121,29 (bahirato vanijesu
dgatesu tatiyena pdatiharena arocetha) # 122,5. PED defines
“striking, that which strikes (with reference to marking the time)”,
but that hardly fits the context here. Ja-Trsl. translates “let them
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be passed on by three successive ushers ... announced them by
three successive ushers”!4. We find patihdarakena used in a version
of the same story found elsewhere at Mp I 219,18.

Aptel’ gives as one of the meanings of pratihara: “intim-
ating arrival”: samprapyaite mahatmano Raghavasya nivesanam
visthitah pratiharartham (Ram. 7.1.7). For pratiharana (s.v.) he
gives: “entrance, permission to enter a door”.

We also find patihara-kamma in Pali (yatha ca sabba-
kammiko amacco yodhakammam pi karoti, mantakammam
kammam pi ti sabbakiccani sadheti, Spk III 171,6). The tika on
this states: patihara-kamman ti rafifio santikam agatanam vacanam
rafifio nivedetva tato nesam patiharanakammam, Spk-pt.

We also find: vina patiharena upatthanam anujani, Ja V1
345,27 (“without ceremony”, Ja-Trsl.!). Since the second time the
phrase occurs in Ja I 122,5 we find the statement purimasaffia-
vasena tatiyena patiharena tesam agatabh@vam arocesum, we must
assume that the third patihara was in some way distinctive, and
could be used to give information, in a way previously arranged,
that the people being introduced were the particular people (the
king) was expecting. It is therefore to be translated “(the third)
method of introduction (of visitors to the king)”.

4. paruta “clothed”

This word is given by Geiger!7, and quoted from him by
Renou!8, as another example of the change of vr > ru. This is not
correct. As PED correctly states, paruta is the past participle of
parupati, which is a metathesised form of papurati. This is a hyper-
form of *pavurati, which is to be derived < *pravarati (showing
labialisation of -a- > -u- after -v-) = pr@vmoti, i.e. paruta is a
conflation of parupati and *pavuta. The strange statement in
PED?? that the form apdruta “is apparently only a neg. paruta”
should be changed to read “is only in appearance a negative of
paruta”, since it is, in fact, the past participle of apapurati.
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5. mangura-cchavi “with brown skin”

This compound occurs at M I 246,17 (referring to the
colour of the Buddha’s body); 429,14 (referring to no-one in
particular); II 33,14; D1193,13; 2422 (referring in these last three
cases to the complexion of a unknown beautiful girl). In all these
references it is used together with the words kala and sama. We
presumably have a graded series of colours — black, (dark) brown,
(light) brown. It also occurs outside the canon at Vism 184,4 and
Sp 238,19, where it is used with kala and odata. Here it presumably
refers to a colour (halfway) between black and white.

The BHS equivalent, found in the references to the colour
of the Buddha’s body in LV (255,5; 256,8) and Mvu (II 126,11;
127,15), is madguru. This is also the name of a fish, and it is
interesting to note that Ps II 290,9 (on M I 246,17) states:
mangura-cchavi ti mangura-maccha-chavi. Edgerton® states that
the two words are probably not connected, unless the fish was
named for its colour, This, however, seems very likely, since there
is also a fish called rohita (Ja V 405,32¥).

It is difficult to believe that mangura and manguli (found
at S II 260,3 = Vin Il 107,11; and compounded with itthi at Vin I
100,22) are not connected, since they differ only in the -r-/-I-
alternation, and are both used of (a woman’s) appearance. It
seems, however, that manguli is used only in a bad sense. It is
glossed: mangulin ti viripam duddasikam bibhaccham (Sp 511,1 =
Spk II 221,10). In Pkt too mamgula seems to be used only in a bad
sense, since PSM?! gives the meanings: anista, papa, asundara. 1t is
presumably for this reason that Edgerton reads (a)madgurucchavir
at Miila-Sarvastivada-Vinaya I 36,1722, where it is used of a
Cakravartin’s striratna with ndtigauri and ndtisyama.

A bad sense is perhaps appropriate for Gotama’s colour
in the particular circumstances, but possibly not for the beautiful
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girl, unless we are to interpret it as meaning: “You really do not
know whether she is beautiful or not”.

A Dravidian etymology is given at DEDR 4750 (= DED
3890), where mangura and margula are assumed to have the same
(bad) meaning, i.e. “sallow, unhealthy (in appearance)”, although
Mayrhofer? expresses doubts about this.

6. manesika “guessing another’s thoughts”

This is one of the eighteen examples given of games
played by brahmanas and samanas who are addicted to games and
recreations. It occurs at D I 7,1, and is explained in the cty as:
manesikd@ nama manasa cintita-janana-kila (Sv 86,19). PED
explains it as being derived from mano + 2esika, and defines it as
“mind-searching”, i.e. guessing the thoughts of others, mind-
reading; a practice forbidden to bhikkhus. The word also occurs at
Vin II 10,23 and IIT 180,28, and Sp 621,24 explains: manesika
vuccati manasa cintita-janana-kila .

The explanation given by PED is hardly satisfactory.
2Esika is quoted only in the sense “desire” and it is found in this
sense in the compound abbiilhesika Even if we assumed that it was
a form from the root is-/es- “to seek, search”, it would scarcely
give the sense required here.

It seems more likely that we are dealing with a variant of
the word which appears in Skt in the form manisika “wisdom,
intelligence”, and its use with reference to a particular type of
intelligence is parallel to the way in which the adjective tevijja
“having three knowledges” is used of three particular types of
Buddhist knowledge.

7. rakkha “tree”

Geiger?* takes rukkha as being derived < vrksa, with vr >
ru, presumably via *vru, although this would seem to be
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unparalleled. The same etymology is given by Sen®. The parallel
which Geiger gives (paruta) is probably not a parallel (see above).
On the other hand Pischel? connects the word with Skt ruksa,

which may perhaps mean “tree”. Pkt also has vaccha, which is to
be derived from vrksa. Wackernagel?” and Renou?? propose a

metathesis. This is certainly the solution, but the metathesis is
probably pre-Indo-Aryan, and is to be compared with the VR/RV
alternation which is found in wolf and vulpes as opposed to lupus,
lopdsa, rksa and Greek ohammg.

The derivation from ruksa is not, however, possible for
rakkha (Ja III 144,15). This is taken as a side-form by both PED
and Geiger®. The occurrence, however, of raksa and rakhksa (as
well as rukha) in GDhp, suggests that it is not merely “an old
misreading” as PED says3. If we are to derive this from vrksa, then
we would be forced to return to Geiger’s etymology for rukkha, i.e.
vrksa > *vrukkha > rukkha, and assume vrksa > *vrakkha > rakkha.
The same objection remains, but it is, however, possible that the
loss of initial v- is not to be regarded as a specific MIA
phenomenon, but rather to be located in OIA or even pre-OIA. We
can, in fact, give several examples of this change, and they have
been listed by John Brough3l. We can quote: (v)rsabha “bull”;
(v)afic- “go crookedly”; (v)rddh- “increase, succeed”; (v)arc- “be
brilliant”; (v)rs¢i “rain”; (v)as- “remain”. There seems, therefore, no
reason to doubt that (v)rksa “tree” could also be in this group. This
would mean that all forms can be derived from related forms and
by-forms, i.e *ruksa, vrksa and *rksa.

On the other hand, a satisfactory etymology for the Skt
form can be obtained by comparing vrksa with valsa, and assuming
that the former is based upon the latter + -s-, with a weak grade of
arfal, ie. visivrs + s > viks/vrks3?

The variation in the A§okan inscriptions (vracha at G33;
lukha at K'Y J and rucha at M) probably reflects a situation where
the original form in an Eastern Pkt had lukha, which with the
North-Western changes of /> r and kh > ch gives M rucha.
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Although it looks as though G confirms the vrakha/vracha stage

between vrksa and vakkha, 1 think that, in fact, it shows an
attempt at Sanskritisation, i.e. ra is the scribe’s attempt at
reproducing the -r- sound in a script which did not have a character
for it.

8. muttha-sati “forgetfulness”

The BHS equivalent of this is musita-smyti, which PED
states is in appearance wrongly derived from Pali musati “to rob™.
Edgerton, however, states> that Pali mutthasati “pace PTS D(ict-
ionary) ... may well be from Skt musta = musita”. Morris® also
quotes Skt musita-smrti, but rejects the connection. The Com-
mentaries give an explanation based upon mussati < mrsyati, but I
believe that they and both the modern commentators I have
mentioned were all wrong, and I believe that Edgerton was correct.

PED is also wrong in stating that muttha occurs “only in
two compounds”. It occurs twice uncompounded in the phrase sati
muttha at Th 98 and 794, where muttha is glossed as nattha (Th-a
1214,15).

In BHS musita-smyti is a noun. It is an adjective in Skt,
with an abstract noun (lex.) formed by adding -¢a. In Pali it is a
bahuvrihi compound adjective. The noun in Pali is muttha-sacca.
PED states that this is derived < muttha + sati + ya, but it is rather
< muttha + sacca < *smartya.

9. sandana “trappings”

This word occurs at D II 188,5. It is presumably the same
as the word samdana “bond, halter, fetter” found in Skt, and PED
queries whether we should not read sandana. There seems to be no
reason why we should do so. The word can perfectly well be
explained as showing the weak grade form of the root da- “to
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bind”, i.e. either the very weak grade d-, with the suffix -ana, or the
middle grade da- with the suffix -na, cf. uddhana, etc.3®

10. samavassari “(she) uttered”

PED does not list this word in this form, but under
samavasarati (sic) it states “of a goad or spur” with a reference to
Thi 210, and instructs readers to see samosarati. Under this last
word, which is derived by PED from osarati (< sr- “to flow”), two
meanings are given: “to flow down together” and “to come
together, gather”. There is no reference to samavasarati.

We must therefore assume that PED is suggesting a
derivation from the root sr- for samavassari. If this is so, then we
must also assume that the appearance of double -ss- is metri causa.
For the word patodam to be the object of samavassari, we must
assume that it is a causative form. If this is so, then -ssari must
stand for -sdrayi, i.e. the vowel -G- has been shortened, again metri
causa, and the ending -ayi has been replaced by -i. Taken in
themselves, none of these three changes is unparalleled, but it is
perhaps rather unlikely that three such anomalous forms should
occur in one word.

If the derivation is not from sam + ava + sr-, then we
must consider alternatives. If we assume that the reading is
correct, with no changes metri causa, then we are looking for a
root which could give the stem -ssar-. I can think only of smar- or
svar-. It is, of course, true that neither of these roots occurs in Skt
with the prefixes sam + ava, but there are formations from both
roots which would not be inappropriate.

The root smar- has among its meanings “to hand down
memoriter, teach, declare” and “to recite”, while ava-svar- has the
meanings “to sound (as an instrument)” and “to sustain with
gradually lowered voice”.37 The latter verb is very rare, but if we
can assume that smar- and svar- were more common in MIA than
in Skt, then either of these would give an acceptable etymology



60 K.R.Norman

and meaning, on the assumption that the verb does not have
patodam but rather gatha as its object, i.e. “she uttered these verses
as a spur”, rather than “she used a spur, i.e. these verses”.

11. samudda, “sea”

There is, of course, no doubt about this word or its
meaning, but readers of Mil 85-86 may have been puzzled at the
explanation of its meaning given there. It is explained as sama +
uda + ra(vana). We can therefore see that *ravana = lavana = “salt”.
This explains the retroflex -n-, which is otherwise inexplicable
after -I-.

This agrees with the explanation given by Charpentier.
Against this is the explanation given by J.C. Wright®®, who
assumes it is < MIA lavana “piece” (of rock salt), with the spont-
aneous development of -n- > -n-.

12. sahavya “friendship”

PED states that this is from sahdya, and compares Skt
sahayya, but does not explain the development in detail. It would
seem that in origin sahavya must be a vrddhi formation from
sahdya, i.e. it is the direct development from sahdyya, and it could
well be that an original long -d- in sGh- was shortened on the
analogy of the short -a- in sahdya. The development of -yy- > -vv-
is on the same lines as vanibbaka, pubba, etc.*?, and the double
-vv- was then “back-formed” or Sanskritised into -vy-. Perhaps
because the long -a- in the first syllable had been lost, the tradition
did not know that sahavya was an abstract noun, with the result
that another abstract noun was formed by adding the suffix -/a,
giving sahavyata. The word seems to have been known to the BHS
tradition while it still had a form with -vv-, because the word
occurs in BHS with the spelling sahavrata. This is doubtless based
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upon a “folk etymology”, which took the meaning to be “joint
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SADDHAMMOPAYANA

The Gift-offering of the True Dhamma
INTRODUCTION

Saddhammopayana (Saddh), a didactic poem of 629 verses, is the only
known Buddhist epistle in Pali. It was written by a Buddhist monk in Sri
Lanka to his 'dear fellow-student Buddhasoma’. Saddhammopayana is
quoted in Upasakajanilaiikira (Upas), Adornment of the Buddhist
Laity’, (Saddhatissa 1965, p.59), written in the mid-twelfth century
(Saddhatissa 1965, pp.36,45), and must therefore be an earlier work
(Saddhatissa 1965, p.49); Saddhatissa agrees with Paranavitana (UCHC
p.393) in assigning Saddhammopéyana to the tenth century (Saddhatissa
1965, pp.33,59-64).  Although the poem gives mno evidence of its
authorship, the colophon to the Sifthala commentary (Saddh-s), and also
the introduction to a commentary called Saddhammopayana-viggaha,
give the author as Abhaya-giri Kavi-cakravarti Ananda Maha-Thera
(PLC p.212; SL p.4; Saddhatissa 1965, pp-31-2). Five doctrinal points of
difference in Upas from the Saddh interpretation (which is possibly the
Abhayagirivasin view) are pointed out by Saddhatissa (1965, pp.59-64).

My translation is based on the text of Saddhammopayana, edited by
the Rev. Richard Morris and published in JPTS 1887 one hundred years
ago, but until now untranslated (pers. comms, H. Bechert 1981 and
Jacqueline Filliozat 1981). The poem is still held in high regard in Sri
Lanka and parts of it are very frequently quoted by monks in the course
of their sermons (PLC p.212).

Saddhammopayana in the 'Letter Literature’

The Buddhist ‘letter literature’® includes Nagarjuna’s Suhrllekha
"Letter to a Friend’ and Ratnavali *Jewel Garland’ (both addressed to
King Satavahana), Matrceta’s Maharajakanikalekha "Letter to the Great
King Kanika’, Candragomin’s Sisyalekha *Letter to a Pupil’, all written
in Sanskrit between the second and fourth centuries A.D., and
Saddhammopayana in Pali in the tenth century: ’The epistle form was
much cultivated among the Buddhists from this time until the twelfth
century ... Several were written to kings by famous monks, exhorting
them to rule well, and others were addressed to pupils, to a son or to a
teacher’ (Warder 1974, p.232).

*See also Dietz 1984.
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The common purpose of these epistles was to expound traditional
Buddhist morality in a way easy to understand for the laity not versed in
the canon, and they have much content in common. Suhrllekha, perhaps
the best known, summarises Buddhist ethics with particular reference to
the laity and in accordance with early doctrine practically common to all
the schools.

Saddhammopayana is said to be based on Sisyalekha {(SL p.211),
composed about six hundred years earlier, which is in fact a very
considerable time lapse, and one cannot but conjecture on the possibility
of other epistles in the interval which have not perhaps survived.
Sisyalekha, like Saddh, describes the miseries of pretas (petas) and
purgatories, states the difficulty of attaining birth as a human being,
discusses impermanence, and recommends meditation to dispel ignorance
and attachment, as well as working for the good of others.

The influence of Saddhammopayana is seen in later Buddhist literature
in Sri Lanka, in both Pali and Sinhala texts. Upasakajanalarikara,
written in Pali probably in the mid-twelfth century A.D., uses a deal of
Saddh material including quoting over one hundred verses (Saddhatissa
1965, pp.49,59-64,122). Lovidasatigarava, 'The Compendium of the
World’s Good’, was written in Sinhala in the fifteenth century and
Lokdpakara, *The Help of the World’, was written in Pali in 1893 and
based on Saddh, dealing with practically the same subjects (PLC p.311).

The high regard for Saddhammopayana in Sri Lanka could hardly be
more clearly shown than by the selection of the same ideas for discussion
and emphasis and, in the case of Upas, so much quotation of its verses.

The whole mediaeval period (362-1505 A.D.) in Sri Lanka was one of
great literary activity. The literature of this golden era merits being read,
studied and enjoyed in its own right and not merely being dismissed as a
pale shadow of the canon.

Ann Appleby Hazlewood

Australian National University

Summary of the Text

verse 1- namaskara
Section 1
4- The eight inopportune births
Section 2
53- The ten evil deeds
73~ Their results in this life

93- Their results in the next life
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97- peta-suffering
129~ Animal-suffering
176- niraya-suffering
Section 3
211- The twelve ways of meritorious
action
228~ Their rewards
263- Giving and its rewards
278~ The death of a miser
294- The death of a generous giver
303- The rewards of a generous giver
310- Bis paean of joy
337~ Good conduct and its rewards
371- Restraint of the senses, livelihood,
moderation
415- The rewards in this life of good
conduct
431- The rewards in the next life of good
conduct
451- Mental development
471- The rewards of mental development
497- Transference of merit and its
rewards
510- Rejoicing in others’ merit and its
rewards
517~ Instructive teaching and its rewards
528~ Listening to the Dhamma and its
rewards -
539~ Paying homage and its rewards
555- Humble service and its rewards
563- Gladdening others and its rewards
569~ Taking refuge in the Triad and its
rewards
580- Mindfulness and its rewards
Section 4
588- Heedfulness of all meritorious
action
590- The Buddha-land
602~ Wrong views of beauty, comfort,
permanence and self
616~ Colophon
1- Prayer that all folk may attain
nibbana
4- Prayer that the poet may attain

Buddhahood and help others attain
nibbana
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Abbreviations

BHSD
Child.
coD
CPD
Ct.
fasc.
f.n.

Geiger,Culture

JPTS
m.c.

PLC
PPN
PSN

sa.
SED

sinh.
SL

UCHC

Note: For the sake of brevity, Pali texts referred to ir.l t.he footnotes
are cited by title or abbreviation (CPD) only (see list in Bibliography).
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Buddhist Bybrid Sanskrit Grammar
and Dictionary (Edgerton 1953)

A Dictionary of the Pali Language
‘(Childers 1909)

The Concise Oxford Dictionary 6th
edn (Sykes 1976)

A Critical Pali Dictionary
(Trenckner 1924-)

Commentary

fascicle

footnote

Culture of Ceylon in Mediaeval
Times (Geiger 1960)

Journal of the Pali Text Society
for the sake of the metre

A Sanskrit-English Dictionary
‘(Monier-Williams 1899)

printer’s error

The Pali Text Society’s Pali-
English Dictionary (Rhys Davids
and Stede 1921-25)

The Pali Literature of Ceylon
‘(Malalasekera 1928)

Dictionary of Pali Proper Names
(Malalasekera 1937)
Paia-sadda-mahannavo

(Sheth 1963)

Sanskrit

A Sinhalese-English Dictionary
(Carter 1936)

Sinhala

Sinhalese Literature (Godakumbura
1955)

History of Ceylon vol.I, part I
(Paranavitana 1959)
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THE GIFT-OFFERING OF THE TRUE DHAMMA

Homage to that Exalted One, Arahat,
Rightly Awakened!

1. [Saluting] the One Who is freed from all the asavas, the Mine of
every good Merit, the Teacher of all the worlds, the Hero, the
Benefactor giving the Way to the amata of nibbana(1),

2. First of all, because of {my] faith, saluting with head bowed that
Rightly Awakened One with every honour, and then [saluting] the
Dhamma and the Sangha,

3. I shall compose a small ’gift-offering of the True Dhamma’ to send
to Buddhasoma, my dear fellow-student.

1. VERSES EXPLAINING THE INOPPORTUNE BIRTHS

4. Meritorious action should always be performed by a wise man who
has obtained opportune birth freed from the eight inopportune
births(4), [opportune birth] which is most difficult to obtain:

5. [Birth] in the three apayas, [birth] in the state of formless and
unconscious beings, and also [birth] in a border country, |birth]
with the five sense faculties deficient(5), |birth] in a state of having

(1) All the asavas (mind intoxicants): kama, bhava, ditthi and avijja (PED
s.v. asava).
The good merits (sadhuguna) are sila, samadhi, pafifia, vimutti and
vimuttifianadassana {Saddh-s).
The Buddha is called a Hero because he performed deeds not performable by
othets and because he attained omniscience not attainable by others. He is called
a Benefactor because, just as medicine is of benefit to the sick, he relieves the
suffering of all beings and because he guides the guidable {Saddh-s).

(4) Eight: see verses 7-14.

Inopportune births: in circumstances such that one cannot learn from a Buddha
(BHSD s.v. aksana).
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harsh, wrong views,

6. And [birth) in a world with no appearance of the Buddha, .who
gives the amata of the True Dhamma. These |births] are explained
as "The Eight Untimely(6) Inopportune Births’.

7. Ceaselessly performing hard labour in niraya, labour which.is very
cruel, frightful and terrible - how will one perform meritorious

action?

8. Without awareness of the True Dhamma and life always in
jeopardy(8), being in the form of an animal - how will one perform
meritorious action?

9. Going to the realm of petas, withered away by torment(.Q) .and
exhausted by hunger and thirst - how will one perform meritorious
action?

10. In the worlds of formlessness and unconsciousness, where one lacks
the means to listen and is deprived of listening to the True
Dhamma, how will one perform meritorious action(10)?

11. Born in a border country(5), where complete unrighteousness
prevails and which lacks the sons of the Chief of Sages(11) - how

(5) The three apayas are birth in naraka, birth as an animal and birth in the
peta-world (Saddh-s); cf. PED: the fourth is birth as an asura.
Border country: barbarian region {BHSD s.v. aksana).
The five sense faculties consist of cakkhu, sota, ghana, jivha and kaya {Saddh-s);
PED s.v. indriya.

{6) Untimely: for performing acts of merit {Saddh-s).
There is a ninth akkhana cf. DN 111 263ff.: birth as an asura (BHSD s.v. aksana}.

(8) A life in jeopardy means a life in the state of fear of death (Saddh-s).

(9) Torment comprises the burning of fire and the burning of mental anguish
(Saddh-s).

(10) Because there is no suffering in these two worlds (Saddh-s).
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will one perform meritorious action?

12. Being stupid or dumb and so on(12), existing in a state
impeded(12) by the consequences [of bad deeds in a former life},
deprived of the means of comprehending [the True Dhamma], how
will one perform meritorious action?

13. Fallen into false views that can in no way be reversed and become a
very pillar of samséra - how will one perform meritorious action?

14. Existing in the darkness of delusion when the Buddha-sun(14) that
sheds light on the Way of complete attainment has not arisen -
how will one perform meritorious action?

15. These are considered the inopportune births because of lack of
opportunity for that meritorious action which consists in mental
development and which brings about comprehension of the
truths(15).

16. Opportune birth, freed from the eight inopportune births, is most
difficult to obtain; having obtained that which promotes every
success, who would be negligent?

17. Human existence without deficiency [in the senses|(17) and adorned
by the Buddha-sun(14) is extremely difficult to obtain, for that
[alone] is the opportune birth for the complete attainment of

(11) The sons of the Chief of Sages are the children or disciples of the Perfect
One (Saddh-s).

{(12) A stupid person has not the intelligence even to listen and bear in mind
what is said by people who know. People who are dumb and so on are the mute,
the blind and the deaf (Saddh-s).

Impeded: being reborn without root-conditions (Saddh-s): humans who are
erippled, blind, deaf, mentally deficient, etc. (Nyanatiloka 1980, p-172).

(14) Existence adorned by the Buddha-sun occurs at a time of appearance of
the Buddha (Buddha-period) (BHSD s.v. ksana).

(15) The (four) noble truths are the truth about dukkha, samudaya, nirodha,
and magga (Saddh-s).
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18.

19.

20.

21.

22.

23.

24.

25.
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nibbana.

Human existence, because of the difficulty of achieving the
conditions for it and because of its intrinsic worth and great value,
is like a jewel of great worth, very difficult to obtain.

Indeed, the meritorious action which is the condition of birth into
human existence is very difficult to perform; the proof of that is
indeed the scarcity of those desiring to perform meritorious action
in the world.

The difficulty of meritorious action and the ease of non-meritorious
action can be understood by the [difficulty] of giving away a house
and by the [ease of the house’s] burning after having built it.

The mind continually turns to evil without any trouble at all but
[turns] to meritorious action only with great trouble; [the
illustration of] the river(21) will demonstrate this.

The lands of the fruit of non-meritorious action are seen to be as
full as the lands of the fruit of meritorious action are seen to be
empty(22).

Would not a swarm of ants come from a single hole indeed surpass
the number of men in the land of Jambudipa(23)?

Because of the arduousness of performing meritorious action,
human existence is indeed very hard to obtain; the lack of fruit in
the lack of seed is sufficient to indicate it.

Wherever anything is indeed honoured in the world there it is
named most excellent; therefore human existence is most excellent
on account of being honoured by the good.

(17) Deficiency refers to muteness, deafness and so on (Saddh-s).

(21) Just as a river flows uselessly to the sea without any effort, that river is
diverted usefully only with great effort (Saddh-s).

(22) The lands of the fruit of non-meritorious action are the four apayas, and
the lands of the fruit of meritorious action are twenty-seven (Saddh-s).

(23) Cf. AN 135-37.

26.

27.

28.

29.

30.

31.

32.

33.
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*Action(26) which bears fine fruit and which brings about nibbéna
all thrives [only] here in this life.” The great value therein should be
known as such.

For such reasons, human existence is very hard to obtain and, when
it is not obtained, the achieving of heaven and so on(27) is truly
hard to obtain.

If human existence which is hard to obtain is obtainable by the
very insignificant furthering of one’s own good,

Then, even in the three worlds(29), nothing is found of comparable
arduousness to the very significant furthering of the good of others.

While in a world seeking its own comfort even by {a man| causing
suffering to his [own| son(30), who will there be that is determined
on the good of others?

Not asked to help, who would bear burdens for unknown,
ungrateful, wicked folk?

Placing cool water in the midst of the burning coals of naraka,
what |[man] without iddhis could preserve its coolness for any
length of time?

In the same way, while in the pit(33) of existence aflame with the
fire of the faults of its beings, who could maintain the coolness of
compassion for any length of time?

{26) There are two kinds of action: worldly (giving excellent results) and
other-worldly, consisting of insight and meditation (bringing about nibbana)
(Saddh-s).

(27) "Heaven and so on’ means heaven and the good fortune of both nibbana
and human rebirth (Saddh-s).

(29) The three worlds (states of existence): kima-, riipa- and ariipa-loka (PED
s.v. tiloka and bhava).

(30) Cf. the story of the hungry tigress - Jat-m I; see also Pv I 6.

{33) Read -avate.
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34.

35.

36.

37.

38.

39.

40.

41.

Saddhammopayana Translation

As for those whose wish to direct towards themselves all the sorrow
suffered by others is always uninterrupted and [whose wish] has
complete deliverance as its goal,

Because of being accustomed to giving [their own] kingdoms [yet]
without giving the Buddha-kingdom which does not pass on(35) [to
others], and ashamed as it were to continue long - have they
entered nibbana?

Who indeed knows the arduousness of the undertakings in the
world of those heroes who are engrossed in the welfare of others
and are mines of the chief virtues?

Perceiving that this world is oppressed by suffering and lacking
enjoyment like the avici hell, who is able enough to enter it just for
the sake of other beings?

And even the four great oceans cannot equal the blood which was
shed in the giving of eyes and so on by those [heroes|(38);

The One Who believes in even a fraction of their meritorious action
is indeed very hard to find; so who will there be to perform
[meritorious action|, with reverence(39) to it?

Thus, because furthering the welfare of others is indeed extremely
difficult to achieve, the arising of the Buddha-sun(14) is thought to
be an extreme rarity.

When the Buddha-sun(14) is not arisen, not even Brahma, Inda,
the moon or the sun can bring about the appearance of the Way for
attaining nibbana.

(35) asarikamam, 'which moves not (though one may wish to confer it)’
(Saddh-s); cf. Vism 554.
The Buddha-kingdom: cf. verse 596.

(38) caturo ...

mahannava: ‘one for every quarter of the sky’ (MW s.v.

samudra); cf. SN II 180,187; Thi 496-7; As 10sq.; Mvu 368; cf. ’the four oceans
surrounding Mt Sumeru’ Kawamura 1975, p.59; I have not been able to trace the
names of the four great oceans.

The giving of eyes: cf. Sivi Ja IV 401-12.

And so on: wife and child, cf. verse 218,517; cf. Vessantara Ja VI 479.

(39) saddhatahi | saddhata hi.

42.

43.

44.

45.

46.

47.

48.

49.
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If a stone is thrown up into the sky, its stay aloft is very short
because of its nature not to remain still, by virtue of its weight;

So indeed one causing |himself] to sink down because of his faults,
remains a very long time in the apaya regions, and remains a short
time in a happy state - so it is thought.

By means of the Ekapuggala Sutta and also the parable of the
blind turtle, the rarity of both should be understood by one who
knows(44).

Opportune birth, the conjunction of the two(44), is very rare
indeed, so a wise man engrossed in his own good would not
obstruct that opportune birth.

Indeed on account of the rarity of that opportune birth(46), the
never wearied disciples of the Buddha thought "Even if skin should
wither away as well as sinew and bone(46),

’Without realising the eternal tranquil state which is taught by the
Awakened One, we shall never in any way whatsoever leave this
cross-legged position!’(47)

Having mentally developed the Highest Way with all reverence,
those disciples obtained complete nibbana, where there is no further
fear of losing opportune birth(48).

The effort of those great heroes is indeed inconceivable; why does it
not explain for us the fleeting nature of that supremely opportune

(44) Ekapuggala Sutta: see AN I 22f.
The blind turtle: see MN III 169; SN V 455.
The rarity of both: rebirth when a Buddha is present on earth and also rebirth as
& human being (Saddh-s).

(46) Opportune birth: the ninth khana which is difficult to obtain (Saddh-s).
Quoted from Ja I 71.

(47) Cf. Ja 171

{(48) OR ’fear of being destroyed at every moment’.
Play on the word khana, ’opportune birth’ also *moment’.
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50.

51.

52.

53.

54.

55.

56.

57.

Saddhammopayana Translation
birth(49)?

A wise man, attaining that state which is both difficult to obtain
and fleeting, is never attached to his life, which is as brief as that of
a mosquito in the middle of a web;

He is never attached in any way whatsoever to insipid enjoyments,
which are worthless and perishable and are the roots of evil;

And, avoiding evil like a man desirous of life avoids food known to
be poisonous, he should be intent on deeds of merit.

The verses explaining the
inopportune
births are complete.

First section

II. VERSES ABOUT THE DANGERS OF THE TEN
EVIL DEEDS

As to evil: intent is called evil when connected with delusions
through greed, also with delusions through anger, or with pure
delusion.

It is explained thus: there are ten kinds of non-meritorious action
which come from evil intent by way of the three gates;

Killing, stealing and the pursuit of other men’s wives are thought
of as coming through the body|-gate]; lying, slander, harsh speech
and gossip are thought of as coming through the speech[-gate];

And covetousness, also malice(56) and wrong views are thought of
as coming through the mind[-gate]. These [ten evil] ways become
kamma-courses; it should be understood that there are those as
well which do not become so:

Detention(57) and so on coming from evil intent but not become
activities such as killing should be understood as not become

(49) Cf. verse 46: the best khana is the ninth (Saddh-s).

(56) Malice: vyapado; cf. verse 70 byapado.

58.

59.

60.

61.

62.

63.

64.
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kamma-courses.

With reference to a being, the recognition that it is a being,
murderous intent, attack(58), and destruction of life with that
attack(58-65) - killing with one’s own hand is fourfold.

The command in accord with one’s purpose, acceptance likewise of
that [command]|, and the carrying out [of that command]
accordingly without breaking any promise -

Regarding those [four| things said above |but] leaving aside the
accomplishment [of the deed], [though] including those [three
above], the taking of life on command is sixfold.(58-60)

Taking with one’s own hands what is not freely given is considered
to be fivefold: goods the property of another, the recognition of its
being another’s property, single-mindedness regarding stealing and
so on(61), shifting that property from its [proper| place, and the
accomplishment [of the deed];

The command in accord with one’s purpose, acceptance likewise of
that [command], and carrying out [of that command| accordingly
without breaking any promise -

Taking into consideration the five [aspects of stealing] but putting
aside both the shifting of property from its proper place and the
accomplishment [of the deed], it is explained that the taking on
command of what is not freely given is sixfold.

Regarding the wives of others, there is a fourfold transgression: a
wife who is the property of another, the recognition of her being
another’s property, the thought of transgression(64), and likewise

(57) 'Detention and so on’: restraints such as tying with chains and gaoling,
also beating, starving and neck-poling (Saddh-s) {as where poles are tied to the
necks of cattle to prevent their passing through a gap].

(58) Attack: beating and so on with weapons and sticks (Saddh-s).
(58-65) Cf. Pj 1 31.

(58-80) Cf. Ras i1 81-2.

(61) And so on: taking by force and imaginary taking (Saddh-s).
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the transgression itself.

65. Lying is threefold: deliberate intention to conceal one’s
knowledge(65), speech conducive to it, and comprehension [by one’s
hearer| of the meaning of one’s words.

66. Slander, [absence of pleasantness], is explained as speech conducive
to dissension between a person desiring agreement
[pleasantness](66) and a person desiring dissension.

67. An evil-minded person desiring to shock(67) others makes the
undesirable heard; this is called harsh, impolite speech by one who
knows.

68. Any idle chatter, augmenting passion and ill will, the telling that
[tale] inappropriately(68) to one drawn [to it} is said to be gossip.

69. That(69) improper desire for the belongings of others and so on
through excess(69) of greed is explained as covetousness.

70. The mischievous and harmful desire of one with mind corrupted is
known as malice(56) at all times by those who are not malicious.

