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EDITORIAL
The Buddha’s Language Saga Continues

Aleix Ruiz-Falqués

After a year that has been particularly challenging, the JOCBS is back with a
fresh batch of articles. In this issue, five of the six pieces deal with Pali language
in some way or another. Specifically, two authors, Levman and Karpik, bring
up new contributions to the old and fascinating saga on the language of the
Buddha: “Did the Buddha speak Pali or an eastern dialect that is virtually lost
in the textual record?” Both authors have written on this topic before, even
in this very journal (Vols. 16 and 17). The reader is therefore kindly advised
to refer to previous publications if he or she wishes to better understand the
context of this scholarly debate, one that goes back to early scholarship on Pali
in Europe. In the first published Pali grammar written in English—Benjamin
Clough's Compendious Pali Grammar (Colombo, 1824)—we read:

It has been a contested point whether the Pali of Sansgrit [sic]
be the more ancient language of India; it is certain, that Pali was
the popular dialect of the native country of Buddho, namely
Magadha, before the powerful sect founded by him, was expelled
from the continent of India, an event prior to the Christ Zra.
(Clough 1824: iii)

This summarises the traditional understanding according to which the
Buddha spoke magadhi, the language of Magadha. Now the problem is what
exactly magadhi refers to, what is the language behind this label. Surely, we
call any form of English “English”, whether it is from the 16 century, the 19,
or 21%; whether it is from “Los Angeles” or “Dakota”, “Tasmania” or “Hawai’i”
(note that all these proper nouns, despite non-English origin, would also be
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considered in the English lexicon). We know that English is not French despite
the fact that an erudite scholar could postulate an original French redaction
of classical English works, consider this fragment from Chaucer’s The Knight’s
Tale (lines 859-862):

Whilom, as olde stories tellen us,

Ther was a duc that highte Theseus;
Of Atthenes he was lord and governour,
And in his tyme swich a conquerour*

Indeed, the words stories, duc, Atthenes, governour and conquerour are most
probably Gallicisms—they are from French. But all languages have borrowed
words. Similarly, Burmese, Sinhalese and Thai use very many Sanskrit and
Pali words, especially in literary texts. To some extent, then, we know that a
certain text in a certain language may present words that are borrowed from
another language, but that does not mean this text is a translation. This is
quite obvious.

The problem is that the debate around Pali is not so simple, because we enter
the realm of closely related dialects rather than clearly distinct languages. In
the case of Pali (or any other early Buddhist texts in Indic languages, such
as Gandhari and Buddhist Sanskrit), the issues at stake are, on the one hand,
the fact that the magadhi described by grammarians does not correlate to
our Pali, and on the other hand that our Pali is more similar to epigraphic
texts from western India, rather than texts from eastern India, closer to
Magadha. There is ample consensus, then, that whatever magadhi means in
Pali commentaries and grammatical texts, this is not the magadhi that we
know from other sources. It could simply be a symbolic name for the language
that we, conventionally, call Pali. It could be a plain misnomer too. Expanding
on a line of thought that, to my knowledge, was first propounded by R. O.
Franke in his pioneering (and mostly forgotten) essay Pali und Sanskrit (1902),
Stefan Karpik shows that the premise for the previous argument, namely that
Pali corresponds to “western” dialects, is false. We possess a large corpus of
inscriptions in a sort of Middle Indic koiné that Franke called “gesamtes Pali”
(“common Pali”), as opposed to the literary Pali of the Buddhist canon in Sri
Lanka. These inscriptions are not from the west and they are not necessarily

! https://chaucer.fas.harvard.edu/pages/knights-tale-0
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Buddhist. It is true that they may have a later date than the date given to
the composition of the earliest Pali texts. But it is quite plausible, as Karpik
posits, that these two linguistic mediums of expression, similar as they are,
correspond to different stages of the same language. This language is not the
magadhi from the kingdom of Magadha, but perhaps a dialect originally from
central and western India (from Kosala westwards up to Avanti).

Now Levman’s argument works in quite a different direction, taking as a
point of departure the famous work by Heinrich Liiders, Beobachtungen iiber
die Sprache des buddhistischen Urkanons (Berlin, 1954), published posthumously
under the editorship of E. Waldschmidt. In short, the thesis here is that the
Pali texts that we have are not the “original canon” (“Ur-Kanon”), but a sort
of recast into a western Middle Indic dialect. It is my opinion that Levman’s
important research, which includes groundbreaking work on non-Indo-Aryan
onomastica, is partly compatible with the Franke/Karpik claim. But the gist
of Levman’s article is precisely in those parts of the argument that are not
aligned with Karpik’s. This includes a detailed description, with examples,
of how certain words present problematic forms that can be explained and
understood only as backformations, that is to say, a sort of translation—
sometimes “wrong” translations—from an earlier dialect that was not always
properly understood. This is a point that Karpik does not address, but perhaps,
if the saga continues, he will in a future issue of the journal.

Other articles in this issue represent the noble efforts in exploring the rich
treasures of medieval Pali literature, whether it is by editing and translating
lesser known texts, as the new installment of the late Peter Masefield’s work on
medieval Pali narratives; or by exposing the importance of literary analysis in
the language of the commentarial texts, which, as Gamage shows us, abound in
hermeneutical discussions that ultimately determine the correct understanding
of aword or a line, and constitute an indispensable aid to grammar. In line with
these articles, Brewster’s contribution sheds light on classical controversies
in the Madhyamaka school. Brewster’s analysis offers us a key to contextualise
and better understand philosophical debates on Emptiness. Finally, a more
contemporary and practice-oriented contribution, the one by Tempone-
Wiltshire and Dowie, explores the always complicated relationship between
mindfulness and contemporary science. This is a subject that is often treated
from a purely theoretical standpoint, but here we have an instance of a more
practical approach based on the experience of psychological practice.
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I would like to conclude this editorial by stating that I'm pleased to
have been able to accept the editorial role and to assist in steering a course
towards a positive future for the journal. I am very grateful to the editorial
team, including the former editor Alexander Wynne, who have worked
especially hard to bring this volume to publication. This year we have chosen
not to publish any reviews, but look forward to doing so in future volumes.
Information about submissions, with new revised guidelines, will be available
from the website as of 2024.
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Descent with Variation

Bryan G. Levman

ABSTRACT—The Pali canon contains thousands of different variants
in the different recensions that have come down to us, principally
Burmese, Sinhalese and Thai. Descent with variation, that is, diachronic
change of a language over time from a common source, is one of the basic
reasons why this happens, along with synchronic (dialect) variation,
transmission errors, indigenous bilingual speakers constrained by a
foreign phonological system, etc., to name only a few of the causes of
linguistic change. Pali also contains a lot of Sanskritizations where the
words are “restored” to their Old Indic form, which results in different
interpretations of the words’ meanings depending on context and the
tradents’ expertise. This paper discusses sixteen different examples of
these restorations from the early canon and in most cases demonstrates
what the earlier transmission must have been in order to account for the
variation. This reconstruction process is the same historical linguistic
technique which led to the discovery of the Indo-European language

family by William Jones in the late eighteenth century.

KEYWORDS: Pali historical linguistcs, diachronic variation,
Sanskritization, restoration, back-formation, hyper-Pali-isms

JOCBS 23:1-40 ©2023 Bryan G. Levman
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Introduction

Descent with variation is a basic principle of life on earth. Life changes over
time, evolves and gives rise to new forms with shared features from a common
ancestor. This is not only how species originate, as Darwin observed in his
1859 monograph, Origin of the Species, but how all life forms evolve, including
language. 1t was the observation of this principle—the shared features
amongst language groups, Sanskrit, Greek and Latin—which led William Jones
to the discovery of the Indo-European language family and the beginning of
the science of comparative philology, which studies language variation over
time as it evolves from a common source (Allen 2002: 62-63).

The Indo-Aryan language family—which itself evolved from the Indo-Iranian
language group—is the easternmost branch of the Indo-European language
family and continued the same process of development, from Old Indic (Vedic
and Sanskrit) to Middle Indic (Pali and the Prakrits) to New Indic (Hindi and the
other languages of modern India). Pali has been called “0ld Middle Indic” both
because it is the earliest of the Middle Indic forms—its lineage goes back to the
time of the Buddha and earlier—and because most of its linguistic forms are
foreshadowed in the Veda itself, which contains not only Prakritic elements but
attempts to purify the Prakritic element by translating them back into Sanskrit
from Prakrit. Vedic was the “language of the gods” and its phonetics was not to
be muddied with the language of the vulgus (Bloomfield and Edgerton 1932: 20).

The earliest record we have of Middle Indic is the Asokan edicts and they show
a fairly advanced evolution of the Prakritic element of the language (Levman 2016:
§6). One may reasonably assume that the language in north India at the time of
the Buddha, a century to a century and a half earlier, showed similar phonetic
development, in terms of such common features as lenition and loss of intervocalic
stops, replacement of aspirate stops by aspirates only, conflation of sibilants into
one sound, interchange of labial consonants, etc. (Levman 2016, 2109); plus there
is reason to believe that the Asokan inscriptions were more conservative than the
colloquial languages of the day, which were more advanced phonologically (Liiders
1954: 9). We may reasonably expect, as Norman has intuited (1983: 4-5), that the
language of the Buddha or his disciples used a similar phonological form as the
other MI Prakrits preserved in the Asokan edicts, and that the “backwards” changes
of intervocalic glides to stops or aspirates to aspirate stops, which regularly occurs
in Pali, are back-formations. This process is operant, as noted above, even within
the Vedas themselves.
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There are thousands of variants in the Pali canon. Mark Allon has
recently written a very informative and valuable monograph on the origin
of some of them (2021). The picture is indeed very complex and includes
several factors: 1) the many different dialects prevalent in India at the
time of the Buddha 2) natural language change over time 3) linguistic
diffusion (dialect variation) 4) Sanskritization 5) the influence of non-IA
(Indo-Aryan) languages due to bilingualism and foreign word borrowing
6) oral transmission errors 7) conflicting commentarial data 8) written
transmission errors 9) harmonization and standardization of the canon by the
grammarians. In this article I am primarily interested in demonstrating the
process of descent with variation and restoration, which has been variously
called an “Ubersetzung” (“translation”) of an “Ur-kanon” with various
“falsche Palisierungen” (“false Pali-izations” or “Hyperpalismen”; Liiders
1954: §122-48), “back-formation” (Norman 1983: 4-5), “Sanskritization”
(Norman 1997/2012: 95-112), “backward transition” (von Hiniiber 1996: 190
or Siwokevaotric (diaskeuastés, “revision” von Hiniiber 1982: 138), restoration
or editings." Reversing this process of linguistic evolution reveals what
Lévi (1912) has termed a “langue précanonique du Bouddhisme”, a dialect
which has disappeared (which I have elsewhere called a “koiné” or common
language of trade in use at the time of the Buddha and earlier), which by
the time of the Buddha had attained an advanced level of phonetic erosion;?

! Although many of these Sanskritizations are “fortitions” (strengthening of voiced
consonants to unvoiced consonants or of a -y- glide to a consonant), this term should not be
used to describe this backwards process. Fortitions are a natural process, while restorations ar a
deliberate attempt to interfere with the natural process of lenition. In Levman 2019; 89, I use the
word “fortition” to describe the change of g- > k- in the word kafjiya which is clearly a natural
language change as the other five exemplars all maintain the initial g- consonant; the tradent
either spoke in a dialect which tended to devoice initial velars, and/or he/she was a bilingual
Dravidian speaker where all initial velars were automatically voiceless. In Levman 2021: 288 I
discuss the Pali word roga (“illness”), which appears to be a back-formation from the Prakrit
roya (attested in AMg), and which has an alternate form (Pali paloka, “decay, illness”) which has
undergone fortition in the change of -g- > -k-. The occurrence of voiced and unvoiced intervocalic
velars in parallel words suggests that this is also a “natural language change” (i.e. a fortition),
although, because of the ambiguity, “strengthening” might be a better choice of words.

2 Lévi gives many examples in his 1912 paper. One that he felt was “absolutely decisive”
(absolument décisif) to demonstrate an earlier phonological layer underneath Pali is the word avadesi
(“he played (the lute”) in jataka 62, while the Bharhut stiipa preserves the form avayesi (Lévi 1912:
497; Cunningham 1879: p. 65f, plate 26). avayesi > avadesi. The date of the Bharhut Jatakas (third
century BCE, 250-200 BCE per Cunningham ibid: 14-17; “not later than 200 BCE” per Waldschmidt
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Ardha-Magdhi, the language of the Jains, continued this process of lenition
while Pali reacted in the exact opposite fashion, moving closer to the Sanskrit
norm.> Norman asks the question as to whether the Sanskritic elements in
Pali are retentions or restorations and concludes that:

...[T]hese forms [attaja, “born from oneself”; briheti, “grows”;
absolutives in -tva; and br- in brahmana] and probably all other
Sanskritic features, are deliberate attempts at Sanskritisation,
made at some time during the course of the transmission of the
canon. It is therefore clear that it is not correct to speak of them
as retentions. They are features which have been restored to
the texts by scribes or reciters who were trying to change into
Sanskrit the language which they had received in their exemplars.
(1997/2012: 98)*

and Mehendale in Liiders 1963: xxx) is “much more ancient than the Pali version of Ceylon”
(Cunningham, ibid: 49), the earliest written recension of which dates to the first century BCE
(Norman 1983: 5). The Pali word avadesi is therefore a back-formation or Sanskritization of avayesi.

* It is worth quoting Lévi’s conclusions to this important article for the reader who doesn’t have
access to it (1912: 511-12); “Sanscrit et pali n’apparaissent plus que comme les héritiers tardifs d'une
tradition antérieure, récitée ou rédigée dans un dialecte disparu, qui avait atteint déja un stage avancé
d’usure phonétique. Ici encore, la concurrence du Jainisme et du Bouddhisme apporte a la critique un
instrument de contrdle. Né a la méme époque que le bouddhisme et sur le méme domaine, le jainisme
a dii comme le bouddhisme employer d’abord un des parlers du pays de Magadha ou les consonnes
subissaient une poussée de dégradation. Quand il s’est mis plus tard a rédiger ses textes sacrés, il
a, pour ainsi dire, nivelé en bas la « demi-magadhi » (adhamagadhi) qu’il adoptait comme langue
sacrée ; il a affaibli les consonnes intervocalique au point de les réduir a un phonéme a peine articulé,
la ya-sruti. Le bouddhisme a réagi dans un sense diamétralement opposé ; sans doute sous l'influence
des éléments occidentaux qui avaient acquis la prépondérance dans I'Eglise, il s’est rapproché de la
norme sanscrite.” Translation: “Sanskrit and Pali only appear as the late heirs of an earlier tradition,
recited or written in a vanished dialect, which had already reached an advanced stage of phonetic
erosion. Here again, the competition of Jainism and Buddhism provides the critic with an instrument
of control. Born at the same time as Buddhism and in the same area, Jainism, like Buddhism, had to
first use one of the dialects of the country of Magadha where the consonants were undergoing a
significant amount of weakening. When Jainism later set about writing its sacred texts, it, so to speak,
wore away the “half-magadhi” (ardhamagadhi) which it adopted as a sacred language; it weakened the
intervocalic consonants to the point of reducing them to a barely articulated phoneme, the ya-sruti.
Buddhism reacted in a diametrically opposite direction; no doubt under the influence of Western
elements which had acquired preponderance in the Church, it approached the Sanskrit norm.”

4 0r, more likely (as A. Wynne suggested to me in an email) the Buddhist tradents were
adopting “a veneer of Sanskrit” perhaps to give the teachings more acceptability among the
Brahmanical elite. Obviously they could have changed the teachings completely into Sanskrit
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Given the evidence it is difficult if not impossible to argue that all variations
in Pali are the result of natural dialect variation or errors in oral and manuscript
transmission; certainly these are important factors, especially the former where the
whole theory of India as a “Linguistic Area” is based on bilingual Dravidian speakers
in effect acting as a dialectal influence on IA languages, but it is a theory difficult,
if not impossible to quantify or prove, as its opponents have noted (see Levman
2023: 66-67 for discussion); dialect variation and transmission errors are just two
of many factors. Such an argument is an extreme view and unscientific, in that it
reduces the whole field of historical phonology, descent with variation, to random
and/or unquantifiable factors. Diachronic change over time or descent of cognate
words from a common ancestor is also fully consonant with the Buddha’s teaching
of anicca and dependent co-arising. Everything changes, including language, but it
changes according to certain identifiable causes and conditions. If that were not
the case, then the whole Buddhist philosophy of liberation would be in vain.* The
purpose of this paper is to illustrate this process, by comparing cognate groups in
parallel passages and tracing them back to a common, shared source, either attested
or not, but which must exist to account for the variation that is found.

The Pali Canon and Sanskritization

The canon began to take its present shape by the mid-third century BCE or
earlier and was completely closed by the first century BCE with the exception
of minor emendations and harmonizations (Norman 2002: 140; Wynne 2005:
65-66). Analayo (2012: 246) notes that the canon was “fairly closed” by the first
century BCE and argues, along with Rhys Davids (1911: 174), Geiger (1916: 7) and

if they wished, and indeed, that was later the case. See discussion in Salomon (1998: 83-86) and
Pollock (2006: 56-59).

° The doctrine of fortuitous origination (adhiccasamuppannavada) is one of the sixty-two
wrong views. See DN 1, 28% = views 17 and 18 of the Brahmajalasutta. See also the Samyutta Nikdya
Nidana-Samyutta, Dasabala-vaggo, Afifiatitthiya (“those who belong to another sect”), where
suffering created by oneself and others are two extremes, the first a view of eternalism, the
second a view of annihilationism; the third view is that suffering is created both by oneself and
another (partial-eternalism) and the fourth that suffering arises fortuitously (Bodhi 2000: 737,
n. 37; text on p. 556-57).The correct teaching is that suffering is dependently arisen, through
the causes and conditions of the twelve nidanas or links on the chain of paticca-samuppada.
Maintaining that all variation in Pali is the result of dialect variation or transmissional
mistakes is either equivalent to view two (caused by others) or view four (fortuitous or random
origination). Fortuitous = “happening by accident or by chance”.



DESCENT WITH VARIATION

Pande (957: 16) that the absence of the mention of King Asoka in the canon points
to its completion prior to his reign, that is, the mid-third century BCE (p. 243).
Von Hiniiber (2006: 202) makes a similar observation with regard to the lack of
mention of Pataliputra in the Mahaparinibbanasutta as the capital of the Maurya
empire, suggesting that the text is likely pre-Mauryan. Epigraphical confirmation
that a canon existed in Asokan and probably pre-Asokan times is provided by the
Asokan Bhabra Edict, which mentions several canonical works by name and by
near-coeval epigraphical evidence at the Sanchi and Bharhut stiipas where the
terms dhamma-kathika (“preacher of the Dhamma”), petakin (“one who knows the
pitaka”), suttantika/suttantakini (“a man/woman who knows a suttanta by heart”)
and pafica-nekayika (“one who knows the five nikdayas by heart”) are inscribed
(Biihler 1894: 92; Rhys Davids 1911: 167-68). In the mid-third century Asoka’s
son Mahinda brought the commentaries (and undoubtedly an early version of
the canon) to Sri Lanka where the commentaries were translated into Sinhalese.

According to Norman, Sanskritization of Pali began as early as the third
century BCE and is evident in the Asokan edict at Girnar where Norman attributes
the use of conjunct consonants to insertions by a “Sanskritising scribe” (Norman
1997/2012: 97). By the first century BCE when the canon was written down,
Sanskritization was likely fixed along with the canon itself (Norman 1983:5).
Edgerton dates the earliest Sanskritization to the second century BCE (1953/1998:
xxv, §1.35, p. 5, n. 13 ), citing the oldest parts of the Mahavastu as an example.
The earliest version of the Saddharmapundarika (Lotus) Stitra was composed in a
Prakrit or Sanskritized Prakrit in the first century BCE (Levman 2018: 142); all
the mss that have survived since then have been heavily Sanskritized. Certainly
by the turn of the common era fully Sanskritized works were being composed,;
Méll, for example, considers the Astasahasrika Prajfiaparamita to be the earliest
of this “perfection of wisdom” genre of works and dates it to the first century
BCE (2005: 96); the earliest mss evidence we have for this genre is written in
Gandhari, a Prakrit, dated to the first century CE (Falk and Karashima 2012,
2013), but probably much earlier in origin and perhaps one of the sources of
the later Sanskrit works.® Others (Salomon 1998: 82; Cousins 2013: 124) date the
start of Sanskritization to the early centuries CE, based on epigraphical evidence

¢ See also Falk 2015 for a new Gandharl version of the Dharmapada, also from the Split
Collection and also dated to the first century CE. Levman 2020 compares this text with the
Khotan Dharmapada and the parallel Pali and Prakrit recensions, showing numerous examples
of Sanskritization from an underlying koiné in all the different transmissions.
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(the so-called “Epigraphical Hybrid Sanskrit”); this generalization does not
take into account the evolution of the oral and literary traditions, and at the
same time Salomon acknowledges (1998: 84) that “hybrid Sanskrit arose in the
course of a gradual Sanskritizing movement which had its origins in the late
centuries B.C.” and that “early tendencies toward Sanskritization, in the form of
sporadic semi-Sanskritized orthography, appear in some Prakrit inscriptions of
the pre-Christian era.” Here he is probably referring to the Mathura inscriptions
which Waldschmidt and Mehendale (in Liiders 1963: xxiii) date to the early first
century BCE and which show definite signs of Sanskritization (Norman 1983: 5).

There is apparently a lot of uncertainty about the timescale of
Sanskritization. Norman himself seems contradictory on the subject. In his
1985 monograph he states, “It seems probable that the Sanskritisation of Pali
was virtually fixed at the stage it had reached by the time of the commission
to writing...” (in the first century BCE, p. 5), and he dates the first beginnings
of Sanskritization to the time of Asoka (1985: 5; 1997/2012: 96-97), well before
the canon reached Sri Lanka. Yet in the same work (p. 75) he states that “the
greater part of the Sanskritisms were introduced in Sri Lanka” and that the
start of Sanskritization was “not before the second century BCE” Another
tentative timescale for Sanskritization is outlined in Levman (2020: 142-43).
Sanskritization was a gradual process that happened over several centuries,
so the timescale cannot be fixed with any exactitude. None of this, however,
affects the overall validity or cogency of the argument outlined here, that is,
descent with variation and restoration: descent from a common OI source to a
Prakrit form and Sanskritization of the Prakrit through partial restoration of
Sanskrit phonology and/or morphology (Norman 1997/2012: 97). This holds
true regardless of when it happened, whether in the oral tradition before
the writing down of the canon in the first century BCE, or afterwards, where
Sanskritization would be included in the general rubric of “minor emendations
and harmonizations” mentioned above.

Why Sanskritization? Sanskrit was the prestige language of religion, and,
although itis clear that the Buddha specifically forbade his works to be composed
in Sanskrit (Levman 2008/2009), his later followers were either unaware of, or
ignored this injunction. As is well known, many of Buddhism’s initial converts
were highly learned Brahmans who naturally would have favoured the language
of the gods and Vedas for a teaching which they believed encapsulated the
ultimate truth. The use of Sanskrit increased its acceptance among their fellow
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co-religionists. Another important factor was the large number of dialects
in India at the time, not necessarily mutually intelligible, especially among
those converts from the indigenous tribes who spoke MI as a second language.
Regardless of what Prakrit they spoke, all who were educated would have learned
the same Sanskrit from the grammar books; it is no surprise then that the oldest
Sanskrit Prajiiaparamitd work (the Astasahasrika-Prajfidparamita) was apparently
composed in Andhra, a Dravidian speaking area (Marasinghe 2003: 446). Sanskrit
was a universal pan-Indic language, standardized from at least the time of Panini,
who is believed to have lived at approximately the same time as the Buddha.
Sanskrit was a common denominator among diverse Indo-Aryan and Dravidian
linguistic groups and increased the prestige of the speaker and content. Prakrit
vernaculars were looked down upon by the “puritanical” brahmanical upper
class of Indian society (Deshpande 1979: 7-21). For a generalized discussion of
the various views on the origin of Sanskritization see Salomon 1998: 83-86.