(64) atikammana- ] atikkamana-.

{65) Knowledge: gained by direct seeing, hearing and so on, also by not seeing,
not hearing and so on (Saddh-s).

(66) Etymology: pesufifian, ‘slander’, is interpreted as pe-sufifia, ’absence of

piya {pleasant)’, and contrasted with piyattam, ‘pleasantness’.

(67) kho bhetukamassa | khobhetukamassa.

(68) 'Inappropriately: in four ways: telling with intent to indicate another view
(heresy), with intent to indicate methods of poetic appreciation, with intent to
indicate that even people of enviable power perish, and with intent to indicate
that the hearing of an untrue tale at the moment of death leads to rebirth in
apiya (Saddh-s). There is a problem in the translation of this comment.

(69) yahi | ya hi.
-adimatta- | -adhimatta.
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71. Any adherence to the false(71) by statements such as ’Almsgiving
is useless!” and so on(71) is said to be the holding of wrong views -
the opposite is right view.

72. Intention said to be the deed(72) and arisen with regard to [each of]
these kinds [of action] above bears undesirable fruit. If you ask
"How is that?’, I should say(72):

THE DANGERS OF THE TEN EVIL DEEDS (Saddh-s)

73. Understanding the consequences of one’s actions is said to be
Buddha-knowledge(73) not well understood(73) by others; who will
know it other than that [Buddhal?

74. Therefore, following the bidding of the Kinsman of the Sun(74)
Himself, [understanding the consequences of one’s actions| can be
inferred by one who has gained the instruction of a teacher.

75. And the ten kinds of non-meritorious action being very powerful in
accordance with their fruit, bear the fruit [of rebirth] in the apayas;
but the others [not becoming kamma-courses(57)], however,

76. Bear fruit for one reborn among men, either in accordance with
their power or through their cause; if you ask "How is that?’, I

(71) anatia- | atatta.

The ten false views (heresies) are: there is no merit in almsgiving, there is no
merit in sacrificial rites, there is no merit in sacrificial offerings, there is no
consequence of deeds easy to do or difficult to do, there is no world here, there is
no other world, there is no mother, there is no father, there are no beings born
without their union, and there are no monks or brahmans (?arahants) in this
world here who are in a state of harmony and are rightly disposed (Pp 39; Vism
569; Dhs 1215; Vibh 375).

(72) Intention is kamma: cf. AN III 415.
Cf. verses 163,226.

(73) Buddha-knowledge is boundless {Saddh-s).
v.l. sudubbuddham, ’very difficult to understand for other than the Buddha’
(Saddh-s).
Play on words: buddhafianan ... subuddhan, 'Buddha-knowledge ... well
understood’.

(74) Kinsman of the Sun: adiccabandhu.
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71.

78.

79.

80.

81.

82.

83.

Saddhammopayana Translation

should say(77-90):

Killing gives rise to a short life, much sickness, an abundance of the
suffering arising from separation(77), and dwelling in jeopardy(8).

A man taking what is pot freely given will obtain poverty and
wretchedness, cruelly dashed hopes and a livelihood dependent on
another.

A man intent on another’s wife(79) gains many rivals, does not
have the desired woman, becomes a woman or even a eunuch.

A man intent on lying becomes depressed by the suffering caused
by words(80), is beaten because of false tales, is not believed by
others, and has a very foul-smelling mouth(80).

He who indulged in slander in a former life causing lack of
friends(81), here in this life loses even his closest friends for no
reason(81).

A man fond of harsh speech in a former life, though not at fault
here in this world, becomes hated on sight and unpleasant to listen
to, rough-sounding.

A man who spoke useless gossip in a former life becomes one with
all limbs loose-jointed and also with speech not worth noticing.

(77-90) Cf. Paiica-g 70-102.

(77) Separation: from loved ones; of. Pafica-g 111; SN V 421; Vism 498,505.

(79) parada- | paradara-.

(80) v.1. vaficail, *caused by deception’.
Foul-smelling mouth: Cf. Dhp-a tr. Burlingame 1969, p. 131 (vol 1), p. 217
(vol 8); see Dhp XXIV 1-4 = 334-337.

(81) Causing lack of friends: causing friends to fall out with one another
(Saddh-s).
piyasufifia-, pesufiiam: cf. verse 68.

v.] mittabhijjanti karana, 'for this reason’.

84.

85.

86.

87.

88.

89.

90.
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He who in a former life indulged improperly in covetousness for the
belongings of others is not successful in accomplishing what he
desires(84) here in this world.

He who was intent on ill will in a former life becomes exceedingly
deformed, harassed by chronic ilinesses and disliked by men.

A man who was the holder of wrong views(71) [in a former life] will
become one intent on vile and impure pleasures, dull and even
stupid, a sufferer of malignant diseases and the holder of heretical
views.

And here in this regard, some say ’Including drinking of
intoxicating liquor, there are eleven(87) [kinds of non-meritorious
action)’; that indulgence in unprofitable activity arises through
greed and delusion.

A man who was a drunkard in a former life becomes mad and
deranged of mind, base of conduct, very stupid and despised here in
this life.

One who was miserly in a former life becomes a beggar, an
oppressor will be much harassed; one jealous-minded always
becomes one of little power.

He who is stubborn(90) [will be reborn] into a despised family; he
who is unquestioning [will be reborn| stupid; he who vowed to live
like a dog and so on [in a former life] - to the companionship of

(84) ijjhati sadhetum: desires to accomplish’ (Saddh-s); cf. abhijjhati, 'wishes
for’ (PED).
v.]. nijjhati, *thinks’.

(87) The eleven items of non-meritorious action: cf. verse 75sq.
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91.

92.

93.

94.

95.

96.

97.
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dogs and so on(90)

He [will] be reborn. Thus the endless fruit born of evil should be
recognised after examining [it] according to the Path indicated by
the suttas.

Even the brilliance of the eye in a peacock’s plume(92) arises from
brilliant deeds [in a former life]. Whoever understands each [of
these kinds of non-meritorious action| in this way becomes indeed
the best of men in the world.

Those who practise evil may be reborn in the apayas(5), in which
the suffering is incomparable, beyond telling.

Whatever evil was done in a former life in whatever manner, the
fruit is unbearable, suitable indeed for each evil.

Saying ’It is hard to endure, difficult to describe, terrible, endless,
hard to overcome, unendurable and exceedingly painful’, apaya
should be feared.

People are born into the worlds of the petas because of the evil of
excessive greed, into the world of animals because of the evil of
excessive delusion and indeed into niraya because of the evil of
excessive anger.

III. VERSES DESCRIBING THE SUFFERING IN
THE PETA WORLDS

People who do not practise generosity according to their ability
and power, who are possessed with envy and are avaricious(97) are

(90) Stubborn: he who does not pay due respect to those who are worthy of
respect, due to stubbornness of mind.
To live like a dog and so on: the brahmavatas, comprising kukkuravata, govata,
ajavata, hatthivata and assavata (Saddh-s s.v. verse 91); a kukkuravata is an

ascetic who has vowed to do everything done by a dog; cf. MN I 387; DN 111 6,7;
Nett 99; see MW s.v. govrata and brahmavrata.

Unquestioning: not finding out what is proper to do, or improper, from those
who know (Saddh-s).

(92) Cf. Mora-Ja II 37: a peacock who kept the five sila-items (abstinence from
killing, stealing, adultery, lying and drunkenness) (PED s.v. sila) was born
golden as the fruit of sila.

98.

99.

100,

101.

102.

103.

104.
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born again among the petas.

Even having experienced the sufferings connected with acquiring
things and so on, if in the end these things acquired because of
being possessed with greed cause the peta-existence,

And cause misfortune in the beginning, in the middle and at the
end, why indeed do people strive, thinking, 'Wealth is beneficial!’?

Restricted in their food and water on account of their deeds [in
former lives|, because they restlessly go forth (100) here and there
for food, they are called ’petas’ [Those Gone On and On| (100).

Exhausted from hunger and thirst, emaciated and large-headed,
with skeletons visible and rib spaces sunken(101)},

With the skin of their completely starved bellies clinging to their
spines, their faces(102) wrinkled through being crumpled like
unripe and dried-up gourds,

Their bodies having only skin, bones and tendons remaining, their
eyes and cheeks sunken and their faces darkened by long,
dishevelled hair,

With long-grown finger-nails and long hair in their armpits, with
coarse, dark, wrinkled skin, they are like the ugliness of the whole
world massed together in the same place(104).

{97) Avarice is the main cause of rebirth in the petaloka (PED s.v.
macchariya).

(100) The torment of hunger and thirst is the special lot of a class of petas
(Mil 294); see also PED s.v. khuppipasa.
Etymology: peta, 'ghost’, is interpreted as pa-ayata, ’gone forth’.
payata | payata; read payata.

(101) Verses 101-4: cf. MN I 80,245-6.

(102) Read kuficitasata.

(104) With lengthened hair in their armpits, long nails and long body-hair
(Saddh-s).



84 Saddhammopayana Translation
105. Completely withered away by the suffering of remorse, they may be
remarked by those who have seen them, thinking "Misfortune made
manifest!’(105)

106. Neither covered with loin-cloths nor obtaining a drop of water or
food, they lie down exhausted from the anguish of hunger.

107. After many thousands of years they hear hollow words increasing
their longing, *Come, eat, drink!’

108. Then, clinging to each other(108) because of their need for. gruel
and water, they all, even though disabled, arise with great pain.

109. The petas, arising hastily, trembling and falling down because of
their weakness, get rid of those who cling on,

110. Using conciliatory(110) [words| thus, ’Although strong, you cling to
one who is weak and trembling! Ah, you are heartless!’

111. Arising, they fall down, trembling like a shadow on the -water; their
unfulfilled greedy desire(111) raises them again and again.

112. How could a compassionate person continue living, bearing in mind
the pain of getting up for those who are mere skeletons?

113. "Today |at last] this sound as extraordinary as a horn on a
horse(113) is heard by us {waiting] since birth : ” Here is] gruel and
water!”’

{105) paccakkhato alakkhiya: meaning obscure.
Play on words: alakkhiya ... lakkhiya.

(108) v.. aiiiamafifiavalambiya; meaning unchanged.

(110) This statement seems contradictory. )
saman: ’negotiation’, one of the four means of success against an enemy; the

others are dana, bheda and danda (MW s.v. 2saman and upaya).
(111) v.L -labhasa, 'desire to obtain what was not obtained before’.

(113) ?p.e. sasasirigo "hare’s horn’; see Ja III 477; also Vism 507 (sasavisana).
7assasingo | sasasingo.
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114. Saying thus, they raise their voices, and with clasped hands
outstretched ready to receive, run in all directions without even
seeing any giver [of gruel and water|.

115. Then, in as little as the twinkling of an eye, the tormenting words,
There is none!’ pierce their ears like red-hot needles.

116. Why should those petas not hear the very harsh words *There is
none!’ when, although there were suitable things to offer, they
themselves dismissed suppliants {in their former life], saying *There
is none!’?

117. Thus, in feeble condition, exhausted with dejection, their desires
frustrated, they fall down senseless like felled palm trees.

118. And in the world the suffering of hunger caused by starving for one
day only is hard to endure - who will conceive of the suffering of
the petas?

119. The garlands of flame rising from the hair-roots of some petas burn
their whole body, just as a flame of fire burns up its own source.

120. The belly of petas always burns with the heat of hunger,(120) their
outside always burns with fire risen from the body, and their mind
always burns with remorse.

121. Whatsoever impurity is vomited up, spat out, or delivered in the
birth-process, as well as whatever else is unclean should be
completely shunned by this world;

122. And yet just for the sake of that(122), those petas run many
Yojanas, robbing each other; some obtain it and some do not.

123. For the petas, shade becomes the heat of the sun, great lakes empty
and naturally cool winds become hot,

124. The cool rays of the moon touch them like flames of fire; whatever
in the world is considered good is all changed [to its opposite)|.

(120) kucchijighaccha- | kucchi jighaccha-.

(122) This second class of petas eat what has been vomited; others are
consumed by craving, and some live on gifts to others (Mil 294).
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How can those with limited lifespan describe the endless suffering
arising in the peta-world? What is described here is only a mere
drop.

What naraka does the suffering, the frustration of desire of petas,
afflicted with hunger and leading a life of suffering, not surpass?

Having recognised that the suffering in the realm of the petas
originates in greed, one possessed of insight, energetic in the
destruction of the enemy which is greed,

Thinking ’Giving is the weapon! Those receiving are my
friends(128)"’, should unhesitatingly give even his own flesh to the
poor.

This is the description of peta-suffering
(Saddh-s).

IV. VERSES DESCRIBING THE SUFFERING OF ANIMALS

Because of their evil ways people are also reborn in animal form,
which is hard to escape from, is full of great suffering, violent
passion and great fear, and lacks the concept of Dhamma.

Horizontally indeed they think and move about and lie down(130);
with desire for the Dhammas gone horizontal [disappeared], they
are considered to be going horizontally [animals].

Enumeration(131) of the animal births is difficult even for t-,hose
who know the meaning(131); who will describe the full magnitude

{128) Friends: sahaya, cf. DN I 187-8, SN I 37, 5n 45, éiks:i-s tr. Bendall
and Rouse 1971, p.2,37-8,43,44,62,72,91.
Quotation/s not traced.

{130) Etymology: tiracchana; ’animal’, is interpreted from ?irixato cintenti,
tiriyato gacchanti, tiriyato sayanti, "horizontally they think, horizontally they g0
about, horizontally they lie down’. The sa. verb-root -ac (-afic), ’bend’, 1s
interpreted by cint, ’think’, gam (gacch), go’ and 8i, 'lie’.

Play

tiracchana, ’horizontally ...

on words: Tiriyato ... tirogaticcha ...

disappeared ... animals’.
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of the sﬁffering(l?al) in those [births}?

In rotten fish and also in sores, and similarly in a dirty pool, in a
[place] contaminated and full of stinking, impure, evil-smelling
scum(132),

Some creatures give birth, are born and move about, eat and
indulge their lust, lie down and die.

In the same way, even in this body, a mine of all the impurities,
there are as many as eighty families of worms(134) contained.

Since this [body] is the lying-in chamber for those [worms| along
with their children and grandchildren, is the place of their growth
and fights,(135) is their cloister and their sleeping-chamber,

And since it is eaten by them and is also their dunghill, is a place
for disease and pleasures and so on and is their charnel-ground, the
place to throw bodies, then wise men have no interest in the body
and are not attached to it(136).

Even the thought [of those worms| feeding on impure(137) food and

born in extreme impurity causes vomiting - how much more the
seeing of their kind(137)?

(181) -sankhahi ] -sarikha hi.

Those who know the meaning: the Buddhas (Saddh-s).
dukkham mahattam | dukkhamahattam.

(132) Cf. the anguishes of animal rebirth in MN III 167-9.

(182-8) Cf. Vism 235,259.

(134) Eighty families of worms: cf. Vism 235,258.

(185) pavuddhi kalahatthanam | pavuddhikalahatthanam.

(138) Play on words: virajjanti na rajjanti, ’show lack of interest, are not

attached’; cf. Sn 813.

(137) v.1. avejjha; 7meaning.

Cf. Vism 259.
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Reborn in animal form, born on dry land or even in the water,
[animals] lie down and wander about in terror of each other;(138)

Though blameless, some are killed in various ways for their tail-
hair, body-hair, nails, sinews, flesh, horns, bones and so on;

Cattle and the like, trembling because of the suffering of flaying,
suffer so much - what is the like of it?

Pierced in both eyes, hung head downwards, taken to be killed,
birds suffer so much;

Thrown into hot water and boiled while still alive, they suffer so
much - who indeed will measure it?

Never seeing dry land before, delighting in continuous stretches of
water, pulled out while still alive by merciless humans,

Thrown onto hard ground(144), covered over with a stone,
distressed by bursting open and heat, much afflicted with hunger
and thirst,

Crying pitifully(145) along with their mothers, fathers and
kinsmen, not allowed to turn over, their pain continuous,

Blameless shellfish and oysters(146) suffer so much - I am unable to
describe even a portion of a drop of their suffering!

Some unwilling [animals] carry [the powerless| - beaten with sticks
and goads and whips, threatened repeatedly with pricks and heels
and hands,

(138) afifionnam ] afihoffiam.

(144) v.1. khalupamsumhi, ‘now thrown on the ground’.
samuddi, samuddita: see glossary.

v.l. 'distressed by the torment of crushing’ or ‘distressed by the water’s being
squeezed [from their bodies]’; meaning obscure.

Cf. the punishing in the Place of Darkness of those who kill turtles by crushing
them between tiles (SUS tr. Matsunaga 1972, pp.82,108).

(145) parikujanta | parikijanta.

(146) sarikhasippika, ’cockles’ (Saddh-s).
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Bound with many ropes, not allowed to move at will, predestined
by their own previous deeds - though powerful [they themselves
carry| powerless beings.

There is no moving at will for those who are completely dependent
on others - what other person will know the extent of their
suffering?

Yoked to carriage-shaft, plough or cart, shoulders bruised,
threatened, some carry crushing loads.

On those who have not the ability even to say 'l cannot carry it, I
am hot, [ am hungry, I am thirsty, it is heavy!’,

Putting a great load impossible for them to carry, again and again
people flog those wretched creatures standing there unable to move.

They pull them with nose-ropes and twist their tails, stab them
with pricks and kick them with their heels,

The‘y burn the roots of their tails, their shoulders, backs, flanks,
bellies and so on; they cut off their ears, they threaten them and
wound(154) them all over.

Standing up with fear and falling down through weakness, [animals]
suffer so much - who will describe it?

Amo.ng animals honoured by people thinking ’She is divine!” and
nourished with an offering of the finest quality(156), like a mother,

Pleasing, auspicious, meritorious and recognized as purity-giving -
even the suffering of these animals(157) is unequalled; why talk of
others there [in the animal-world]?

Their feet bound to stakes, fire set all round them, those thirsty
ones given undrinkable salt water,

(154) vilikkhanti | vilikhanti.

(156) Offering of the finest quality: ghee (Saddh-s).

(157) These animals: cows (Saddh-s).
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Again, those purged ones given bitter water causing great suffering,
thrashed cruelly with many big sticks,

Cattle and the like in Yavana-land, burned alive, completely
exhausted by great heat, see the fruit of evil(160);

Making a loud outcry, sighing at length and looking here and there
with faces withered and miserable,

Here in this world they experience such suffering, unbearable even
to hear about; while I think of it, my heart splits open as it were.

Whatever pity there is for childhood which deserves the pity of all
people indeed is lost in the animal world. Should an intelligent
man say "How is that truly evident?’,

[It is explained thus:] there [in the animal world] the young, not
enduring separation from their mothers even for a moment,
helpless, lie down out of extreme weakness;

'Why then can we not see our mother who went off very early in
the morning? Does she not even think "I have children!”?’

Thus lost in thought, wretched of eye, crying out,(166) looking in
the direction she went, they sniff about in all directions;

At evening, seeing their mother coming back from foraging, they
run towards her, glad with joy and excitement.

Confident in their mother’s love, they who leap about everywhere,
they who wag their ears and tails and approach her playfully,(168)

Hungry and thinking affectionately ’It is our mother!’, they who go
to suck at her teats - she, observed by them with tender eyes
moving to and fro,

(160) Yavana-: Moorish; "Moors kill cattle’; Sorata (1963) s.v. yon 2; see also
Vism 525 and Vism tr. Maung Tin 1971, p.626 f.n.

(166) kujanta | kujanta.

(168) salil- | salil-.
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Forsaking love of child and resolving(170) to be fierce, even their
natural mother all at once become like somebody else -

If she eats [those young ones] crying pitifully and trembling, what
more should be said of the fear that arises in the animal-world?

In a state where great fear comes to children even on account of
their own mother, where there is no(172) cessation of distress(172),
neither shame nor the Dhamma nor mindfulness nor the knowledge
of what ought not to be done, how therefore could there be any
escape from it?

[A wise man thinks] *This [animal-world] is hard to escape from,
full of perpetual anguish and great suffering, full of feeding on one
another, unhappy and covered with the net of delusion;

’A conglomeration of everything non-beneficial, named [birth as an]
animal, is inevitable for those coming again and again into
samsara, subject to the defilements’

’And not seeing the truth!” Thus agitated in mind, a wise man
exerts himself to comprehend the truth.

The description of animal-suffering
is finished (Saddh-s).

V. VERSES ABOUT THE DANGER OF EVIL

Those who without hesitation commit exceedingly evil deeds are
undoubtedly reborn in niraya which is very terrible.

’Aya [happiness| is good’(177), it is agreed; where it is not
found,(177) aya has vanished, so it is said to be niraya [no

(170) addhitthiya | adhitthaya.

(172) n’atthi ti | n’atthiti.

There is no cessation of distress: ?’there is not indeed any affection’ (Saddh-s).
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happiness| by those who know this.

It has four gates and four corners, has divisions, is laid out in
squares, has an iron wall as boundary and is covered over with
iron(178-9).

Its floor is made of iron, burning and full of heat; spread out
everywhere for a hundred yojanas, it remains forever.

Whoever has done evil suffers so much in the avici[-niraya], which
is one uninterrupted dense flame; all limbs ablaze,

Uttering cries of distress, running here and there - who is able to
make clear even just a portion of that suffering?

[Avici] whose pan made of iron, covered and thick, is fiercely
blazing with fire within; if it dries up an endless flood of water

Rushing forth(183) in a moment from the four quarters of the
compass, what of one of tender body existing within [that pan|

With body melting, diseased, writhing, stumbling, falling, swooning
again and again, overcome with disappointment, shaking from his
labours,

Wailing pitifully, helpless, perplexed - who will describe his
unendurable, unparalleled keen suffering?

[Climbing] the simbali tree(186), made of iron and huge, with
thorns sixteen fingerlengths long, encircled by a garland of flames

(177) Cf. Pv-a 53; Pargiter 1904, p.68f.n.
no palabbhati | nopalabbhati.

Play on words: ayo ... niggatayo ... nirayo, ’happiness ... happiness vanished ...
no happiness’.

Etymology: nir-aya, ’'no happiness’, is interpreted as niggata-aya, 'happiness
vanished’.

(178-9) Quoted from AN I 141; see also MN III 165-7,183; Pv 9,21.

(183) pakkhantam | pakkantam.
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and arising a yojana high,

Being punished again and again by Death’s fierce messengers,
stabbed with pricks and rods and struck with daggers and so on;

With all his limbs burst asunder, uttering cries of distress, terrified,
face tearful, wretched, climbing up again and again,

His face distorted, looking at the demons he closes his eyes with
fear, hugging himself to hide(189);

Not finding a resting-place, trembling and swooning, a being suffers
so much - what would be the like of it?

Since the nirayas are wholly unpleasant and thus very cruel,
therefore ’[That suffering] is indescribable,” said the
Congqueror(191).

Just as the difference between fire and sandal paste(192) is indeed
great, so indeed the difference is great between the fire of niraya
and fire here in this life.

The unthinkable suffering of one stabbed by three hundred spears is
as different from the suffering of one doomed to niraya as a
mustard seed is from the Himalaya.

The avici-, the giitha-niraya, the kukkula-, the kotisimbali-(194)
and also the asipattavana-, likewise the kharodika-nadi-(194,195),

And also the angarapabbata-, the sanghata- and the roruva-, the
kalahatthi-, the mahayanta-(195) and also the lohakumbhi-|niraya]

(186) Ja V 275; Ja1202.

(189) anigam ange ’va githayam, ?’hiding limb in limb’.

(191) Quotation not traced.

{192) Cf. Vism 350; sandal paste is used medicinally as a cooling salve (Dash
& Kashyap 1980, p.59-60, 418-9).
- Rtus verse 2 line 3.
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and so on

196. Are unlimited [in suffering], hard to endure and dreadful; they are
terrible and heart-rending. In a niraya great sufferings are to be
experienced by an evil-doer.

197. As for these [evil deeds], the consequence of each is considerable
and even over many centuries would be difficult to describe
completely.

198. Only by undergoing it is the suffering of niraya to be understood -
and even describing it, how will one explain it completely?

199. Even being told 'Here are fires: surely [your] feet will burn?, not
believing [that] and still keeping on, one comes to cruel suffering;

200. Therefore believing the words of the isis, an attentive person
avoiding(200) evil deeds does not come to that [hellish] abode.

201. For one pricked by a thorn there is a melted drop of ghee -
although a remedy, its burning heat is difficult to endure;

202. The suffering borne by those reduced to a single flame by the acrid
fire of niraya over many thousands of years - who could describe it?

203. They continue existing in niraya having become one great mass of
fire and yet still kept there by their kamma; alas, kamma is very
cruel!

204. Such wrong-doing is done in a moment for the sake of small
comfort; if the fruit is such that it lasts for immeasurable time,

205. What man not maddened, already distressed by the great suffering
of mankind, would interest himself in evil even for a moment?

206. And a deluded person, longing for comfort, performs kamma

(194) kiitasimbali (Saddh-s).
(194,195) Cf Tel V 38; Ja V 266-70; MkP 12,13; Mus 1939, p.231.
(195) kalahatthi-, mahayanta-: not traced; cf. Ras ii 134.

(200) vajjetvana | vajjetva na.
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bringing such suffering(206) - alas, such is the power of delusion!

207. A person who is afraid of suffering should fear evil, since it has
suffering for its fruit; he should always have regard for the
righteousness [of meritorious action].

208. A person should shun evil, which is the pathway to the realms of
misery, seeing it to be like a charcoal-pit ablaze or a dangerous
precipice.

209. Just as a man, when ambrosia and also poison come to hand, not
grasping ambrosia consumes cruel poison instead(209),

210. So indeed, although one has obtained this good fortune which is
human existence, one indulges in evil deeds and avoids meritorious
action(210).

The verses about the dangers of evil deeds
are finished (Saddh-s).

VI. VERSES SETTING FORTH THE FRUIT OF MERITORIOUS
ACTION

211. Intention, which is indeed the real opponent of the passions and so
on(211) - that is, intention united with the virtues of perfect
knowledge and so forth - bestowing comfort, should be understood
to be meritorious action.

212. {Intention] is therefore called by just that name when it fixes on
any one of the twelve(212) ways of meritorious action such as

(208) dukkhavaham | dukkhavaham.

(209) Cf. Vism 531.
(210) Ms. adds 'Here ” One should be intent on meritorious action!”’

_(211) The passions and so on are the kilesas including dosa, moha, mada,
mana and macchariya (Saddh-s).
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giving and so on.

213. Giving, good conduct, mental development, transference of merit,
rejoicing [in others’ merit],(213) instructive teaching and the
listening [to it], paying homage, humble service, praising, {taking|
refuge and keeping [the special subjects| in mind are the twelve
ways of meritorious action(213).

214. Those giving the best gifts(214), the Buddhas, explain giving as
generosity with gifts of food and so on(214) accompanied by good
understanding.

215. Abstinence(215) from censurable actions of the body and of
speech(215) and from wrong livelihood is said by the Great Sage to
be good conduct.

216. Whatever thought is inimical to the moral impurities of the mind,
whatever is the mental development of that [thought] - that is
indeed proclaimed to be mental development(216).

(212) Twelve: of. ten puffa-kiriya-vatthus: dana, sila, bhavana, apaciti,
veyyavacca, patti-anuppadana, abbhanumodana, desana, savana and ditth’
ujjuka-kamma (PED s.v. pufifia}.

(213) pattipattanumodana | patti pattanumodana.
The three refuges (objects, jewels) are the Buddha, the Dhamma and the Sangha
(PED s.v. sarana).
The subjects to be kept in mind are the Buddha, the Dhamma, the Sarnigha, sila,
caga and the devata (CPD s.v. anussati).
Cf. Abhidhammatthavikasini 46 (Saddhatissa 1965, p.292).

(214) The best gifts are wealth, sons, wife, limbs and life itself (Saddh-s).
Gifts of food and so on are pana, gaha, vattha, mala, gandha, vilepana, seyya,
ghata and so on (Saddh-s).
The fruit of giving: Chapter VII.

(215} viratihi ] virati hi.
Abstinence from censurable actions of the body is threefold and of speech is
fourfold (PED s.v. sila).
The fruit of good conduct: Chapter VIIIL.

(216) The fruit of mental development: Chapter IX.
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217. Whatever giving there is of food,(217) clothes and so on on behalf
of another, experienced teachers of the True Dhamma say is
transference of merit to others(217).

218. Here grateful rejoicing for what was given [by another], like Maddi
in regard to the gift of her children(218), is said by the One
Speaking Best(218) to be rejoicing [in others’ merit].

219. Whatever instruction in welfare there is through being firmly fixed
on another’s welfare, the Good Instructor(219) showed to be the
meritorious action of instructive teaching.

220. The impurity of confusion forsworn and understanding completed,
listening to the True Dhamma here is explained to be the
meritorious action of listening(220).

221. Doing honour, comprising paying homage and so on to those
endowed with virtue, is declared by the Sage(221) Who should be
Paid Homage to be the meritorious action of paying homage(221).

222. And regarding giving and so on to the sick and the virtuous, giving
a seat, drink and the like is named the meritorious action of

humble service(222).

223. Commendation according to the virtue [of their deeds and thereby|

(217) ana- | anna-.
The fruit of transference of merit: Chapter X.

(218) Vessantara Ja V1 479.
The One Speaking Best is the Buddha (Saddh-s).
The fruit of rejoicing [in others’ merit]: Chapter X1.

(219) The Good Instructor is the Buddha {Saddh-s).
The fruit of instructive teaching: Chapter XII.

(220) The fruit of listening: Chapter XIII.

(221) mutina | munina.
The fruit of paying homage: Chapter XIV.

(222) The fruit of humble service: Chapter XV.
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creating cheerfulness and encouragement in those doing deeds of
merit is proclaimed as the meritorious action of praise(223).

Truly going for refuge to the Three Objects(213) with esteem for
the virtues and with the idea of shelter is thought to be the
meritorious action of going to the threefold refuge(224).

Regarding the six subjects to keep in mind(213) and other deeds of
merit, whatever, free from moral impurity, is kept in mind
according to their virtue, here(225) [that is taught to be (the
meritorious action) of keeping (the special subjects) in mind by
those free from moral impurities].

Intention is considered to be meritorious action; it arises with
regard to [each of] these twelve ways and gives rise to the fruit
desired. Asked *How is that?’, I should say(72),

The answer(227) to it is said to be, *That is the fruit of this
[meritorious action)!” A little is proclaimed in obedience to the
indications of my teachers and the tradition:

THE FRUITS OF THE TWELVE WAYS OF
MERITORIOUS ACTION (Saddh-s):

Giving brings prosperity; good conduct brings good family, heaven
and so on; mental development gives rise to rebirth in formed and
also formless existence, special knowledge and [likewise]
mokkha(228-35).

(223) The fruit of praise: Chapter XVI.

{224) The fruit of going to the refuge: Chapter XVII.

(225) Ms. adds vigatupakilesehi desitanussatiti ya.
vigatipakkilesehi desitanussatiti sa must originally have formed a third line to

this verse; 7inadvertantly omitted from Batuvantudave’s Sinhala edn; Saddh-s
adds vigatupakkilesehi, anussatiti desita, sa.
The fruit of keeping {the special subjects) in mind: Chapter XVIIL

(227) The answer given by the Buddha (Saddh-s).
Cf. Vism 345.

(228-35) The fruits of the twelve ways of meritorious action.
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Transference of merit has giving for its fruit; rejoicing |in others’
merit] brings good humour; instructive teaching and also the
listening [to it] are both thought to bring wisdom.

Pay.ing homage to those worthy of homage brings rebirth in good
families(230); humble service is considered to be the cause of
abundant retinue.

Praiseworthiness comes through praise; freedom from the
depravities(231) comes with the [threefold] refuge(231); all [kinds
of] prosperity is the fruit of the excellent keeping in mind [of the
special subjects].

Such is conformable fruit; non-conformable fruit also should be
known as endless because of the particularity of the causes{232).

Apart from the Path and the concentrated mind with reference to
the [merit] consisting in mental development, all [other] meritorious
action of giving and so on bears fruit in the kdma-world:

Long l.ife, health and beauty, fame, glory, good family and strength,
sovereignty, supremacy and wealth, and even the Buddha-form and
so on(234).

Also, apart from the fruits of the Path and jhana-meditation,
whatever other worldly prosperity there is, [prosperity] which has
for its causes [acts] with consequent comforts, all arises from
meritorious action in the kama-world.

And the meritorious action [in the worlds| of the formed and the
formless brings about [rebirth into] the worlds of the formed and

(230) Good families are those of kings, brahmans and merchants (Saddh-s).

(231) rana, ’depravity’, kilesa (BHSD).

(232) Causes (four): gati-, kala-, payoga- and sarira-sampatti (Saddh-s); cf.

PED s.v. sampatti.

(234) Buddha and so on means the Buddha, paccekabuddhas and arahants

(Saddh-s); cf. verses 540,561.
List of fruit: cf. Mil 341; cf. verses 511,549,602,
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formless; the Fourfold Path(236) likewise bears its own fruit.

Whosoever practise these meritorious actions are reborn in the
heavens; the incomparable comfort there is indescribable(237-43).

The least comfort in the heavens compared with the comfort of a
universal emperor is thought to be as different as the Himalaya
compared with a handful of rock(238).

Whatever is fifty years for men is but a day there; a month is
thirty [of those] days and nights; a year is twelve [of those| months;
a divine lifespan is thought to be five hundred times that year(239)

And also, [the lifespan] of the devas of the six [worlds| each higher
and higher(240), should be recognised as four times the lifespan of
the devas(240) of the [heaven] below.

Who will describe the comfort of those travelling in celestial
palaces bright with the finest jewels, taking the way of the birds?

Where a single tree bears as fruit everything according to one’s
wish, who will describe the comfort of those living there?

Who will describe the supreme comfort of those whose merit makes
even their golden ornaments fragrant and comfortable to the
touch(243)?

(236) Fourfold Path: sotapatti-, sakadigimi-, anagami-, arahatta-magga
(PED s.v. magga).

(237-43) Description of the heavens.

(238) Cf. MN III 166.