Interpretation Problems

Descent with variation, which in the evolution of OI > MI often meant simplification,
produced many homonymic forms, because of the assimilation of conjunct
consonants and the weakening or elimination of intervocalic stops and aspirated
stops. A word like Pali satta could refer back to several OI words (sapta, “seven”;
sakta, “power”; sakta, “devoted”; satya “truth”; satvan “warrior, hero”; etc. Levman
2009: 28), and when an intervocalic or aspirated stop was removed an element
of ambiguity was added; the word virayo, where a -y- glide has been substituted
for an intervocalic stop could mean virato, “ceased” or virgjo, “stainless” (Norman
1980: §3.2); pahana, where the aspirated stop has changed to an aspirate (-h-) only,
could mean abandoning (Pali, pahdna) or padhana “striving, exerting” (Levman
2012: 60). Usually the context made this clear, but not always. Some MI words are
so malleable that we really don’t know their exact meaning, such as bodhisatta
(Levman 2009: 28; Norman 1997/2012: 104-05). This malleability led to what
Norman called “hyperforms”: forms (1989: 375) which “are unlikely to have had a
genuine existence in any dialect, but which arose as a result of bad or misunderstood
translation techniques.” Much of this theory has already been discussed in Norman
and von Hiniiber’s work above cited, and in Levman (2014, 2016, 2019, 2020 and
2021: 275-309). What follows are some new examples illustrating this fundamental
process of variation in the Pali canon, which accounts for scores, perhaps hundreds
of variants: descent with variation and back-formation.
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1. Theragatha 19, Dhammapada 80

udakam hi nayanti nettika, usukara namayanti tejanam.
darum namayanti tacchaka, attanam damayanti subbata ti.”

“Truly canal-makers lead water, arrow-makers bend the bow,
carpenters bend wood, men of good vows tame the self.”
(Norman 1969/1995: 3)

The Sanskritized version of this verse in the Udanavarga 17.10 reads
udakena nijanti nejaka (“washer-persons purify with water”),® which is quite
different from the Pali (“canal-makers lead water” or “conduits lead water”).
These variations point to an underlying form where the intervocalic stop
was represented by a -y- glide (a common simplification in the koiné; hiatus
glide or Hiattilger per von Hiniiber 2001: §171; Pischel §187, laghuprayatnatara
yakara, “lightly articulated ya”). The Pali version kept the -y- form, nayanti, but
the Sanskrit changed it to -j- resulting in nijanti (“they wash, purify”), with the
-a- changed to -i- because of the stress on the second syllable, nijdnti; Pischel
§101). The subject must also have been transmitted with a -y- glide (néyaka)
which Pali took as nettika (“conduits” or “canal-makers”, doubling the -tt-, and
changing the -a- > -i- because of the stress on the first syllable) and Udanavarga
took as nejaka (“washer-persons”). See Norman 1969/95 p. 125 who speaks of
“a dialect where -y- and -j- both became -y-” (that is, a koiné).

+ Underlying transmission udakam naydnti (or niydnti) néyaka.

* Note also the alternation of namayanti and damayanti.

7 PTS editions are used, unless otherwise noted. The word namayanti has a Burmese variant
damayanti (both occurrences) in the Theragatha edition. Se = Thai Syamarattha edition, Ce =
Buddha Jayanti edition, Be = Burmese Chatthasarigayana edition.

¢ The word nijanti is present in the mss, but nejaka is a reconstruction based on the Tibetan
mss (btso blag mkhan dag chus “washer person cleans with water”). See text comparison at
https://www2.hf.uio.no/polyglotta/index.php?page=fulltext&vid=71&view=fulltext&cid=1108
80&level=2#N1024cn11. The Chinese is different again, showing the ambiguity of the underlying
transmission: 7K .38 AHifi: “The sailors control their boats.” Here neyakd has apparently been
interpreted as navika (“sailors”), but where the word for “boats” (Chinese #} and fiff both mean
“boat”; Pali nava) has come from is not clear. The Chinese word # (“controls”) presumably
translates nayanti (“they lead, direct”). There is no Gandhari version of this verse.
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2. Maradhitusuttam, SN 1, 127

acchejja tanham ganasanghacari,
addha carissanti bahii ca satta.

“He has cut off craving, faring with his group and order;
Surely many other beings will cross.” (Bodhi 2000: 219)

+ PTS, Se, Ce and Be have carissanti. PTS, Se, and Be all list tarissanti
as a Sinhalese variant. A parallel BHS verse in the Mahavastu has
raktd karisyanti (Mvu 3.284).°

+ PTS and Ce have satta (“beings”) in the miila, while Be and Se
have saddha (afifie saddha “others who have faith”, following the
commentary).

The three different verbs carissanti/tarissanti/karisyanti point to an
underlying ya-sruti substituting for the intervocalic stop between the -a of
addhad/rakta and the first vowel of the verb, addha carissanti/rakta karisyanti >
addhayarissanti/raktayarisyanti (per Pischel §186, §187), the two words acting
as a compound per Pischel §184.

The change of -t- > -c- or a dental for a palatal does occur sporadically
in Pali and Geiger attributes this to “dialectal influence” (§41.2; e.g. Pali
tikicchati “he cures” ~ OI cikitsati idem, desiderative of cit, cetati, “to attend to,
be attentive, observe”; see also Kaccayana’s grammar sutta 19, change to ti >
cci and the Asokan edicts widespread alternation between cu and tu, “but”;
Pischel §215). This may also have been due to bilingual Dravidian speaker’s
influence where the ¢- sound was pronounced as an affricate t$- in proto-
Dravidian and therefore sometimes represented in Dravidian with a t-, s-, or
$- (Emeneau 1988). The reflexes do not seem to have any directional pattern
(OI cikitsati > Pali tikicchati, c- > t-; but Pali titthanti > AMg citthanti, “they stand”
Uttarajjhaya 25, 17b in Bollée 1980: 46, t- > c-), which suggests dialect influence.
However, when the Mvu reflex karisyanti is considered alongside the two Pali
reflexes, the three strongly suggest the existence of an underlying -ya-sruti

° Mvu 3, 285, acchetva trsnam gunasampracari, bahv atra raktd karisyanti cchandam; “He who
fares on with his groups and orders has cut off all craving. And many beings will make a resolve.”
(Jones 1956: 273, reading sattva for rakta).

10
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to account for the three consonants, t-, c- and k-, all from different points of
articulation (and therefore unlikely to be of dialect origin), and more likely
back-formations. Of interest as well is that two other potential reflexes of
-yarissanti, would also work in the context: jare(i)ssanti (“to destroy (craving)”)
and darissanti (“to rend, divide, destroy”), with initial j- and d-. One wonders
therefore whether such a polyvocality was intended by the speaker, where
one word has several overtones of meaning (Levman 2014: 386-87 re: various
meanings of sabbato paham at DN 1, 223, ; Levman 2023: 90, n. 58 with reference
to various meanings of patimokkha).

3. Sutta Nipata, Amagandhasutta, verse 250

sotesu gutto vijitindriyo care

“Guarded in the apertures [of the sense-organs], one should
wander with one’s sense faculties conquered...” (Norman
1992/2006: 30)

* Be, Se: yo tesu gutto viditindriyo care

+ “Whoever is guarded in those [sense-faculties], having full
knowledge of the faculties, should wander...”

« Ce: sotesu gutto viditindriyo care

+ “Guarded in the currents [of the sense faculties], having full
knowledge of the faculties, he should wander...”

The variation between vijitindriyo and viditindriyo points to an underlying
form viyitindriyo; the extant forms resemble what Norman calls a “wrong
back-formation from a dialect or dialects where both -j- and -d- become -y-"
(1992/1996: 208) or more simply, it points to dialects where most intervocalic
stops are dropped or replaced by a ya-$ruti (Pischel §186, §187), that is a koiné.
Norman also wonders whether it could be a “Sinhalesism” since all -j- sounds
> -d- in Sinhalese; however, this change bears the marks of an early oral
transmission error, before the canon reached Sri Lanka. The commentary takes
the “original” meaning as vidita: “ ‘Having understood the six faculties with
full knowledge, having made them known, one should continuously wander’

11
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vuttam hoti, Pj 11, 1, 292, , )" Although not found in an ms, the compound
also works with the word vihita (“practised, put in order, established, directed,;
“one should wander with his faculties put in order”, where the aspirate -h-
may have been interpreted as a substitute for an alif (’) or y-glide as occurs in
Gandhari (Brough §39, vihita = viyita; as Gandhari ramahi= rama’i = Pali damayam,
“taming”) and the Prakrits (Pischel §206, -h- written for -k-).!* -h- also appears
for -c- in Gandhari which would also make sense in this context (vicita < vi + ci
“to collect, remove, cull,” OI vicinoti; or vi + ci “to investigate, examine make
clear” 01 viciketi; “with collected faculties” or “with faculties examined”). In
other words the ambiguity of the underlying viyita with its several potential
meanings may have been a deliberate polyvocality; and as Norman has noted
with respect to the Sanskritization of brahmana (where the pun on bahati “to
be strong”, < OI br(m)h, and bahati “to remove”, < OI brh, is obscured because
of the restoration of the br- conjunct; Norman 1997/2012: 103), information
is lost when viyita is “translated” or back-formed into one of the forms above,
whereas leaving it in its underlying form preserves its semantic overtones.
The varying consonants in dialect variation must be close in place and manner
of articulation; so when one finds examples where this is not the case and
where variants in cognate, parallel passages are quite different phonetically,
the logical conclusion is that we are dealing with an underlying koiné
(numerous examples in Levman 2014, 2019 and 2020),'? providing proof that
the underlying form is historical. In Pali most of these forms were Sanskritized
so only survive in rare cases, e.g. khayita survives alongside khadita “eaten”;
sayati alongside svadate (OI), “he tastes”; svadiyati, “he enjoys himself”; Goyana
alongside Godana, proper name; Pali tadi alongside BHS tayi, “such a one”; etc.
See Liiders 1954: §107-15.

10 Although Liiders (1954: §116) considers the intervocalic -j- as the earlier form, at least in
the Asokan edicts.

1 yihita is attested in the Asokan edicts (Bloch 1950: 126
Shabazgarhi, with the meaning “practiced, established.”

12 For example, *payedi as the form underlying paceti (“he brings to maturity”) in Dhp 135 Ce,
PTS, with Be, Se var. pgjeti (“he drives forth” < Ol pra + gj, “to drive”), PDhp 200 prdjeti (idem) and
Udanavaraga 1.17 prapayate (“he leads”). The commentary gives neti as a synonym, so prapayate
is closest in meaning. Liiders (1954: §140) considers pdceti a “hyperpalismen”, i. e. a wrong
translation of an underlying pdyeti in the “Ostsprache” (eastern language of the underlying
canon); this form is attested in GDhp 148 pada d (aya payedi pranina, “thus old age and death
drive the life of beings”).

1es) I Kalsi, Mansehra and

12
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One other alternation between vidita (PTS, Be, Ce) and vijita (Se) occurs in
Jataka 351, the Manikundalajataka, gathd 3, pada c): vidita (vijita) maya sattuka
lokadhamma (“Oh my enemy! Worldly things I have known/conquered”).

4. Manikundala Jataka (Ja 3, 154, )

udeti aptirati veti cando,
attham tapetvana paleti suriyo

“The moon rises, becomes full and disappears.
After illuminating its home, the sun runs away.”

¢ Be and Ce are the same, Se reads atthan gametvana; the verse also
occurs in the Mahaniddesa 124, . (ad Sn 806) and 436, . (ad 950):

712-13 21-22

udeti aptirati veti cando,
attham gametvana paleti suriyo

* Here, Be has andham tapetvana (ad Sn 806) “after illuminating
the darkness” and attam gametvana (ad Sn 950);

« Se again reads attham gametvana, “going home”;
+ Ce similarly has atthan gametvana and attham gamitvana.

The Jataka commentary reads: “Just as the sun destroying the darkness,
after illuminating a large part of the world, runs home in the evening, goes
home and is not seen, so (wealth arises and is destroyed)...”.* It apparently
glosses gametvana (lit.: “having caused to go home”).

The conflation of attha “home” (OI asta) and andha (“darkness, blind”)
looks dialectal, probably in part due to bilingual speakers who did not
hear aspirates or voiced stops (both of which are lacking in most Dravidian
languages and in Proto-Dravidian). The word attha would probably he
heard by a Dravidian speaker as atta or adda (note the Be variant atta) and
the replacement of a geminate by a nasal + stop was common in Proto-
Dravidian (Levman 2022: §2.2); this also occurs in Pali vis-a-vis Ol: samlapa

13 Se Ja-a 4, 420" yathd ca suriyo andhakaram vidhamanto mahantam lokappadesam tappetvana
puna sayam attham paleti attham gacchati na dissati evam...

13
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“friendly talk” ~ Pali sallapa; or OI samlekha “abstinence” ~ Pali sallekha
(Geiger §52.6).

The change of -t- > -g- (attham tapetvana and attham gametvana) is unlikely to
be dialectal as dental and velar stops are not proximal; it is more likely the result
of differential interpretation of an underlying intervocalic -y- glide where
the anusvara has disappeared (Pischel §183, §184), that is, atthayapetvana. The
interchange of -p- and -m- in -(y)apetvana/-(y)ametvana is a common dialect
change, both being labial consonants (Pischel §248); it occurs several times in
the Asokan edicts (Levman 2010: §G4).

5. Sutta Nipata, Attadandasutta

There is a second example of a similar phenomenon to §3 above, also pointing
to an underlying -viyita transmission, in Sn v. 935:

samvegam kittayissami yatha samvijitam maya

“I shall describe my agitation how it was experienced by me.”
(Norman 1992/2006: 116)

« PTS, Ce, Be, Se; PTS reports Si var. samviditam, also in Pj 11, 2,
566, n. 5 in all Sinhalese mss:

+ “I shall describe my agitation how it was known/perceived/
felt by me.”

The verb samvijita is from a different root than vijayati, “to conquer” above
(83); < Ol sam + vij in causative samvejayati/samvejeti “to terrify,” p.p. samvijita
or samvejita, “filled with fear or awe; felt, realized”. The term samvidita has
a different derivation, < sam + vid “to know, recognize, perceive, feel”. The
Niddesa commentary takes sam + vij as the “correct” reading (“As just myself
was moved, agitated, made anxious”);'* however, as in case §3 above, both are
readily derivable from an underlying samviyitam. Liiders considered samvijitam
“an amelioration (of the Sinhalese text) by the Burmese scholars (“eine
Verbesserung der birmanischen Gelehrten” Liiders 1954: §118).

Y Nidd I, 406, ,: yathd maya attdyeva samvejito ubbejito samvegamapadito ti — yatha
samvijitam mayd.

14
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6. Mahaparinibbanasutta, DN 2, 107,
tulam atulafi ca sambhavam bhavasamkharam avassaji
ajjhattarato samahito, abhida kavacam iv’ atta-sambhavan ti.

“That which had come to be, both gross and fine,
Becoming’s compound did the sage reject.

With inward calm, composed, he burst asunder,
Like a shell of armour, the self that had become.”
(Woodward 1935: 78)'

« abhindi (Be, Ce, Se)

+ Mahaparinirvanasitra (Waldschmidt 1951: 212, §16.15):
tulyam atulyam ca sambhavam
(bhavasamskaram apotsrjan munih
adhyatmaratah samahi)to
h(y abhinat ko)sam ivanda(sambhavah)

The underlined words are from the ms; the bracketed parts reconstructed
from the Tibetan. It is the last line that we are concerned with here: “He broke
the shell as if arising from an egg” or “He broke the shell, like a bird (anda-
sambhava, a bahuvrihi meaning “bird”). This BHSD version seems to make much
more sense than the Pali (see discussion in Levman 2014: 315-18); the Tibetan
and two of the Chinese versions also have the same simile.

The word kosa was apparently back-formed to kavasa/kavaca (“armour”)
by a Pali tradent, as it is well known that -ava- > -o- in MI (von Hiniiber 2001:
§139), restoring it to what he/she thought was the “original” form. The
underlying form for anda/atta is more complex. Since geminates were not
noted in the earliest transmission (e.g. Asokan ata for atta, Levman 2010: §G4)
and intervocalic consonants were voiced by both Dravidian speakers (always)
and MI Prakrit speakers (often), the underlying transmission was probably ada
or ada (Pischel §218, Geiger §64, dentals represented by cerebrals), interpreted
as a geminate in Pali ddda > atta (with the geminate devoiced and the long a- >
a- in MI because of the following double consonant), and by anda by another

15 This verse was quoted in my 2014 dissertation (p. 315-16), without proper acknowledgement
of Woodward.

15
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tradent (dnda and anda both mean “egg” in OI), as geminates were often a sign
that a nasal had been omitted (e.g. Gandhari ad(d)a for anta) and Pali sallekha
for Skt. samlekha, or Pali sallapa for Skt samldpa, Geiger §52.6). This same
phenomenon of VCC < VNC (V = vowel, C = consonant, N = nasal) was also quite
prevalent in Dravidian (Levman 2022: §2.2, page 21).

7. Brahmajalasutta, DN 26

728
yes’ aham na sampayeyyam, so mam’ assa vighato.

“I might not be able to explain (my reasons) to those persons
and that would be stressful to me.”

« PTS, Ce, Se and Be all have sampayeyyam which was apparently
not very well understood.

« Se has four variants: sampaheyyam, sampdpeyyam, sampayeyyam,
sampdadeyyam.

The PED has two possible derivations for this verb < sam + pad (from Kern) or
sam + pra + a + ya, sampayeyyam could be the optative of sampayati = sampadayati
<sam + pad in causative, “to cause to attain, to attain, to bring about, produce;
to strive, to try to accomplish” which is how the commentary takes it: “having
tried to accomplish, he is not able to explain” (Se Sv 108'": sampadetva kathetum
na sakkuneyyan ti attho). An alternate derivation is possible from sampayati <
attested as sam + pra + ya, “to go to any state or condition” where the meaning
is less apt. The meaning is also off with sampapeyyam < sam + pra + ap in caus.
“to cause to get or obtain” and sampaheyyam, the optative causative of sam +
paheti (< O1 sam + pra + hi) “to send forth,” only attested as paheti. Of all these
the most cogent meaning is as per the commentary, i.e. a causative < sam +
pad, “I might not bring about” (sampadeyyam), which in dialect or koiné would
be transmitted as sampdyeyyam with the -y- glide as a hiatus bridge; this was
then (mistakenly) interpreted as derived from the verb ya and also taken as a
substitute for -pap (OI -prap) as above, both of which are less convincing than
a derivation from p(r)a + pad. Occasionally, in Gandhari at least (Brough 1962:
§39) the -h- is used as a Hiattilger, which is perhaps how the form sampaheyyam
came about (as an alternate glide form).

16
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sampayeyyam/sampaheyyam

sampapeyyam sampadeyyam

8. Sattajatilasutta, SN 1,79, . and Ud 66

78-10 76-7

mama purisa carda ocarakd janapadam ocaritv’ agacchanti. tehi
pathamam ocinnam aham paccha osapayissami'®

“These men are my spies, undercover agents, coming back after
having reconnoitred' the country. That which they have first
reconnoitred, afterwards I will deal with.”

* PTS: osapayissami (with var. oyayissami, obhayissami)

* Be: osapayissami (with var. oyayissami, ohayissami)

» Se: ohayissami (with var. oyayissami, obhayissami, osapayissami)
+ Ce: oyayissami (with var. osapayissami, ohayissami)

« Ud PTS: otarissami (with var. obhayissami, otayissami, and
osayissami glossed as patipajjissami karissami)

« Ud Be: osarissami (with var. otarissami, oyayissami, osdpayissdmi)
« Ud Se: otarissami (with var. oydyissami, osarissami)

+ Ud Ce: osarissami (with var. osadissami, osadhissami)

16 Other variants: ocaritvd, var. ocaritd and otaritva; ocinnam, var. otinnam (not discussed).
7 PED sv ocarati “to search, reconnoitre, investigate”; BHSD: 71, sv avacarati “busies or
occupies oneself with (intellectually), may perhaps be rendered investigates.”
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We therefore have about eleven variants, all five syllables except for
the first which has six, and all phonologically related. Dialect variation
intuitively seems wrong, as they are phonetically far apart, though related
in overall sound structure. The multiplicity of variants is a sign of the
tradent lineage struggling to understand the meaning of the word, and
also suggests a malleability in the underlying transmission which allowed
for such diverse interpretations.

Lemma Derivation Meaning and Notes

osapayissami'® Causative of *ava+sa (CPD)=so Translated by Bodhi (2000
(“to destroy, kill, finish”) ava+ 174 and n. 223 on p. 404) as
so, avasyati, caus. avasayayati ‘“make them disclose” (based on
= “to cause to take up one’s Norman 1969/95: 149 ad Th 119),
abode; to complete; to cause who recognises a verb oseti “to
to finish, bring to an end”. deposit”.** The -paya- insertion is

a regular causative suffix for verbs
ending in -a. For other verbs ending
in a consonant it is a “double
causative” (Edgerton 1946).

oyayissami < ava + yd, “to go away” in “Iwill cause it to go away.”
normal future is oyissami;
causative oyapayissami, with
-dpaya- > -dya- (non-standard).

obhayissami <ava+bha “toshine, toappear, “Iwill make it eminent.”
to become eminent”; future
obhasissami; in  causative
obhapayissami with -dpaya- >
-dya- (non-standard).

18 p3li forms its future from the uncontracted stem of class 10 and causative OI verbs, so
oseti/osemi (osayami “I cause to deposit” and osayissami “I1 will cause to deposit), and osapayissami
“I will cause (someone to cause) to deposit.” Geiger §154.3. Pischel (§528) notes that the -y- is
usually elided (-ayi- > ai) and here we see many forms of -ayi- > -i- where the -ay- is elided. Often
the future (of denominatives) are formed without a causative suffix, to which the future ending
is attached (e.g. Ol marayisyasi > Magadhi malissasi “you will cause to die” < mara, “death”).

¥ However there is no “them” as an object of the verb in the Pali; the only object is ocinnam,
“what has been investigated”.

18



Lemma

ohayissami

otarissami

otayissami

osayissami

osarissami

osarissami

DESCENT WITH VARIATION

Derivation

< ava + hr oharati “to remove,
to take away; to do away
with; to bring down”; future
oharissami; caus. oharayissami,
with non-standard -ara- > -a-.

< ava + tr, otarati, “to
enter, penetrate, understand,
comprehend”; future otarissami;
or causative form otarayissami,
“to remove, bring downwards,
introduce, make current, begin,
expound” with non-standard
-ayi- >-i-, and -G- > -¢-.

? < ava + tayati “to protect”
but not attested with this
prefix.  otayayissami, with
non-standard -ayi- > -i-. Or
caus. of previous otarissami
otarayissami with -ayi- > i-.

Same as osapayissami (< ava +
s0), with non-standard -apa-
> -g-,

ava +sr (“deposit, put away;
expound, propound; cause
to visit, enter, go away”) in
caus. osdrayati, osdarayissami,
with non-standard change of
-ayi- > i- > osarissami

Same as osarissami with -d-.
Also, BHSD avasirati, osirati,
osireti, also spelled osarati, osarati
“to clear away; send off, send
forth; throw down, let loose,
release; abandon, renounce;
approach enter (sv avasarati,
osarati); future osarissami; caus.
osarayissami with non-standard
change of -ayi- > i-.

19

Meaning and Notes

“I will take it down, I will remove
it.”

“I will penetrate/understand/
apprehend it.”

“I will protect/preserve it” or “I
will cause to apprehend.”

Sadd (1224, 426): avasarati =
avasari = upagacchi, upavisi “he
approached, he entered.”

Comm. to Ud-a 333, glosses
osarissami as patipagjissami, karissami
“I will enter upon, I will act.”

“I will release it.”
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Lemma Derivation Meaning and Notes

osadissami < ava + sidati; future osidissami; “I will sink it.”
in caus. osadayissami, with non-
standard change of -ayi- > i-.

osadhissami “herb, plant, medicine; star” “I will heal it”; “I will make it a
denominative osadhi (v. 1. star” (but probably only a spelling
for osadhi) + future -issami > mistake for osadissami above).
osadhissami (footnote 18).