(239) Cf. Dharmapr p.73.

(240)The six heavenly worlds: Catumaharajika, Tavatimsa, Yama, Tusita,
Nimmanarati, Paranimmita-vasavatti (PED s.v. catur, deva).

Divine lifespan: cf. Abhidh-s tr Aung 1910, pp.140-3.

(243) Cf. verse 425; cf. Dhp 56.56.
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. |Parks] with celestial nymphs for lightning flashes and adorned
with a hundred marvels, covered with pearls for sand and in
keeping with the fruit of meritorious action(244-8),

Adorned with handsome majestic trees, the support of blossoming
creepers(245), made noisy with the lovely song of birds with
variegated wings,

[Parks] with tanks of dark pure water, with steps of gold and
jewels, faultless and strewn over with many fragrant blossoms,

Fabricated by the Great Artisan(247) of one’s deeds of merit,
increasing one’s joy and giving comforts contrary to the
dwellings(247) of those intent on evil deeds,

With comfort corresponding to every season(248), delightful parks
such as Nandana give joy. Who will describe their supreme
comfort?

How would suffering come to those enjoying themselves with those
celestial nymphs whose voice, adornment and appearance and so on
follows the very desire?

Who will describe the comfort of those whose bodies are healthy
and never old, free from impurity like the flame of a lamp,
radiating light from themselves?

For one staying there, a cause of displeasure, however small, is very
hard to find - who will describe the comfort in that heaven?

Whatever such wonderful comfort arising from sense-desires there
is in the world of the devas - who, with limited knowledge, will
describe that comfort just as it is?

(24
(24

(24

4-8) Description of the heavenly parks.
5) ?’creepers (like ropes) to cling to’ (CPD s.v. lalamba).

7) papakammaratavasa vipakkhasukhadayika: meaning obscure.

Great Artisan, Mahasippi: cf. Vissakamma.
Dwellings: the apayas the duggatis.

(248) Cf. Anag 15-17.
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253. Having seen such fruit even of the humblest among meritorious . ) .
deeds, who would even for 2 moment restrain his efforts to do deeds senses(5) in the kama-world; the other two(261) give completely
of merit? every benefit and comfort.

254. The comfort of the kama-sphere was reproved by the Completely 262. This body, though frail like a bubble and very difficult to obtain,
Awakened One as be_i;_’low, vulgar and ignoble’(254); but even promotes such meritorious action. Engaging it in non-meritorious
the excellence [in the comfort] of that (sphere] is such [as already at.:tion, man is lamentable like one fallen from the summit of Mount
described]. Sineru.

The fifth section, about the fruit of

255. Whatever brahma-gods there are engaged in meditation, of meritorious action, is finished (Saddh-s).
immeasurable splendour, feeding on joy, of great power - who, not
being, the Sage, e AN ’ VIL. VERSES ABOUT THE ADVANTAGES ACCRUING

FROM GIVING

956. The lowest in the brahma-worlds(256) live for one-third of a kappa;
the highest in thern live for eight3(1-f0u)r thousand ka as(256)—.—2L’ 263. Now I shall tell just a little about the greatness of the advantages

accruing from the [twelve] ways of meritorious action - a little to

257. In a granary a yojana long(257) in every direction there are gladden the minds of the pure.
mustard seeds to the brim; one lone seed is thrown out when each .. . . .
century ends until the granary is empty; a kappa is longer even 264. The' f-actors of giving are the intent, the object [given] and the
than that(257)! receiving; the Jeast [giving] ensures prosperity, middling [ensures]

heaven, and the best [ensures] mokkha.

258. The rest of their realisation of comfort is indeed recognisable by . . . .
their longevity; [however that same comfort] can be effected in a 265. By its very nature glvmg.p.rowdes enjoyment both .h(j,avenl.y and
short time by this foul body. human; by means of [giving’s] fulfilment(265) [giving] is the

foundation for mokkha.

959. Here on earth, what would be the like of the supreme comfort of . . . .
those whose life is many hundreds of kappas, those whose comfort 266. The blessing ‘of intent is the al?sence of greed and so forth(266) in
is produced by the mind? regard to things to give, receiving, deeds and also the fruits of

deeds.

260. Here the best meritorious action brings about nibbina indeed; ) . . . . L
middling [meritorious action] bears that fine fruit in the 267. In t%us regard the blessing of the object [given| is [that it is]
brahma-worlds in this way [as already described], obtained by proper conduct, without trading in wine and so
- on(267) or indeed by causing any distress to others;

261. And the least meritorious action increases the pleasure of the five

(254) Cf. Vin 1 10, Patis 147.

(256) brahma-worlds: there are twenty, one above the other (PED s.v.
brahma).

Cf. verses 239-40; see also Gogerly 1908, pp.228-9.

(257) yojanayato | yojanayate.

(261) Other two: best and middling.

(265) Fulfilment through the mere intent to give(Saddh-s).

(266) Greed and so on: greed, anger and delusion(Saddh-s).

(267) Trade in wine and so on - five trades must not be carried on by lay

followers of the Buddha: trade in swords, living beings, meat, intoxicants and

Cf. Abhidh-s tr. Aung 1910, p.142 f.n.; cf. SN I 182. poisons (PED s.v. vanijia).
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268.

269.

270.

271.

272.

273.

274.
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And the blessing of the receiver is tranquillity of mind through
absence of greed and so on(266) in regard to gain, loss and
enjoyment [of the object].

The [act of] giving, which is extremely pure in all three(269) or two
or one [of the above factors] or which is merely pure in all three of
them, should be known as best(264), in that order.(269)

Just as, from a seed the size of a mustard [seed] arises a banyan
tree rich in its hundreds of branches, like a great dark cloud,

So there is great fruit from the smallest deed of merit. A wise man
should not be neglectful, thinking *That deed has little merit!’(271).

It should be recognised that meritorious action and non-meritorious
[action] bear fruit in this birth and the next world when the causes
gain strength.

Fruit in this life is very weak, like a shoot from a seed; whatever
the fruit is in the next world, it is unimaginable, like that fruit
[which is the tree arising from that seed](273).

The fruit which accrues to a giver in this life is large and fivefold:
thus it was said by the Lion of Sages to General Siha [Lion]|(274).

[THE FIVE FRUITS:|

(269) The thought, the object given and the receiving.
yathakkmam | yathakkamam.

(271) Cf. Pv tr. Gehman 1974, p.54.
Cf. Matthew 13, verses 31-2: 'The kingdom of heaven is like to a grain of
mustard seed ...’; see also Crowther, Raj and Wheeler 1981, p.581.

(273) Fruit: so Saddh-s.
v.l. tam phalam va avicintiyam, 'that fruit is indeed unimaginable’.
Shoot (ankura): cf. the story of the yakkha of the banyan tree and Ankura the
trader who was a great giver of alms and went to the Tavatimsa heaven when he
died (Pv tr. Gehman 1974, pp.45-54).

{274) Play on words: sihassa ... munisihena, "to (General) Siha (Lion) ... by
the Siha (Lion) of Sages’.
Cf. AN II1 38f,- IV 79f.

275.

276.

271.

278.

279.

280.

281.

282.
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The five fruits are: a liberal donor is beloved like a rain-cloud in
time of heat; many beings resort to him, like birds to a fruit tree;

A generous person receives |a position of] advantage honoured by
the three worlds(29) and the sound of glory, as did the Hare King
and as did King Arindama(276);

And, quite confident, a generous person goes forth into the
assembly just as a person diligent in the teachings(277) goes forth
into the assembly of people not diligent in the teachings.

When, crushed by old age and disease, suffering, a person is laid on
his last bed and when the force of his deeds in his former [existence]
is spent(278-93),

The signs of his approaching death are seen by his doctors; he is
racked with great hiccoughs and pierced with the acute pain of his
joints’ snapping(279).

Then, his sense faculties becoming entirely obscured, when darkness
has come about, obscuring(280) the sense faculties,

When his weeping kinsmen are overwhelmed by their great grief, he
is tormented by his kinsmen’s grief as though by caustic sprinkled
in a wound.

When there is no protection anywhere and great fear has come, his
mind is exceedingly bewildered just as in a fall down a great cliff.

(276) Hare King: Sasa(pandita) Ja IV 84sq.

King Arindama: Sonaka Ja V 247-61.
Cf. Vism 9.

(277) v.1. katassavavaganthesu, ’after hearing the texts’.

Cf. Vism 9; Vin II 202.

(278-293) Cf. verses 294-302.

Cf. Vism 548-51; MkP 43; MN III 164-5; Nett 179-80.

(279) Cf. Vism 554.

(280) Read uparundhante for uparujjhante (CPD); meaning unchanged.
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283.

284.

285.

286.

287.

288.

289.

290.

291.

292.
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At that time, for a person who has not performed meritorious
action or has performed meritorious action, [in his mind] his own
deeds(283) arise to his non-benefit or benefit(283).

Whatever evil deeds were done by him at an [earlier] time cling to
his mind at.the time [of death].

At that time, omens unwished for and very terrible - the guards of
niraya, fire and so on - appear to the person going to niraya:

[Seeing messengers| with red eyes, crooked fangs and hair(286) like
tawny manes, fierce, looking like a mass of collyrium, remorseless
and very cruel,

At that time his mind becomes distraught, seeing Yama’s(287)
messengers who have put compassion aside and come on account of
Kaladanda.

And then he swoons, his thirst and fever increase and the suffering
of remorse crushes him thoroughly.

Pierced by the dart of sorrow, come to the ocean of misfortune and
his shelter(289) not made when he was able, he reflects deeply in

this way:

’Certainly I did no good, and I did do wrong; powerless in niraya I
shall enjoy the fruit of evil!?’

Thus crying aloud, frightened and distressed in mind, powerless
and trembling because of his own evil deeds,

The fool is taken to niraya like a frog by a water-snake; for that

(283) sukammam | sakammam.
Cf. Vism 548.

(286) -diithi siro- | -dithisiro-.

(287) Yama (Kaladanda) is the ruler of the kingdom of the dead; he has a
black staff (PED).

(289) Shelter: offered by the Dhamma (PED s.v. tana).

293.

294.

295.

296.

297.

298.

299.

300.
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evil-doer there is always a death full of delusion(292).

Thus death, endless, to be borne by all creatures, insurmountable
and horrible, will come inevitably(293).

At that time for one of cruel deeds there is suffering such as this,
but that suffering departs far from one who has committed no
[evil](294-302).

However when one who has performed meritorious action, afflicted
by the force of Death, is likewise laid on his bed(295) when death is
near,

Those deeds of merit which were done by him at an [earlier] time
cling to his mind at the time of death;

Then favourabie desired(297) omens, the best carriages, celestial
palaces and the like appear to the person going to heaven.

Seeing the celestial palaces and carriages resounding with
multitudes of celestial nymphs and adorned with hundreds of
marvels, there is rapture for him.

At that time, the man who is a generous giver attains to great
comfort, as if avoiding a tumbledown shed and entering a palace,

[Thinking] *Certainly I did deeds of merit well and I made a shelter
from fear(289), so I shall enjoy in heaven the superb fruit of deeds
of merit!’

(292) Cf. Vism 239; MkP 10.59; AN 1 57; death in delusion is quite
unconscious, beyond the control of the dying (pers. com. Dr Tissa Rajapatirana).
Cf. verse 302; cf. Vism 239; of. MkP 10.59.

(293) Cf. Nett 94-5.

(294-302) Cf. MkP 10; MN III 171.

(295) Read sayane.

(297) Tada yittha- | Tada-y-ittha-.
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301.

302.

303.

304.

305.

306.

307.

308.

309.
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Gladdened, unafraid, really rejoicing and lulled continually by his
own deeds of merit,

A wise man is led to heaven, the dwelling of those intent on deeds
of merit; for the doer of deeds of merit there is always a death free
from delusion(302).

And therefore together with ’death while still conscious’ the fruits
which accrue to the liberal giver in this very life are said by Such-
as-He(303) to be five(303).

If meritorious action pleases even the one who has gone into the
maw of remorseless Death, a person not performing [meritorious
action] is indeed under an illusion;

Endless indeed are the benefits of giving which accrue in this very
life itself; it is for the benefit of those who are ready to receive the
Teaching that they are described here as being only fivefold(305):

[The Endless Fruits of Giving]

To be trusted even by his enemy, bringing fame to his kinfolk,
indeed being the ornament of his family, and bringing joy to his
dependents;

Being the protector of the helpless and increasing the joy of all, a
generous giver is continually pleasant company for the good;

He is considered to be the best and cannot be destroyed by the
corrupt(434); the gladdened world perceives him with joy to be the
giver of what is desired;

In whatever direction a liberal donor goes, even when empty-
handed, for him especially prepared necessities of life(309) are easy

(302) Cf. Vism 9,239; AN I 58; death free from delusion is fully conscious and
the dying are in full control of themselves to the end (pers. com. Dr Tissa
Rajapatirana).

(308) Cf. Vism 566.
The other four are described in verses 275-7.

(305) Cf. verses 274-T.
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312.
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315.

316.
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to obtain.

[A generous giver thinks] Wealth shared in common by ordinary
men(310) brings every kind of enmity and fear; made special by me
it gives comfort and freedom from enmity(310-22);

’A great treasure was laid down, undecaying, following [me from
birth to birth]; not to be plundered by others, giving endless
comfort.

’1 acquired a friend(128) in misfortune, a friend inalienable and
incorruptible(312), rich in virtue, agreeable and always beneficial.

*That thief who steals the strength that is virtue, the rakkhasa of
avarice, was killed; killed is the pisaca of jealousy; I obtained mest
excellent relief.

*The fetters of greed were struck off, the enemy anger was
destroyed and the thick net of delusion which envelopes welfare was
rent asunder.

*With my success, the wretchedness of those helpless ones was
removed; an island(315) in the dreadful ocean of samsara was
acquired.

*The principal sum was well invested in a great family bank of
recipients; and so in the next world there will be endless riches for
me.

’With the most worthless pleasures is made an excellent acquiring
of worth; a stairway to heaven(317), steady and easy to climb, is

(309) The four necessities of life for a bhikkhu are civara-robe, almsbowl,

lodging and medicinal appliances for use in sickness (PED s.v. paccaya, civara).

(310) Cf. Nett 49sq.

(Wealth) made special: meritorious action.
(310-22) Quotation not traced.

(312) 7CPD appadussiyo *who cannot get inimical’.

(315) Cf. Vism 294.
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319.

320.

321.

322.

323.

324.

325.

Saddhammopayana Translation

built.

"Heroic beings were followed and the enemy Mara was vanquished;
planted by me, the seed of every success needs no nourishing.

*The Vase of Fortune(319), bestowing the thing desired, was
produced; the roots of ruin were cheated by me and the blessings of
virtue were accumulated(319).

"Honoured by the good and become a support for the good, with a
mere wish I can gain(320) that which is the realm of existence for
the good.

*The realms of misery are closed, the highest meritorious action has
been purified and a straight, firm keel for the Ship of the Path has
been laid(321).

'To those who ask giving away things that [if kept] only bring
every misfortune(322), I have reached the ocean of advantages; my
life is fruitful?’

Thinking thus and keeping in mind his own blessing of liberality,
that generous giver always lives very joyful and jubilant.

A liberal donor sees some poor person come begging [and then sees
him| gleeful because of obtaining his request; what fruit is greater
than that?

As for the poor person, obtaining his gift and pleased to attain his
desire(325), his face is lustrous as a full-blown lotus and fairer

(317) Cf. Vism 10.

(319) Vase of Fortune: like the cintamani and the kappataru, the bhaddaghata
magically grants people’s wishes (Bhadraghata Ja II 431; f. Samantak 444.
Play on words: vaiicita ... safcita, ’cheated ... accumulated’.

(320) upasadhiya, 7CPD ’to be subdued’; read ?-mattapasadhiya.

(321) Ship of the Path, cf. Vism 690-1.

{322) Things only bring misfortune, but given away, they bring merit.

326.

327.

328.

329.

330.

331.

332.
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[than before];

The giver, seeing [that fairer face] and obtaining
extraordinary(326) comfort, enjoys [it]; this fruit of giving is
enough even if there be no [fruit] in the next world(531).

In this life the fruit of giving is endless just in this way; who can
perceive the fruit of it in the next world?

The best of the four sympathetic characteristics, the direct Path to
heaven and the highest of the ten perfections, giving gives the
keenest pleasures(328).

Giving is like the Vase of Fortune(319) in accomplishing the thing
desired; how can one like me describe the fruit(329) of it in the next
world?

The great fruitfulness of giving was made clear in the suttas by the
One with great Compassion Himself, the Giver of flesh, eyes and so
on(38).

If one does not give the gift thus of great virtue [as already
described] when there is a meritorious gift(331) and a suppliant,

one will be indeed constantly under an illusion.

The giving done by one expressly desiring the fruit thereof should

(325) v.1. hatthattha- ’the thing to satisfy him’.

(326) Read ’sadharanam (Saddh-s).

(328) The four sympathetic characteristics: giving, kind speech, useful conduct
and equanimity (PED s.v. sanigahal).
The ten perfections: giving, good conduct, renunciation of worldliness, wisdom,
effort, forbearance, truth, resolution, love and equanimity (PED s.v. parami);
cf. verse 626(5).

(329) -phalantassa | -phalan tassa.

(331) The fourteen meritorious gifts: the upper robe, almsbowl, bed and chair,
medicinal appliances for use in sickness, food, drink, clothing, vehicle, garland,

scent,

ointment, couch, dwelling-place and lamps and accessories (PED s.v.

deyya).
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333.

334.

335.

336.
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be shunned like a trade(267); that giving which is in every respect
untarnished(332) is explained to be superior;

Whatever giving is touched by wrong views and so on(71) [and
done] for the sake of advantage in worldly pleasures is tarnished
giving; [giving] not touched [by wrong views| is to the contrary;

Giving done by a Bodhisatta desiring to cross over worldly
existence, done out of compassion for the suppliants, is superior.

[Since] the base [giver gives gifts] desiring worldly pleasures, the
middling |[giver gives gifts| desiring personal comfort and the
noblest |giver gives gifts] desiring the alleviation of suffering for all
beings,

And since [givers| give gifts {thus|, therefore wise and good men
tirelessly give gifts in accordance with the [aforesaid third] excellent
way.

The sixth chapter about the advantages
accruing from giving is complete {Saddh-s).

VIII. VERSES ABOUT THE ADVANTAGES ACCRUING FROM

337.

338.

339.

340.

GOOD CONDUCT

All the advantages accruing from giving spoken of [earlier] also
arise through good conduct; [in addition, the rewards| arising from
good conduct are endless and even better.

’A person abstaining from wrong conduct [gives] to countless beings
freedom from enmity and fear and also comfort and freedom from
distress;

"Having given, afterwards he himself obtains freedom from enmity
and fear and also comfort and freedom from distress!’, said the
Conqueror(338-9).

In accordance with the application of this sutta,(340) it should be
recognised that the advantages accruing(340) from giving
mentioned above arise through the attainment of good conduct

(332) Untarnished by greed, wrong views and so on (Saddh-s).

(338-9) Cf. ANV 248.

341.

342.

343.

344,

345.

346.

347.

348.

349.
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also.

|Gooed conduct] is none other than the fourfold abstention:(341)
from transgression of the precepts, from not guarding the senses,
from wrong livelihood and from worldly enjoyment.

Good conduct is fourfold: according to [the restraint of] the
patimokkha, according to restraint of the sense faculties, according
to purity of livelihood and good conduct connected with the [four]
necessities of life.

Good conduct should be guarded by those very fourfold
responsibilities: faith, mindfulness, effort and wisdom, in order.

The Leader who, from the time of his vow(344) knowing with
discrimination benefit and non-benefit for others, announced the
Vinaya and so on(344),

Omniscient indeed is the Exalted One, always engrossed in
compassion, His words not empty, incomparable, a mine of
wondrous immense virtues!

Whatever small or large was rejected by Him knowing it, that
[rejection] should not be overlooked even at risk of life;

For the directions of the Master of the Path, however minor,
should be kept by an intelligent man, who should see them to be as
hard to throw away as great Mount Meru.

And, if one incurs suffering by transgressing the authority of the
ruler of a small district, how much more from transgressing the
authority of the Ruler of the Whole World?

Transgressing the direction of the Chief of Sages to the mere extent
of cutting off the tip [of a blade] of kusa-grass, whatever [suffering]

(340) anayasutti- | anaya sutti-.
-anisamsahi | -anisamsa hi.

(341) viratihi | virati hi.

(344) Vow to become a Buddha (BHSD s.v. pranidhana).
Vinaya and so on: the Tipitaka (Saddh-s).
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was incurred by means of the era-leaf(349) - that [story] will
explain this [comparison].

Skilled in the means of disciplining the faults of all beings, that
very Teacher understands - I know nothing at all!

Just as Komarabhacca(351) the doctor himself knows what is
beneficial and non-beneficial for children and those youngsters do
not know - we are like that in this regard.

If the Conqueror says 'Jump into the fire!’ or 'Fall from a
mountain-top!’, it should be done, for He acts with full knowledge.

Therefore one should keep right away from whatever the Teacher
said should not be transgressed, just as one desiring life keeps right
away from a cliff.

In this way with faith agreeing reverently, the instruction of the
Teacher should be carried out according to His very injunction;

With faith foremost thus the patimokkha indeed guarded and
embellished with honour to the Conqueror is the giver of endless
fruit.

When sense objects come into range of the six doors [of the
senses|(356), a wise man should station there the doorkeeper of
mindfulness;

When the guard of mindfulness is stationed, those great thieves the
defilements living in the forest of the [six] sense-objects cannot

(349) Because a young monk broke off an eraka-leaf, though he performed
meditations for twenty thousand years he was reborn in a causeless state (as king
of the dragons), which he had to endure for a whole Buddha-interval (Dhp-a tr.
Burlingame part 3, p.56-60).

Era-leaves plucked for sham clubs turned into weapons and the revellers were
nearly all killed (Ja IV 79-81).

(351) Dr Komarabhacca is Jivaka the paediatrician (PED; PPN s.v.
1Jivaka-Komarabhacca).

(856) The six gates of the senses: cakkhu, sota, ghana, jivha, kaya and mana
(PED s.v. dvara and indriya); cf. Pp 24, Vism 464; cf. verse 261.

358.

359.

360.

361.

362.

363.

364.
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destroy the house of the mind(357).

What is seen in what is observed is enough, and more than that
should not be vainly imagined; the foolish, strong in imagining non-
existent [gains|, come to grief like the monkeys(358);

Seeing the mere appearance of the ball of impurity(359), the
ignorant interpret it as a lotus and so on, not knowing anything
similar;

*The breast is like a round golden casket, the face like a blossoming
lotus, the eyes like dark lotuses, by the teeth are pearls surpassed;

’A woman’s body with faultless limbs increases attachment to
sensual pleasure!’ Thinking in this and other ways, they defile
their own minds;

Then, on account of their delusion and wound in the fetters of
attachment to it(362), they come to terrible distress and misery
through their imaginings.

Ordinary men, deluded by the body’s thin skin, are unable to see it
in its true nature: the body with the appearance of a doll(363)
made of impurities.

Others torment their sense faculties(364) in order to conserve their
(mental] defilements but disciples of the Conqueror ward off

(357) Defilements: ten: lobha, dosa, moha, mana, ditthi, vicikiccha, thinam,
uddhaccam, ahirikam and anottappam (PED s.v. kilesa).

Six sense-objects: visible object, sound, odour, taste, body-impression, mind-
object (Nyanatiloka 1980, s.v. arammana).

{358) Vainly imagined: that the false is true (BHSD s.v. lvikalpa).
Monkeys: *who are caught without knowing they are being tied up’ (Saddh-s };
cf. Sn 791.

v.L. kapi, same meaning.

(359) Ball of impurity: the body (Saddh-s).

(362) To it: to the body (Saddh-s).

{363) Cf. Vism 594-5.



116

365.

366.
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attachment to objects of the sense faculties.

Indeed a monk whose protection is his mindfulness, seeing
impermanence and so on(365) clearly in the sense faculties and the
objects in range of the senses, does not see anything worthy of
attachment.

Il-drawn by the horses of the sense faculties(366), in the world folk
along with devas, asuras and rakkhasas are far removed from the
Path of Benefit.

Harnessing with mindfulness those vicious horses which are very
hard to control, monks drive them on with the spur of wisdom in
the pasture of mindfulness(367).

Regarding the body, feelings, mind and mind-objects(368), things
foul and so on(368) should be seen as they really are - those are
said to be the pastures of mindfulness.

Whatever be the object which disciples of the Conqueror desire to
know, seeing it clearly with mindfulness they then direct their
minds thereto.

And thus faults, the causes interrupted, do not plunge into the fire
of the mind of those engrossed in mindfulness, just as those free

(364) [As do ascetics who expose their bodies to]| the five fires and so on
{Saddh-s).

(365) And so on: anatta and dukkha (Saddh-s).

(366) Cf. Dhp 94.

(367) Cf. Mil 343,368
v.1. sati gocare, *when the objects of the sense faculties arise’ (Saddh-s}.

(368) Body, feelings, mind and mind-objects: the four foundations of
mindfulness; see the satipatthana suttas, DN 22, MN 10.

Foul

and so on: foul, painful, impermanent and not self (Vism tr. Nyanamoli

1964, p.793).

371.
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373.
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375.
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from passion(370) do not plunge into the fire of naraka.

Therefore, the disciples of the Perfectly Awakened One, [attached
to] non-attachment by the yoke of mindfulness, fulfil that good
conduct which consists in restraint of the senses.

Renouncing even kinsmen, whose hearts are bound [to him| with
affection, faithfully becoming a monk in the teachings of the
Conqueror, which are hard to obtain,

[But] transgressing the right livelihood practised by all good people,
if [such a monk] lives his life by wrong livelihood for the sake of his
belly,

What homely delicacies(374) has such a food-relishing person given
up? Here(374) what merit does he obtain but baldness(374)?

Living by gaining advantage, coaxing householders with pieces(375)
of trickery(375) and the like(375) should be known as wrong living.

Having promised right livelihood, whoever then lives his life by
wrong livelihood is outside the Dhamma of monks and the
Dhamma of householders.

’In this world here and the next, the necessities of life are easily
obtained by one pure because of right livelihood!’(377) Has he not
heard [this before|?

Rejecting clean food like a boar in a place full of filth(378), his

(370) Saddh-s: nirajam, ’lotus’.

(374) Food: food for the sense faculties as well as ordinary food (Saddh-s).

Here:

living in the teachings of the Conqueror, as opposed to living in the

ordinary household (Saddh-s).
Baldness: a bhikkhu'’s head is shaven (PED s.v. mundiya).

(375) Pieces: twenty-one; cf. 392f.n.
Trickery is threefold (Saddh-s).
Trickery and so on: acquisition of the necessities of life, roundabout talk and
dependence on the four postures; see Vism 23-26.

(377) Quotation not traced.
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379.
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381.
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mind always runs away(378) on account of his low inclinations.

Who will spoil his life for the sake of that food which by rising up
to his gullet is like dogs’ vomit?(379)

Casting his glance down, properly manifesting his gait and so
on(380), unsubdued but acting in the manner of those subdued - is
he not a play-actor?

But is it not better for the belly to be split open by a sharp
butcher’s knife than for the belly to be quite filled by gaining what
was improperly obtained(381)?

Who would not censure the livelihood of that one manifesting
imaginary good qualities(382), the king of the shameless or the
chief of thieves?

How, pray, does he plunge into the pure fire of the Sangha? And
how is it that he does not melt like a figure modelled in wax?

’I have hands and feet, and prosperity is obtainable with effort -
hence, why should I defile the isi-garb, which is hard to get?

’One can live anywhere by any means whatsoever!” - why does not
this single thought arise in him?

[And] were the supreme Path to nibbana obtainable only for one
living off the necessities of life obtained from wrong living, but not
otherwise,

(378) Cf. Vism 24.
Runs away: to wrong livelihood (Saddh-s).

(879) Cf. Vism 33.

{380) Gait and so on: his coming, going, looking back and forth, and his inner
and outer dress {Saddh-s); cf. Vism 19.

(381) Improperly obtained: gifts of bamboo and so on (Saddh-s); cf. 392f.n.
afifiaya laddha- | afifizyaladdha-.

(882) Cf. Vism 24.

387.

388.

389.

390.

391.

392.

393.

394.

Saddhammopayana Translation 119

Even so, how indeed would wrong livelihood, fit only for the vilest
of all beings, consisting in that deception which is dalliance with
others, be possible for one with any shame?

Thinking ’Hunger disappears for the one who eats even grass!’,
would a tiger, an eater of [freshly] killed(388) meat, then devour
grass?

When it is announced(389), 'This is the means of obtaining the
kingdom!’, do the proud, though emaciated with fasting, then
devour scraps?

One can indeed live on almsfood without engaging in tillage, trade,
archery or other such livelihoods(390);

This Jambudipa-land is extensive and many are the unobstructed
Paths; with alertness one can indeed live comfortably everywhere;

Thus, assuming the responsibility of energy, keeping Kassapa(392)
and so on in mind and not committing any impropriety(392), one

should protect the purity of one’s livelihood.

Being watchful, one should use with due regard whatever robe,
almsfood, medicine, bed and seat one obtains.

Lacking in due regard, enjoying the necessities of life given by

(388) Killed: by the tiger himself (Saddh-s).

(389) Read fiapite for fiapeti {metathesis, m.c.).

(390) Cf. MN 1 85.

(392) Kassapa: Mahakassapa (Saddh-s).

And s0 on: those content with few wants (Saddh-s).

There are twenty-one improper ways of obtaining the necessities of life in
exchange for gifts of: bamboo, leaves, flowers, fruit, bathing facilities, clay, bath-
powder, tooth-sticks, mouth-rinse, flattery, bean-soup-character, petting, going
messages on foot, medical practice, doing a messenger’s duty, going as
messenger, exchanging almsfood for almsfood, giving a gift, determining lucky
house-sites, astrology and prognosticating from marks on the body (Mil 369-70);
cf. Vism 17.
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others, fettered(394), one destroys one’s own safe place(394).

Therefore, abstaining from the craving for taste-sensation, one
should enjoy the use of food knowing its purpose thoroughly, just
like one wounded [should enjoy] ointment for the wound(395).

One should make use of the robe as a protection from wind and
heat, keeping off flies and so on, just as one would make use of
cloth for dressing a wound(396).

Avoiding attachment, one uses medicine for relief,(397) sufficient
only for warding off this or that illness(397).

Being non-attached, one should resort to the dwelling saying, *This
body, like a lump of meat subject to endless misfortune and hard to
guard, should be protected!’(398).

Like a one-legged tripod, a tripod lacking two legs, the body
cannot(399) do without the necessities of life.

Wise men protect the body for the sake of right accomplishment,
saying, 'Rightly used, it leads to great benefit!’

On account of the rippling water of the body, the boat of the mind
resting therein cannot(401) stay still, like the tip of a creeper
touched by the wind.

(894) Fettered: by the chains of greed (Saddh-s); cf. verse 314.
gadham khanati attano: meaning obscure, cf. (mulam khanati attano) Dhp 247.

(395) Cf. Vism 32.

(896) Cf. Vism 30-1.

(397) abyapajjha- | abhyapajjha-.
Cf. Vism 34-5.

(398) Cf. Vism 34.

(399) sakko ti | sakkoti.

(401)sakko ti | sakkoti.
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For one whose mind is not composed, there is no insight into
reality; one who has no insight into reality is never released(402).

Therefore, making use of the necessities of life with due care, one
desiring concentration of mind should protect his body.(403)

Men furnished with the [right] means, though for a very long time
doing with fire what needs to be done, do not come to harm
through fire.

Furnished with the [wrong| means, they suffer pain caused by harm
from the fire; not doing themselves good, they come to severe
suffering.

The necessities of life should be thought of as fires; the use of food
and so on with attachment and without due care is like using fire in
the wrong manner.

Neither come from the energy of one’s arms(407) nor come from the
family of one’s kin but obtained only by the graciousness of others -
is it proper to partake of [such] food(407) while being fettered(394)
[with greed]?

A monk being fettered(408) and infatuated, eating food given by
others, should be shunned as one who eats dogs’ vomit(408).

Accustomed to the craving for taste-sensation(395,610) and not
seeing the dangers, they defile their own minds regarding the
necessities of life(409) however coarse;

(402) Released: from the suffering of samsara {Saddh-s).

(403) sariraparikkhanam ] sariraparirakkhanam.

(407) Cf. AN 11 67.

Food: the four necessities of life (Saddh-s).

(408) Fettered: by moha (Saddh-s).

Cf. verse 379 f.n.

(409) Cf. Vism 647-50, 695.
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410. Always seeing the dangers and free from the craving for‘ taste-
sensation, they do not come to mind’s corruption regarding the
necessities of life(409) however fine.

411. Indeed, one reviewing the dangers and not attached even to such
necessities of life as would give enjoyment to the ruler of the realm
of the Thirty Deities(411), is [soon] to share nibbana(411).

412. Repeatedly and accurately contemplating moderation, .t.he
advantage accruing from moderation and also what has to be given
up, one should use the necessities of life as if they were fires.

413. Therefore, assuming the responsibility of wisdom and co‘nsidering
the danger, the wise guard that good conduct which arises from

contemplation.

414. So indeed, good conduct purified by propriety is fourfold; it
promotes one’s desire like well-refined gold.

415. In this life here and the next, this jewel(415) of good condl.xct., [ijlrst]
giving the greatest advantages, later causes one to reach nibbuti.

416. Before one’s very eyes, the most high-born kings here in this world
truly do honour to one practising good conduct, however low-born.

417. Even those proud brahmans who do not bow down b(ff?re their
teachers here in this world truly do honour to one practising good
conduct.

418. Even those who are senior in station(418), wealth and overlordship
here in this world truly do honour to one practising good conduct.

419. And even the elders of good families and those who are mothers,
fathers and so on here in this world truly do honour to one

practising good conduct.

{411) The ruler of heaven, the realm of the thirty gods, is Sakka; cf. verses
420,421,478,531.
Cf. verses 409-10.