Only a few of these forms are grammatically correct. The first osapayissami
(“T will [cause to] deposit”) is a correct future causative form but the meaning
makes no sense. otarissami (“I will penetrate, understand comprehend”) is a
correct future form, as is osarissami (“I will clear away”). The other forms all
require a shortening of -ayi- > -i- or -apa- > -d- or -ara- > -a-. None of these are
attested to my knowledge, although the change of -ayi- > -e- or > -ai- does occur
(Pischel §528; von Hiniiber 2001: §146 and §147).

Of all these eleven forms, there are only two that make sense in the
context, otarissami and osarissami, which I have translated as: “(That which
they have first reconnoitred, afterwards) I will deal with.” Both Bodhi’s and
Sujato’s translation take “they” (the spies”) as the object of the verb, which
it is clearly not;® the object is ocinnam (“that which has been reconnoitred”
or var. otinnam (“that which has been apprehended”). Either of these variants
work in the context, the latter providing some support for the otarissami
reading as from the same verb root o-tarati. The phrase “I will deal with” is
a compromise translation which tries to capture the meaning of otarissami
(“I will comprehend, penetrate”) and osarissami (BSHD “I will clear away”).
King Pasenadi will deal with the intelligence received from his spies by
comprehending its significance and removing any threats to the nation’s
security, as required. otarissami occurs in the miila of the PTS and Se versions
of the parallel story in the Udana. osarissami occurs in the mila of Ce, and
osarissami occurs in the miila of the Be recension, but with a long -a-, so it is

2 Bodhi (2000: 174) has “First information is gathered by them and afterwards I will make them
disclose it.” There is no personal pronoun in the accusative plural in the Pali, but it does occur as
the second word of the next sentence (in the nominative). Sujato (2023: 112) has “First they go
undercover, then I have them report to me.” Levman (2014: 352) made the same mistake, taking
the jatila spies as object of the verb: “I will release them/let them go (back to the household life).”
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the causative form, and as noted above, should read osarayissami, so it has been
shortened (osarissami, with -ayi- > -i-).2!

How to account for all these variant forms? The one form that underlies all
of them is oyayissami which occurs in the miila in Ce and as a variant in PTS,
Be, and Se. It also occurs as a variant in Ud Be and Se. Presumably here the
-y- consonant represents not a derivation from the verb ya, “to go” but it is
a ya-sruti, (oyayissami) indicating a consonant dropped off. The ya-sruti is not
usually a substitute for a sibilant or an -r- sound. There are instances where an
intervocalic -y- is apparently replaced by an -s- (e.g. avahayi ~ avahasi in Jataka
271 verse 61d), but this can also be interpreted otherwise;? -y- as substitute for
-r- is not very common but does occur (Pischel §255). Nor can these different
forms (in SN) be considered dialect changes as the variants are for the most
part not phonetically close.

A more likely scenario is that the earliest transmission was otarissami with
the intervocalic -t- > -y-glide or @ (as AMg odra = avatara, “descent”, or AMg.
oinna = avatirna, “descended, reincarnated”; see Pischel §154), and the -y-glide
was interpreted as an -s-, at least in the Sinhalese tradition, probably because in
MI a stop was often weakened to a fricative dialectically (e.g. Gandhari, Brough
1962: §43a) or because Sinhalese -s- regularly represented MI -c- (Geiger 1938:
§44); because a -t- sometimes changed to a -c-, both medially, Kaccayana §19
iti + etam > iccetam, (Thitzana 2016, vol. 2: 136); as well as initially in Pali, (e.g.
carissanti, var. tarissanti, example 2 above and here), and in the Prakrits (e.g.
Asokan edicts tu and cu; Levman 2010: 69-70); and because bilingual speakers
of Dravidian and IA pronounced an initial c- as both t- and s- (and sometimes
§-), because proto-Dravidian *c- was phonetically an affricate ts- or t$- initially
and possibly also intervocalically ( Emeneau 1988; Levman 2022: §2.4). The

% This form is attested in Jataka 540, v. 327 (Ja 6, 83,) as sarayissati (“remind” from the
homonym sarati, “he remembers”).

2 The “original” word may have been avahadi (“defecated”) which weakened to avahayi in the
Prakrits (or, as Liiders 1954: §109 suggests, “ist aus der Sprache des Urkanons stehen geblieben”).
PTS has avahayi, Be and Ce avahasi (“mocked, scorned”) and Se apahasi (idem with change of -v- >
-p-) which also works in the context. It is quite possible that the change of -y- > -s- was through
-d-; i.e. intervocalic -d- weakened to fricative § (written -dh-, -s- or -z-), a phenomenon which
occurs occasionally in Gandhari (Brough 1962: §43a, §43b). See for example Sn 955 visosehi (“dry
up” < causative of visussati “it dries up”) and a repeat of this verse in the commentary at Sv 3,
747, as visodhehi (“purify” < vi + $udh “he purifies”) where the following evolution appears to
have taken place: -dh- > -s- (dh > -§- > -z- > -s-) -§- = voiced dental fricative (as in English “the”).
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other exemplars can be understood as attempts to make sense of these two
verbs otarissami and osarissami, which were obviously not very well understood
in these meanings, resulting in several wrong back-formations:

Summary and reconstruction (not in chronological order)

*oyarissami >  otarissami (otdrissami, incorrect caus.)?, osarissami (osarissami,
incorrect caus.) osarissami > osapayissami (caus., incorrect back-
formation from verb sa or so) > osayissami with -apa- > -a-

*oyarissami >  oydyissami (incorrect back-formation from verb ya) >
osadissami/osadhissami (incorrect back-formation from verb
sidati) and addition of aspirate -dh- (spelling mistake).

oyayissami >  ohayissami (incorrect back-formation from verb harati or simply
-h- as a substitute y-glide as in Gandhari (Brough 1962: §39)

ohayissami>  obhayissami (incorrect back-formation from root bha, taking
the -h- as an aspirate substitute, Pischel §188)

A possible time-line and derivation chart might look like this. The numbers
after each word represent the number of times each exemplar occurs in the
various recensions (as noted above); they may be of help to establish diachronic
priority. Where two lines of descent go to one form, both are possible routes.

*oyarissami

otdrissami 4/osarissami 3 (7)  oydyissami 6

L/l\

osapayissami5  osadissami/osadhissami2 ohayissami 3

l l

osdyissami 1 obhayissami 3

» But see footnote 18. If the future causative in Prakrit may be formed without the causative
suffix (which is the case in denominatives per Pischel §528) and also sometimes appears to be
the case in the Asokan edicts (see Shahbazgarhi vadhisati on page 31 below, for Girnar and Dhauli
vaddhayissati, “will cause to grow, will promote”), then these forms may be considered “correct.”
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There are two Chinese versions of this sutta, neither of which have
translated this word.*

9. Sangitisutta, DN 3, 210

710
cara vada-ppamokkhaya
“Go on, save your doctrine.” (Sujato) %

* Be, Ce and PTS have cara vadappamokkhaya (“Go on, save your
doctrine”; Walshe 1995: 427)

+ Se has only paravadapamokkhaya

which appears to go with the next phrase nibbethehi va sace pahosi ti, “Unravel
yourself if you can, from the bondage to others” wrong views”; here taking
apamokkhaya in the sense of appamokkhaya (as in the comm.), a negative
(the -pp- should be a geminate because of the pr- in pramoksa from which it
is derived). Yet the Se commentary retains the word “cara” (in Be, Ce and
PTS): cara vadappamokkhaya ti bhattaputam adaya tam tam piigam upasankamitva
vadappamokkhatthaya uttarim pariyesamano vicari. nibbedhehi (so Se; nibbethehi
in PTS, Se and Ce) vati athava maya daropitadosato attanam mocehi (Se Sv 3 94, . );
“cara vadappamokkhaya (means): Taking a parcel of food, and approaching this
group or that one, go about looking beyond the bondage of your views. ‘Or,
unravel yourself’ means or free yourself from the faults, refuted by me.” The
cara/para alternation points to an earlier transmission with the intervocalic
stop disappearing (or a -y- glide, taking its place, Pischel §184, §186, §187),
so niggahito tvam asi-(y)aravadapamokkhaya > tvam asi-para- (Se) and tvam asi-
cara- (Be and Ce) are reconstructions based on what the tradent deduced the
-y- glide to represent. One of the hallmarks of the MI koiné prevalent before
and at the time of the Buddha was this disappearance or simplification of
intervocalic stops (see Levman 2016: §6.1). The BHS version has apahara vadam
vada vipramoksaya (“remove views for the release from views”; Waldschmidt
1955),2 which expresses the same sentiment as the Pali but the morphology is

% Sutta central: SN 3.11: Sattajatilasutta—Bhikkhu Sujato (suttacentral.net)

% https://suttacentral.net/dn33/en/sujato?layout=plain&reference=none&notes=asterisk&
highlight=false&script=latin

% Only the last word is in black type, the first three are red, which presumably means a
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quite different, although the words appear to be all phonetically related (cara-
para-(apa)-hara).

10. Mahaparinibbanasutta, DN 2 138

727
atha Bhagava ayasmantam Upavanam apasadesi kho
“Then the Bhagava dismissed Ven. Upavana.”

« PTS has apasadesi, an aorist, whereas Se and Ce have the present
tense apasadeti: “he rejected” or “he rebuked”, a causative form
meaning “reject, repulse; censure, rebuke”; the BHS equivalent
is ava + sad, with change of apa- > ava-.

Be has apasaresi. The Be form is the aorist of apasareti “to cause to send away” (<
dapa +srin caus., “to make go away”), which is more consistent with the context: the
Buddha tells Upavana, who is fanning him, to move aside so that the gods who have
come to see him have a clear view. The BHS version (Waldschmidt, 1950-51: vol. 3:
356) does not have this word, only mame purastat tistha (“don’t stand in front of me”),
which is the same as the Tibetan. Ananda is taken aback by the Buddha’s statement
because Upavana had been the Bhagava’s attendant for a long time. Both words
make sense in the context but the commentary and Ananda’s reaction suggest
apasaresi as the right choice,” as apasadeti does have the meaning of “disparage,
belittle, put down, rebuke,” which would be out of character for the Buddha.

The change of -d- >-r- (a weakening) is unusual, but not that uncommon (in
the Prakrits: Pischel §245; in the Vedas: Bloomfield and Edgerton 1932/1979:
§272a;in Pali: Geiger §43.1): e.g. Dhp 151 pravedayanti ~ GDhp v. 160, praverayadi,
“they make known” Brough §43b; UV has nivedayanti (“proclaim”), with the
same meaning but a different prefix; or Pali dasa/ rasa, “ten” in compounds;
Dhp 305 damayam (“taming”) Patna Dhp 313 ramayam, Gandhari Dhp 259
ramahi). The directionality is also not clear as ruciram (“attractive”) in Dhp 51
= ruyida in GDhp 290 with strengthening of -r- > -d- Pali/0I > Gandhari or OI
Sarvari (also Satvari, idem, but not attested) > GDhp 256 sadvari (“night”); OI

reconstruction (from the Tibetan).

7 The commentary glosses apasareti with apanesi (“he removed him, he excluded him”),
which could go with either verb as Se Sv 2, 185, has apasadeti = apanesi and Be Sv 2, 170 has
apasaresi = apanesi. The tika specifically says na pana nibbhacchi (“but he did not rebuke”).
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puramdara “destroyer of fortresses; epithet of Sakka” ~ Pali purindada (idem);
or -r- > -t-, Pali paribahira (“sensual perceptions kept at bay” Bodhi 2000: 219)
~ BHS paribhavito (“kept outside of him” Jones 1956: 271).

These are either dialect changes, elocution peculiarities (“a reflection of the
tendency d > r in rapid speech” per Brough 1962: 255), mistakes, and/or back-
formations from an intervocalic -y-glide replacing an elided consonant, or
a combination of all. The possibility of back-formations is increased by the
presence of such variants as hitva ragafi (“passion abandoned”) alongside var.
hitva yagafi (“sacrifice abandoned”) in Therigatha 18, with an alternation of
-y- and -r-; OI pariruddha “obstructed” alongside Pali palibuddha (idem) and
aparigodhaya (“with a view to the absence of greed”; Woolner 1924/2015: 63)
in Girnar and Shabazgarhi (Bloch 1950: 104), with -r-, -b- and -g- alongside each
other, which seem to point to an underlying malleable consonant differentially
interpreted (i.e. apasayesi, in the present instance).