{415) Cf. cintamani, the jewel which magically grants people’s wishes.

(418) thanantara, ‘official, professional’ (SED p.247).
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420. Whom they do honour, those possessed of the three-Veda-
knowledge(420), lords of all the earth(420) the khattivas, and the
Four Kings(420) and also the glorious Thirty Deities(420),

421. That noble one, rich in all pleasures, the chief of the devas(411),
being always mindful himself, does honour to one practising good
conduct.

422. Sahampati Brahma, who himself attained lordship over the jhana
meditations, being always mindful himself does honour to one
practising good conduct.

423. If good conduct bears fruit of such honour even here in this world,
what copious fruit of honour will it not bear in the next?

424. Having spread through the whole great earth bounded by the
ocean, the sound of those practising good conduct rises in a
moment to the brahma-world.

425. Because its course is in no way impeded, going both against and
with the wind(425), the scent which consists of good conduct is the
greatest of all scents.

426. And any householder in his own home, exerting himself for his own
benefit, unable to provide even coarse necessities of life -

427. Even he, practising good conduct, not performing any

impropriety(392), is seen as one gaining exceedingly fine necessities
of life.

428. Viharas, charming to behold, as it were illuminate that [fact](428) -
these [viharas] adorned with flags and cetiyas whose tops touch the

(420) Those possessed of the three-Veda-knowledge: brahmans (Saddh-s).
Lords of ail the earth: cf. Ja VI 45.

Four Kings: Kuvera (Vessavana), Dhatarattha, Virupakkha and Virilhaka
{(PED s.v. lokapala). i
Thirty Deities: Cf. verses 411,478; ’thirty-three selfless volunteers led by Magha
performed charitable deeds and were born in the heavenly realm’ (Narada 1968,

P.239); twelve Adityas, eight Vasus, eleven Rudras and two Asvins (MW s.v.
tridasa).

(425) Cf. verse 243; Vism 10, 58; Dhp 54; AN 1 226; Ja III 201; Mil 333.
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heavens{428),

With the time(429) announced by excellent drums having the noise
of thunder-clouds, [viharas full of] fine necessities of life(309) easy
for many thousands of bhikkhus to obtain.

Even in a quite empty region, cetiyas and so on are seen like high
mountains, white as pear] necklaces, geese, snow or clouds.

[THE REWARDS IN THE NEXT LIFE;]

Whatever is the fine splendour of even an empty vihéra, no such
splendour is in the abode even of a lord of all the regions.

If the mere flower of the lordly tree of good conduct is like this,
what of its fruit in the next world, fruit bestowing the highest gain?

Indeed a flood of the fruit [of good conduct] will come [flowing to
one in the next world] like [a flood of water] of all the great
oceans(38) forcibly diverted over the earth.

Even the wicked cannot destroy that [householder](308); he is
reckoned among the best; he is always content and when the object
desired is obtained(434) he never yields [to attachment](434).

The virtuous one is dear to fellow-students and loved; he is worthy
even to eat with and live with those beyond doubt(435).

The perfect comfort there is for one whose good conduct is
unspoiled is indeed difficult to be obtained even by the chiefs of
brahmas, asuras and devas or the chief nagas.

(428) Illuminate that: the fact that one practising good conduct gains excellent
rewards (Saddh-s).
Cf. Meghaduta part 2 verse 1.

(429) Time: the time of day.

{434) -lobhena | -labhe na.
Yields: to greed for the object (Saddh-s).

(435) Read asamkitehi (Saddh-s).
Those beyond doubt: the monks {Saddh-s).
OR ’He is not doubted and is worthy even to eat with and live with.” (text).
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Who will describe in full the fruit in this very life, immeasurable, as
mentioned above, [fruit] produced by the accomplishment of good
conduct?

If even here in this world the fruit arising from good conduct is
thus endless as mentioned above, who here will know the whole
extent of that fruit in the next world?

It was said by the Great Sage that one would be reborn
immediately among the paranimmita gods(240f.n.} just by
observing the uposatha for one day(439).

This is the increase in the fruit of good conduct which is limited by
time; what shall we say further about the fruit which is not thus
limited?

[Possessed of good conduct] one is worthy of another’s trust, brings
fame to one’s kin, is the ornament of one’s family and is the
measure of right conduct;

Good conduct |brings] perfect comfort, very exalted(442) family,
property [that makes one| prosperous and station in life fit for a
senior person,

Bathing without water(443), scent going in all directions(443),
accompanying shade(443), a sunshade(443) and protection when
|good conduct] is protected,

And also the lineage of the Aryans, a training unparalleled, the
Great, Path to the Realms of Bliss and an unshakable foundation.

Thus, who could reach the end of reciting all the advantages
accruing in this birth in this and other ways?

(439) Cf. AN 1V 254.
(442) Cf. verse 541.

o (443) Bathing without water: an iddhi, ¢f. Vism 395-6; SN 1 38 43.
cent:

cf. Vism 58.

Shade: never leaving one, nor to be lost (CPD); cf. Dhp 2.

7 Sunshade: which allays the rain and sun of the suffering of samsira (Saddh-s}; cf.

E Mil 415,
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Having spoken of the celebrated {acts of] giving [of the pious| for
the Sangha commencing with that of Velama, yet, it is said that
[keeping| the five precepts of good conduct is better still(446).

The difference then between that purity of good conduct which
helps towards Path-knowledge and giving is greater than the
difference between Mount Meru and a mustard seed(447).

Thus recognising the accomplishment of good conduct to have
great reward, just as a one-eyed man protects his eye(448), one
should protect that fourfold good conduct:

Restraint according to the patimokkha, guarding the sense
faculties, having [proper] consideration for the necessities of
life(449) and a purity of life(449). Fulfilling that fourfold purity of
good conduct, the intelligent and wise destroy the Maras(449) by
means of iddhi.

Considering thus the virtue of good conduct and purifying well his
good conduct without pause,{450) even at risk of life, a clever man,
unwearied and ever striving, attains nibbana.

The verses about the advantages accruing
from good conduct are complete (Saddh-s).

IX. VERSES ABOUT THE ADVANTAGES ACCRUING FROM

451.

MENTAL DEVELOPMENT

All those advantages accruing which are spoken of with reference to

(446) Cf. verse 490; cf. AN IV 392.
Five rules of good conduct: see PED s.v. sila.

(447) CF. Ja VI 174.

(448) Cf. Vism 36.

(449) -anv-avekkhanam | -anvavekkhanam.
Cf. verse 342.
The Maras: five (Saddh-s): Khandha-, Kilesa-, Abhisankhara-, Maccu- and
Devaputta-mara (PPN s.v. catumara-); cf. verse 569.

(450) avikhandiya | avikkhandiya.
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giving and good conduct are undoubtedly fulfilled even through
meagre mental development(451).

Briefly, all meritorious action is indeed the converse of the
defilements; mental development, because it uproots the
defilements, is more powerful still.

How could the destruction of an enemy easily accomplished by a
minor king be difficult for a universal sovereign?

It is even possible to achieve Buddhahood by application of the
force of mental development; what success is there other than that
indeed which cannot be effected by mental development?

Those speaking of the noble state(455) describe the getting rid of
the defilements by their opposites, by repression and by
destruction.

By the relevant opposite factor, giving, good conduct and so on
overcome the defilements, jhana-meditation represses them, and the
Path destroys them completely.

Divided into its various stages, mental development itsell is
explained as jhana-meditation, or the Path, or insight and
tranquillity (457).

Freedom from the hindrances, collectedness of mind, established on
a single subject of meditation{458) and adorned with the rest of the
factors of jhana-meditation, is counted as jhana-meditation.

Sensuous desire, ill will, sloth and torpor, restlessness and scruples,

(451) Mental development: bhavana, see Glossary.

(455) Those speaking of the noble state: the monks who speak of excellent

nibbana (Saddh-s).

(457) Tranquillity: samatha, synonymous with avikkhepa (undistractedness),

samadhi-concentration and ekagga (collectedness of mind) (Nyanatiloka 1980,
s.v. samatha).

(458) Cf. Vism 515.
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and sceptical doubt: these are the five hindrances(459).

460. Collectedness of mind is establishment of the mind on a single
subject of meditation(458); those [speaking of the noble state(455))
know it to be [synonymous with] tranguillity, samadhi-
concentration and undistractedness.

461. Applied thought and sustained thinking, and also rapture, joy(461)
and equanimity - these five are regarded as the rest of the factors of
jhana-meditation(461).

462. The collected state of mind which is regarded as jhana-meditation
is thus broken up in five ways: there is four-factor |jhanaj, three-
factor [jhana), two-factor [jhana) or one-factor alone(462);

463. That collectedness of mind which is considered to be the fifth
jhana-meditation is considered to be formless jhana-meditation in
accord with a specific subject of meditation.

464. As for formless jhana-meditation, the four subjects of meditation
are thought to be space, consciousness, absence of consciousness
and mind directed towards that absence(464).

465. This, [jhana-meditation] described in nine(465) ways, is called
tranquillity; and the most excellent of speakers(465) speak of it as

samapatti.

466. Perception of things as they really are, ‘in terms of their
impermanence and so on(466), is called insight-meditation, wisdom

(459) Cf. Vism 146.

(461) Joy: sukha is thus translated (with Nyanatiloka 1980) throughout this
chapter.
Cf. Vism 85-9, 111, etc.

(462) Cf. Abhidh-s tr. Aung 1910, p.50.
(464) Cf. Abhidh-s tr. Aung 1910, p.59.

(465) Nine ways: see Glossary s.v. samapatti.
The most excellent of speakers: the Buddhas (Saddh-s).
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and search(466).

467. The highest knowledge |bringing about| full understanding of the
four truths(467) and which relates to nibbana is shown to be Path-
knowledge leading to nibbana.

468. And tranquillity and insight also draw the mind-chariot of a yogi
to the City of Nibbana, just as a pair |of horses| at its pole [draw] a
chariot [to a city](468).

469. Through the combination of both(469) there is no success which
cannot be effected, there is no one other than the Guide who knows
its advantages!

470. People perform samadhi meditations for four reasons: for the sake
of comfort in this birth or for the sake of ease of insight, or because
of the desire for success in existence, or for the sake of supernormal
knowledge(481).

471. One intent on the mental development [of samadhi] experiences
even in this birth the most excellent joy(461), arising from mental
detachment, through the absence of disturbances caused by the
defilements.

472. And he becomes fair to behold, like Kassapa(392) on this earth, like
Sariputta possessed of wisdom, like Moggallana(472-5) possessed of
iddhi-powers,

473. Like Ratthapala non-attached, like Nanda controlled in senses and
like Punna of Sunaparanta very famous for his forbearance.

(466) Impermanence and so on: impermanence, suffering and absence of self
(Saddh-s).
Cf. Abhidh-s tr. Aung 1910, p.65.

(467) Four truths: dukkha, dukkhasamudaya, dukkhanirodha and
dukkhanirodhagaminipatipada (PED s.v. sacca).

(468) Cf. AN II 156-7.
(469) Both: see Glossary s.v. bhavana.

(472-5) See AN I 23ff, 'Pre-eminent Ones’.
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He is contented(474) with the civara-robe and so on (474), is the
guard of his noble family(474) and is always esteemed by his
learned fellow-students.

He is like Punna the son of Manténi, is like the Elder energetic
Sona, is like Anuruddha and so forth, rich in the glory(475) of
freedom from worldliness,

He endures disliking and liking, is not worried about losses, and
rapture arising from solitude pervades his heart.

That very joy(461) free from worldliness, thus endless,(477) arising
from mental development, belonging to the mind, not dependent on
others and enjoyed by heroes,

Which a self-composed person experiences, is greater than that
joy(461) of the Ruler of the Thirty Deities(411); therefore
jhana-meditation is clearly understood to be joy(461) here in this
world(478).

When the mind is not disturbed(479), it is easy to have insight,
just as Jooking at one’s face in undisturbed water |is easy].

For one not deficient in jhana-meditation, there is the existence of
the rise of endless virtue in material and immaterial existence,
according to the intensity [of the jhanaj.

For one with the power of mental development, the [powers of]
supernormal knowledge(481) also increase greatly, just as

(474) Contentment is twelvefold (Saddh-s): cf. Pj I145,240.
Robe and so on: the four paccayas - see verses 239,605,608.
Noble family: recluses content with the four necessities of life (PED s.v.

ariyavamsa).

(475) -yaso bhagi | yasobhagi.

(477) eva manan tam | evam anantam.

(478) Here in this world: here in the Teaching (Saddh-s).

(479) Disturbed: by the appanasamadhi (Saddh-s).
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advantages arising from mantras increase for one who has
thoroughly mastered the spells.

The iddhi|-power]s, knowledge of the thoughts of others,
remembrance of one’s previous births, the divine eye, and the
[divine] ear: these are thought to be the five [powers of]
supernormal knowledge.

Bearing in mind that for one who has developed his mind by
concentration, these [five supernormal knowledges] act as specific
ascetic practices for maintaining complete control of his mind,
mental development should be indeed cultivated.

Sunetta, cultivating the greatest loving-kindness for seven years,
did not come back again to this world for seven evolutionary

kappas.

In both evolutionary and devolutionary cycles he went through one
life after the other in the brahma-world itself; he became chief of
the devas thirty-six times as a result of that |very action].

’He became sovereign of the world, of great fame, many hundreds
of times!” Hearing that, what else need one say in extolling mental
development?

Perceptions of transience and soullessness(487) are richer in fruit
than loving-kindness; knowing only a part(487), who could fully
extoll the greatness of its fruit?

Since here in this world these |perceptions] arise indeed burning up
the craving for existence, just as fire however small [arises]
continuing [to burn up] its own abode(119),

Then, because of not being attached to beings and conditioned
states, they, giving the Path to nibbana, are said to be more
outstanding than loving-kindness.

(481) The abhififias (powers of supernormal knowledge) are five or six (Saddh-
s); see PED s.v. abhififia.

(487) -ananta- | -anatta-.
Knowing only a part: not a Buddha (Saddh-s).
Perceptions: of transience, suffering and soullessness (Saddh-s).
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490. Having spoken of the fruit beginning with Velama’s gi.ving(‘?46) up
to loving-kindness and so on, *The perception of transience just for
a finger-snap(490)

491. "Has still richer fruit than that!’ the Guide, beco‘me the Lamp of
the three worlds(29), giving prosperity, thus gave light.

492. Therefore a wise man, desiring release from the terrible nara‘ka of
samsara, should continually develop the perception of transience,
which is very meritorious.

493. Focussing the mind on one or other of the kamma—subjects.(49_3),
breaking up the hindrances which are the enemies, achieving
victory in the battle against sensual pleasure,

494. Putting aside the heavy load of the material [world] :?nd also
getting rid of attachment to the immaterial world, knowing t}.xat
everything concerning the whole of existence is fickle(494), making
noble effort,

495. Developing the factors(495) aiding awakening, having gained t.he
force of mental development [all of you must go to nibbanal, which
is deathless, free from the depravities(231)(495), ageless, {ree from
battle(495) and belongs to heroes.

496. Not obstructing the opportune moment, you must quickly resort to
the City of Nibbana, which is not easy to attain, wonderful aI}d
incomparable, eternal, free from disease and sorrow, and peaceful in
the extreme.

(490) Cf. AN 112, IV 396; Mil 102.

(493) kamma-subjects: 32, 38 or 40; instruments of meditation used to realise

impermanence (PED).

(494) v.1. malam, impure.

satipatthanas, four sammappadhanas, four iddhipadas, five indriyas, five balas,
seven bojjharigas and the eightfold Ariya-Path (Vism 678).
Battle: against the defilements (Saddh-s).
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The verses about the advantages aceruing
from mental development are finished (Saddh-s).

X. VERSES ABOUT THE ADVANTAGES ACCRUING
FROM THE TRANSFERENCE OF MERIT

497. Transference of the merit [of giving] is outstanding through
gratitude and compassion when it is given for another’s benefit
without looking for one’s own benefit.

498. In the world engrossed in rewards, this world of slavery to desire,
who would not undertake some [service] for a person capable of a
favour in return?

499. [But] for 2 man dead and become a peta by the fault of his own
actions, or [for one] existing here in this world in misery, a helper is
very difficult to find.

500. All those advantages accruing pointed out in relation to giving by
the One Who cast aside conceit(500) should also be specifically
recognised in relation to transference of merit.

501. If those petas existing on what is given by others(122f.n.), having
accepted the giving, are gladly appreciative, it(501) is ready at
hand for them.

502. Any almsgiving offered [on a peta’s behalf] is without doubt
presented to him instantly [in the peta-world].

503. And in order to dispel any doubt that this is so, it is demonstrated
by the one who comprehends through [the story of] Sariputta’s
giving to his mother’s peta(503).

504. In the absence of [a mother, the giving] is ready at hand for another
kinsman; whether there is [a peta there| or not, a generous person is
amply rewarded.

(500) The Perfect One cast aside nine sorts of conceit (Saddh-s): Cf. Vibh
353-6,389-90.

(501) It: the thing given as well as its fruit (Saddh-s).

(503) Cf. Pv 13-14; Sariputta made a gift to be credited to the peta of his
mother.
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In samsara, which has neither beginning nor end (505), it should be
clearly understood that it is impossible for the |peta-lworld to be
empty of his(505) relatives.

For any human being whatsoever(506) who seeks energetically,
necessities of life whether superior or inferior are indeed easy to
find;

But petas suffering with hunger and thirst over many years,
although they search everywhere(507), cannot find [any] necessities
of life.

As for those sunk(508) in the sea of misery by the fault of their
own actions, it can be clearly discerned that there is a means for
the removal of that misery; who is more lacking in compassion than
he who could live without providing that [means|?

Therefore, grateful and mindful of benefits, good men inspired by
compassion transfer merit, beginning with giving to the petas(509).

The verses about the advantages accruing from the
transference of merit are finished

(Saddh-s).
X1. VERSES ABOUT THE ADVANTAGES ACCRUING
FROM REJOICING (IN OTHERS’ MERIT)

Expelling thoughts of jealousy, malevolence, avarice and doing
harm, when one whose mind is pleased by virtue and is joyful
gladly appreciates some [meritorious action| or other,

Then the one who gladly appreciates meritorious action has great

(505) Read anamatagge (m.c.).
His: the giver’s (Saddh-s).

(506) tasssa | tassa.

(507) v.1. pariyesanta, same meaning.

(508) Cf. Dhp 327.

(509) Cf. Khp 6.
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power, is very beautiful and wealthy, and is always joyful and
long-lived(511)!

512. Unselfishly spending fifty-four kotis(512) to build in the delightful
Jetavana a vihara lovely to behold(512-14),

513. With golden water-jar in hand(513), Sudatta the glorious gave
[that vihdra] to the omniscient Buddha and the Sangha. Seeing
[his] glory and

514. Uttering the cry of exultation ’Ah, what giving!’ repeatedly, a
young man, gladly appreciative though not giving even a small
coin, gained good increase greater even than that of the
[vihara-|giver.

515. If mere graciousness of mind thus bears fruit without performing
[actions] with body or speech or even giving anything from one’s
own hand,

516. A man should be lamented(262) who leads his life without
performing the meritorious action which arises from rejoicing [in
others’ merit], which is dependent on the mind and is rich in fruit!

The verses about the advantages accruing
from rejoicing in others’ merit are finished
(Saddh-s).

XII. VERSES ABOUT THE ADVANTAGES ACCRUING
FROM INSTRUCTIVE TEACHING

517. Whoever faithfully teaches the Dhamma obtained by the One with
Heroic Strength by repeatedly giving wife, child, eye and so on(38),

518. [Whoever teaches| without desiring fame, gain, honour and so on
for himself but firmly fixed on welfare alone does the Teacher’s
service indeed.

(511) Cf. verses 234,549,602.

{(512) -pafiiasa kotiyo | -pafinasakotiyo.
(512-14) See PPN s.v. Anathapindika.

(513) Golden jar pouring out water: the waterjar is symbolic of giving
confirmed by pouring water in the right palm of a recipient (MW s.v.
udakapirva); ¢f. DN II 172.
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519. Though there are many people having but little obtuseness(519), 527. Whoever, though capable, does not teach the True Dhamma which
they do not attain nibbuti because of the lack of an instructor; is very difficult to obtain, even though it thus has great advantages
life is fruitless for him.
520. Therefore, having learned the True Dhamma correctly and as it Th b he advant .
really is, become a reverencer of the True Dhamma, teaching only f 1e verses a out t. € advanlages accruing
. - rom instructive teaching are finished (Saddh-s).
what is understood,
XIII. VERSES ABOUT THE ADVANTAGES ACCRUING
521. Leading his life according to the example of the Teacher and FROM LISTENING
becoming not bent on the pursuit of greed, a wise man should teach
the Dhamma for the sake of others. 528. Even [the delight] of a beggar finding treasure is not the delight of
one listening to the True Dhamma and following its meaning.
522. 'Dhamma-giving surpasses all other giving!(522)’, said the
Conqueror and also, ’Instruction is hard to obtain!’, pointed out 529. Just as flies do not cling(529) to a glowing lump of iron, neither do
the Best Instructor(522). the flies of the defilements cling to a mind glowing with the fire of
listening(529).
523. Once given out, material wealth thereupon disappears quickly(523);
once given out, the Dhamma increases on both sides(523). 530. Listening to the True Dhamma taught by the Buddha, [the
Dhamma] profound and true, sweet as amata, one of insight
524. 'Proper attention as well as instruction in the True Dhamma is
always the cause of Path-knowledge!’(524); this is said by one who 531. Obtains the greatest joy, rare even for the chief of the devas(411);
knows the Path. that very fruit is enough for him, be there no other in the next
world(326).
525. Knowledge of the nature of the Dhammas, consciousness of the evil
of samsara and comprehension of the truths(15) all arise from 532. Here in this life there is no comprehending the True Dhamma
instructive teaching.(525) without listening to it; without comprehension there is no finding
out the meaning
526. Because an instructor teaches the Dhamma, which is the cause of

all success, here in this life the fruit for him comprises every
success.

(519) Having few of the impurities of the defilements such as raga, though
having the five moral indriyas such as faith and so on (Saddh-s).

{(522) Quoted from Dhp 354.
v.l. deseta, instructor.
Quotation not traced.

(523) Disappears: from the receiver (Saddh-s).
On both sides: in this life and the next {Saddh-s).

(524) Quotation not traced.

533.

534.

535.

536.

And, without finding the meaning, one is indeed incapable of
practice to benefit oneself or another.

Without study [of the Scriptures], the Dhamma can never continue;
without listening [to the Dhammal, study [of the Scriptures can
never continue| - therefore, listening [to the Dhamma) is noble.

Since the True Dhamma, although put together by the Teacher
with effort lasting many hundreds of kappas, is not established
without listening to it;

So, with due regard for the excellence of His effort, the True
Dhamma should indeed be listened to even by one already in sight
of nibbana.

(529) v.1. analliyanti, 'they do not cling’; preferred (m.c.), cf. anabhirami, Ja

111 30.

(525) desana bhava | desanabhava. Listening: to the Dhamma.
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Other than the Well-farer, who can measure the fruit of that
listening which brings about increase in wisdom and is the cause of
continuance of the True Dhamma?

Even if able to go straight to the kingdom of the devas at that very
moment, one should still listen to the Dhamma come from the
Well-farer and not choose that [kingdom]!

The verses about the advantages accruing
from listening are finished (Saddh-s).

XIV. VERSES ABOUT THE ADVANTAGES ACCRUING
FROM PAYING HOMAGE

Leaving behind conceit and showing reverence, enquiring into
virtue as well as service of similar [quality]

And equipped with faith, gratitude, wisdom and reverence and so
on, whoever truly pays homage, by way of salutation and the like
to those rich in virtue beginning with the Buddha(234) as well as
benefactors,

Is then reborn in a rich family, very exalted(541), truly deserving
the salutation of those who are fearless.

Wherever a being who does honour(542) is reborn, he obtains there
a distinguished position worthy of honour.

Indeed by means of the fruit of graciousness to a being worthy of
grace, a man becomes gracious, faultless in every limb.

By the fruit of the meritorious action performed, what is done even
for an ingrate by one grateful and virtuous will be profitable,

But what{545) was done in a former life by an ingrate to a grateful
person, though as big as a high mountain, is seen to be exceedingly
small.

(541) Read uditodite; cf. verse 442.
uditodito: 'with prosperity increasing daily’ (Saddh-s).

(542) pujakosanto | piijako santo.

(545) What- assistance (Saddh-s).

546.

547.

548.

549.

550.

551.

552.

553.

554,
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Therefore a wise man, not spoiling [with ingratitude] the deeds of
his former benefactor, should do service according to his ability.

A wise man doing deeds of merit with wisdom foremost becomes
one possessed of exceeding wisdom, even at the very moment of
enjoying [that] fruit.

Becoming rich in virtue himself, he pays homage to the Buddha’s
disciples, they who are rich in virtue; only the Chief of Those Rich
in Virtue will know the fruit for that(548) [wise man)|.

’For one always behaving dutifully and respecting the elders, four
things increase: life span, beauty, comfort and strength!{549).

’Offering a single flower, I have not known rebirth in the realm of
misery for eighty kotis of kappas - this is the fruit of a single
flower!(550).

’And homage to those worthy of homage - this is the greatest
mangala!’(551). The success of paying homage is thus indeed
illustrated by verses such as this and also by others.

And even making one aiijali to the Buddha, the Dhamma and the
Saingha is sufficient to quench entirely the fire of the suffering of
rebirth.

If, with this foul body, weak, subject to dissolution, and necessarily
to be abandoned, one is able [to perform meritorious action] of
great fruit,

|With this body] which is worthless, to perform meritorious action
worthy and bringing noble comforts - who indeed, being aware,
would lead his life without performing it?

(548) v.1. pijayantassa hi phalam, ’the fruit for the man paying homage to the
Buddha’s disciples ...”

(549) Quoted from Dhp 109; cf. AN II 63; cf. verses 234,511,602.

(550) Quoted from Th 96, Nett 138.

(551) Quoted from Pj I 3.
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The verses about the advantages accruing
from paying homage are finished (Saddh-s).

XV. VERSES ABOUT THE ADVANTAGES ACCRUING
FROM HUMBLE SERVICE

Finding helpers(128) in misfortune, the accomplishment of what is
desired, and having the blessing of a retinue are thought to be the
fruit of humble service.

And who will describe the fruit got by the humble service of deeds
of giving and so on(556) to the sick and the virtuous?

’Whosoever nurses the sick, nurses me!’(557) - thus he [who does
humble service| is highly praised by Him of Great Mercy.

And by nursing the sick, how does one nurse the Best of Men, who
knows all, sees all and is dependent only on Himself? What wonder
of wonders is this?

That Sage sees that something done for the benefit of others is
indeed benefit for oneself, therefore no matter for wonder is it -
that man is indeed His benefactor.

So one should have regard as much as one can to the nursing of the
sick, which is of great virtue and praised(560) by the Completely
Awakened One.

And other than the Leader, who is able to describe or even imagine
the virtue of humble service to those Buddhas and so on (234) who
are rich in virtue?

Even with body subject to dissolution, how could one not
maddened(205), rational and intelligent, not perform this highest
meritorious action(562), which is so easy to do?

(556) Giving and so on: showing honour and respect and so on (Saddh-s).

(557) Cf. Vin 1302.

(560) -vannito | -yannite.

{562) The highest meritorious action: humble service (Saddh-s).

563.

564.

565.

566.

567.

568.

569.
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The verses about the advantages accruing
from humble service are finished (Saddh-s).

XVIL. VERSES ABOUT THE ADVANTAGES ACCRUING
FROM GLADDENING

A man who delights in praise(563) becomes full of delight(563), is
always worthy of praise by the good and has a bright face.

Clearly explaining to those performing a deed of merit the virtue of
it and causing good cheer, since he increases regard(564)

Then that praiser of the deed of merit obtains abundant
meritorious action [for himself] just like the one who props up a
tumbledown house(565).

For folk not believing in meritorious action but seeking comfort
elsewhere, blinded by ignorance, cleaving to unprofitable action,

Overcome by sloth and associating with the ignorant - the one
making [them] show respect for deeds of merit would indeed do the
Teacher’s service(518).

And whatever are said to be the virtues of rejoicing [in others’
merit] and also of instructive teaching should all, where fitting, be
applied to the gladdening.

The verses about the advantages accruing
from gladdening are finished (Saddh-s).

XVII. VERSES ABOUT THE ADVANTAGES ACCRUING
FROM TAKING REFUGE

VYho would not take refuge in the Perfect One Who has freed
himself from the depravities(231), is victorious in battle with the
four Maras(569) and whose disposition is developed along with

(563} Praise: of meritorious action (Saddh-s).

Delight: wherever he is reborn {Saddh-s).

{564) Regard: in his mind for that meritorious action (Saddh-s).

(565) Repairs to buildings are very helpful towards the state of being without

: 1; diversification {nippapafica); monks did repairs themselves; cf. Mil 263-4; Vin IV
B 323448118
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[His] compassion?

570. Who will not take refuge in the True Dhamma, well preached(570)
by Him, which breaks up the fear of samséara and was produced by
the virtue of His compassion?

571. Who indeed will not take refuge in the Sangha, which has drunk
the taste(571) of amata, which is the vessel of the medicine(571) of
the True Dhamma, producing meritorious action(571)?

572. |Gone to] the jewel triad(213) free from the torment of the eleven
fires(572), extremely cool like Lake Anotatta(572) because of the
virtue of compassion,

573. Gone [to it] for refuge, suffering cannot scorch him any more than a
firebrand immersed in the great Lake Anotatta.(573)

574. For the fearful seek refuge in river, mountain and forest glade(574);
but what state of refuge is there in those places, where death lurks?

(569) vitaranam: read vita-ranam, Povercoming’ (PED).
Four Maras: Abhisankhara-, Kilesa-, Devaputta- and Maccu-mara (Saddh-s); cf.
verse 449.

(570) Well preached: good in the beginning, in the middle and at the end
(Saddh-s).

(571) -ramsam | -rasam.
amatarasa: cf. Vism 665; the taste of amata is threefold (Saddh-s).
saddhammosadha-: ¢f. Mil 110,335; the medicine of the True Dhamma is

threefold (Saddh-s):
v.l. puiiiakaram, ’a mine of meritorious action’.

(572) Text: delete full stop at end of line.
Eleven fires: raga, dosa, moha, jara, vyadhi, marana, soka, parideva, dukkha,
domanassa and upayasa (Saddh-s).
Cool because ’the light of the sun and of the moon never falls directly on the
water ... {which) is always cool’ (anavatapta) (PPN s.v. Anotatta).

(573) anotattam abhasare | anotattamahasare.

(574) Cf. Dhp 188.
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575. For anyone who takes refuge in the Buddha, the Dhamma and the
Sarigha, there is no encounter(575) with death(575).

576. Alas, the authority of the King of Ignorance is powerful! Blinded
by it, a person repeatedly takes refuge in the faulty.

577. And any man taking refuge in those in the grip of anger, lacking
the power of compassion(577), comes pitifully again and again to
the midst of the sea of existence, the sea filled with the crocodiles of
death.

578. But for one who has taken refuge in Him Who is the Best of Men,
incomparable, unequalled, the Hero Who Crushes the Army of
Death, there is indeed no fear from all the battles(578) in the
world.

579. Therefore, kings who take refuge in the lordly mountain of the
Perfect One approach the escape(579) [from samséara) which is free
from the fear of death and so forth and free from the
depravities(231).without fight’ (PED).’

The verses about the advantages accruing
from taking refuge are finished (Saddh-s).

XVII. VERSES ABOUT THE ADVANTAGES ACCRUING
FROM MINDFULNESS

580. At whatever time’, O Mahanama, ’the Ariyan disciple keeps in
mind the Perfect One, the True Dhamma and the Sarigha too,

581. ’At that time his mind is indeed not possessed with passion and so

(575) 7nasajja karanam | nasajjakaranam.
Cf. Dhp 57.

{577) Read -hine (Saddh-s).

(578) Play on word meanings: rana, ‘battle/depravity’.
Saddh-s: 'nor fear from the kilesas’.

(579) te na | tena.

Kings: 7men and devas.

Escape: nibbana (Saddh-s), cf. verse 495.
Depravities: rana, ?
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forth(584)" Thus keeping [the special subjects] in mind(213) is
distinguished in the suttas(580-1).

Whatever righteous action such as giving one truly keeps in mind,
the fruit of keeping it in mind(582) is fame appropriate to each
[righteous action].

And whatever joy there is for a good man keeping in mind only one
virtue of the Buddha, there is not [that joy] for one who has
obtained dominion even over the three states of existence(29).

For one keeping Him in mind, the great fires of passion, anger and
delusion are quite extinguished in a moment, like fires by a great
flood.

Who else(585) will measure the meritorious action of one
remembering Him Whose own keeping of the special subjects in
mind for the sake of other beings was continuous for a very long
time?

At the moment of keeping in mind the jewels(213) there is not even
the least fear of humans and nonhumans, nagas, disease or fire.

Therefore one desirous of the cessation of samsara should
continually be mindful, full of reverence for the Buddha, [the
Dhamma and the Sangha, the jewel(213) triad] worthy to keep in
mind.

The verses about the advantages accruing
from mindfulness are finished (Saddh-s).

XIX. VERSES ABOUT THE ADVANTAGES ACCRUING
FROM HEEDFULNESS

The Guide, putting together all meritorious action and
distinguishing the fruit of it, specifically gave praise in the

(580-1) Cf. ANV 328ff.

(582) canussati phalam | canussatiphalam.

(585) Who else: other than the Buddha (Saddh-s).
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Treasure-Store Discourse(588).

589. Not shared with eothers, [meritorious action| is the treasure not to
be taken away by thieves(589); with it one obtains all, [that is,]
individual awakening and Buddha-hood.

590. [The Buddha-land] is resplendent with the lustre of the sun of the
knowledge of the Omniscient One, taking up the coolness provided
by the full moon of compassion.

591. [It is| made bright by the great planets of the ten pure powers of
the Buddha, crowded at all points of the compass with the healing-
stars of the righteous actions(591).