10. Mahasamayasutta, DN 2, 261

711

candam va asitatigam
“like the moon which has overcome darkness”

+ Be and Ce are the same as PTS (above)

+ Se has asitatitam quoting a Cambodian and Be/Mon var.
asitatigam and a European variant asitatikam which is not in PTS.

The variation between atiga (“overcome”) and atita (“gone past”) does
not amount to much; both mean basically the same thing. The alternation
of -t-, -g- and -k- in the last syllable suggest that the early transmission was
a koiné, where the stop was omitted, viz., asitatiyam where -y- represents a
weakly articulated glide (Pischel §187) which replace consonants. While the
change of -k- >< -g- might well be a dialect phenomenon (in dialects which
tend to voice or unvoice intervocalic stops), the appearance of the dental stop
alongside a velar stop confirms an underlying glide interpretation, as they
are not related dialectically. Other changes of -t- >< -k- (or -g- with -t- > @ as in
AMg Uttarajjhayanasutta 10, 5 aigao < atigato), like niyato > niyako (Padarapasiddhi
42), or Ol samsayita > Gandhari sasayike (“doubtful,” also in Shabazgarhi and

Mansehra at Bloch 1950: 116, , , ) also point to the same conclusion.
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11. Potthapadasutta, DN 1, 186,
olarikam kho aham bhante attanam paccemi riipim
catummahabhiitikam kabalinkarahara-bhakkhan ti

“Bhante, I take the self as material, composed of form, made up
of the four great elements and feeding on mouthfuls of food.”

« Se: kavali-kara-bhakkhan-ti.
* Be, Ce and Ee: have an extra word: kabali-kar-ahara-bhakkhan-ti.

The corresponding OI word is kavala with variant MI spellings kavada (BHS),
kapada (BHS var), kabali (Be, Ce), kavali (Se), kabala (Geiger 46.1), kabala/kavala.
The word also occurs in the Patimokkha as a technical term from Sekhiya 39
(Natimahantam kabalam [kavalam var.] karissami ti, sikkha karaniya “1 shall not
take an overlarge morsel [of food], thus the training is to be done,” (Nanatusita
2014: 178). Mayrhofer (M1 vol. 1: 187) suggests the term is a proto-Munda word
*kabada, cp. Santali khabol, “mouthful, handful” (Kuiper 1948: 34f). Burrow
(1945: 91) provides Dravidian cognates kavalam, kavaram “morsel, mouthful” <
kavvu “to bite”. See DTS p. 167, n. 12 where no less than 14 different variants of
the first part of the compound are given as kav-, kab-, kap- and kac-. If M1 (vol. 1:
187) is correct in asserting that the “ground form” (Grundform) is *kabada, this
would account for the weakening of -b- > -v- (Pischel 201; von Hiniiber 2001:
183) and -d- > -I- (Pischel §240) which has occurred, but not the strengthening
of -b- > -p- or the change of -b- > -c- in one Burmese ms (DTS above). These
latter suggest an early koiné transmission as *kay- where the -y- glide was back-
formed to -p- or -c-, or an earlier transmission of *kav- where the -v- itself was
treated as a glide (Pischel §254; von Hiniiber 2001: §171 re: exchange of b and v
in OI and Pali); in this case the Grundform would be *kayada or *kavada which
would account for all exemplars. If we omit the one change to -c- (which in any
case is not straightforward as an extra syllable has been added, viz., kacapali-),
then it is possible to interpret the alternation of -b-, -p- and -v- as of a dialectal
nature as they are all close phonetically.

26



DESCENT WITH VARIATION

12. Ambatthasutta, DN 1 89,,

loke vivatta-cchaddo

“roll back the veil of illusion in the world”

vighusta-sabdo loke (Mahavadanasitra)

“whose name has been loudly proclaimed” (Waldschmidt 1953: 95)

« PTS and Ce vivatta-cchado, with dental stop
+ Se vivata-cchado
* Be vivatta-cchado

Both forms (with dental and retroflex stop) are derived < vi + vrt, “turn back,
roll back”. Other minor variants in DTS 80, n. 1. The parallel BHS version of
this compound is vighusta-sabda (“whose name has been loudly proclaimed”);
this and the variant forms point to an underlying koiné form *viatta-cchada.
The Pkt. form vivatta or viyatta/viatta (with the -y- glide or @ replacing the
-v-; Pischel §254; AMg viatta = Ol vivrtta, while viattha = OI vikrsta; Mylius
2003: 552) which, as well as being a derivative of Skt. vivrtta (“uncovered”),
is also (in the form viattha, with the aspirated form -ttha- replacing -tta-,
attested in the Pali variants, at PTS DN 2, 16, n. 10, vivatthachado; Levman
2014: 416, n. 1050) equivalent to Skt. vikrsta (“extensive, vast, sprawling, long,
far, sounded”; vikrsta > vikattha > viyattha > viattha) and it is this word that
was “mistaken” for viatt(h)a = OI vikrsta (“extended, sounded”), interpreted
as vighusta (“proclaimed loudly”; vikrsta > viktusta > vighusta; vocalic -r- > -a-,
-u- or -i- in the Prakrits, Pischel §47-55). The change of -chada > -$abda is a
hyper-Sanskritism in a Prakrit dialect where OI § > ch- (von Hiniiber 1983: 33).
This compound vivatta (vivatta)-cchaddo is an exact phonological equivalent
of vighusta-sabda (“sound proclaimed loudly” an epithet of the Buddha which
occurs in three BHS texts (Lalitavistara, Mahavastu and Mahavadanasutta). See
Levman (2014: 414-17) for full discussion.?

% Norman (1985: 112; Collected Papers 3: 99) postulates that the original transmission was
*vivrtta-chadman (“the veil uncovered”), but the evolution of *vivrtta > vighusta requires a fairly
tortuous phonological pathway (see the article). We cannot be sure of what the earliest OI form
was (or indeed, if there was an OI form, as the earliest form might have been a Prakrit); but
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A possible derivation chart based on the above evidence:

*viyattha/viatt(h)a

vivatta/vivatta viatta/viattha  vikrsta > vighusta
pali AMg BHS

13. Mahavastu 3.435,,
Yo ca varsasatam jive agniparicaram caret /
patraharo chavavasi karonto vividham tapam //

“A man may live a hundred years in careful attendance of the
sacred fire, eating from his bowl, dwelling among corpses and
performing many a penance.” (Jones 1956, vol. 3: 437-38)

Roth (2000: 25) notes that Senart’s reading patraharo (var. padaharo) may
reflect patra-ahdara or Pali patta-adhara (“whose support of livelihood is the
bowl”) or pattra-ahara (“whose food consists of leaves”). The form patta-adhara
is particularly interesting as Pali does have the form patta-adharaka (in the
Vinaya)® which is generally translated as “stand for a bowl”. This suggests
that the earlier form was indeed patta-ahara, where the -h- was interpreted as
a weakened form of an aspirated stop, very common in the Prakrits and the
koiné (Pischel §180).

both vivatta (Pali) and vighusta can be readily derived from viatt(h)a, which, as noted above, is
an attested from. The alternation of geminates like -tt- and aspirated geminates (-tth-) is very
common in the Pali canon (for discussion, see Levman 2021: 298; Geiger §40).

» For a discussion of which see Sp 6, 1203. The Buddha allowed monks a bowl-stand, as the
bowls were being broken, when left in the open air and tossed around by the wind (Vin 2, 113).
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14. Theragatha 451

amogham divasam kayira, appena bahukena va.
yam yam vijahate rattim, tadiinam tassa jivitam.

“Daily one should do what is fruitful, little or much; whatever
night he wastes that is one less (night) of his life.”

There are several different variants for the word vijahate in pada c:
« PTS, Be and Ce vijahate with Ce var. virahato and viharate.

* Se vivahate with S1 var. virahate

» Other variants in PTS include vijahata, viharate, vitahate (glossed
as atinameti khepeti at Pd 2, 190,,) and vivasate (? question mark
in PTS text).

The Be comm. (Pd 2, 119) glosses vijahate with vijahati (“abandons”) ndaseti
(“eradicate, kill, ruin, destroy”), khepeti (“spend, waste”); the Ce comm. is
the same. The PTS comm. (Pd 2, 190,) reads viharate, glossed as atinameti
(“spend, waste”), khepeti (idem), with variations on viharate as vijahate, vivahate
(“perhaps vitarate™), vitahate. The Se comm. reads vijahati ndseti (var. sayati, “he
sleeps”) khepeti.

« vijahate < vi + ha, “abandon, forsake, leave, give up”.

« virahate < vi+rah, “to separate” the verb not attested in Pali, just
the p.p. virahita, “empty, exempt from, rid of, without” but late
(Milindapariha).

+ vivahate < vi + vah “to remove, carry off”, only vivaha attested in
Pali in the sense of a marriage.

Other variants per PTS: vijahata (< vi + ha as above), viharate (< vi + hr “cut
off, sever, separate, remove”), vitahate (< ?), vivasate (< vi + vas, “to spend time”).

As Norman says (1969/95), vijahati is a “strange verb to use of time” and he
thinks the original reading was vivasate (“he spends time”) but the clear sense
of the passage is “wastes” as the commentary has it in atinameti and khepeti.
This points to the verb vyay in OI, “to expend, spend, waste” which is perfect in
the context, vyayati or in caus. vyayayati. One does not usually find the verbal
form in Pali but vyaya or vaya is quite common in the sense of “loss, want,
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expense” (samudayavayadhamma, “the nature of rising and falling away”) and
vyayati is a denominative from this noun. This points to an earlier form in the
Th verse (of the exemplars handed down): viyayati with epenthetic -i- inserted
between the v- and -y- to avoid the conjunct vy-; the -y-was misinterpreted
as a -y-glide and replaced with various consonants (-, -v-, -r-, -t-) to make
sense of it, none of which were quite right. The second -y- appears also to have
been understood as a -y-glide; the change > -h- is also very unusual, although
sometimes -y- can be a substitute for -r- (Pischel §255).

The verb vyayati is actually attested in Pali in the form viyeti (Jataka 476,
Ja 4, 216, ), with several variants listed in Be (Be/Ce viyeti, PTS viheti, Se
vineti, Cambodian atthakathd vigeti): “But having seen (the loved one) desire
for that one is gone” (disva pan’ ekassa viyeti chando), with the commentary
glossing chando vigacchati pemam antaradhayati, “desire goes away, affection
disappears”. The other variants on viyeti here are obviously back-formation
attempts to make sense of it, but it was not understood, in the same way that
vijahati and the other exemplars above were apparently an attempt to make
sense of viyayati. The Ja verse is an unusual case in that a -y- glide is not usually
replaced by a nasal or an aspirate: viheti < vi + ha, vihayati, “is abandoned”;
vineti < vi + ni “he removes”, a transitive verb in an intransitive context, so one
would have to take chando in the accusative to make sense of it, “he removes
desire for him”; vigeti < vi + gai vigayati, “he decries, reproaches,” also a trans.
verb. The term chando is in OI a neuter noun, but Cone shows it as both neuter
and masc. The comm. (above) treats it in the nominative case.

One might argue that these (Th and Ja) are dialect changes, but the wide
variation in place and manner of articulation points to an underlying malleable
form which replaced consonants with a glide (or nothing), that is a koiné. In
the case of Th the underlying form was in fact an actual verb form (viyayati),
but it was (mis-)interpreted as a koiné form and six incorrect back-formations
were attempted.

30



DESCENT WITH VARIATION

15. Therigatha 24

ragari ca aham dosati ca, cicciti cicciti ti vihanami.
sa rukkhamilamupagamma, aho sukhan ti sukhato jhayami (Be)

“I remove passion and anger with the sound ‘cicciti’ (imitating the
sound of dry bamboo sticks splitting). Having gone to the root of
a tree, I meditate out of happiness, ‘Oh! happiness!””