592. [It is] everywhere enclosed by the high mountains of the Buddha’s
Dhammas, |[mountains with] ridges of the gold and jewels of pure
unique knowledge(592).

593. [It is] embellished perpetually by the lions of perfect self-
confidence(593) living comfortably and confidently(593) in the

(588) -kannam hi | -kannamhi.

nidhikannam: nidhikanda sutta (Saddh-s with Ms.); cf. Khp 8:3.

(589) Cf. Pj 1 224.

(591) Planets: Buddha, Brhaspati (the planet Jupiter (MW)) and so on
(Saddh-s).
Ten powers: perfect comprehension in the ten fields of knowledge (PED); see MN
169.
Healing-stars: cf. 7morning-star, Venus (PED s.v. osadhi); It 27; Pv 12 etc.
Righteous actions: ten, see PED s.v. sila.

(592) Dhammas: six, cf. Mil 276,285; see also Mil tr. Horner 1964, p.110 f.n ;
eighteen (Saddh-s:): see list PED s.v. Buddhadhamma.
v.l. siddhihi, Tmeaning.
Knowledge: eight kinds, fiana-dassana, manomaya-kaya, iddhi, dib}.a-sota,
ceto-pariyafiana, pubbe-nivasanussatifiana, cut’upapatti-fiana and
asavanamkhaya-fiana (PED s.v. vijja).
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forest ranges of the assembly(593).

With rising flags of Merus(594) of steadfastness, stirred not by the
wind of worldly concern, with the riches of the realm of the
application of mindfulness, and fanned by the breeze of effort(594),

(It is] sprinkled all over with the rain showers of the instruction of
the True Dhammas, strewn with the blossoms of the factors of
awakening, and has the straight highway of the Path(595).

[It is] surrounded by the ocean of virtues(596), with the faultless
surface of good conduct, splendid. That Buddha-land indeed
obtained by noble heroes(596) in the world

Is eminent above all other lands. If |even it] is obtained with
meritorious action, would there be anything indeed not possible to
obtain in the world with meritorious action?

Indeed all meritorious action without exception thrives in human
existence; like mountain-rivers, lightning and the moon’s watery
reflection and so on, that [human existence] is inconstant.

Therefore, having obtained this noble opportunity which promotes
every benefit,(599) you must all make effort, just like those whose

(593) Self-confidence: four kinds, cf. MN 1 71-2.
v.l. vissanka, 'without fear’.
Assembly: fourfold, bhikkhus, nuns, laymen and laywomen (PED s.v. parisa); cf.
verse 277

(594) -meru dhaj- | -merudhaj-.
Worldly concerns: eight, cf. DN III 260.
Application of mindfulness: fourfold, ¢f. DN II 290sq.
Effort: fourfold, cf. DN III 225.

(595) True Dhammas: seven, cf. MN I 358.
Factors of awakening: seven, cf. DN I 303; cf. 495f.n.; see PED s.v bojjhanga.
Path: the Noble Eightfold Path, cf. Vyu 996 etc.

(596) Buddha-land: cf. verse 35.
Heroes: Buddhas (Saddh-s).
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clothes and heads are afire(599).

Relying on those good companions(600) who are mines of virtue
worthy of respect and putting heedlessness well aside, heedfulness
alone should be practised.

"Heedlessness is the cause of all faults!’(601), it is declared; likewise
it is considered that heedfulness is the cause of all virtues(601).

Rooted in the imagination of the perverse idea that ’there is
beauty, comfort, permanence and self’(602), heedlessness leads to
misery.

Accordingly one sees the body, which is impure, disgusting, evil-
smelling, full of worms and most loathsome, to be lovable.

Like fire brought in the hands by transferring [it] from one hand to
the other, the [body] can [only] be supported, with great difficulty,
by using the four postures(604) in succession.

The body is subject to dissolution, dependent on others and
dependent on the necessities of life. Seeing a little chance of
relief(605), one falls into delusion(605) from the notion(605) that
there is comfort.

Thought immediately following thought, continuing without
interruption, rises up and falls back like the flame of a lamp;

(599) laddhasabba- | laddha sabba-.
Cf. AN II 93 etc.

(600) Good companions, *mentors’: kalyinamitta, cf. Pp 24,37 41.

(601) Quotations not traced.

(602) Cf. Vism 683; cf. verses 234,511,549.

(604) Four postures. walking, standing, sitting and lying down; see BHSD s.v.

iryapatha.

(605) v.1. patikarakaran, 'making of relief’.

mayhate | muyhate.
safifia, 'notion’: one of the five khandhas; see PED s.v. khandha.
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So a heedless person accepts the thought that the stream of
consciousness is permanent, not seeing the impermanence therein
on account of its brief appearance.

In this five-khandha complex [body], which is weak, dependent on
the necessities of life and worthless, [kiriya] is brought about by the
coming together of the body, the sense faculties and consciousness,
just as fire arises from sun-gems, fuel, or the sun.

*There is a selfl’, one thinks, not understanding kiriya(609).
Thinking thus, one is caught in Mara'’s snare called craving;

Caught, one is the plaything [of Maral, just like the fish who
swallowed the fish-hook because of its craving for food(610).

But, by being heedful, one enters into the true nature of things;
entering into the true nature of things, one sees nothing
estimable(611).

Then, seeing the three states of existence(29) to be worthless,
subject to dissolution and full of suffering, one is utterly disgusted
with them like one who has dwelt(612) long in naraka.

Then one shuns beings and the sarkhara and finds no pleasure in
them; non-attached and attentive, one is soon released(613).

The doctrine of the Protector, Who has an eye for worth, has
vimutti for its worth; for one living heedfully that vimutti(614) is
not difficult to obtain.

(609) kiriya: deeds such as the origin of alokana and vilokana (Saddh-s).

(610) Cf. Maha-ummagga Ja VI 416.

(611) Not estimable: because of trsna, ditthi and mana (Saddh-s).

(612) -vattho | -vuttho.

(613) Released from the defilements through his knowledge of insight {Saddh-

(614) vimutto | vimutti.
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620.
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The.refore a respectful(615) person earnestly desiring the highest
station reached by the greatest heroes(596) should live heedfully.

The verses about the advantages accruing
from heedfulness are finished (Saddh-s).

*kK kKKK

’For Buddhasoma was thus composed this gift-offering of the True
Dhamma, profound, of faultless and abundant meaning. For those
fearful of texts,

’F"or the foolish who do not know the ways(617) of Dhamma
dl.scourse, let [this gift] which does not deviate from accordance
with the suttas and is brief, be easy to understand!

’May the True Dhamma continue for a long time, and may those
wh.o know the Dhamma by heart continue on here(618)! May the
Sangha be harmonious! May the whole world be happy(618,619)!

’]‘3y the .meritorious action produced by my effort to compose the
gift-offering of the True Dhamma, may all folk be able to leave the
three worlds(29) behind?

HaYing gained existence as a human being in a Buddha-
Penod(l4f.n.)(620) and become a monk in the order - O Bhikkhu, it
is not proper to be heedless!

As. a kiki-hen her egg, as a yak-cow her tail, as [a mother| her dear
child, or as [a person] his only eye - guard good conduct, be ye

(615) Respect: for that Dhamma, nibbana (Saddh-s).

The highest station: nibbana (Saddh-s).

(617) -kathana yanabhi- | kathanayanabhi-.

(618) Here: in this teaching (Saddh-s).

(618,619) In the Ms. these two lines follow 620,621.

(620) Buddhapadena : Buddhuppadena.
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respectful always, behave properly(621)!

dokokkkkk

Thus is completed the gift of a commentary
on 'The Gift-offering of the True Dhamma’

made by the Venerable Ananda Thera (Ms.).
May there be success! (Saddh-s.)

622. (1)’Benefiting from this meritorious action, may friends seen(1),
friends unseen(1) and all worthy men whatsoever attain the state of
bliss(1-8)!

623. (2)’Benefiting from this meritorious action, may kings and kings of
kings,(2) and the good both mortal and immortal gain the state of
bliss!

624. (3)’Benefiting from this meritorious action, may all beings and
creatures both beneficial and non-beneficial to me awaken to the
state of bliss!’

This is the transference of merit,
the rejoicing [in others’ merit]!(*)
625. (4)’[I myself] going repeatedly through samsara from life to life

until the attainment of nibbana, gaining rebirth in accordance with
the Three Root-Conditions{4) by means of the knowledge of the

(621) Verse quoted from Vism 36.
Respectful: towards the six: Buddha, Dhamma, Sangha, sikkha, appamada and
patisanthara (PED s.v. garava).

(1) v.1. dalha, firm.
Cf. Sn 143.
(1-8) In the text, verses 622-29 are numbered 1-8.

(2) Rajaraja- . Raja raja-.

(*) This: verses 1, 2 and 3.
pattidinanumodanayi (sinh.) not in Ms. text; occurs at end of sanne.
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remembrance of former births,

626. (5)’[] myself] fulfilling all the perfections(328) at each arising of a
Buddha, like Mangala become the Completely Awakened One
without superior in the world,

627. (6)’And bringing benefit for beings going repeatedly through
samsara and taking them in the Ship(6) of the Dhamma, may I
help them across the flood of existence!

Ak kK Kok

Verses 7 and 8 are not in the Ms. text, but
occur at the end of Saddh-s;
instead the Ms. has:

"May there be good fortune! May I become a
Self-Dependent One!’

628. (7)Thus with various names and with glory, insight directed
towards leading to uprising(7) was purified by the Great Isi:

629. (8)Former application, great learning, the language of the country
and tradition, questioning, study, likewise support of teachers and
abundance of friends(600) are the grounds for analytical
knowledge(8).

May there be success! (Saddh-s).

(4) Three Root-Conditions: alobha, adosa and amoha (PED s.v. kusalamula).

(6) Ship of the Dhamma: of. Sn 316-323 Navasutta; Bv-a tr. Horner 1978,
90-1,252.

(7) Cf. Vism 661.
Uprising. from jhana-meditation (PED s.v. vutthana).

{8) Quoted from Vism 442.



152 Saddhammopayana Translation

GLOSSARY AND INDEX OF PROPER NAMES

"* indicates a word from the text which occurs in neither CPD nor
PED, OR a word from the text which occurs in either CPD or PED, but
with inappropriate meaning. Commonly occurring Pali words including
technical terms are included only if they appear in the translation or in
footnotes.

*akatagas 294: cf. sa. agaskrta, ’evil-doing’.

*aggam pufifiam visodhitam 321: the highest meritorious action has been
purified (Pali idiom).

Angarapabbata 195: ’mountain of white hot coal’, a niraya; AN I 141,
Mil 303.

ajavata 90f.n.: vow to live after the fashion of goats (practice of certain
ascetics).

anjali 552: lifting up the hands in reverence.

*annaya 69,84,381: impropriety.

adosa 625(4)f.n.: absence of ill will.

*anaccharan(Ms.) 559: cf. (an-)accheran PED.

*an-acchadita 106: not decked.

anatta 365f.n.: no self.

anavatapta 572f.n.: not heated.

anagami 236f.n.: the Path of one who does not return (in rebirth).
*anubhossami 300: I shall experience.

Anuruddha 475: first cousin of Gotama Buddha; a disciple.

Anotatta 572-3: one of the seven great lakes of Himava.

anottappam 357f.n.: lack of moral dread.

*anvavekkhana 449: cf. sa. anv-aveksd; ?’examining’ (CPD Saddh 449
cited).

apaciti 213f.n.: honour, reverence.

apaya 43: transient state of loss and woe after death.

appanasamadhi 479f.n.: attainment concentration existing during
jhana-meditation.

appamada 621f.n.: heedfulness.

abbhanumodana 213f.n.: rejoicing |in others’ merit].

*abhava 266,268,519: absence; late Pali, only in Commentary style
(PED).

abhisankhara 449f.n.,569.n.: accumulation (of kamma, merit or
demerit).

*amacca 2: immortal.

amata 1 etc.: deathlessness, nibbana.

amoha 625(4)f.n.: absence of delusion.

*aya 177: good luck, happiness.

Arahatta-magga 236f.n.: the Path of an Arahat.

Arahat 1,71f.n.,2341.n.: one who has attained nibbana.

Arindama 276: a Bodhisatta who gave to Sikhi Buddha suitable gifts to
the height of an elephant.
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Ariya-Path 495f.n.: the Noble Eightfold Path.

ariipa 583f.n.: without form, immaterial.

arlipajjhana 463,464: late Pali (PED s.v. jhana).

ariipaloka 29f.n.: the formless world.

alobha 625(4)f.n.: absence of greed.

*avikkhandiya 450: without pause.

avijja 1f.n.: ignorance.

Avici 37,180,194: *No-interval’, one of the eight great hells.

Aévins 420f.n.: twin divinities, the physicians of heaven, who appear in
the sky in a golden carriage.

*asankamam 35: Pnot passing on.

*asampatta 56: not become.

Asipattavana 194: ’sword-leaf-wood’, a secondary niraya; Sn 673.

asura 366,436: opponent of the gods.

assavata 90f.n.: vow to live after the fashion of horses (practice of certain
ascetics).

ahirikam 357f.n.: shamelessness.

adaro ... kattabbo 207: one should exert oneself for.

Aditya 420f.n.: class of deities.

alokana 609f.n.: (clear) sight.

*avajjita 433: diverted over; ?’turned to, adverted to, considered,
reflected’ (CPD Saddh 433 cited).

*avata 33: pit (?CPD bhav-avate, ’existence hindered, rejected, shut
off’).

*asajja 575: having encountered.

*asata 102: face-condition; cf. Geiger 1943, p.76.

asava 1: mind-intoxicant.

asavanam khayanana 420f.n.:  knowledge of extinction of mind
intoxicants.

*ijjhati 84: desires (Saddh-s).

iddhi 32 etc.: psychic power (ten); one of the abhifnas.

iddhipada 495f.n.: basis of psychic power.

Inda 41: {Indra), identified with Sakka, the chief of the gods.

indriya 261f.n.,495{.n.,519f.n.: sense faculty.

Isi 200,628(7): (rsi), inspired holy man.

*ucitata 35: fitness.

*ucchaddana- 137: vomiting out.

*uddisitvana 502: cf. uddissa, for.

uddhaccam 357f.n.: (mental) restlessness.

*upakatta 499: cf. sa. upakartr, ’helper’.

*upakappati 501,504: ?’is beneficial to, serves, accrues’ (PED, Saddh
501,504 cited).

*upalalita 301: lulled; ?’caressed’ (CPD, Saddh 301 cited).

*upasama 587: cessation (?’calm’ CPD Saddh 587 cited).

*(u)pasadhiya 320: ?’to be subdued” (CPD, Saddh 320 cited); see

pasadhiya.
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upayasa 572f.n.: discomposure.

uposatha 439: weekly fast-day (before the 1st, 8th, 15th and 23rd nights
of the lunar month) on which the Buddhist Sarigha assembles to recite
the patimokkha.

Ekapuggala Sutta 44: group of suttas on the uniqueness of the
Tathagata, quoted in Kathavatthu and Milindapaiha.

*era 349: kind of grass; one of the four ’great treasures’ (BHSD s.v.
elapatra).

*kanna 588: section; cf. kanda PED.

kappa 256 etc.: time cycle, world period.

kappataru 319f.n.: tree in Indra’s paradise.

*kappita 247: fabricated; ?decorated with (PED, Saddh 247 cited).
kamma 56 etc.: action, good or bad, in relation to actor or act.
*kammuna 485: ’rare instrumental form’ (PED s.v. kamma); cf.
Samantak 685.

Kassapa 392,472: Elder; see also Maha-Kassapa.

kama 1f.n. etc.: sensual pleasure.

kala 232f.n.: time.

*Kalahatthi 195: ? ’black elephant’ torture, a niraya; not traced; cf.
Kalasutta hell, Ja V 266; cf. Mus 1939, p.231.

Kalidasa 192f.n.: India’s greatest poet, probably late fourth-early fifth
century A.D.

kaya 5f.n.,261f.n.: body.

kiki 621: blue jay.

kiriya 609: non-causative action ending in itself; action as bringing effect.
kilesa 211f.n. etc.: defilement: greed, hate, delusion, conceit, speculative
views, sceptical doubt, mental torpor, restlessness, shamelessness and
lack of moral dread (Nyanatiloka p.105).

kukkuravata 90f.n.: vow to live after the fashion of dogs {practice of
certain ascetics).

Kukkula 194: ’hot ashes’, a secondary niraya,; Ja V 114,143-4.

*kuficita 102: cf. sa. kruiic-, shrink.

Kuvera 420f.n.: ruler of the northern quarter, Uttarakuru; lord of the
yakkha demi-gods.

kiijati 145f.n.: makes any inarticulate sound.

koti 512,550: very high number, 100,000.

Kotisimbali 194: cf. sa. kiitasalmali, cotton plant of fable; silk-cotton
(kapok) tree, a secondary niraya; Ja V 275.

Komarabhacca 351: (Jivaka), celebrated physician, lay follower of
Gotama Buddha.

khattiya 420: class of Aryan descent including all kings and chieftains.
khandha 449f.n.,605{.n.,608: elements of sensory existence.
*khandhapaficaka 608: mind-body complex.

Kharodikanadi 194: river of lye, a secondary niraya; MN III 185.

*khitta 116: dismissed.

*khobetukama 67: desiring to disturb.
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*gatamarana 495: free from death.

gati 232f.n.: course of existence (two, the sugatis).

gandha 214f.n.: scent.

gaha 214f.n.: house.

*.gaha- 591: planet.

*gahana 12,532: comprehension.

*gadha 394: safe place, ford; ?’hole’ PED, Saddh 394 cited.

Githa 194: ’dung’, a secondary niraya; MN III 185, Ja VI 8.

govata, govrata 90f.n.: vow to live after the fashion of cattle (practice of
certain ascetics).

ghata 214{.n.: bowl.

ghéna 5{.n.,261f.n.: nose.

cakkhu 5f.n.,261f.n.: eye.

caga 213f.n.: liberality.

Catumaharajika 240f.n.: the Four Kings and their retinue, inhabiting the
lowest of the six deva-worlds.

*cintapara 166: lost in thought.

cintamani 319f.n.,415f.n.: thought-jewel.

civara 474: mendicant’s upper robe.

cutlipapattifidna 420f.n.: knowledge of disappearance and reappearance

® in transmigration.

cetiya 428,430: shrine.

cetopariyahana 420f.n.,592f.n.: penetrating knowledge of the mind (of
another).

Jambudipa 23,391: (India), one of the four great continents grouped

¢ around Mount Sineru.

*jara 288: fever.

B *jalasaya 246: reservoir (Saddh-s).
B jivha 5f.n.,261f.n.: tongue.
8 Jivaka 351f.n.: see Komarabhacca.
B Jetavana 512: a park in the town Savatthi where Gotama Buddha spent
b the greater part of his monastic life.
}. jhana 235 etc.: special religious experience in meditation, reached in a
certain order of mental states; it comprises the four riipajjhanas plus the
B four aripajihdnas achieved through samadhi-concentration.
¢ Tavatimsa 240f.n.: the second of the six deva-worlds, the realm of the
i Thirty Gods.
i Tipitaka 344f.n.: the Three Baskets or main divisions of the Pali Canon
E (Vinaya-, Suttanta-, Abhidhamma-pitaka).
9 *tirogata 130: disappeared.
k- Tusita 240f.n.: *full of joy’, the fourth of the six deva-worlds.
E trsna (tapnha) 611f.n.: craving.
| thinam 357f.n.: sloth.
f danda 110f.n.: open assault.
¢ *dandiyanto 187: ?’being punished’ (cf. sa. dandaya-).
[, dana 110f.n.: bribery; 213f.n.: giving.
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ditthi 1f.n.,357f.n.,611f.n.: (false) view.

ditth’ ujjuka-kamma 213f.n.: straightening [one’s right| views.
dibbacakkhu 592f.n.: superhuman eye.

dibbasota 592{.n.: superhuman ear.

dukkha 15f.n.,365{.n.,467{.n.,572{.n.: suffering.

dukkhanirodha 467f.n.: extinction of suffering.
dukkhanirodhagaminipatipada 467f.n.: means leading to extinction of
suffering.

*dukkhamo 201: difficult to endure (Saddh-s).

dukkhasamudaya 467{.n.: rise of suffering.

deva 240 etc.: god.

devata 213f.n.: deity.

devaputta 449f.n.,569f.n.: demigod.

desana 213f.n.: instructive teaching.

domanassa 572f.n.: sad-mindedness.

dosa 211f.n.: hatred.

Dhatarattha 420f.n.: ruler of the eastern quarter; lord of the gandhabba
demigods.

Dhamma 2 etc.: cf. Dharma COD.

*na akkhanena pattabbam 191,237: indescribable, cannot be attained by
telling (idiomatic).

Nanda 473: half-brother of Gotama Buddha; a disciple.

Nandana 248: chief park in Tavatimsa.

naraka 5f.n.,32,126,370,492,612: niraya.

naga 436,586: serpent demon.

Navasutta 627(6)f.n.: (Dhamma Sutta), Sn 316-23.

Nibbana 1 etc.: cf. nirvana COD.

Nibbuti 415,519: ceasing, extinction, nibbéana.

Nimmanarati 240f.n.: ’delighting in own creation’, the fifth of the six
deva-worlds; DN I 218 etc.

niraya 7 etc.: no ’happiness/good luck’; hell.

nirodha 15f.n.: extinction (opposite of samudaya).

*pakkhandati 602: falls into.

paccaya 232 etc.: necessities of daily life, especially those (four) of 2
bhikkhu (see verse 309f.n.); technical term: one of twenty-four conditions
forming the causal chain of causality (paticca-samuppéada).
Paccekabuddha 324f.n.: self-awakened Buddha, who cannot preach the
way of deliverance to others.

paiina 1f.n.: wisdom.

*pannasa 239: fifty (of time); 7PED ’does not occur’ s.v. pafica.
*patibhavitum 24: to observe.

patisanthara 621f.n.: ?’friendly welcome’.

*_patta 56: become.

patti-anuppadana 213f.n.: transference of merit.

payoga 232f.n.: (success of) means; 60,61,63: practice (as opposed to
theory).
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Paranimmitavasavatti 240f.n.,439: ’created by others’, the sixth
(highest) of the six deva-worlds.

*parikappita 362,602: imagined; ?’inclined etc.’ PED, Saddh 362,602
cited.

*parikiljanta 145: crying aloud; cf. kiijati; 7PED ’meaning?’ Saddh 145
cited.

*pariggayha 501: having accepted.

parideva 572f.n.: lamentation.

*paripita 571: drunk (?PED ’very dear’ Saddh 571 cited).

*parihara 227: answer.

*pasadhikam 414: promoting.

*pasadhiya 320: to be gained.

patimokkha 342,355,449: disciplinary code, collection of precepts in the
Vinaya recited for confession.

*papaka 467: leading to.

*pidahita 321: closed; cf. paridahita.

pisaca 313: demon.

Punna 473: Elder born in the Sunaparanta country; see s.v. 1.Punna
PPN. N
Punna(2) 475: Elder ordained in Kapilavatthu; see s.v. 6.Punna PPN.
pubbenivasanussatiiana 592f.n.: knowledge of remembrance of former
births.

- peta 9 etc.: ghost.

petaloka 97f.n.: peta-world.

*phasu 479: easy (?PED ’never occurs by itself).
bala 495f.n.: power.

*baliya 359: ignorant.

Buddha 214,575,620: one awakened.

Brhaspati 591f.n.: a deity.

¢ bojjhangas 495f.n.,5951.n.: factors of enlightenment.

E  bodhipakkhiyadhamma 495f.n.: requisites of enlightenment.
Bodhisatta 334: a being seeking to become a Buddha.

f brahma 255 etc.: a brahma-god, inhabitant of the brahma-world.
t brahman 71 etc.: ¢f. brahman COD.

] brahmavata, brahmavrata 90f.n.: brahman’s vow.

. Brahma 41 etc.: chief of the gods.

I bhava 1f.n.: existence.

| *bhavato 416-9,540-1: truly.

f bhavana 213fn.451fn.: mental development:
v (development of tranquillity i.e. samadhi) and vipassanabhavana
¥ (development of insight i.e. pafina).

: bhikkhu 593f.n.,620: mendicant.

i’ bheda 110f.n.: sowing dissension.

k Mmagga 15{.n.,236f.n.: the Noble Eightfold Path.

i Magha 420f.n.: name of Sakka in previous birth.

. Margala 551: auspicious ceremony.

samathabhavana
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Marngala 626(5): third of the twenty-four Buddhas.

maccu 449{.n.,569L.n.: Death.

mada 211f.n.: infatuation.

Maddi 218: wife of Vessantara who gave her, and their two children, to
be slaves.

mano 356f.n.: mind.

manomayiddhi 592f.n.: psychic power of spiritual creation.

Mantani 475: mother of Punna(2).

mantra 481: cf. mantra COD.

marana 572f.n.: death.

Maha-ummagga 610f.n.: ’great tunnel’.

Maha-Kassapa 392f.n.,472f.n.: Elder; see PPN s.v. 1Maha-Kassapa; he
expended all his energies in good deeds.

Mahianama 580: a Sakyan of Kapilavatthu; AN V 328ff.

Mahéabrahma : see Brahma.

*Mahayanta 195: ’great machine’, a niraya; not traced; cf. Pafca-g 37,
MEkP 14 71,88.

*matuto 172: cf. matito PED.

matsarya 211f.n.: avarice.

mana 211{.n.,357f.n.,611f.n.: conceit.

Mara 318 etc.: Death, the Evil One, the Tempter.

mala 214f.n.: garland.

Meru 347,447,594: see Sineru.

mokkha 228,264-5: liberation.

Moggallana 472: the second of the Chief Disciples of Gotama Buddha.
moha 211 etc.: delusion.

yak 621: cf. yak COD.

*yatrattha- 251: cf. sa. yatrastha, where staying.

Yama 287: ruler of the kingdom of the dead.

*Yavana 160: originally Ionian, Greek; later Mohammedan or European,
any foreigner or barbarian.

*yasobhagin 475: rich in glory.

Yama 240f.n.: Yama’s Underworld, third of the six deva-worlds; Vin I
12.

yogi 468: disciple applied to mental concentration.

yojana 122 etc.: measure of length.

*yojja 568: Lo be applied.

rakkhasa 313,366: demon.

Ratthapila 473: Elder, see MN 11 54ff.

raga 5191.n.,572f.n.,581{.n.: passion, lust.

Rudras 420f.n.: fierce beings, sons of the demon Rudra.

ripa 29f.n.,583f.n.: form, fine-materiality.

Roruva 195: ’loud howling’, a niraya; Ja III 299, V1 237.

lobha 357f.n.: greed.

Lohakumbhi 195: ’iron cauldron’, a niraya; Ja III 22, V 269.

*vaficita 304: cf. vahcana, ’illusion’.
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Vasu 420f.n.: class of god.

vastra 214f.n.: garment.

*vikappiya 358: to be vainly imagined; 7’to be designed’ (PED).
vicikiccha 357f.n.: sceptical doubt.

Vinaya 344,449: see Tipitaka.

vipassana 592f.n.: insight.

*vibhavin 382: causing to appear (?PED ’intelligent’).

vimutti 1f.n.,614: deliverance.

vimuttinanadassana 1f.n.: insight of the knowledge of deliverance.
Virtipakkha 420f.n.: ruler of the western quarter, lord of the naga
demons.

Viriilhaka 420f.n.: ruler of the southern quarter, lord of the kumbhanda
demons.

vilepana 214f.n.: ointment.

vilokana 609f.n.: reflection.

*_vivaddhana 107: increasing.

*vivasa 291: powerless.

Vissakamma 247f.n.: chief architect, designer and decorator among the
devas.

*vissambha 172: cessation.

vihara 428 etc.: forest abode, later monastery.

veyyavacca 213f.n.: humble service.

Velama 446,490: Bodhisatta famous for almsgiving; AN IV 393f.
Vessavana 420f.n.: see Kuvera.

*.vyakula- 103: dishevelled (?PED ’perplexed’ Saddh ’403’ cited).

vyadhi 572f.n.: sickness.

samsara 13 etc.: transmigration.

sakadagami 236f.n.: one who will not be reborn on earth more than once.
Sakka 411f.n.: chief of the gods.

*sankinna 591: crowded with.

sanikhira 613: kamma-formation of merit or demerit, etc.

Sangha 2 etc.: the Order.

Sanghata 195: ’crushing’/’crowded’, a niraya; Ja V 256,270.

safina 605f.n.: perception.

safnfidharana 621f.n.: ?speaking about the nouns with special meanings.
*safinita 61,64,772: cf. sa. samjhitva, state of being conscious of.
satipatthana 368f.n.,495f.n.: application of mindfulness.

sanne 624(3){.n.: (sinh.) explanation.

*samanuyuiijatha 599: apply.

samadhi 1f.n;.,460,470: concentrated, self-collected, intent state of mind
and meditation; the last link in the Noble Eightfold Path; through it the
four riipajhanas are achieved.

samapatti 465: (nine) attainments, a name for the four ripajjhanas plus
the four artipajjhanas plus nirodha attainment.

*samutthata 144: cf. utthata Samantak 666; see atthata (PED); cf. sa.
samastrta, ‘covered over’.
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samudaya 15{.n.: arising, origin.

*samuddi 144f.n.: ?sam-uddi-tapa- from sa. sam-ud-dr, ’burst asunder’,
plus -tapa- ’heat’.

*samuddi 144f.n.: ?sa-muddi-tapa- from sa. mrd, ’crush’, plus -tapa-,
’torment’.

*samuddita 144 f.n.: 7sa-muddita-apa- from sa. mrd, ’squeeze, crush’,
plus -apa- 'water’.

*samupatthati 283: occurs, arises (?PED ’serves’ Saddh 283 cited).
sampatti 232f.n.: attainment.

sammappadhana 495{.n.: right exertion.

sarira 232f.n.: body.

*salila 168: playfully (?PED ’water’ Saddh 168 cited).

savana 213f.n.: listening [to the Dhamma).

*savisesd 500: in detail.

Sasapandita 276f.n.: the Wise Hare.

*saha(Ms.) 397,406: sineha.

Sahampati 422: a Mahabrahma.

*sadhitabbaka 21: to be demonstrated.

*saman 110: conciliatory words.

*samiddhi 442: cf. sa. samrddhya, *fortune’.

Sariputta 472,503: the Chief Disciple of Gotama Buddha; Rupasari was
his mother.

*sasapi 257: sasapa.

sikkha 621f.n.: training.

siddhi 592f.n.: accomplishment.

Sineru 262: mountain forming the centre of the world.

simbali 186: silk-cotton (kapok) tree in hell.

Sivi 38f.n.: King Sivi gave his eyes to a blind brahman.

sila 1f.n. etc.: good conduct.

Siha 274: in discussion with Gotama Buddha, he realised that a giver has
his reward in this world itself (PPN).

*sugamatara 617: easier to be understood.

sutta 44,581,616: text chapter, quotation.

Sudatta 513-4: Anathapindika, a banker of Savatthi famous for his
unparalleled generosity to the Buddha.

Sunaparanta 473: see Punna.

Sunetta 484: a teacher; AN IV 103f.

seyya 214f.n.: bed.

soka 572f.n.: grief.

Sona 475: Elder of the Kolivisa clan, who strove energetically.

sota 5f.n.,261f.n.: ear.

sotapatti 236f.n.: entering upon the stream, conversion.

*hari 358: monkey.
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* Saddhatissa, H. (1965), Upasakajanalarkara: A Critical
Edition and Study, Luzac for Pali Text Society, London.
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* Sisson, C.H., tr. (1981), Dante: The Divine Comedy, Pan
Books, London.

* Smadasa, K.D. [1959-], Lankavé Puskola Pot Namavaliya,
part 1, [1959], parts I1 and III, (1964), Dept of Cultural
Affairs, Colombo.

* Sorata, W. (1963), Sri Sumaiigala Sabdakosaya: A Sinhalese-
Sinhalese Dictionary, part I, 2nd edn, P. Abhayawickrama,
Mt Lavinia, Sri Lanka.

* Speyer, J.S., tr. (1895), The Jatakamala: Garland of Birth
Stories of Aryasira, st Indian edn (1971), Motilal
Banarsidass, Delhi.

* Stephen, Sir L. and Lee, Sir S., eds (repr. 1938), Dictionary of
National Biography: From the earliest times to 1900, vol.
XXII Supplement, Oxford University Press, London.

* Subhuti, W., ed. (1938), Abhidhanappadipika; or Dictionary
of the Pali Language by Moggallana Thero, 5th edn rev. and
ed. W. Nayaka, MahaBodhi Printing Works, Colombo.

* Sykes, J.B., ed. (1976), The Concise Oxford Dictionary of
Current English, 6th edn, Clarendon Press, Oxford.

* Thomas, E.J. (1949), The Life of Buddha as Legend and
History, 3rd edn rev., paperback repr. (1975), Routledge &
Kegan Paul. London.

* Trenckner, V., cont. various eds (1924-), A Critical Pali
Dictionary, vol.1, 1924-48; vol.2, parts 1-, 1960-, Munksgaard
for Royal Danish Academy of Sciences and Letters,
Copenhagen.

* Warder, A.K. (1967), Pali Metre, Luzac for Pali Text
Society, London.

Saddhammopayana Translation
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Cited in footnotes by title only; all are editions of the Pali Text Society
except where otherwise indicated.

AN Anguttara-Nikaya

AN Atthasalinl

Anag Anagata-vamsa

Abhidh-s Abhidhammatthasangaha

It Itivuttaka

ud Udana

Upas Upasakajanalankara

Kv Katha-vatthu

Khp Khuddaka-patha, repr. in Pj I

Ja The Jataka tog. with Ct.
(Fausbgll)I-VI, 1877-96

Tel Telakataha-gatha

Th Thera-gatha

Thi Theri-gatha

DN Digha-Nikaya

Dhp Dhammapada (Fausbgll, 2edd.), Copenhagen
1855 & London 1900 [verses]

Dhs Dhammasangani

Nett Netti-pakarana

Pafica-g Paficagati-dipani

Patis Patisambhida-magga

Patis-a Ct. on Patis (Saddhamma-pakasini
Bangkok 1922)

Pj I Paramattha-jotika I
(Khuddaka-patha-tthakatha)

Pp Puggala-paififiatti

Pet Petakopadesa

Pv Peta-vatthu

Pv-a Peta-vatthu-atthakatha

MN Majjhima-Nikiya
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Vyu

Mil
Vin

Vibh
Vv
Vism

Saddh
Saddh-s

Samantak
Sn
Sv

Rtus
Jat-m
Divy

Dharmapr

Mvu
Mkp

Siksa-s
sUS

Saddhammopayana Translation

Mahavyutpatti 2nd edn, St Petersburg
1911 (I.D. Mironov)

Nilinda-Pafiha (Trenckner), London 1880
Vinaya-Pitaka (Oldenberg), I-V, London
1879-83

Vibhanga

Vimana-vatthu

Visuddhi-magga

Samyutta-Nikaya

Saddhammopayana
Saddhammopayana-sannaya (:Abhayagiri
(Kavi-) Cekravarti Ananda, PLC

p-212); Sinhalese Print, Colombo 1874
(Batuvantudave), 2nd edn 1911
Samantakitavannana

Sutta-nipata

Sumangala-vilasinl, Ct. on DN, Bangkok
1920 plus (vol.I) PTS (RhD), 1886 +
(vol.I),

Hew. Bequ. 1918

OTHER TEXTS

Rtusamhara of Kalidasa

Jatakamala (see Bib. s.v. Speyer)
Divyavadana (Cowell & Neil), Cambridge
1886

Dharmapradipika (see Bib.s.v.
Dharmarama)

Mahavastu (Senart), I-III, Paris 1882-97
Markandeya Purana (see Bib. s.v.
Pargiter)

Siksa-samuccaya (see Bib. s.v. Bendall)

Saddharma-smrti-upasthana (see. Bib. s.v.

Matsunaga)

TWO NOTES ON Visuddhimagga 1X.

I. The etymology of puggala.

Buddhaghosa’s etymological explanation of puggala is well-
known: it has been remarked on in the PED s.v. puggala. The
text! reads:

Pun ti vuccati nirayo, tasmim galanti ti puggala; gacch-
anti ti artho.?

“There is a hell called pun; they are called puggala
(‘individuals’) because they slip into it, meaning that they go to
it.”

This is the kind of etymology found in many religious
traditions; it is not to be understood as a linguistic comment but
rather as a didactic remark. While such homiletic observations are
not always as fussy about phonetics as linguists have to be, one
may wonder why Buddhaghosa should have chosen an analysis of
the word puggala which should yield purgala.

Buddhaghosa is referring to the brahminical etymology found
in Manu:

Punnamno narakad yasmat trayate pitaram sutah

tasmat putra iti proktah svayam eva svayambhuva.3

“The self-existent one himself called a son putra,
because he saves (tr@yate) his father from a hell* called put.”

This in turn goes back to Yaska:

Putrah puru trayate niparanad va pum narakam tatas
tr@yata iti va.>

“The word is putra either because he saves much (puru)
from offering rice to the dead or because put is a hell and he saves
from that.”

In both these passages I have translated the name of the hell
as put although the Sanskrit reads pun (of which pum is, before
n, a mere graphic variant). The sandhi makes it ambiguous
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whether the name is pun or put. However, the former would yield
puntra, whereas the latter yields puttra. According to Panini a
consonant other than / can always be doubled before or after 7, so
puttra and putra are truly equivalent.

If Buddhaghosa was calling the hell put, his etymology
would work for Sanskrit just as well as for Pali: by regular
sandhi it would yield pudgala, the Sanskrit form of puggala. His
etymology of puggala, whether or not he invented it, is clearly a
humorous and satirical reference to the brahminical etymology of
putra. It makes little sense to posit that he knew the Sanskrit
“etymology” without knowing its phonetics. So I propose that
we must emend the text to read “Put #i vuccati ... ”

II. An imperfect form in Pali.

A few paragraphs further on in the text,” Buddhaghosa uses
the form abhasatha, “he said”. It comes at the end of an anustubh
line, so it is fairly well guaranteed by the metre. It is of course
parallel to Sanskrit abhasata, and the aspiration of the ¢ recalls
both the armanepada aorist 3 sg. forms in -ttha and the aspiration
of the parasmaipada imperative 2 pl. which gives us forms like
hotha for the imperative as well as for the indicative. Several
similar forms have been recorded by Geiger®: ajayatha, samapayjj-
atha, etc. These and other forms listed by Geiger as “of imperfect
origin” make one wonder whether the description of Pali as
lacking the imperfect (Sanskrit: /art) is due to anything but the
dead hand of tradition. Be that as it may, I mention abhasatha
here because the form, found close to the etymology discussed
above, suggests to me that Buddhaghosa was thinking in
Sanskrit. This in turn may serve to corroborate the tradition that
he was born an Indian brahmin.

OXFORD RICHARD GOMBRICH
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NOTES

1 1 use the edition by H.C. Warren and D. Kosambi in the Harvard
Oriental Series (Cambridge, Mass., 1950) and follow their
punctuation.

2 1X,54, p. 257.

3 Manusmrti 1X,138.

4 In both Sanskrit passages I have translated “a hell”, because
brahmins believe in many hells; but the translation “hell, which
is called put” is also possible.

5 Yiska, Naighantuka Kanda 23,2, ed. Satyavrata SimaSrami,
Bibliotheca Indica (Calcutta, 1885), Vol. II, p. 199.

6 puttra can be formed for putra by VIIL,4,7: anaci ca. This rule in
fact permits any consonant but h to be doubled when it is not
followed by a vowel, i.e., when it stands first in a consonant
cluster or is final. I am grateful to Dr. J.W. Benson for this
reference.

7 1X,67, p. 259.

8 Wilhelm Geiger, Pali Literature and Language, tr. B. Ghosh (2nd ed.,
Calcutta, 1956), § 161.



AN ADDITIONAL NOTE ON THE OLDEST DATED MANUSCRIPT
OF THE MILINDAPANHA

Since writing the article for the previous issue of this journal
continuous research on P3li manuscripts in North Thailand led to the
discovery of further parts of this invaluable manuscript. These re-
searches were greatly facilitated by project started by the initiati-
ve of Dr.H.Hundius, Chiang Mai, financed for the better part by the
German Foreign Office (Auswdrtiges Amt), and run by the Centre for
the Promotion of Arts and Culture Project, Chiang Mai University, un-
der the directorate of Dr. M.L. Rujaya Abhakorn. The aim of this pro-
ject is to preserve palm leaf manuscripts in Vat (monastery) libra-
ries of North Thailand and to microfilm a selection of the more im-
portant manuscripts in North Thai (Thai Yuan) and also in Pali. It is
hoped that a catalogue of the microfilmed Pali manuscripts will be
produced in due course to facilitate the access to this material.

In August 1987 renewed searches in the library of Vat Lai Hin,
which alsoc resulted in a complete rearrangement of the manuscripts,
brought to light two most probably complete phuk (fasciculi) and some
stray leaves. Lack of time prevented a more exact description
of the newly discovered parts than the following:

phuk 8: na-nah, ta-tah

phuk 9: folios thu, du-dam, three folios without pagination belon-

ging to this phuk most probably.

phik 14: ra-rah, la-lah
Thus, only phuks 3, 12, and 13 are entirely lost, and there does not
seem to be much chance to recover them, as all manuscripts in the
library of Vat Lai Hin have been checked by now.

As far as the bibliography of the Milindapafiha is concerned, a few
titles may added now to those given in note 1, JPTS 11. 1887, p. 118
foll.:

Milindapahha Pali. Ed. (Ne) by Dwarikadas Shastri. Bauddha Bharati
Series, 13. Benares 1979

Milindapafiha. Die Fragen des Konigs Milinda. Aus dem Pali ibersetzt
von Nyanatiloka, herausgegeben und teilweise neu Ubersetzt von
Nyanaponika. Interlaken 1985.

This new and revised edition of the translation of 1919/1924 also

contains an important introduction by H.Bechert.

T.PoboZniak: Dilemma no. 56 in the Questions of King Milinda, in:
Proceedings of the Fifth World Sanskrit Conference, Varanasi, In-
dia, October 21-26, 1981. Delhi 1986. 613-615

T.PoboZniak: Genesis of the Milindapafiha, in: Sanskrit and World Cul-
ture. Proceedings of the Fourth World Sanskrit Conference.
Weimar May 23-30, 1979. Schriften zur Gesellschaft und Kultur des
alten Orients 18. Berlin 1986. 508-510
The opinion put forward here that the Milindapariha had been con-
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ceived in Greek originally, can hardly be substantiated by any
facts. The only thing really Greek in this text seems to be the

(distorted) name of king Menandros.

Freiburg

0.v.HinUber

REMARKS ON A LIST OF BOOKS SENT TO CEYLON FROM SIAM
IN THE 18TH CENTURY

The letter sent to the royal court at Kandy (Sirivadghanapura) on
behalf of the king of Siam, and published in the present issue, in-
cludes some information of considerable interest for the study of the
history of Pali texts. For a shipment, which comprised no less than
97 books (sattanavutipakaranani) containing texts no longer extant on
the island, and therefore asked for in a second document accompanying
this letter (samanasandesa, § 2 at the end), is said to have been
dispatched together with the letter. That the Siamese side readily
complied to the request from Ceylon can be gathered from § 15 of the
letter: "In the auspicous letter (subhakkhara) sent by you (i.e. the
aggamahasenapati of Kandy: § 1 at the end) it is said that books on
dhamma, vinaya, etc. are not available in Ceylon. Having heard this,
and that no other books on dhamma and vinaya than those mentioned in
the, letter on religious matters (samanalekha, cf. § 13 and elsewhe-
re)” have been asked for to reestablish these texts there (i.e. in
Ceylon), I reported this to the best of lawful and pious kings with
all due respect and having risen my folded hands over my head. <§ 16>
The best of lawful and pious kings joyfully gave 97 texts, namely ...
to establish them in Ceylon."

For easy reference the list is repeated here with a number given to
each individual text: 2
1. Sumangalavilasinicatuatthakathasuttapitaka
2. Pathamasamantapasadikadipaficavinayatthakathapitaka
3. Moggallanapakarana
4. Atthakathavinayasatika
5. Vimativinodani
6
7
8
9

. RUpasiddhi

. Balapabodhisatika

. Balavatarasatika

. Saddasarasatika
10. Saddabindupakarana
11. Kaccayanatthapakarana
12. Sampindamahanidana
13. Vimanavatthupakarana
14. Petavatthupakarana
15. Cakkavaladipanipakarana
16. Sotabbamalinipakarana
17. Solasakimahanidana
18. Lokadipaka
19. Lokavinasa
20. Jambupatisutta
21. Theragathapakarana
22. Therigathapakarana
23. Anutikasangaha
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24. Mahavamsapakarana

25. Mangaladipanipakarana

26. Majjhimanikaya

27. Papaficasudaniatthakathamajjhimanikaya
28. Anguttaranikaya

29. Manorathapurani

30. Sammohavinodaniatthakathavibhanga
31. Vajirabuddha(!)tika

32. Nettipakarana

33. Culavagga

34. Mahavagga

35. Parivara

36. Atthakathamatikapakarana

37. Vinayavinicchaya

38. Tikasangaha

39. Anutikasahgaha

40. Vibhangapakarana

41. Dhutanga

42. Kankhavitarani

43. Paficapakaranaatthakathaparamatthadipani
44. Sumangalavilasiniatthakathadighanikaya
45. Silakhandhavagga

46. Mahavagga

47. Patikatika (!): mistake for Patikavagga(?)
48. Paramatthavinicchaya

49. Saccasankhepa

50. Paramatthadipanisankhepa

51. Tikasaccasahkhepa

52. Paramatthamaiijusatikavisuddhimagga
53. Tikaparamatthavinicchaya

54. Paramatthadipani

55. Tikakhuddakasikkha

56. Atthakathatheragatha

57. Saratthajalini

58. Tikapetavatthu

59. Tikasuttanipata

60. Tikacariyapitaka

61. Tikanettipakarana

62. Tikaatthakathapatisambhidamagga
63. Tikaitivuttaka

64. Atthakathaudana

65. Atthakathaculaniddesa

66. Palibuddhavamsa

67. Tikabuddhavamsa

68. Palianagatavamsa

69. Atthakathaanagatavamsa

70. Tikaanagatavamsa

71. Tikamilindapafiha

72. Tikamadhurasavahini

73. Tikavinayavinicchaya

74. Yamakapakarana

75. Buddhasihinganidana

Not all texts named in this list can be identified easily either
because the title itself cannot be traced elsewhere, and consequently
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no relation to any known text can be established with confidence, as
e.g. in the case of Dhutafhga, no. 41, or because the title is ambi-
guous referring to a group rather than to any individual text such as
Tikasangaha.

Further, the method of calculating the number of manuscripts dis-
patched to Ceylon is anything but lucid. Although the total is stated
explicitly to be 97, it is not easy to see, how this figure has been
reached at. A simple count of titles amounts to 75 only, to which 10
may be added, as two copies each (dvipakarana) have been sent of the
items no. 13, 14, 23, 26, 27, 28, 29, 30, 42, 74, and further four
items, nos. 4, 7, 8, 9 have been qualified as satika, what amounts to
a total of 89 only. Consequently 8 titles seem to missing, which,
however, may be suspected as hidden in the very beginning of
the list: "2. the first (part) of the Samantapasadika etc., the com-
mentary on the five(fold) Vinayapitaka". A fivefold division of Sp is
found elsewhere in manuscripts ., also: Parajikakanda, Pacityadikanda,
Mahavagga, Cullavagga, Parivara™.

While this title can be explained easily, the exact meaning of the
first one remains doubtful. However, a similar title is found in both
lists of texts,found in the prologue and epilogue respectively to the
TraibhOmikatha of King Ruang completed probably in AD 1345. Here, an
atthakathacaturagama is mentioned, which should mean a commentary on
the four nikayas, as.these are called agamas in the introductory ver-
ses e.g. to Sv or Ps". However, exactly as in our list, where Sv, no.
44 and Mp, no. 27 are found again named separately, all four commen-
taries on the nikdyas are mentioned by their individual names in the
TraibhOmikathd. In our 1list Sv occurs even twice as no. 1 and
no. 44. And as a title such as "Sumangalavilasini <and(?)> the four
commentaries on the Suttapitaka" hardly makes much sense, some mista-
ke may be suspected here. Further, the four commentaries together
with the five parts of Sp amount to 9 items, bringing the total up to
99 instead to 97 items. Even if nos. 28 and 29 are united and suppo-
sed to name only Mp, there is still one title too much. Therefore it
does not seem to be possible at present to solve this puzzle.

As no order can be recognized in the sequence of titles evidently
listed at random, it may not be totally useless to rearrange the list
subjectwise following the principles and using as far as this seems
suitable numbering and abbreviations of H.Smith: Epilegomena to Volu-
me I (of the Critical Pali Dictionary). Copenhagen 1948.

I. Vinaya texts:

Kkh, no. 42: 1.1,1: This text, too, seems to be named twice in the
list: Matika-atthakatha, no. 36, cf. K.R.Norman: Pali
Literature. A History of Indian Literature VII 2. Wies-
baden 1983, p. 126 on the title. A single phuk of a ra-
ther old manuscript bearing this title and copied in CS
933, year of the goat, corresponding to AD 1571, is
kept in Vat Phra Singh in Chiang Mai today. However,
the content of this manuscript has not been checked
yet.

Mahavagga, no. 34

Cullavagga, no. 33: Vin 1.2

Parivara, no. 35

Sp, no. 2 and no. 4 (satika): 1.2,1

Vijb, no. 31: 1.2,11

Sp-t, no. 4: 1.2,12
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Vmv, no. 5: 1.2,13

Khuddas-t, no. 55: 1.3.1,1 or 2: -pt or -nt?
Vin-vn, no. 37: 1.3.3

Vin-vn-t, no. 73: 1.3.3,1 or 2: -pt or -nt?

II. Sutta texts:

Silakhandha, no. 45

Mahavagga, no. 46: DN 2.1

Patikatika(!?), no. 47

Sv, no. 1 and 44: 2.1,1

MN, no. 26: 2.2

Ps, no. 27: 2.2,1

AN, no. 28: 2.4

Mp, no. 29: 2.4,1
It may be warth while to note that neiter SN nor Spk ha-
ve been asked for by the Sinhalese monks. Consequently
these texts, which have not been sent to Ceylon, seem
to have survived in the island. And indeed a continu-
ous Sinhala tradition of SN and Spk is mirrored by the
manuscript tradition, which shows very clearly marked
differences between those manuscripts copied in Ceylon
and others stemming from South East Asia: 0.v.Hiniber:
Pali Manuscripts of Canonical Texts from North
Thailand. Journal of the Siam Society 71. 1983. 75-88,
and: Die Sprachgeschichte des Pali im Spiegel der sid-
ostasiatischen Handschrifteniberlieferung. Akademie der
Wissenschaften und der Literatur, Mainz. Abhandlungen
der geistes- und sozialwissenschaftlichen Klasse. Jahr-
gang 1988. Wiesbaden 1988.

Ud-a, no. 64: 2.5.3,1

It-t, no. 63: 2.5.4,12

Sn-t, no. 59: 2.5.5,12

Vv, no. 13: 2.5.

Pv, no. 14: 2.5.

o,

Pv-t, no. 58: 2.5.7,12
Th, no. 21: 2.5.
Th-a, no. 56: 2.5.8,1

Thi, no. 22: 2.5.9 2

Nidd-a II, no. 65: 2.5.11°,1

Patis-a, no. 62: 2.5.12,1

Patis-t, no. 62: 2.5.12,13(?): The titles as given in the list might
mean only the tika, the identity of which is not

- clear, cf. Epilegomena.

Bv, no. 66: 2.5.14

Bv-t, no. 67: 2.5.14,12

Cp-t, no. 60: 2.5.15,12
The tikas mentioned here, seem to be known otherwise
from the Pitakat-samuif only, where they are listed
between nos. 217 and 228. No manuscript has been
traced so far, not even in the National Library,
Bangkok: R.Nagasaki, Buddhist Studies (Bukkyo Ken-
kyu). Hamamatsu. 5. 1976. 79-57, esp. p. 75.

III. Abhidhamma texts:
a. Canonical texts:
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Vibh, no. 40: 3.2

Vibh-a, no. 30: 3.2,1

Paficapakarana-a, no. 43: 3.3,1 - 3.7,1
Yam, no. 74: 3.6

b. Non-canonical texts:

Pm-vn, no. 48: 3.8.2: This text has been edited twice since the Epi-
legomena appeared: 1. A.P.Buddhadatta, JPTS 10.1985.
155-226; 2. Rangoon 1962 together with Abhidh-av,
Namar-p, Sacc.

Pm-vn-t, no. 53: 3.8.2,1 or 2: -pt or -nt?

Sacc, no. 49: 3.8.6

Sacc-t, no. 51: 3.8.6,1 or 2: -pt or -nt?

IV. Paracanonical tetxs:

Mil-t, no. 71: 2.6,1: cf. JPTS 11. 1987. 111-119 with an additional
note in the present issue.

Nett, no. 32: 2.7.2

Nett-t, no. 61: 2.7.2,11 or 12: -pt or -nt?

Vism-mht, no. 42: 2.8.1,1

V. Historical and future texts:

Mhv, no. 24: 4.1.2: This is almost certainly a copy of the so called
"Cambodian" Mhv, because all manuscripts known are
either in or copied from originals in Khmer script:
Extended Mahavamsa, ed. by G.P.Malalasekera. Aluvi-
hara Series Volume VIII. Colombo 1937, and: 0.v.Hi-
niber: The Tittira-Jataka and the Extended Mahavam-
sa. Journal of the Siam Society 70. 1982. 71-75.

Anag, no. 68: 4.4.1

Anag-a, no. 63: 4.4.1,1

Anag-t, no. 70:4.4.1,2: Agsin it is impossible to tell, exactly which
text is meant here: On the different versions of
this future text: Norman, as above on 1.1,1, p. 160-
162. Still another version of this text seems to be
contained in a manuscript copied most probably in
the 16th century and preserved at Vat Phra Singh,
Chiang Mai, now. Only phiok 2: ga, gha and phik 3:
na, ca are extant. This manuscript has been copied
by Nanbhadra and brought to Chiang Mai from Chiang
Saen. The title Mahaanagatavafisa occurs on the cover
leaf of phuk 3.

VI. Grammatical texts:

Kacc, no. 11: 5.1: As this text is called Kaccayanatthapakarana, it
seems to comprehend the upadikappa: Epilegomena, p.
96*: 5.1.

Rup, no. 6: 5.1,4

Balav, no. 8: 5.1,5

Balav-t, no. 8: 5.1,51

Mogg, no. 3: 5.3

Saddabindu, no. 10: 5.4.5: F.lottermoser: Minor Pali Grawnar Texts: The Sad-
dabindu and Its "New" Subcommentary. JPTS 11. 1987.
79-108. - A manuscript of this text is found
in the Vat Phra Singh, Chiang Mai, which also con-
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tains Saddavutti and Saratthajalini.
Saddasaratthajalini, no. 57: 5.4.6: In spite of the fact that this
text is usually known as Sadda-Saratthajalini, the
proposed identification seems to be very likely.Be-
sides the manuscript mentioned already under 5.4.5,
there is a second Saddasaratthajalini kept in the
same monastery dated CS 888, year of the dog, cor-
responding to AD 1526. It comprises a single phuk
containing folios ka-kah, kha-khah, gha, 9__
Balapabodhi, no. 7: 5.4.19: The usual tltle is Balappabodh1n1
Balapabodhi-t, no. 7: 5.4.19,1
Saddasara, no. 9: Title and position in the list might point to a
grammatical text and its tika, though both are untrace-
able till now in the Epilegomena or elsewhere.

VII. Miscellaneous titles:

Titles such as Tikasahgaha, no. 38, or Anutikasangaha, no. 23 and
39 allow for a wide range of possible identifications. However, as
nos. 38 and 39 are preceded by vinaya texts, they may well belong to
that category, too. On similar reasons Paramatthadlpanl no. 54, may
be classified as abhidhamma rather than as the well known commentary
on the Khuddakanikaya, particularly, as a Paramstthadipanisatikhepa.
no. 50, occurs as well. Neither text is listed in the Epilegomena, as
Paramatthadipani, 3.8.1,5 has been written during the last century.

The Madhurasavahini, no. 72, is mentioned in the Gandhavamsa, and
a text of this titleehas been microfilmed by H.Hundius in Lamphun in
1972/74 (roll 12/174)", cf. also Norman, as above on 1.1,1, p. 155 on
the possible relation of this text to Ras; the Pitakat-samuin lists
a Madhurara(!)savahininissaya. However, no tika is ever mentioned.

The contents of the Dhutahga, no. 41, cannot be ascertained, but
cf. Norman,. as above on 1.1,1, p. 114 on Vimuttimagga and Dhutqpnr
n1rdesa(°9), cf. also Dhutahgavatthu in Finot's list (below VIII),
183, no. 162.

VIII. South East Asian Pali texts:

A summary of the still rather unsatisfactory knowledge about Pali
literature in South East Asia with the exception of Burma has been
given by H.Saddhatissa in a series of three articles: Pali Literature
of Thailand, in: Buddhist Studies in Honour of I.B.Horner. Dordrecht
1974, 211-225 alsoc covering tLaos; Pali Studies in Cambodia, in: Bud-
dhist Studies in Honour of Walpola Rahula. London 1980, 242-250; Pali
Literature in Cambodia. JPTS 9. 1981. 178-197. In spite of these use-
ful contributions, older articles may be still consulted with profit:
L.Finot: Recherches sur la littérature laotienne. BEFEQ 17. 1917. 1-
221 supplemented by: P.-B.Lafont: Inventaire des manuscrits des
pagodes de Laos. BEFEO 52. 1964/65. 429-545, further: G.Coedés: Note
sur les ouvrages palis composés en pays Thai. BEFEO 15. 1915. 38-46,
cf. also the recent book by Supaphan na Bangchang: Vivadhanakar fan
kheiyan bhasa pali nai prahdes daiy: carik, tam nan, bansdvatar, sa-
san, prahkas <Development of Writing in Pali in Thailand: Inscrip-
tions, Historical Writing, Chronicals, Royal Messages, Proclamations>
Bangkok 2529 <1986>.

In the Epilegomena, only comparatively few texts have been listed:
Mangaladipani, no. 25: 2.9.10: The usual title is Mangalatthadipani,

Finot, p. 71 foll.; Saddhatissa (1974), p. 217. The
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text has been edited in two volumes in Bangkok 2517
(vol. I), 2515(vol. II)<1874, 1972>.

Lokadipaka, no. 18: 2.9.17: Most probably identical with Lokappadipa-
kasara, cf. lLafont, no. 408. The text has been edi-
ted in Bangkok 2529<1986>; on this and further un-
published editions as well as old manuscripts: O.v.
HinGber: The Pali Manuscripts Kept at the Siam So-
ciety, Bangkok. Journal of the Siam Society 75.1986.
9-74, no. 16, p. 27.

The Lokavinasa, no. 19, is extant inThailand according to an oral commu-

nication by H.Hundius.

Cakkavaladipani, no. 15: Saddhatissa (1974), p. 217: The text has
been composed in CS 882 corresponding to AD 1520 as
stated in the colophon. Therefore the oldest
konwn manuscript dated CS 800 corresponding to AD
1538 is exceptionally near to the original. The four
phuk, which are surviving, have been microfilmed:
Catalogue of palm-leaf texts on microfilm at
the Social Research Institute, Chiang Mai Universi-
ty. 1978-1986. Chiang Mai 1986, p.41, no. 78.0009.
01J117-120. The text has been edited in Bangkok 2523
<1980> with a Thai translation.

Sotabbamalini, no. 16: Listed by Finot, no. 895, p. 208; cf. Saddha-
tissa (1974), p. 219. The text has been edited in
Ceylon as early as 1911, what had escaped the at-
tention of the authors of the Epilegomena, where no
edtion is listed.

Solasakimshanidana, no. 17: An alternative title of this text is So-
tatt(h)akimahanidana, cf. Epilegomena, p. 87*b. The
text, which contains the story of the past Buddhas,
has been edited with an extremely confused introduc-
tion by W.Sailer, Bangkok 2526<1983> as a cremation
book for Somdec Brah Budhacarya, Vat Suthat,
Bangkok. Similar in content is the Jinamahanidana,
edited in Bangkok 2530<1987> in two volumes. Both
texts are accompanied by a Thai translation.

Sampindamahanidana, no. 13: Alternative titles are Sampinditamaha-
nidana and Mahasampinditanidana: Saddhatissa (1981),
p. 1B0 foll. An edition, which has been announced
here and by I.B:Horner<trsl.>: The Minor Anthologies
of the Pali Canon. Part III: Chronicles of the Bud-
dhas (Bv) and Basket of Conduct (Cp). London 1975,
p. XI does not seem to have been appeared. - It re-
mains a matter of conjecture, whether this text is
mentioned under the title Mahanidana in both lists
of the Traibhumikatha, cf. note 4.

Jambupatisutta, no. 20: The contents of this text is given by Finot,
p. 66-69, cf. Finot's list no. 209, p. 185 and Sad-
dhatissa (1974), p. 222.

Buddhasihihganidana, no. 75: This text composed by Bodhiransi at the
beginning of the 15th century, tells the legend of a
famous Thai Buddha image: Finot's list no. 621, 622,
p. 199; Saddhatissa (1974), p. 213; K.L.Hazra:
The Buddhist Annals and Chronicles of South-East
Asia. Delhi 1986, p. 55-63 mainly based upon: D.K.
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Wyatt: Chronicle Traditions in Thai Historiography,
in: South East Asian History and Historiography. Es-
says Presented to D.G.E.Hall. Ithaca 1976, 107-122,
esp. p. 117, where editions and the English transla-
tion by C.Notton, Bangkok 1933, are listed.

The reasons for sending these last two text are given in paragraph
no. 39 and 40 of the letter. Further, the following texts are
mentioned in this letter: Itipisobhagavadibuddhamanta, which refers
to the Dhajaggasutta, SN I 219,31-220,13. The quotation from the Man-
galasuttavannana, § 21: sace ...nagghati corresponds to Mafigalattha-
dipani, Bangkok 1972, II 37,19-38,2 except for the7verse. None of the
quotations from the Dhammanisafhsa in paragraph 22°, Manussavinaya, §
34 nor Pacityadivapnana, § 35 could be traced so far. In spite of the
fact that the last quotation clearly refers to Vin IV 202 foll., it
is not traceable at the respective passages in Sp, Vaj, Sp-t, Vmv.

Finally, it would be interesting to know, what might have happened
to the books and the letter after they had left Siam. In this
respect at least some information can be gathered from the Culavamsa.
In the chapters 99 and 100 the events during the reign of Kittisiri-
raja (1747-1781) are related, and the verses Mhv 100, 160.163 foll.
refer to our letter. Thus there is no room for doubt that both, let-
ter and books arrived safely at Kandy. Further it may be concluded
from how books sent earlier from Siam (Mhv 100,72.80.86) have been
handled that those sent in 1756, too, have been given to the Puppha-
rama {Malvattavihara). This is corroburated by the fact, that the
letter of 1756 is still kept at that monastery as stated in the in-
troduction to the edition.

By lucky coincidence the books seem to have left at least one very
clear trace in the manuscript tradition. For it is stated in the co-
lophon to the Pali manuscript PA(Sinh.) 21 kept at the Royal Libra-
ry in Copenhagen that this Th-a was copied in 1768 from a Siamese
original, which may well be no. 56 of the list given in the letter of
the year 1756. Of course more copies must have been made from the-
se books, but no colophon has preserved this information, which, con-
sequently, is lost to us.

Freiburg 0.v.HinlOber

Notes

1 The Pali text is not clear: Read °pakarane na in two words and
take pakarana as masc. (??). Confusion of gender does occur in SE
Asian Pali, though usually the nt. is preferred: G.Terral: Samud-
daghosajataka. Conte Pali tiré du Pafifiasajataka. BEFEO 36. 1936.
249-351, esp. p. 319 foll.

2 The titles are given here in the usual Thai way, i.e. atthakatha-

vinaya for vinayatthakatha.

3 C.E.Godakumbura: A Catalogue of Cambodian and Burmese Pali Manu-
scripts. Copenhagen 1983, p. 7: catutthasamantapasadika, PA(Camb.) 5,
note 1.

4  Three Worlds According to King Ruang. A Thai Buddhist Cosmology.
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Trsl. by F.E. and M.B.Reynolds. Berkeley 1982, p. 46, 349 foll.;
the latest edition has been prepared by Pitoon Malivan (Bidura Ma-
livalya): TraibhUmikatha hrig traibhimi brah rvan. Bangkok 2526
<1983>(3rd printing). The lists p. 2, 156 extracted by the editor
on p. 187 foll. are unfortunately marred by misprints; cf. also H.
Saddhatissa: The Dawn of P3li Literature in Thailand, in: Malala-
sekera Commemoration Volume. Colombo 1976, p. 315-324, where the
first list from the TraibhUmikatha can be found on p. 318; it is
not said, from which edition this list is derived, which contains
some obvious mistakes. - On the date of the text: Reynolds, p. 45.

See CPD s.v. agama 7; the term caturégama is not found elsewhere.

These microfilms are available in the National Library and at the
Culalonkam University, both Bangkok, and at the Indological In-
stitutes at Kiel and Géttingen.

On anisamsa texts in general: Saddhatissa (1981), p. 185 and G.
Coedés: Catalogue des manuscrits en Pali, Laotien et Siamois pro-
venant de la Thailande. Copenhagen 1966, p. 34a, 49a, 7la.

C.E.Godakumbura: Catalogue of Ceylonese Manuscripts. Copenhagen
1980, p. 31-33, where a second manuscript copied from a Siamese
original is mentioned.



A PALI LETTER SENT BY THE AGGAMAHASENAPATI OF SIAM
TO THE ROYAL COURT AT KANDY IN 1756"

During the reign of Viraparakkamanarindasiha (1707-1739) the Buddhist
order in Ceylon had become extinct, when the last monk, Hulamgamuve Jina-
dasa died in 1729
ra, the future sanghardja , the next king, Sirivijayarajasiha (1739-1747) tried

. At the instigation of the samanera Vilivitiye Sarananka-

to reestablish the upasampadi by inviting monks from abroad. As he learned
from the Dutch that the Buddhist order was flourishing in South East Asia,
he sent different missions there, among them one to Siam in 174-52 asking
for help in religious matters.

However, these attempts were not crowned by success, and the respect-
ive activities had to be renewed by his successor Kittisirirajastha (1747-1781)
in 17503 He was more successful than his predecessor, for the king of
Siam, Borommakot [Paramako§] (1733-1758) now readily complied and sent
in 1752 a group of monks, namely the theras Upali, Ariyamuni, Mahanama,
who were renowned for their learning, and some junior bhikkhus. Thus an
exchange of missions and letters was inaugurated4.

In 1756 the king of Siam sent a second group of monks to Ceylon under
the leadership of the theras Visuddhacara and Varafianamuni, who are
named in § 46 of the letter published here. This letter is dated BE 2299,
year of the rat, Friday, 7th day of the dark half of the month asuja [aSvi-
nal, which corresponds to 15th October 1756. As it is of considerable inter-
est for the cultural history and for the history of Pali texts as well, it has
been republished here from a Thai publication, which is almost inaccessible
outside the kingdom. In 1916 (BE 2459), when Prince Damrong Rachanuphap
(21.6.1862 - 1.12.1943) wrote his “"The Establishment of the Syama Nikdya in
Ceylon” [rilan prahtisthan brah sangh sayamavans$ nai lankadvipl, which has
been reprinted in Bangkok 1960, he included a transcript of the letter with a
facing Thai translation on p. 211-295. Unfortunately, Prince Damrong does
not give any information on the whereabouts of the letter. A search in the
National Library, Bangkok, did not yield any result. Nor is there any clear
evidence in the left papers of Prince Damrong or in the documents relating to
King Rama V's voyage to Europe in 1897, where it is mentioned, however, that
the King, while visiting the Temple of the Tooth in Kandy, saw "two of the
golden books on dhamma sent by king Borommakot”, and that he had them

copied, but no reference is made to the letter. Consequently the present
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edition is based exclusively on Prince Damrong's text. For efforts to get
access to the original, which has been kept at least up to 1935 in the Malvat-
ta Vihara, in Kandy, when S. Paranavit,anas received a set of photos contain-
ing this very letter, have failed so far. Still, there is hope to get hold of the
original in future. Even now the importance of the document certainly
justifies its publication.