* Be, Ce: cicciti cicciti ti vihanami (Ce var. vihanami)

« Se and PTS: vicchindanti viharami, “Cutting off passion and
anger, [ abide” or “Continuing to cut off passion and anger”
(interpreting it as an explicator compound structure per
Levman 2022: §3.3).

Other variants listed in PTS include vichindati (=vicchindati, “cutting off”),
vicchindi (“he cut off”), vichindanti (var. spelling of vicchindanti “cutting off”),
and vihanami (“I remove, eliminate”), visanami and visanami (for viharami)
< visa + d + nam in caus. aor. visa-anamayi (Geiger §168.4), “He subdued the
poison”, contracted to > visanami (-ayi > -i; as in Asokan rock edict four Bloch
1950: 99,,, vaddhayissati > vadhisati, “it will grow”; normal is -ayi- > -e-, von
Hiniiber 2001: §147).

Norman (1995: 63) opined that the original word was viharami in the sense
of “remove, get rid of” which meaning was not understood by a scribe, so he/
she changed it to vihanami. This, however, does not explain the alternation of
vicchindanti with cicciti cicciti ti. It is an old Arya metre (16 mattas) per Norman
(1995: §54), which, per Warder (1967: 47) has been “corrupted into vicchindanti”,
ten mattas > eight mattas. There is clearly a sonic relationship between the
two groups, so it is not difficult to understand how the sound cicciti which
is non-IA and derived from Dravidian,*® might morph into something more
intelligible to a tradent who didn’t speak the indigenous language, i.e. citiciti >
vicchindanti. That the earlier form was citiciti etc., is confirmed by the presence

% DED #2509-11: Tamil citucituppu onom. expr. of hissing noise, as of a burning wick
when it contains particles of water. citiciti the sound of sparks or flames bursting forth and
crackling; citil the crackling of flames. Tulu citiciti a crackling noise. Telugu citacita the crackling
noise of burning; crackingly. Cp OI citicitaya, “to make a hissing sound” Pali citicitayati, “to hiss,
fizz, sizzle”.
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of the words in the commentary, and the explanation by the comm. as the
detested sound of the splitting of dry bamboo and sticks that the nun used
to make boxes, baskets and umbrellas.* This particular example shows that a
back-formation (or perhaps better, “re-formation”) can take place when the
exemplar (an unknown indigenous word) was not understood by the receiver
and he or she recast it in a phonetically similar form (itself imitative of the
sound of splitting bamboo), which semantically fit the context. Even then the
tradent was struggling with the new word as the three variants show.

16. Therigatha 106

parica kkhandha parififiata titthanti chinnamualaka
dhi tavatthu jare jamme n’atthi dani punabbhavo (Be, Se)

“The five aggregates have been understood, they remain, but are
cut off at the root.
Oh wretched old age, fie on you! Now there is no renewed existence.”

Sometimes the only explanation is sonic confusion. For pada c there are
several different variants that have come down to us for the eight syllables:

Be, Se: dhi tavatthu jare jamme

Ce: dhi tavatthu jare chamme

PTS: thitavatthuj’ aneja mhi

Burmese var.: thitivatthum jane jammi

Burmese comm, var.: tita (thita)vatthujareja mhi
Burmese var.: dhita (thiti)vatthu jane jammi
Sinhalese var.: thitivattum janejamehi

PTS var. per Ce: thitivata thujanejamahi

St Pd VI, 28, :“I remove passion and anger with the sound ‘cicciti’. With this sound ‘cicciti

721-3°

cicciti’ I remove, destroy, abandon, passion and anger which are the greatest of the afflictions.”

ragafi ca aham dosafi ca cicciti cicciti ti vihanami (Ce var. vicchandanti viharami, noted in PTS)
ti aham kilesajetthakam ragafica dosafica cicciti cicciti ti imind saddena sadhim vihanami (PTS var.
viharami) vinasemi, pajahami (Se var. vijahami) ti attho.
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Norman (1995: 16) translates the PTS version as “Born from an enduring
foundation, I am immovable.” The Be version may be translated as “Oh
wretched old age! fie on you!” The commentary supports this reading (Pd
97%1); anganam sithilabhavakaranadind jare jamme lamake hine tava tuyham
dhi atthu, dhikaro hotu “Oh wretched (low, inferior) old age! Fie on you for
making my limbs weak..” Oldenberg & Pischel (1883/2006: 184) note that
the commentator’s reading is “quite out of place here”, but then so is their
reconstruction, about which they say, “I am not sure whether I have hit the
correct reading.”

Here all the readings are phonetically similar and the variants occur for the most
part by the arbitrary division of the sounds into different words and a confusion
of voiced and unvoiced stops and aspirated stops (dhi/thi/ti; j/ch) and retroflexes
(thiti/thiti); some of this may be dialect issues, or due to Dravidian speakers of
IA who do not make a phonemic distinction between voiced and unvoiced stops.
But most of the variation seems to result from an attempt to make sense of a
continuous sonic stream through word division. It is impossible here to ascertain
the earliest transmission and the different variants are a sobering reflection on
the sometimes unpredictable and erratic nature of an oral transmission.

Conclusion

The simplification of various consonants in the evolution of OI > MI resulted
in various ambiguous homonymic forms with different potential meanings. It
was up to the tradent to pick the right meaning for the right context and in
the case of Pali many of these forms were partially restored towards their OI
orthography (like a glide restored to a stop). However this process did not take
place in the other Prakrits, where the forms were not artificially restored but
continued to evolve. In more complex situations, where the meaning was not
obvious, several different back-formations were attempted and preserved, as
no one was sure what the “correct meaning” was, or indeed whether a certain
polysemy was intended by the creator, since several potential meanings fit
the context. The examples given above show that in most cases the variants
came from a single underlying source which was malleable and subject to
interpretation—what has been called a “koiné gangétique” (Smith 1952: 178),
and/or malleable vohara (< OI vy-ava-hr “to carry on commerce, trade, deal
with”)—a simplified dialect used for trade and government where dialect
peculiarities were removed and “common denominator” phonemes were used,
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like glides for stops, aspirates for aspirated stops, geminates for conjuncts,
where three sibilants become one, and liquids were interchanged, to name
a few of the prominent features. Often this underlying transmission can be
restored (at least hypothetically) by tracing back the variants to a common
denominator source. Sometimes, as in example 16 above, this is impossible;
although all the variants obviously belong to a common sonic stream, there is
not enough data to determine diachronic priority. The influence of bilingual
Dravidian/Munda speakers (who had to adapt the 1A phonology to their own
very different series of phonemes) has only been touched on here, and will be
dealt with in a separate monograph.
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ABBREVIATIONS

AMg Ardha-Magadhi

Be Chattha Sangayana Burmese recension

Ce Buddha Jayanti Sinhalese recension

BHSD Buddhist Hybrid Sanskrit Dictionary (Edgerton 1953/98)
DED Dravidian Etymological Dictionary (Burrow and Emeneau 1984)
DTS Dhammachai Tipitaka Series

DN Digha Nikaya

Geiger Geiger 1916/2005

GDhp Gandhari Dharmapada (Brough 1962)

IA Indo-Aryan

Ja Jataka

M1 Mayrhofer 1956-76

MI Middle Indic

Nidd Niddesa

34



DESCENT WITH VARIATION

non-IA non Indo-Aryan

0Ol Old Indic

Pd Paramatthadipani V1 (Therigatha-atthakathd)
Pischel Pischel 1900/1981

Pj I Paramatthajotika (Sutta Nipata atthakatha)
PTS Pali Text Society

Se Thai Syamarattha recension

S1 Sinhalese variant

Sn Sutta Nipata (4™-5t centuries BCE)

SN Samyutta Nikaya

Sp Samantapasadika (Vinaya-atthakatha)

Sv Sumangalavilasini

Th Theragatha

ud Udana

Uv Udanavarga

REFERENCES

Allen, C. (2002). The Buddha and the Sahibs. London: John Murray Publishers.

Allon, M. (2021). The Composition and Transmission of Early Buddhist Texts with Specific
Reference to Sutras. Hamburg: Numata Center for Buddhist Studies.

Analayo, Bh. (2015). The Historical Value of the Pali Discourses. Indo-Iranian Journal
55:223-53.

Bloch, J. (1950). Les Inscriptions d’Asoka. Paris : Société d’Edition “Les Belles Lettres”.

Bloomfield, M. & F. Edgerton. (1932/1979). Vedic Variants, Volume 2, Phonetics.
Philadelphia: Linguistic Society of America.

Bodhi, Bh. (2000). The Connected Discourses of the Buddha. A Translation of the Samyutta
Nikaya. Boston: Wisdom Publications.

Bollée, W. B. (1980). The Padas of the Suttanipata with parallels from the Ayaranga,
Siyagada, Uttarajjhdaya, Dasaveyaliya and Isibhasiyaim. Reinbeck: Studien
zur Indologie und Iranistik. Monographie 7.

Brough, J. (1962). The Gandhari Dharmapada. London: Oxford University Press.

35



DESCENT WITH VARIATION

Biihler, G. (1894). Votive Inscriptions from the Sanchi Stipa. In Jas Burgess, ed.,
Epigraphia Indica, vol. 2: 87-115. Delhi: Motilal Banarsidass.

Burrow, T. (1945). Some Dravidian Words in Sanskrit. Transactions of the Philological
Society, vol. 45: 79-120.

Burrow, T. & M. B. Emeneau (1984). A Dravidian Etymological Dictionary. Second
Edition. Oxford: Clarendon Press.

Cousins, L. S. (2013): “The Early Development of Buddhist Literature and Language
in India.” Journal of the Oxford Centre for Buddhist Studies, 5: 89-135.

Cunningham, A. (1879). The Stiipa of Bharhut: A Buddhist Monument Ornamented with
Numerous Sculptures. London: William H. Allen & Co.

Deshpande, M. M. (1979). Sociolinguistic Attitudes in India, An Historical Reconstruction.
Ann Arbor: Karoma Publishers, Inc.

Dhammachai Tipitaka Series. (2013). Dighanikaya, Volume 1, Silakkhandhavagga.
Thailand: Dhammachai Institute, Dhammakaya Foundation.

Edgerton, F. (1946). Indic Causatives in -apayati (-apeti, -avei). Language, 22 (2):
94-101.

Edgerton, F. (1953/1998). Buddhist Hybrid Sanskrit Dictionary. Delhi: Motilal
Banarsidass Publishers.

Emeneau, M. (1988). Proto-Dravdian *c- and Its Developments. journal of the
American Oriental Society, 108 (2): 239-68.

Falk, H. & S. Karashima (2012). A first-century PrajAiaparamita manuscript from
Gandhara - parivarta 1 (Texts from the Split Collection 1). Annual Report of
the International Research Institute for Advanced Buddhology at Soka University,
15:19-62.

— (2013). A first-century Prajfidparamita manuscript from Gandhara - parivarta
5 (Texts from the Split Collection 2). Annual Report of the International Research
Institute for Advanced Buddhology at Soka University, 16: 97-170.

Falk, H. (2015). A new Gandhari Dharmapada (Texts from the Split Collection 3).
Annual Report of the International Research Institute for Advanced Buddhology at
Soka University, 18: 23-62.

Geiger, W. (1916); Pali Literatur und Sprache, Strassburg: Karl J. Triibner.

— (1916/2005). A Pali Grammar, translated into English by Batakrishna Bhosh,
revised and edited by K. R. Norman. Oxford: The Pali Text Society.

— (1938). A Grammar of the Sinhalese Language. Colombo: Royal Asiatic Society,
Ceylon.

36



DESCENT WITH VARIATION

Hiniiber, O. v. (1982). Pali as an Artificial Language. Indologica Taurinensia 10: 133-
140. Also published in Harry Falk und Walter Slaje eds., Kleine Schriften, Teil 1
(2009): 451-58. Wiesbaden: Harrassowitz Verlag.

— (1983). Sanskrit und Gandhari in Zentralasien. In Sprachen des
Buddhismus in Zentralasien. Edited by K Rohrborn and W. Veenker: 27-
34. Wiesbaden: Otto Harrassowitz. Also available in Harry Falk und Walter
Slaje eds., Kleine Schriften Teil 1: 581-88. Wiesbaden, Harrassowitz Verlag,
20009.