The language of the letter is South East Asian Pali not always easy to
understand, as syntax and vocabulary have been influenced by Thai, e.g.:
yipuna §65 foll. "Japanese”, pharanga, §69 "European”, vilanta, § 44 foll.
“Dutch”; rae , § 88 = ree 1 “mineral”. An amusing misunderstanding is mirrored
by the name of the Dutch skipper kapitallotelante , § 79 “lieutenant captain”
as the commanding officer of the ship.

The paragraphs are the same as in Prince Damrong's edition. A trans-
lation, which poses considerable problems, and a study of the language

remain a future task.

Bangkok Supaphan na Bangchang

NOTES

* I am obliged to K. R. Norman, Cambridge, for checking the English of
the summary of the letter, and to O. v. Hiniiber, Freiburg, for adding
some bibliographical references to the introduction.

1 Dewaraja, L. S.: The Kandyan Kingdom 1707-1760. Colombo 1972, p. 123.

2 Mhv 98,87 foll., cf.: Culavamsa being the more recent part of the Maha-
vamsa. Trsl. by W. Geiger. Colombo 1955, II p. 253 foll.

3 P. E. E. Fernando: An Account of the Kandyan Mission sent to Siam in
1750. The Ceylon Journal of Historical and Social Studies. Peradeniya II,
1. 1959.37-83.

4 E. Lorgeou: Notice sur un manuscrit siamois contenant la relation de
deux missions religieuses envoyées de Siam a Ceylan au milieu du XVIIi®
siécle. JAs 1906. 533-548: on the missions of 1752 and 1756. - Mudiyanan-
se, Nandasena: Correspondence between Siam and Sri Lanka in the 18th
century. The Buddhist 44.1973. 15-22 briefly lists some letters and gives
summaries of their contents. - Buddharakkhita, Siddhartha: Religious
intercourse between Ceylon and Siam in the 18th century. Bangkok 1914

is inaccessible to me at present.
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5 S. Paranav.ltana: Report on a Pali Document in Cambodian Characters
Found in the Malvatte Vihare, Kandy, in: Second Report of the Ceylon
Historical Manuscripts Commission. Colombo 1935. Appendix IX, p. 58-
61: Paranavitana gives the contents of the letter and calculates the
date. - A summary of the letter can be found also in: H. W. Codring-
ton: A letter from the court of Siam, 1756. JRAS (Ceylon Branch) 36.
1945. 97-99.



SUMMARY OF THE LETTER

1. This letter was sent from the Aggasenapati of Siam to the Aggaseni-
pati of Lanka.

2. The King of Lanka sent royal envoys to Siam with a model of Lord
Buddha's Tooth Relic, a Buddha image, a royal letter and gifts for the King
and the Crown Prince of Siam, a letter and offerings for the Sangharaja, and
a letter and presents for the Aggasenadpati of Siam. The envoys came with
the company of (Siamese) bhikkhus who returned (from Lanka) to Siam.

3. The envoys reached the mouth of the Chaophaya River in 1756.

4. When the Siamese ministers knew of the Lankan envoys’ arrival, they
told the King of it.

5. The King ordered a fleet of barges to meet the envoys and lead them
from the mouth of the Chaophaya River. Along the River, the Siamese
people joyously paid homage to the model of the Tooth Relic and the Bud-
dha image.

6. The Aggasenapati brought the model of the Tooth Relic and the Bud-
dha image to Wat Parama-Buddharama near the Grand Palace and put the
royal letters and gifts in a mandapa.

7. The envoys had an audience with the King and presented him with the
royal letter and gifts.

8. The King ordered the Siamese Aggasenapati to write a letter in reply
to the Lankan Aggasenapati.

9. - 10. The letter from Lanka reported that Paramadhammikardja (the
King of Siam) had sent a Buddha image, a superb golden book, a royal
letter, and presents, together with a company of bhikkhus to Lanka in 1752.
Sirivaddhanapuradhipati (the King of Lanka) celebrated the occasion by order-
ing a festival to be held. He also ordered a procession to convey the Buddha
image and the superb golden book around the city. The Buddha image was
kept near the mapdapa of the Tooth Relic. The Siamese bhikkhus stayed at
Wat Puppharama. They set up uposatha boundaries in twenty places. Six hun-
dred samaneras were ordained as bhikkhus, and three thousand young men
were ordained as samaneras. These activities would help Buddhism in Lanka
to last for 5,000 years. The King of Lanka had the Siamese bhikkhus well
taken care of. He performed meritorious deeds as a dedication to the King
of Siam. Later, he had a model of the Tooth Relic and a Buddha image made
for the King of Siam.
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11. When the King of Siam heard and took note of the words of the
letter, he was very joyful. He had the model of the Tooth Relic and the Bud-
dha image kept at Wat Parama-Buddharama, asked the sarnghardja and the
sangha to chant Buddhist texts, welcomed the envoys' giving alms to the
bhikkhus in that ceremony, paid homage to the model of the Tooth Relic
and the Buddha image, celebrated a three-day festival, and dedicated the
merit to the King of Lanka.

12. When the King of Siam knew that the King of Lankd would like to
give offerings to the Buddhapada, he ordered the officials to lead the envoys
there to do so.

13.-14. The royal presents to the Siamese sanghardja and to the crown
prince were presented to them in the proper way.

15.-16. As the King of Siam was informed that there was a lack of Dham-
ma texts in Lanka, he sent 97 books to Lanka (A list of the texts is given
in the letter).

17.-18. There were other suggestions in the letter in the royal letter
from Lanka: the decoration of a mandapa in the centre of the city and an
arrangement for Dhamma preaching by a bhikkhu for three days each year.

19.-22. In fact the King of Siam arranged for Dhamma preaching by a
bhikkhu in the Royal Palace every uposatha day, four times a month. During
the Buddhist Lent, the King of Siam invited bhikkhus to preach daily for
three months, because he knew that the gift of the Dhamma gives better
results than any other gift. This was clearly mentioned in Mangalasuttavan-
nand. The Buddha himself advised those who strive for happiness to listen
respectfully to the Dhamma.

It was suggested that the Aggasenapati of Lanka inform the King of
Lanka of these activities.

23.-24. It was also suggested that the King of Lanka invite bhikkhus to
preach the Dhamma in the Royal Palace every uposatha day, and every day
during the Buddhist Lent, as the King of Siam had been doing. Then the King
of Lanka would receive merit in the future.

25. However, ordination and religious practice in Lanka were apparently
not following the traditional rules.

26.-27. With reference to the Lankan King's asking for Siamese bhikkhus
to be sent to teach young men in Lanka, the necessary arrangement had been
made.

28.-29. The Siamese bhikkhus, headed by the Thera Upali, were now
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teaching the Dhamma in Larka to relieve the people there from dukkha. For
it is believed that those who constantly perform meritorious deeds will final-
ly gain bliss.

30. The three officials in the company of the Siamese envoys - Luang
Visuddhimaitri, Khun Vadivicitra, and Muen Bibidhsaneha - related that the
Lankan people, with their headdress on, entered a vihara, which was the
place for the sarigha assembly presided over by a Buddha image, to observe
the uposatha precepts and listen to the Dhamma. The four Siamese theras,
headed by the Thera Upali, advised them to remove their headdress before
entering the vihdra; but the Lankan ministers did not follow the instruction.

31. However, those Lankan officials who had brought the royal letter
(to Siam) three years earlier, when they were advised by the Siamese, did
follow the rule. In Lank3, after frequent warnings by the Siamese bhikkhus,
some of the Lankan ministers began to comply, but some did not, and some
of those who first complied later followed the latter's example.

32. The Lankans explained that the wearing of headdress indicated their
high social status.

33. The intention of the Siamese bhikkhus was to have everybody's head-
dress temporarily removed during the stay inside the drama. For merit would
be the reward for those who do so.

34. It was stated in the Manussa-Vinayavannana that those who used
umbrellas or wore turbans or shoes; rode on horses, elephants, or vehicles
inside the boundary of an drdama would go to heli.

35. It was said in the Pacittiya-Vinayavannana that bhikkhus should not
preach to a person who, except when he was sick, used an umbrella, put on
shoes, or wore a headdress. Those who wore shoes and stayed close to a
sangha assembly were considered disrespectful to the Buddhasasana.

36. The Aggasenapati of Lanka should make this fact known to the King
of Lanka.

37. In Siam, a Siamese minister led the Lankan envoys to Wat Parama-
Buddharama, where the model of the Tooth Relic and the Buddha image
(from Lanka) were kept.

38. The envoys saw a decorated golden Buddha image with a crown.
They should not say that such a Buddha image looked like a devariipa (in
Brahmanism).

39. For such a crowned Buddha image has been described in the Maha-
jambupativatthu.
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40. The Mahajambupativatthu was sent as evidence for this. So the King
of Lanka might have a Buddha image made with a crown in the Siamese
style. - The Lankan envoys also saw the Sihinga-Buddha image in Wat Para-
ma Buddharama but they did not know its history.

41. The Siamese official told the envoys about the history of the Sihinga-
Buddha image.

42. The envoys said that the Sihinganidana did not exist in Lanka.

43. The Siamese Aggasenapati had the Sihinganidana copied for the King
of Lanka.

44. When approaching Lanka, the ship was wrecked. Four bkikkhus, two
samaneras, and two Dutch men were drowned.

45. The remaining fifty-six people survived. They brought the royal
letter and offerings to Wat Mangalamahavihara at Arunagama and presented
the letter to the Aggasenapati, who then brought it to the Palace and report-
ed it to the King.

46. The King of Lanka welcomed the Siamese bhikkhus and their company,
and presented gifts to them.

47. The King of Lanka sent ministers, other officials, the sarnghardja,
bhikkhus and samaneras, altogether 836 of them, to welcome the Siamese
bhikkhus and their company and brought them to Sirivaddhanapura ( Kandy).

48.-49. When the Siamese bhikkhus arrived, the King granted an audi-
ence and ordered his officials to arrange for their residence at Wat Puppha-
rama.

50. The King granted an audience to the Siamese dignitaries both on
arrival and on departure, and gave various presents to them and their retinue.

51. When the Siamese bhikkhus and their company left for Siam, the Lan-
kan King himself, the sanghardja, and the Lankan bhikkhus went to see them
off. They arrived in Siam without having any difficulties.

52. The King of Lanka truly enjoyed doing these meritorious deeds.

53.-54. The King of Siam was pleased and arranged for a residence for
them, together with money, utensils, and food.

§5.-56. The King gave them money to buy things they wanted.

57. The King ordered his officials to take good care of them, from their
arrival until their departure.

58. He gave money and clothings to those who came with the bhikkhus
from Lanka.

59.-62. And when the envoys had an audience with him, he graciously
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gave many more things. (There are lists of the things given to the envoys.)

63.-64. When the envoys went to pay homage to the Buddhapada, the
King gave money to them and their servants.

65. The envoys were granted an audience with the King in the Throne Hal].

66.-74. Lists of things graciously given by the King on that occasion.

75.-76. The envoys were comfortable, lacking nothing, for for the King
was kind to them and their retinue.

77. The letter asked for the Lankan King's joyous approval of the Siam-
ese King's meritorious deeds.

78. When returning to Siam, the Lankan King graciously arranged for the
embarcation of the Siamese bhikkhus, including the Thera Ariyamuni.

79. The captain took good care of the bhikkhus; he had great respect for
the Thera Ariyamuni.

80. The King of Siam graciously gave many things to the captain.

81. The Siamese bhikkhus who preached the Dhamma in Lanka then were
the Thera Visuddacariya, the Thera Varafianamuni and others.

82. The weather in Lanka was mostly rainy and cold, but if the Siamese
bhikkhus could bear it, they might stay there; but if they could not, a re-
quest should be submitted to the Lankan King that the bhikkhus be sent
back to Siam. This would be meritorious for the King.

83. The King of Siam decided to give royal presents for friendship and
goodwill to the King of Lanka.

84. So he had an official ask the Thera Ariyamuni and the Lankan en-
voys about what the King of Lanka liked.

85. The Thera Ariyamuni and the envoys told the Siamese official of
those things that the King of Lanka liked.

86. The official then relayed the information to the Siamese King.

87. The King ordered such things. ’

88. The list of the 55 items of the royal presents for friendship and
goodwill.

89. The list of the 21 items of the royal presents given to the Lankan
Crown Prince.

90. The Siamese Crown Prince sent a Japanese sword with a niellowork-
decorated sheath as a present to the Lankan King.

91. The list of gifts presented to the Lankan sangharaja.

92. The Siamese Aggasenapati, too, sent gifts to the Lankan Aggasena-
pati.

93. This letter was sent from Ayudhya on Friday, the 15th October 1756.
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SUBHAKKHARAM

1. Tibhava- lok‘nakuga- uttamaperamamah' issara- varevemsa-
suriyendre-narendrddhipat’ indre-verottamakhattiyejatiraje- vard-
tulavipul.guga—gcmthrgvTrannnntamlh;cnkkavatt' iseera-varsraja-
dhiraja- natha- nayaska- tilakaloka~ cudhanardmeraniker’abhivenda-
anentapuijite-mah'iddhinarayan' uppettisadisdtirekaanekacaturainga-
bala- bahalassacalasuriyodita- onituteJi— ekadasaruddhaissaravara-
pnrnnanithnplr.m.puvittn-slggh{tn- Devnmuhinngcrup.varcdv;rav‘ti-
siriayuddhayamahat ilakebhabanabsrstanarajadhanTpuriramye- uttame-
sami- siriauvng?np;s;dn— ratanavararajanidhi- kaficanakufijara-
supatitanagendra- gajendra- paduma- dantasetevaransnag’ indra-
knrlndrlckndtnta—aqninhaysndhara— |§§hadiaa— narayana- dasabidha-
rEJadhnnma—dhurotbnmam-hiri@;nsa emaccesu Aggemahasenadhipatina
maya pavara-Sirilahkadipe rajjesirisampattasss Sirivaddhana-
purédhivasimaharajuttamassa amaccesu Aggamahasenddhipatisea
pesitam subhekkherapavaravacanam nama.

2. Sirivaééhanﬁpuriraji Siri- Ayuddhaya- wmshanagaram
nivattanepavesan’atthaya alridantndhihuva]nﬁdanﬂg manibuddha-~
rapel ca pavarabhikkhusehga® ca nimantetva wmahgalarajapennaka-
rehi saddhim rEJaaandesu? dutémecce ca pesetva Ekadesaruddha-
lsaaraparamnn;thaparumapnvlLtanir;ynnadasabidhanJadhammadharnma-
holaraasa ce Parsmaorasddhirajassa ca datve Sacocabendhapabbate
pstigghihasiri—BuddhapEdavalaﬂJnnaen. pujenabhandani pujapetva
Varamunisirisahgharaj' issarapavaravisuddh' uttemabrahmaceriya-
mahanhevidyaaudhat&lakatlpigakadharnvnnadhanmam;hsggnvapaﬂﬁ;n;ya-
kntleserapapanﬁclrlynpavittasa%%hiba-slrlratansnnh;dhatu;ranabh{—
panyasameglsamosaravaraseﬁghadhlpahissa oivar' adiparikkharehi
saddhim samanasandesam Aggdemahasenddhipatissa viksppabhandehi

saddhim subhakkharefi ca adasi.
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3., Duténudutesu RajenedTmukham sampettesu ekunasata-

samvaccharadvisstidhikani dvesamvaccharasshassani atikkantani
ahesum imesmim uusik.-agvncch‘rn-nomuv;rn-;na!h-n;s--ki!npnkkha-
patipadedivase.
4. (Tad ahe) Samuddapakaranagars senapatina
Ekadasa-

ruddheissaraparamanathaparamapavittanarayanadesadhammadharamaho -

vutthena

n.gnr.pnrnnpanaropitnpnecakkh-snndesnpnvutt{9 sutva

larasss saderamahats garaven'uttamifigasirottamen’ ahjalim  katva
tam ettham arocesim.

5. Ekadaseruddheisearapsramanatheperemapavittanarayanadase-
bidharajadhemmaedharamaharaja Laﬁk;dTp'Eg;tesasnnap-vutt{? sutva
surasThanadsvacenena rattakembalasannaddhe-rettapsrikemmachadena-
mendapepatimanditen ninirid?vicltt-nivny sajjapetva wanibuddha-
rupefl ce seiridentadhstuveleRljana® ca pevarsbhikkhusahghs® ca
rajasandesel ca nnﬁgnlnr;Japnggik;re ca yava REJanadTnukhn?
pacouggamanan k;tug vivn??hckogﬁnuaenipatly anapetva nana-
vidhena khadanTys-bhojaniyena gelefile bhikkbusehgha-duiténudite
positufl ca yoggabandhaniyemanaparivaranavaya eiridantadhatu-~
valaﬁdlna—ma?lbuddhnrﬁpnﬁ ca bhikkhusahgha ca paramparénu-
kammena paccuggemenam katul ce yava Suttamocnn;rinﬁg oula-

nagerawahanagar8dhipatikemmakare ;?Epetv; hetthimananapadesa-
maharalfa dﬁtﬁnudﬁtar;JAPAQ?EkEnapeslhapavara§h3n39 Sattemocana-
r;nng sawmpattakale yathavussit’ avase bhikkhusgﬁzhn?
vaessapetva musikasewvecchara- savanamasae- sasivara- sunakkhatta-
p.var'utt-masntt;n?tlthiyag pattassa ratanakenakemayananakaficana-
latarajivicittapaveresakhanavayoggesu yuttasuvann' udaksbhendall
ca sajjapetva ek'ekasakhanavaye siridantadhatuvalafijanam wani-
huddharﬁpn? riJanandesa? mahidakkhi?nsaﬁkhnﬁ ca dv'Eksjayanavaya
samanasandeesam subhakkhsref ca gahapetva catuhi rajesTharup’'-
adisattarupanavahi r;Japa?QEk;rnv gehapetva paccha ca purato
p;damulikamaccann? enekesatesebbaparivaranavaya dhaje-patak'-
adThi bhendapujehi ca sfifiehi nanabhandapujeniyehi parivarapetva.

Samagabr;hnuva pi eabbe Jjena pi siridenteadhatumanibuddharupesu
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pTtisomanassajata mahanadiys ubhosu tiresu paficalaj'adihi
nanapupphehi eRSRehi seakkarssewmanehi ce kamena yava Mahat—
‘ngnhltth; nanamahapsdessto rajeasandesanimantenathanani pijesum.

6. Nanavicittasabbarstanskanskamayamandapem karetva
suvannarsjatapatimenditachstta- dhaja- patak' adihi susajjita-
gamsnamaggam yava raj'entepura sampadetva siridantedhatuvalafi-
Janaf ca manibuddhariped ce rajesandessn gahapetva chatta-
dh&J.-pagik';divnrcbhnp?ndh:r.?nn.hiJnnehi bheri-eatkha-pandav’-
raj' sntepurasamipe Paramabuddharame

adThi ca parivaretva

siridantadhatuvalafijanan m;gibuddhnrﬁpn? nimantetva raja-
p-vegiy; rajasandesapariyeya wmandepe rajasandesal oca mahgala-
r;JcpcggikEre ce slnsgnssndea.ﬂ ca subhakkharafl ca ghap;petvi
enurupathane dut&macce vaseapesi.

7. Ted snentsrem s;va?;m;sa-suriyav;rl—sunakkh.tta—pav.r'—
uttamasukkapakkhe terssemltithiyam sampatte nuv-9?nrnt.namahi—
pasadatale nikkhementsssa amaccaganeparivutassa akase taraka-
ganehi perivuttecandassa viye pafifiattapavararaj'asane nisinnassa
Ekadasaruddhaissaraparamanathsparamspavittenarayanadesabidharsja-

dhammadharuttamamaharajessa sant ikem Slrlvngghnnnpuradhip.ti-

wahara juttamens pesitsdutdmecce netvd tam mahsta garavena
siraaca vandapetva teas'eva annEanaygik;rn? rajasandesam
duasesly.

8. Tem suvannapatte pakatasundarerajavacanam sutva

Paramadhammikamaharaja Sirivaqqhnn.purﬁdhipatimah;r;Juhtane

ularapitisomanasso hutva S{riv.qghnnapuradhip-hlnah;r;Jutta—
nasce Latkadipasenapatissa kiccdnukiccam patiarocetum sursa-

sThanadens mem anapesi.

9. Atha taya pesitsesubhakkheram nams amhaken pakatem
eva Paramadhammikawaharajena maﬁga!nridapa?ggk;rehi saddhin
navaratenncunbitanagarattssuvaggajalltabuddharﬁp.ﬁ ca suvanna-

potthakedhemme® ce bhikkhusafighall ca rajasandesel ca niman-

tetva pesitamehanava dvisahassadvisatachanavuttissmveccharas-
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vesakhemasa- sukkapakkha- cituddas‘yﬂg aasivare Sirivaddhana-~

lahikadipe Tikonamalatittham sampapuni.

10. Seo ca Sirivngéhan.puradhlpatln; cakksrstanspati-
labhena cakkavattirafifia viya pitisomanaesena wmahatussavens
nuvnggnbuddhlrﬁpnﬁ ca suvnpgapohthaknﬂ ca nagerapadakkhinam

karetva tam buddhnrﬁpn? D;ntadh;tuna?girnsnnfpe vaddhetva
r;Jnmnggir';snnne susajjitamendape dhemmapotthakam thapetva
Puppharamevihare bhikkhusshghem vassapetva kulaputte ovadetva
safighekammani katum visatiya gh;nasu baddhesimam bandhapetva
bhikkhubhave chesatasamanerakulaputte upssampadetva s;uagera—
bhave tisahassakulaputte pabbajetva;s Parsmedhammikarsjatejena
SiriLankadTpe yava paficavassasahassssssanassa p;ripugeak;tabba-
bhavef caj bhikkhunem SiriLadkadipesampattakale SiriLatika-
dhipatimaharajuttamena Puppharamevihare bhikkhuesfighem vassa-
petva tass'eve annsgnairﬁpe catupaccaye datva karunavega-
samussahitamanasena n’ib;dhag bhikkhusathghss anuviloketva puja-
sakkarena siridantsdh;tu-so!asacet{ylfhanapGJun';d{n;nikuaalini
katves Pnrnnndhgyniknr;jﬁdhirajassl rajekuselem dinnabhavail cas
Sirivngqhsnapurﬁdhipatimah;r;juttamasaa na?imayabuddharﬁps?
karetva sugandhajate cuggac-ndana%h;ne siridantadhatuvalafijanan
karetva tam suva??arnjntnmnynn;n;ratﬂnskhncite wandepe ghlpetvi
ditdnuditens niysmsnem tam tass'eva dinnabhavafl cs.

f1. Tasmim rajasandese pakagnpiyavncana? sutva Pavera-
paramadhemmikerajddhireja ularepitisomanasso hutva entepura-
samipe pavare - Paramabhuddhareme siridentadhatuvalafijenafi ca
ma?ibuddhnrﬁplﬂ ca ghgpetv; pujasakkarena kudandamanikaficana-
yuttamahanavaretenacumbitarajavatiyekhacitt' adike nanaratana-
cumbite sarajike suvnggabh;Jnne blhubh-?qapGJ;ni Qhapipetv;
d-kkh(g.-v;mnpnvnptmunislriSaﬁghnr;Jaﬁ ca gamavasi-anraffavasi-
rajagenaf ca nimentetva  Idi- pi- so- Bhagavddibuddhamantam
sajjhapetva tesam sn;ﬁpabyaﬂdnna—n;n;pap?t.khid.nTynhhoJanTynT
parivisitva dutémacce netva puﬂﬁakoggh;n' atthaya bhikkhu-

safighanam vattepativattam karetva tesam eva tlc?vnn'id{d;nu?
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datva adasayuttajalitsmadhusitthedipens dakkhinem karetva maha-
saﬁkhnd-kkhlg'adip.ﬁcﬂﬁgnturiyehi siridantadhstuvalafijana-mani-
buddharupanam sakkarssammanam datva sakkaresammenapariyosane
tidivarettim nanamahetussavena ca nanapupphagyahi ca dantadhatu-
buddhnrﬁpn, pujetva tidivassm suvennarsjatapatimanditekappa-
rukkhena d;ntg datva aggamshasenapeti- snusenapatihi asaha
mahuseavadassan'attham Lehkadipedutimacce anyapetva yatha tehi
upalikkhitem viya tesam nanarssasampannakhadaniyabhojeniyam datva
Sir{vnqghnnapupadhlpntin; LafikadTpe katam viye dantadhatu-buddhe-
rupsnam pGJ;sakk;rnkusal.kogeh;saﬁ cs tad afifiam maye pubbe
n'aropitedatebbayuttakan nanakusalaf ca anumocdapetum sumanasa
kusalam adasi.

12. Ath'asss Slrlvnéqhtnapurﬁdhlpatimsh;r;juttAm.snl
saddhasempannacsa Sirl—Ayuddhnyim.h;puraceciyl%h;ne Saccabandha-
pasbbate patigghits-ir{huddhqpidavalaﬂdan;ssa pﬁJ;aakk;rnbhlgg;ni
pujetva dinnebhavaB® ca autva Ekadaserathsissaraparemsnatha-
paremadhemmikamaharaja Ladkadipemehara juttamasss rajakusalen
thometva buddhapadavalafijenassa pujetukamehi Latkad ipadutd-
maccehi saha rajémacce Lahkad{pamaharajuttamena saddha-
sempannena peeltapﬁdibhngqin{ gahapetva yathamanorathena

kusalem snumodatiti rajakusslekotthasan adasi.

13, Atha Siriratanamahadhatvaramanayakassa Sahghanraj' -
uttamassa pGJetu? taya teciv.r';dlsantgapaggik:nehl saddhin
.ann?.snndesapesihtbh;vuﬂ ca fatve' hem sahghakeammakarake

wah@macce Teyyalokamandire sathitavera-Sadgharajesse vanditum
dut@nudute anyapetva snbhapa?9;kara9 dapesim.

14, Ath'assa Paraemsorasddhirajesse wafigelardjepannakare
LadkadTpata penitnd.d;pnnabh;vaq Hatva te tases'eva eadarena

detva Paremaoresadhirafiia ”Siriv.ggh-nnpurﬁdh{patinnh;riduthnmo

Lahkadipe Snnm;sambuddh.s;sanig thivur-? kattukamo. idani
LatkadIpe stiviyevirocitam pubbnkil..ann? Buddh.s;-nncg
SiriLanki@dhipetisss menorathdnurupam ahos?® i ativiya

somanassens vuccamano. Sirasa‘'hem sampsticchami.
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15. Athe +taya pesitesubhakkhare Lankadipe dheammavinay'-

;dlpnksra?laen nntthibh;vay, tasmiy %hapan‘atth;ya samana-
lekkhapakate tadafifadhanmavinayspakarsnena yacitabhavai ca
sutva sirasidderen' sfijalim paggshetva abhivadetva Parama-

dhammikarajd@dhirajuttamassa arocesi.

16. Tada Paramadhammikamaharaja "Sumahgelavilasini-Catu-
A%%hakath;-Subtlpignkaﬁ ce Pa?hamssnnantspEsEdik'Edi-Paﬁca-
Vinayatthekethapitaksidl cae Moggallanapakerenafi ca A?gh-kath;—
Vinayn—sagfka ce Vimstivinodanifi ca Rupesiddhif ca Bals-
plbodhi-ec??k; ca B;l;v.t;ra-sa??k; ca Saddasiro—nn%?k; ca
Slddahlndupakara?aﬁ ca Kacciyanﬁ%%hapakarapaﬁ ca Sempinda-
mehanidanapakarsnafi ce dvi-Vimansvetthupskerena ca dvi-Peta-
vetthupskarenafl ce Cakkavaledipanipakerenaii ce Sotebbamalini-
pakaranafi ca Solasakimahanidanafl ca LokadIpeka cs Lokevinsaai
ca Jambupat isuttad ca Theragatha- TherTgathapakarana® ca
AnugTkE-SAﬂgahadvipakanapaﬂ ca Mah;vagsapnkanapaﬂ ca Mangala-
dTpanTpnk-raqsﬁ ca Majjhimanikayadvipskersnall ca Papaficasudani-
A%&hakathE—KnJJlmanlkiyndvipnkara?aﬁ ce Ahguttaranikaye-Mano~
rothnpﬁpag?dv{pakara?aﬁ ca Sammahnv{nndanT—A§§haknthE—Vlbhaﬂga-
dvlpaknragnﬂ ca VaJirabuddha§fk5paksrapaﬁ ca Nettipakaragaﬁ

ca Culavagga® ca Mshavegga® ca Parivarali ca Atthakatha-

Matikapskaranafi ca Vinayavinicchayafl ca Tika-Sahgahefl ce
AnutTka-Safgehafl ca Vibhehgepakaranafl cea Dhutafigafl ca
KatikhavitaranTdvipekaraensil ca Paficapakaraena- Atthaketha-

ParamatthadTipanT ca SumaﬁgalavilisinT-AgYhnkath;—DTghsnikiyaﬂ ca
STlakhandhavagga® oa MNshavagga®l ca Pitikagfkﬁ ca Paramattha-
vinicchayafl ce Saccasenkhepafi ca Paramatthadipanissfikhepafl ca
Tika-Saccasahkhepsfi ca Paramatthamafijusa-Tika-VisuddhimsggaB ca
Tika-Peramatthavinicchayafl ca Paramatthadipan® ca TTka-
Khuddakasikkhd ca Atthakatha-Theragatha ca Sarstthajalini cs
Tika-Petavatthufi ce TIka-Suttanipatel ce Tika-Cariyapitakafl ca
Tika-Nettipeksrana ca  Tika-Attheketha-Patisambhidamaggal ca
Tika-ltivuttaksi ca  Atthekeths-Udanal ca  Atthakatha-Cilae-
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niddesa® ca PE)x—Buddhavayn.—TTkE—auddh.vagaaﬂ ca Pali-Anagata-
vnvacﬂ ca Af%hlkutha—An;gatsvn?saﬁ ca TTk;—An;gntlvaTanﬁ ca
TTk;—N{lindapaﬁhnﬂ ca TTk;-N;dhurnsnvahiniﬁ ca Tika-Vinaya-
vinicchayaf ca Ynmnkepakaraqadvipnkarapaﬁ ca Buddhasihinga-
nidanafl c@"ti saettanavuttipskersnani Lathkadipe %hapan'ntth;ya
pitisomenassena adasi.

17. Api ca subhekkhare afiio attho bhavisssti.

18. So Sirivagéhnnapur‘nah;r;j; nagaramajjhe na?qnpﬁ?
pagiy;detv; safigham nimantayamano Dhammacakkappavattanasutt ' -
adidhemmam desapito tiyamarsttim mahantapujasskkarehi anusam-
vacchare rajekusalam vaddheti.

19. Ekedasarathaissaraparamanathemaharaja puriga?ag
Devemahanagare rajakulupakem bhikkhum dhamman desapeyya raja-
mandire ekemasassa catuvar'uposathe kalajunhapakkhe catuddesi-
paggarssf—aggham{yamhi.

20, Imina Ekadasarathaissaraparamanathamah&dhipatidhamma-
dhammikena dhemmadanapasetthena  dhemmmo  antepure paficani-
a??ham?-ekEdasT—pap?srnsTsaﬁkhEte Ju?hakagapakkhe ekamasassa
stthavare atth'uposathe desapiyamanos evakhandaparsmparays
antovesse temasaparipunne tena dhammo rajekulupakam desiyamsno
nibeddham acchindeyya. Kasma? Dhammad;nanlsa?sassa sabbadanato
mahapphalatta "Yo dhammam sutva d;nnq datva sTlaT rakkhati,
so wmeggaphalafianan abhisambujjhi" ti.

2i. Ten'aha Maﬁga]asuttavaﬁgan;yay "Sace pi hi cakkavaaa—
gabbhe yava brahmaloka nirantaran katva sennisinnanam
Buddha—paccekabuddha-kh?pisavinav kadaligabbhasadisani civarani
dadeyya, tasmim samagame catuppadikagathaya kat&numodana
se??ha. TaR hi d;na? taasa gathaya solasskalam ndgghati.

" Yo dhammacari kayena vacaya uda cetasa
idh'eva nam pasa@santi pecca sagge panodat?" ti.

22. Api ce dhammd;nanisa?sa? Buddhnee%@hena pak;s{ta?
*Ye jana sukham idicchanti, te dhanmay ankkacca? su?antu;

desanapariyosane adtthika dhammadesan8" ti. Aggamahasenddhi-
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pat i Lnﬁkiy.g tem pavuttim nayitum n'aroceyys tasasa p;kl?l?.

23. So Lahkindo nraja rajakulupaken dhammam  desapento
rajanivesane paficanT-atthamT-ekadasi-pannarsalseikhate ekamiaassa
.g?hlv;n' uposathe vassipanayike upskatthe rajakulupakam
bhikkhum dhammam desiyamano niccam nibaddham temincptrlpunnt;
Dev‘nngurnaadieng hotu. o

24. Tem kusalsm Sirlv.§§hnnlpurir:Juttnn-slt Raffio
samvaddheyya anagate.

25. Atha Sirlvnqqhnnapure Buddhasasanam pabbajj'upasam~

p‘d-d;nlvnttﬁnuv.htanusi%gh; -nﬁghikn? sefifem ne pakatam
bhaveyys. ' o

26. Siriveddhenamaharaja r;anorTsng sahighavaram
o;tup;rieuddhnaTlavisuddhi? ayacen'atthaya "Devnm-hin.gnr;
bhikkhueatdgho pabbajj'uppadaparamo Lahkadipe kulnpu@te
ovadat i Ladkadipe Buddhasdsanam thaverem khemam abhi-
vaddhayf® ti apesayi. ) |

27. ldani tassa rafifo manoratham abhipurayi.

28. Api ca  sabbe  bhikkhu Upalitther'adayo psmadam
pivac;nenﬂnanucchnvlknw disva psmocsn'atthaya samsaradukkhato
anusasiyamana sugstibhumim petthandnucchavikens sampapunimsu.
29. Ten'aha pon;g';cnriyo 1 o
"Saddh;pubbnﬁgama? puiifiam api  kifici Punappunsm
pasanna tTsu kalesu labbhanti tividham sukhan"ti.
30. Api ca MNahaVisuddhametri-AnuVicittavadi-NahuteBibidha-
snehanamikehi tThi rajapurisehi bhikkhusahghehi saddhim
Visuddhacariyapamukhehi nikkhamitve nivattamanehi "Sabbe Laﬂk;:
vasino senapatimehdmacc'adayo eanghasannipate vihare buddha-
patimakeravisaye pavisitva niccasTla-uposathasTle semadayitva
dhasmam sunanta keflcuk 'unhieani patimukkamsum. Tada thera
cattara bhikkhu Upsalitther'adayo patipadam ananucchavikam
disva sasetva va kathetva va te kaRcukamikkard nuﬁc;peyyu;
ekamsem karitva upagafichitum. Senapatimsh@macca ov;das;agna;

nénukarimel®ti evam vuttam.

TR
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31. Trisakksresamvacchare rajessandesan niyamanamsh@macca
ca idani pavesitamah@macca oca dveme duta yesmim yasmim

padese buddharupam plgimitng niyamanas buddhspadevalsfjanan
panamituli oce rejapurisehi ayuttem disva vaciyemana kafiouk'-
ughi:tﬁ ce nuﬂclyam;n‘ekaean? karitvd n'uppssadkamitum anu-
ripam passaman@nukareyyum vani te owuficayamana. Cattaro thers
Upalidayo Lahkadipe vasamana ovadeyyum senapatimahajananam
punappunam evaj ekaccénukari, ekacca nanukari, ekaccl@nukaritva
yanikifici puggaladutiyem anukariyemanam adisva 1ajjemaninu-
karimau.

32. Saknl:—sirlvnééhnnnpurlvijitavii? brahmano hi
-lmﬁylhn9 va tawm ugh{gnpngimukksg nnsiran.d{nng uphisukku—
ucc;kulnpufgnla? va

Jayamanasiresadisam kaficukaparupanam

kafcukemuBcanem pi hinejetipuggalesarikkhakan  ti kstheyyum.

33. Api ca brahmeana senapatimehémacc'adayo Buddhasasane
pasannamana +tehi +therehi Upalipamukhehi sada kaRfcukamikkare
omuficapetum variyemana na honti. Te brahmana bhikkhusafigham
buddhspemukhai ca pa?;nitu? Eramag pavesanto bhikkhuhi
variyamana Buddhasasan8nucchavikena. Sace pi ve di§§hnminn9
stin@nucchavikafi-f-eve na pagganheyyum, te puggala Kavindena
pasn?sitcbbat{ ativiys ku33159 Iabhheyyug.

34. Ten'shu porana Nlnussavinayav199an§na? "Ye chettan
va pattam va dharenta vih;rn-cetiya—hodhlpukkha-buddhapa%{m;ya
simamandale pavissenti, te niraye pattentij antamaso upahanam
abhiruyhitva tasmim tasmim sTmamandale pavissanti, te niraye
pattentij ye hatthi-essa-sivika-ratha-yan'adayo yane abhiruyhitva
tasmim tasmim vihar{ipacare pavissanti, te niraye pattantis
entameso pi sfssvetthenam va kaflcukam ve parupitve tasmim
tlsmi? maQQQIe pavisanti, +te nirsye pattenti § ye Buddhai
ca DhammaR ca& Safighell ca saranem gata, te catur8riyasaccani
sammappefnaya paessanti 3

etam kho saranam khemsn etam sarsnam uttaman

etam saranam agemma sabbadukkha pemuccati”ti.
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35. Api ca P;cittiynvinaylva?gnn; * Na chatt-p;pisaa
agilanassa dhsmmo desetabbo, na p;duk';ru!hnsﬁn agilanassa
dhammo desetabbo, na ve%%hitns?aaasa agilanassa dhamma
desetahbo, ns ogunthiteasisasss agilanssse dhemmo  desetabbo;

yo p;duk';ru!hnnto hntthap;elg bhikkhunam paviaitva pafica-

nTl-—eg?hnn?lEni samadiyitva dhammam sutva pi?gap;tam
p.?;nanto, ec Buddhasasane agirevo| yo koci evem akeriyamano
Buddhasasane sng;rnvng katva ratansttayemameko hoti, tasmim

snruv'igon;nnv titthati, so 'upapl!‘k’upncchedakanm.ssﬁkhitnT
pipakamnsg virahito " +i veditabba.

36. Aggamahasenapeti Lahkayem tam etthem ubhayspekarane
ssgviJJ.m;nnka? nayitvana p;kuga? arocetva Sirivaddhanamaha-
rajuttamesea brahmananam Buddhe- anacaekkam narindsm
patiyadetva kuaalﬁbhivn??hanayn Lafkindsmeharajuttemassa ca.

37. Atha tessa rEJcmaggTranunTpa—P;nam;buddhEr;mavihare
reajapurisena thRnudEtﬁm;ccinav eniyepavesanabhavo buddharatana-
bimba® ce siridantadhatuvelefijanafl ce dinnam eve ahosi.

38, Taeyo duta ca se—ughisag buddhabimbag nlkkhasuvagpn—

mayam tassa pa%iripaka? disva navaratenemanditem manimutta-

ve!uriy'idikn? mah' aggham sund.ramnvqope ausapehltap
nEn;j;tnrﬁparndatnmayakhacitt59 dieva afiflam buddharupaf ca
hadayens sn?naynmini "Ta? buddhahimbag nnvaratnnnn.p?it39

eva rupam eva Lnﬁkiyag na hot'eva; tasma ayam buddhabimbo
evarupo patimendito devaputtesadiso sehosirti midbravum,

38. So Rajddhirajuttamo rajakiccem abhikusalam vitathen
Buddhavacanena nénukareyya. "Buddhabimbo mekutacumbito idiso
va Mahajaewmbupativatthumhi pakato”ti vatva tam nidanam paketam
vacento rajapuriso eva evam aha.

40. Jsmbipativntthug pesamanamhase Lankadipe sasitum

br;hm;g nam Aggon;hinen;pntig Lefikayem LafkadTpaduttamarajesea
tam arocayitva imam vatthum pesento Sahghavaranayskuttamessa
vicaretva vimetiharan'etthiys sebbesam brahmanansf cay Ledkindsm

ta? buddhnbinbs? snbbnnnvarntnnnpa?inapgltay edisam karesis
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kusalem bhiyyobhavays Lehkadipe Sirivaddhanapurivijite ti.
Api ce  dut@nudut@macca vicittakafcanerajstaratenspstimendite
Paramabuddharamevihare manorame mandape Buddhas{hiﬁgarﬁpn?
diava tam ajanitva nid;na? knth;pesug savanaya.

41, Rajepuriso tam aharitva ditanudﬁtanag tem pakatem
kathesi.

42. Duténudutamecca * Imem Siriveddhananagare n'atthi

Sihidgenidanan " ti aebrevum.

43, Rajapurisam Buddhnnihiﬁglnid;nap likkhapetva
pesayamhase. Aggamahasenapati imam Buddhasihihgenidanem
nTharitva Siriveddhanarafio arocetva Sirivaeddhanapurasmim

idem gopettti bravi.
44. Api ca rajapurisa MahaVisuddhemetri-AnuVadlbicitie-

NahutaBibidhasnehanamika agacchemana dutdmeccanam navem
pakkhanditva. Lefhkadipesamipam pattanam pothaviyojalesjjha-
rugete toyenutthatthamhi malutajaviciyugsta va  titthati.
Arunagamessa titthassemipe purimadisa bhijjati nava. Cattaro
bhikkhi ca dve samanera ca dve Vilantamenussa ca attha-

jana eamuddamejjhe marnﬁlmukhe patti?su.

45. Sabbe bhikkhusaﬁghn—sinngera—rijapurlaa—Vilanten.nuﬂn;
ca pothavikato orohanta phslaken va nissay'udake vuyhawmana
va t?raq sampapunesu?. Dvadasabhikkhusahgha ca nnvna;na?er;
ca dve rajapurisa ca dibhasavacakapuriso ca catuvejja ca
navapesakara ca ek'aramiko ca sattaras@dhikaVilantamanusea
ca chédhikapafifasamanuesa subhakkhara—glrulahunuvnppnraJntﬁ—

lankara-bhusavatthamahagghai ca siridnntadh;tquJEbhaggapaha-

rajadanafl ca gehetva Aruvag;ma@ KaﬂgalanahEvih;ra? va
upanissaya, Jaynbhiafta? nama poriang pagpahahtha?, Agga-
mahasenfidhipatino peseyyum. Aggamahasenapati tam pannam

ganhanto gantva antepuram Sirivaddhanaraffic tam arocesi.
46. Sirivaddhanamaharaja plyavad] rajemettis vaddhento,
ativiya pasanno, Vama-aggakampahevaddhikarammahassanan eva

Aggamahasenapatina ca catusaviramekkhaggehi pefifasasatabala-
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nikayehi pafic@dhikepafifacesatajanehi seaddhim sTvik'upavaraya-
ticlvera- garulehubhande pesetva Visuddhacara-Varafanamuni-
pamukhanem ther@nutheranam dapiysmano, MahaVisuddhametri-Anu-
Vadibicitta- NahutaBibidhesnehasahkhatarajaporisanem ekamekanam
koseyyanivatthavicittamalasettal'ekal ca viauddhasi%ik'eknﬂ ca

vatthacatukonalikkhivicittak'ekeR ca urehgavattharsttarajieeta-

reji® ca rattamukkaraj'eked céti psﬁcamay vetthem samam
diyamano, vejja-nitabhasa-porisa-pesak' ek' aramikansm  kaficeks-
vatthani ca eamam samam (diyemano), seahghem sukk;r.bha?q-—

subheakkhara® ce rajepurisel ce ajjhesamano; niyamdnupavaretva
dvadasadinam Satkurekittanagsram sempatto SIrist?hanapurﬁpa—
kent ikam ekah'eva aljasan.

47. Lahkadipinduttamarsfifia eaha porisapsrivar'atthasatehi
sabbesesm samngaridnpuria;na? D.kkhip.saﬁghar;ja- paficaraja-
kulupeka- solas'enusafigha- Palibhasayavacugdatsdssasenanera-sena-
p;tiAdhik;rannhaklriy;rajakapuvadhik;rammahntthamevanimikn— anu-
senapatiteysanam chattlys&dh{ke?@hssntin;@ sefigham subhekkhar'-
upavariyapesansbhavo Valukegefigenedim Siriveddhenspur'upakantikam
sampapuni agghagavutamnggnpan;?nm pi.

48, Lankadipaduttemc saddh'ussaha jato agantva, pati-
aanthirag karonto sagarevena cehksratsnayuggen detva, ekame-
kinag bhikkhuna®i ca ga?h'upav;rayn anto Sirivaddhanspurasse
Puppharawme, sabbe rajapurise Kutiydvera-namike nalikerevsne
vesamano, semeneranafi ca bhikkhunef ca nanappakaram civara-
parikkharam datva, suddhe ;g:rl? karapento bhojanam rundheyya
nénavidham keppiyakhadeniyam samenerabhikkhunsf ca upatthah'-
atthays.

49. So +tam tambula-puga-phaldharénne-minsB ca aharapetva
upacchidati névikalam rajapurisans® ca.

50. So Dipaduttemc agantva catupacoaya-bhesajjam deyya-
danam Jjivitaparikkhare® ca bhikkhunam datva, te rajepurise
rajemandiram @rohento ssbb8ladkirehi manditam panamasubhakkharam

datum ekavarem aruheyys apucchapanamitum pun'ekavaraf ca.
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So tigyaradapuris;nsg ekamekal ca vaglgsnkat{dulnnnnnlbha—
ahgulimuddhikesTsakosarajataparikkhittasanularajateraijitani ca
pafic8dhikadviseta- cattalisddhikadvisata- dvessta- efgulerajatani
ce aknmek;nl? koseyyapltta—radntlcunbitaknp pannnlvnttha?
dasevidham paggikar.ﬁ ca8 tessm nitabhasa-porisa-vejje-pesa-
purisanam catuparisanal® c'evae adapayi.

51. Siriveddhenapurimaharaja samussahitamanaso ratana-
buddhabimbam siridantadhatuvalafijanal ca aasnﬁghika? anuyaysnto

V;lukagahginldlq sampatto ativiya damnnans.g anubhuyyete.

Varasahgharajuttemo sabhikkhusafigho tam thanam sampatto
domenassam upadayi. Kesma tessa niggate-Lankadipamha te sebbe
rajapuriea eabhikkhuka Devenagaram agacchanta, kifci vikelam

ndhonttti pennam pnricchiJJnn;nayuttap likkheyyam.

52. Evem 8o Lankuttamindo pasannahadayo pitipamojjo
idem eva kuaalag kareyya.

83. So narindo Dhammikawaharaja somanassappatto tena
kusalena tassa rafific anumodi nanappakerena bhiyyosoc mattays.

54, ldani Varadhammiko Saminduttamo dﬁtanudﬁtaneccana?
rEJapa993hatEnA? ativiya karufflo, tasmim rEJssandesay anTte
r;Jas;rnneygira? paccha gacchamane tem niketim rajapurise
%han'antar'anucchavike payojetva'nurakkhito pesakarapurise
vassapento pesakarakammena, bhandd@garikapurisaenm rajetan
gahapetva, statipala? semem samem dﬁtanudﬁtﬁnaccanay dapetva,
psficapslew samem semem dibhasalefikaparisaned ca, paficapalan
dibhasavacakaVilantassaj laﬁghipuriaina? garu dve pals
lebhisij 88 laddhum chepadentij dvepadidhike® ca palam deti
rajedut ‘upadutebhasavacaka-pesakara-porisanal ca bhisibimbohanam
kagasich{'hna—mina-tauhuls—knnu—puvavikstiﬂ ca.

55. Sace pi te duta-nitebhasa-pesakara-porisa pnsaﬁga?
yahkiBei pipasa hontig

56. so tesam ups?%h;yiklp REJamantrTmahRnacca@ rejatam

gahapeti vikayeman'ucchavikieimsanays.
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57. Te dut8nudutdwmaccs nigatalahkadipa gacchamana tena
pariggaham dEtabbnyuttaks? gahapayitva dukkhasukhesuvatthif
ca pucchiyemana punappunam eva acchindeyys? kiccakat'upa§§h;ka—
rakkharajspurisam khadeniyam bhojaniysm patipadays sattéhe
ta@ni gahapeysmano tesem detl yava Lehkadipamha.

8. Api ca so Dhammike raja cuddasannam Laﬁkiporlsana?
bhikkhuhi seddhim  AriysmunipaebhutThi dgatanam ;r;mikﬁna?
rajat'ekapalafl ca dvedussayuggel c8ti rajata-vatthani tessm
deti.

§3. Api ca tesmim dutanudutataye pavesapsnamite
Parsmakhsttiyasamindo mahadayadhara tesan rajadut'upeduta-
tn?dﬁtans? peaavetthapavgnratsladesakepik'ekaﬁ ca a{supage!ska-
sukhumatalakaficanavicittalekkharukkh'’ekaR ca kaficukelakatala-
kafcenumujavelik’ekall ca suvannaganthithipikapsfcevisail ca
kEynbandhanakoseyyaCTnarEJTsuvagqasEdina@ v'ekal ca t?viyave!?—
suva??agapgh{ksthﬁpik'ekaﬂ ca aﬂgullmuddhikan?lanapikagukaphals-
paman‘ekaii ca suvannavetem saskekel ce suvennsapamcarik’'ekefl
ca aovaggats?akamaggh'ekaﬁ ca saJJhukekorag§akEmhuJadaladas'ekaﬁ
ca k;lisaJJhukogakaYipun'eknﬁ ce rajatadabb'ekall ca dvesula-
dabbasajjhuk'ekald cati sattubheyéani rajadutasaa datvajs

60, upadutassa pikare!akatalusuva??aﬁ ca keﬁcuke}skatela-
nilumujekaficanaveruliy'eka® ca giveyyakavelisetavatthasovanne-
ganthikéthupik'ekal c8ti teto mukkigghani tini bhandanij

61. tridutassa ca kaﬁcuke!akatalsrsttﬁmujasova??'ekeﬁ ca
aﬁgulimuddhikanTlams?ikuﬂjaphalﬁmukk'eksﬁ cBti tato mukkagghani
dve bhegqani;

62, settavathhabhara?'upabhogani samakani datva, saeabbam eva
sadisem atthi, tibhasavacakaporiss-catulanghiti sattannam porisa-
nam sanhukaba%ak'ekamekaﬁ ca ssmam samam det i pun’ekavira?.

63. Duténudute Sattabandhagirim srchsnte penamayas Buddha-
padavalafjendvagaecchite Bhumindavaraparamasiribhagyadharadhammika-
maharaja tinnam dutamaccgna? visamak;na? padcavisatipala-visati-

pala-paficedasapaldti rajatani upsdiyamano.
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64. AriyamunipabhatThi bhikkhihi ssddhim sgatanam attha-
br;hnlpaLnﬁk;v;sTnng tipala-dvipala-chapadan ti rajatani, yetha-
kemem dﬁtﬁnncclpcaak.poris;na? tepaﬂﬁ;sajan;na? paRcapale-dvi-
pala-tipalan ti rajetani, visamekani datva tinnam dutdmeccanam
.aJJhupEdnr;Jnnuddhikaq ko%etvE cotukuﬁJEgaruraJntnvagu&ap
yath;kamng adasi dve padadhikesattapala gayanivasena pun'eka-
varam.

65. Api ce 8o Maharaja karufiladharo te dite pakkosapetva
Suriyamarindanamike pasadavare uplggh;penho meh8rahe rajatamaye
rajapalledke nisinno wahamaccehi parivarita sajjhubhifhgara-
Yipunalikkhef cs sejjhucstiYipunalikkhsi ca Syamakhelamalakafl
ca yugskoseyyaCinaraji® ca ekekoseyys-accalattadesafl ca tipesa-
vatthekad ca hi@snthEliﬁ ca sattnrasabhaygabhEJanakh{rarukkha—
niyasealepanafl ca chnbhaq@ebhijannkepsnpaganaﬁ c8ti upabhogani
navabhandeni tesam dutdmaccanam samakam sameksm adasi.

66. Pavesanansyapucchake dut@nudutatey'eva tasmi? Parame-
khattiyava@sﬁdhipaccibho raja dutémecca-bhasavacaka-porisa-
pesnkaporisgnu? karupavegaaanussahitnm;naso taloddhatarakanna-
pesanivshthaq mikar.moddhndesasovapgatsln? kefcukakoseyyaVelanta-
saJJhumhuhalapuJasovag9avicittaha]eka@ ku%agny@hlkasovn??epaﬁca-
v?sag sovn??agayfh{pupphatuﬁgoddh;takoseyyave!Tyag?vlknﬁ ce
k;ylve!TsanEdh;raﬁ ca asisapharukosaparikkhittasajjhukathalikaf
céti vaetthiébharanani rajadutassa ca datvay

67. pesanivatthakasetatalel ca koseyyamoddhasovaqqatala-
wikaran koseyyaVelantassjjhutalutuhgarajatevicitterukkhakaBcukafl
ca glpghlkasovavgathﬁplkapaﬁcavfsaﬁ ca pupphatungasetakoseyya-
veligiveyyskafi ca ganthikesovennail ce k;yave§hssan3dh;nsﬁ ca
asisakosapharuperikkhittasajjhukakotiksfl cft i vatih@bherenani
upadutessa datvaj

68. pesanivatbhekaaetatala@ u?hisakoseyyanoddhatalaauva??a-
dessf ca missakakoseyyutuigarajetatalanilaVilantakoseyyskafica-

ks ca gay%hikakEﬁcanathﬁpikaﬁ ca koseyyayoddhatutungapuppha-
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sov-qvngng&hlk-kiﬁcanothﬁp{knve!iyagTvuﬁ cea keayabandhesenddharal
ca khaggakosapharuparikkhittasajjhucarikall ocati

69. vttthabhornginl trTdutesse ca datvag kaﬂcuke}nkltala—
r-ttﬁtuﬁge}nknsajjhugup?hikssid{s-phareﬁ'aﬁ ca cumbitakoseyya~-
ta1arattﬁtuﬁguauv.gparukkhaﬁ cea kayssanneddhakoseyyamasararurajii
ce rajetaganthikssadisapharahgapafcadesal c8ti vetth@bheranani
dibhasavacakaVilanteassa datvay

70. rcj‘blgogghik;s;d{snphnnnﬁgnﬂ ce kayasannaddhakoseyya-
meearanrurajil ca koseyye!nkutelarnttﬁtuﬁQQZakckaﬂcukaﬂ ca
cumbitemelakatelarettutuiigesuvannarukkha® cati vetthibharaneni
dibhesavacekalanka-Vilantasse datvas

71. koseyyaspefigalapesavatthakafd ca vicittarsjikaficuka-
tersssii ce ganthikedentarattsraigeterssafi ca koseyyaCinapesa-
sstakacstukkarajiterssell ce koseyyamikarutuigapupphatalaratta~
terasafl ca kayabandhakoseyyaCinarajirattaterasef c8ti vattha-
bharanani ter;sapesak-porisEnA? datvas

72. koseyyasamasevatalarattutungakadalipattakaBcukaR ca
ganthikadentarafgerattafl ca elakatelarattutudgapupphamikare® ca
koseyyapahgalapesavattha® cati vatthibherenani lahghTjetthake-
porisassa datvay

73. kayasbsendhakoseyyaCinarajitucchaf ca vicittarajikafcukal
ce dantaganthikerafigarattal ce wmikerakoseyysCinstalarattutunge-
pupphaf ca pesanivattheketsbanedesa® ca kayavethanaCinaraji-
tuccha ofti vatthdbharsnani ladghisissanam datvaj

74, r;JTvicitbnknﬁcuknchatti?enﬂ ca genthidantschattimsail
ca mlkarakoaeyyasannsevachntti?snﬂ cs pesavatthakssubarnpa—
chattimsafl ce koeeyynCTnntucchar;JTti?enﬁ cati vatthi@bbaranani
tlgsapeﬂnkaponisinlv adasi eklvirng puna.

76. Duténudutémacca pavisitva Devamahanagare santhita
yava peccagata. Kifci vekalem na hot'eva.

76. Tatha eo Dhammiko raja Semindidhipstinamo tesam
dﬁtetnyapesukaporis;nig mehakarufiladharo sucaritena bhaveyya.

77. Lahkadipinda Slrlvnqghunar;Ji imam kusalem anumodi.

209

78. Api ca Lahkuttamamaharaje sabbe sefhigha-Ariyamuninoe
nimantatetva tamha jalanagaramha anupotem orohitva agacchante.
79, Kapitallotelsntenameniyamsko ssbbesmim sangha-
Ariyamunimhi pesannacitto sahbbe saﬁgha—AriyamunTnag manorathg?
papesi. Te sehghsrajaporisa sabbigemana kenaci vikala na honti.

80. Ekadasaruddhaissarapersmanathanarayanadssarajadhara-
dhammasettha  maharaja mehasenapatina tam stthem arocito
viditva pakatam "Kapitallotelantenaviko Vilantajatibahirapakkhiko
pavara-Buddhasasane paasannacitto sabbe bhikkhu-Ariyamuni-
pamokkhe pn?ipuJanEno kenaci avikaldpeti*ti rajavacam bhasitva
pasannacittases Vilantassa catupalagaruk'ekaeuvnggaaarsknﬂ ca
stnpnlagarurnjntakora?étksﬁ ca raJntaparikkhitadaPQAkosanﬁlu-
lattetisulam ksficukasannaddhayuttem paﬂﬁasusova??aﬂagghiknﬁ ca
datvas “So Siriveddhanapurindo rajé enumodsnam karotu imina
rajekusalend”ti aha.

81, Api ca sinusahgha-Visuddhacariyo-Pavarafanamuni ca
te thera bhikkhu s;sanaJotaka? karonta Sirlvaqéhanapure
vasi?su.

82. Tesmim ahontavasadisappakani gimhall ce hementai ca
dve utuni tesa? msh;nta? vasenta-utu ativiye s?tayuttag.
Devemehanagarasadisam sahgho sace sukhayutto Lahkavasino
kulaputte ovad‘'atthaya pasennacitto tasmim vasitukemo vasatu.
Safgho utuviparinamatta abadhiko hutva phasukem alabhitva
niccevasitum asakkontosg S{rianQhannpure Aggsmah;senadhlpatl?
tam attham Sirivagghsn.naﬁﬁo araocapesi Devanagaram saﬁghag
puna nivattapan'atthaya. lccetan Sirivaddhanarafifio kusalam
hotu.

83. Api ca Sirlvsqqhanapuruttamassa Lafikindassa
yathé jjhasay8nuripena va rajamittasanthave abhivuddhiya va
madgalarajapannakare datukamo hoti.

84. So raja Samindddhipati meharsjadharadhemmasettho
nanapsdesapujito sabbaratthersajubhipatthito patidanakovido

r;JaporieaT Ariyamuni-dutanudutamacce pucchapeti.
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85. Ariyamuni-dut@nudutémacca SirivagghanapunimahEPEJE
bodhisambharena vijitepathaviyam navaJEta? suvapg'aﬂkurab?da?
pharacemmasennaddhadhanufi ca suva??apngsnukeJ;lﬂnuchnvikalepanl—
buddhebimbeR ce Siriveddhenapurimhi ayapattaR ca mehathalinu-
thalikef ca adhippetfti vadimsu.

86. Tam sutva rajapuriso Sirivaddanapurimeharaja
idafl c'idel ca patthetiti dﬂtanudﬁtaksthltavacann? Ekadasa~
ruddhaissaraparsamanathenarayenadsssbidhadheradhemmasetthamsharaj-
uttamasss tam aroceed.

87. Tam sutvd ce pana 8c Dhaeammiko wmeharaja dhammadhera
medhavi mehadhiro ansthanatho temonudapafifobhaso pufifidnu-
bhavena lokapajjoto Devamahanagare dhaj'uttemo sabbadisasu
pakﬂgo suriyobhaeuro tuth;sThan;dav;ca? onadento D;Jepagpakara?
vikkappento mittesenthavam veddheti rajamettili ca Sirivaddha-
narejuttemaesa rajino sucaritens.

88. Paramadhemmikemeharaja unhicedharahkut 'uggatad ca
suvannayikansmaefl ce tam thapitarajetepelsf ca veluriyemani-
meyacumbitaetigulirajanuddhike® ca tam thepitasuvannsdalasemuggafl
ca rajavatisovatthika® oca majjhe ratanamanimay’'anekeratanapati-
nng?itnkuénnuracchedaﬁ ca te ghapitaviJanarEJiruciytmaﬂjuaa—
eabbét i attheraj'aggabhandani ca rajakayemehadharakeficuka®¥ ca
dasutuhgaguresennaddhavatthai ca urabandhars javatimekhalal ca
tam ?hapitavljjanar;jlrﬁplyamaﬁjuanaahbﬁti catur;Jadharebha?Q;ni
ca Agsar;JEvahTraearacitakosiyighap!haeatthsﬁ ca dhanufi ca
phalakaf ca suvn99an3gasap§h3n8ra?lﬁ cati caturajasstthani
ca viJJanerJisuveggsnayamukhﬂdhars? muggaculasarakafl ca dighato
caturas'engulédhikadviratanaputhulato caturanguladhikadvi-
rnbanakoseyyapupphutuﬂgasuvagvutnlavinocitabimboha?aﬂ cea digha-
to ceturas'sfgulédhikacharatansputhulato ekavis'ahgulddhikati-
ratenakoseyyapupphutufigasuvannatalasuceanindmavatthel ca dighsto
nav'angulddhikatiratanaputhulato A%%h;ras’lﬁguladhik'eklrutana-
koseyylpupphuhuﬂgaauvnggatn1asucan?ninavarar:Jusnyana? satta-

muddhigandifi ca kaficanakemmujalitadalevetirajatasamuggel ce
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kaNcanakammujalit@dhararupiyebha janafi ca r;J;vatTveEhananJ;v.hT-
-Gllkufamnyamn?{kugannsuva??advlsﬁlsﬂ ca kugnnama?lvefhlnaphanu—
na?{cunbltnnornmngidabblﬁ ca stnplllnﬁkurnb?Jasuvagvnﬁ ca tam
%hlpltavlJJnnlr;JlrlJaL.snmuggnﬂ ca settanahutapatat’ anuka-
euv.99.ﬂ ca vijjanarajirejatameyaraenamebhajanef ca videeanukoga—
rndnt-khe}nmnlakaﬁ ca khacltakogannJ-tnkumbth ca wmuggapati-
na?qittpp.senaphslnknﬁ ca chiddsdantemafjuseCinal ca danta-
khlcibnvicittapheruyuttanuvn??atalavTJlniﬁ ca pupphecandacakka-
Yipunavijanif ca dentakhacitavicittapupphamatfikararaped ce
rajavat Imayesvifjanarajjull ca dve ayapatte ca tatha muggamaya-
pidhanddhare ca dve patte tetha hnttthapy-nug‘nkatapidh;nﬁthFQ
ce dve patte ca tatha rattarajivicittena saha muggepidhaniddhare
ce dass-ayapatte oce +tatha telapakens kamalsCinanamens raji-
vicittepidhanddhire ca paenneresa-ayapstte ca tatha rattaraji-
vicittapidhand@dhare oca tetiwsas-ayapstte ca tatha rukkhskali-
niyasalepanapidhanddhare ca ekunatimea-syapstie ca tatha ratta-
niyasalepanapidhanddhare ca t;!Tsa-Yipunapiganlyﬁnabhn?g;nl ca
sattatiCinapananiyasabhandani ce tetl?snY{punnthilanuthale ca
sattatyidhikasataCinathalénuthale ce te nehutamahantamajjhima-
culasuciyo ca digheto navaratenaputhulato caturatanamahant'-
sttheranafi ca dIghato nav'anguladdhikacharatanaputhulatoc nav'-
nﬁgulatikndverntanacul'atth.ra?aﬁ ca sanntiwsspeasnavatthsﬁ ca
vieddhikesatakoseyyavatthal oca chemahantame jjhimaculasetalocha-
kumbhiyo ca p;ﬁcapaﬁﬂﬁnnradnhha?qini Sirilafhk8dhipatissa datva
pesesi.

89, So ca muggagqavicltt'aﬁgullnuddhikaﬁ ce vijenaraji-

manicumbitevatemsakafl cs majjhe nilamenicumbituracchadskudana-

rajjunaf ca sﬂgulinuddhikathapitasuva??adfghasamuggaﬁ ca
va%a?sskurucchadaghap{tnviJJenariJiraJstnmnﬁJuauﬁ ca pandaka-
cammasannaddhaphalakaf ca wmanicunbitemaramanidabbifi ca raja-

vatidvisulall cs dvenahutapahat'anukasuvagqtﬁ ca vijanarajirse-
namarajatabhajana®l ca nn?tharadatnkumbhlﬁ ca pa??lrlsan:ni-

karapatebhandani ca visaYipunaniyaeabhandani ca pafifasaCina~
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niyasebhandani ca visaYipunathalénuthaleR ca e8itiCina~
thal&nuthelafl oca pupphacaendacakkayuttaYipunavijanii ca cul'-
atthartgaﬂ ca sanstipsapes;n.vatth.ﬁ ca sag?h?koseyyav.tthaﬂ
ca ekavisarajabhandani Sirilefk@dhipatisse kenitthare jakumarassa
adasi.

90. Psramsoraso Lafik&@dhipatissa rajamittasanthav'atthaya
rajavatikoseyyaYipuna-aeifi ca adasi.

91. Paremadhammikamsharaja paﬂcad-alnanikannpagabhcgg;n{
ca visaYipunaniyasabhajana® ca cntt;!TsuCTnarukkhlniyisnbh:Jgn.ﬂ
ca pannsrsesYipunethsl@nuthalal ce paficetimeaCinathaldnuthalafl
ca  suvannerajimefjusa¥ ce telspakerejlvicitt'uccemaijusel ca
tenahutakalemettikaselaka® ca +tisahessseuciyo ca dve ratta-
setakoseyyekayabandhanani ca pupphacendacakkaYipunavijanif ca
sakunalomavijanif ca aggakﬁgnnt?éap'tntocctucatt;!Tsabhnvg;ni
ca mendepebshicuddassbhandani oce Lehkadipasahgharejessa sdasi.

g2. So’hag tisnhssaaps?et'anukasuvaggaﬁ ca pupph'olawmbana-
chattefl ca wmuggena rajivicittabhajanal ca dvEdasnnEnEsetanuvngga-
bhajane® cs so!asaYipunarukkhaniyisabhapg;ni ce ti?suCTnlrukkha—
n{yasnhhsgqini ca timseCinathalédnuthalafl ca pupphacendavata-
Yipunavijanii ca +tisahassasuciyo atthapesanavatthel ca tatha
viyuhanavatthal ca dvidasavngnkoaeyyaﬁ ce tatha rajjukoseyyaR
ca Letkadip'Aggasenapatissa dadamfti.

93. Sirislbbaﬂﬁﬁpsnlnlbh;nssa?vaccharato dvisahassadvisate-
navanavutimusikaesamvacchere ssujemase kalapakkhe sattamitithiyam
sukravare Siriayuddhayadevamahanagarato pesitam idem pavare-
subhakkharan ti.
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