— (1996). Linguistic Considerations on the Date of the Buddha. In H. Bechert ed.,
When did the Buddha live? The Controversy on the Dating of the Historical Buddha:
185-94. Delhi: Sri Satguru Publications.

— (2001). Das Altere Mittelindisch im Uberblick. Wien: Verlag der Osterreichischen
Akademie der Wissenschaften.

— (2006). Hoary past and hazy memory. On the History of early Buddhist texts.
Journal of the International Association of Buddhist Studies 29(2): 193-210.

Jones, J. J. (1949-1956). Mahavastu, vols. 1, 2, 3. London: Luzac & Co.

Kuiper, F. B. J. (1948). Proto-Munda Words in Sanskrit. Amsterdam: N.V. Noord-
Hollandsche Uitgevers Maatschappij.

Lévi, S. (1912). Observations sur une langue précanonique du bouddhisme. Journal
Asiatique 20: 495-514.

Levman, B. G. (2008/2009). Sakdya niruttiyd Revisited. Bulletin des Etudes Indiennes,
No. 26-27 (2008-2009): 33-59

—— (2009). Vedhamissakena: Perils of the Transmission of the Buddhadhamma.
Canadian Journal of Buddhist Studies 5: 21-38

— (2010). A$okan Phonology and the Language of the Earliest Buddhist Tradition.
Canadian Journal of Buddhist Studies 6: 57-88.

— (2012). What does the Pali phrase pahitatta mean? Thai International Journal for
Buddhist Studies 3: 57-74.

— (2014). Linguistic Ambiguities, the Transmissional Process, and the Earliest
Recoverable Language of Buddhism. PhD diss., University of Toronto,
Department for the Study of Religion. Available from Dissertations &
Theses @ University of Toronto; ProQuest Dissertations & Theses Global.
(1566171666).

— (2016). The Language of Early Buddhism. Journal of South Asian Languages and
Linguistics 3(1): 1-41.

37



DESCENT WITH VARIATION

—— (2018). The Transmission of the Buddhadharma from India to China:
an Examination of Kumarajiva’s Transliteration of the dharanis of the
Saddharmapundarikasiitra. In Ann Heirman, Carmen Meinert & Christoph
Anderl, eds., Buddhist Encounters and Identities Across East Asia. 137-195. London:
Brill Publishing.

— (2019). The language the Buddha spoke. Journal of the Oxford Centre for Buddhist
Studies 17: 63-105.

— (2020). Sanskritization and Pali. Journal of South Asian Languages and Linguistics.
7(1): 105-49. doi.org/10.1515/jsall-2021-2030.

— (2021). Pali and Buddhism, Language and Lineage. Newcastle upon Tyne:
Cambridge Scholars Publishing.

——(2022). The influence of Proto-Dravidian on Indo-Aryan Phonology, Morphology
and Syntax, Part 1. International Journal of Dravidian Linguistics 51(2): 11-65.

—— (2023). Dravidian Buddhism. Buddhist Studies Review 40(1): 59-114.

Liiders, H. (1954). Beobachtungen iiber die Sprache des buddhistischen Urkanons. Berlin:
Akademie Verlag.

— (1963). Bharhut Inscriptions. Revised by E. Waldschmidt and M. A. Mehendale.
Corpus Inscriptionum Indicarum, Volume 2, Part 2. Ootacamund: Government
Epigraphist for India.

Maéll, L. (2005). Studies in the Astasahasrika Prajiaparamitd and other essays. Delhi:
Motilal Banarsidass Publishers.

Marasinghe, E. W. (2003). Prajfiaparamita. in G. P. Malalasekera, editor-in-chief, W,
G. Weeraratne, ed., Encyclopaedia of Buddhism 7: 441-49. Sri Lanka: Department
of Buddhist Affairs, Ministry of Budhasasana.

Mayrhofer, M. (1956-76). KurzgefafStes etymologisches Wérterbuch des Altindischen. A
Concise Etymological Sanskrit Dictionary. Three volumes. Heidelberg: Carl Winter,
Universititsverlag,

Mylius, K. 2003. Waorterbuch Ardhamagadhi-Deutsch. Wichtrach: Institut fiir Indologie.

Nanatusita, Bh. (2014). Analysis of the Bhikkhu Patimokkha. Kandy, Sri Lanka: Buddhist
Publication Society.

Norman, K. R. (1969/1995). The Elders’ Verses I Theragatha. Oxford: Pali Text Society.

— (1980). Four Etymologies from the Sabhiya-sutta. In S. Balasooriya et al., eds.,
Buddhist Studies in honour of Walpola Rahula. London: Gordon Fraser: 173-84.
Also available in Collected Papers 2 (1991): 148-61. Oxford: Pali Text Society.

——(1983). Pali Literature. Wiesbaden: Otto Harrassowitz.

38


https://www.degruyter.com/document/doi/10.1515/jsall-2021-2030/html

DESCENT WITH VARIATION

— (1985). The influence of the Pali commentators and grammarians upon
the Theravadin tradition. Buddhist Studies (Bukkhyo Kenkyii) (Dec.): 109~
123. Also available in Collected Papers 3 (1992): 95-107. Oxford: Pali Text
Society.

——1(1992/2006). The Group of Discourses (Sutta-Nipdta). Lancaster: Pali Text Society.
—— (1995). The Elders’ Verses I, Therigatha. Oxford: Pali Text Society.

—(1997/2012). A Philological Approach to Buddhism. The Bukkyo Dendo Kyokai Lectures
1994. Lancaster: Pali Text Society.

— (2002). Pali and the languages of early Buddhism. In Indo-Iranian Languages and
Peoples, Proceedings of the British Academy, edited by Nicholas Sims-Williams,
135-50. Oxford: Oxford University Press. Also available in Collected Papers 8
(2007): 96-120. Oxford: Pali Text Society.

Oldenberg, H. & Richard Pischel, eds. (1883/2006). The Thera- and Theri-gatha
(Stanzas ascribed to Elders of the Buddhist order of recluses). Second edition with
appendices by K. R. Norman and L. Alsdorf. Lancaster: Pali Text Society.

Pande, G. C. (1974). Studies in the Origins of Buddhism. Delhi: Motilal Banarsidass.

Pischel, R. (1900/1981). Comparative Grammar of the Prakrit Languages, Subhadra Jha,
trans. Delhi: Motilal Banarsidass.

Pollock, S. (2006). The Language of the Gods in the World of Men. Berkeley: University
of California Press.

Rhys Davids, T. W. (1911). Buddhist India. New York: Putnam.
Roth, G. (2000). Discussions about the Patna Dhammapada. Patna: Patna Museum.

Salomon R. (1998). Indian Epigraphy, A Guide to the Study of Inscriptions in Sanskrit,
Prakrit, and the Other Indo-Aryan Languages. New Delhi: Munshiram Manoharlal
Publishers Pvt. Ltd.

Smith, H. (1952). Le futur moyen indien. Journal Asiatique 240: 169-83.
Sujato, Bh. (2023). Linked Discourses, Volume 1. Eastwood, Australia: SuttaCentral.

Thitzana, A. (2016) Kaccayana Pali Grammar, vols. 1 & 2. Onalaska: Pariyatti
Publishing.

Waldschmidt, E. (1950-1951). Das Mahdparinirvanasitra, Text in Sanskrit
und Tibetisch, verglichen mit dem Pali nebst einer Ubersetzung
der chinesischen Entsprechung im Vinaya der Miulasarvastivadins.
Abhandlungen der Deutschen Akademie der Wissenschaften zu Berlin. Teil 1,
1950; Teil 2 & 3, 1951.

39



DESCENT WITH VARIATION

—— (1953). Das Mahavadanasiitra: Ein kanonischer Text iiber die sieben letzten
Buddhas. Sanskrit, verglichen mit dem Pali nebst einer Analyse der in
chinesischer Ubersetzung iiberlieferten Parallelversionen. Auf Grund von
Turfan-Handschriften herausgegeben. Teil 1-2. Abhandlungen der deutschen
Akademie der Wissenschaften zu Berlin, Klasse fiir Sprachen, Literatur und Kunst.

——(1955). Die Einleitung des Sangitistitra. Zeitschrift der deutschen morgenléndischen
Gesellschaft 105: 298-318. Reprinted 1967 in Heinz Bechert ed., Ernst
Waldschmidt, Von Ceylon bis Turfan, Schriften zur Geschichte, Literatur, Religion
und Kunst des indischen Kulturraumes. Festgabe zum 70. Geburtstag am 15. Juli
1967, Gottingen: Vandenhoeck & Ruprecht, 258-278.

Warder, A. K. (1967). Pali Metre, A Contribution to the History of Indian Literature.
London: Published for the Pali Text Society by Messrs. Luzac and Company, Ltd.

Woodward, M. A. (1935). The Minor Anthologies of the Pali Canon, Part II. Oxford: Pali
Text Society.

Woolner, A. C. (1924/2015). Asoka Text and Glossary. Delhi: Low Price Publications.

Wynne, A. (2005). The Historical Authenticity of Early Buddhist Literature. Vienna
Journal of South Asian Studies 49: 35-70.

40



Light on Epigraphic Pali:
More on the Buddha Teaching in Pali

Stefan Karpik

ABSTRACT—The view that the Buddha spoke Magadhi, as reflected in
the Eastern A$okan inscriptions, is a myth of 20t century scholarship.
Computer searches of the sources are now possible, and disprove that
myth; in general, the term ‘Magadht’ was scrupulously avoided in the
Pali commentaries. If attention is given instead to Salomon’s ‘central-
western epigraphic Prakrit’, it can be seen as a later reflex of Pali by
a method of presentation unique to this paper. Accordingly, it should
be merged with the existing category of Epigraphic Pali and serious
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on the hypothesis that Pali was the original Buddhist language for them
all. This does not necessarily mean that Theravada texts are the most
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LIGHT ON EPIGRAPHIC PALI

The problem:

One day, someone saw Mulla Nasrudin searching on the ground
and asked:

‘What have you lost?’

‘My key’

‘Where did you drop it?’

‘In my house.

‘Then, Mulla, why are you looking here?’
‘There is more light here.”

The relevance of this story is that the current consensus on the origins of
Pali has focused on the A$okan inscriptions and ignored Epigraphic Prakrit.
Why wouldn’t they? The A$okan inscriptions are glittering: they are among
the first inscriptions in India; they show an emperor in all his pomp and also
in his humanity, e.g. his difficulty in eating less meat and his repentance for
his conquest of the Kalingas; they show the different accents spoken in India
by bureaucrats, messengers and stone-masons in the mid-third century BCE,
and they are readily found in single volumes by different editors. In contrast,
Epigraphic Prakrit is dull; it consists mainly of the names and identities of
donors; it is a standard language with little dialectical variety; it is scattered
throughout many journals and volumes that cover a mere fraction of the
whole. I sympathise with the Pali scholars of the 20" century, but they made
a major error in trying to relate Pali to the eastern Asokan inscriptions. This
paper aims to correct this situation: the ASokan inscriptions were an anomaly
in the sweep of Indian epigraphy as their linguistic varieties are no longer
recorded after the Mauryan period; on the other hand, Epigraphic Prakrit
was the standard inscriptional language of India for several centuries before
Sanskrit began to supersede it in the 2" century CE. Most importantly,
Epigraphic Prakrit is a later form of Pali, as I aim to demonstrate in this paper.

! Story adapted from Shah (1966: 9).
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The Magadhi myth

It might be claimed that the analogy with the Mulla Nasrudin story is
unfair because scholars had good reason for overlooking Epigraphic Prakrit
in favour of the Asokan inscriptions, namely the evidence that the Pali
commentarial tradition had claimed the Buddha spoke Magadhi. Norman
(1983: 3) described the language of the eastern A$okan inscriptions as
‘Magadht’, albeit distinct from the grammarians’ Magadhi, and (1983: 145
n.85) cited Mahavamsa XXXVII 244 (mdgadhdya niruttiya)® as proof that Pali
was ‘Magadhi®. In fact, an oblique case of magadhi should be magadhiya
instead of magadhaya, as Norman must have known, but must have judged as
irrelevant. Actually, the Mahavamsa refers to the ‘Magadha language’, not to
Magadhi and that is a significant difference, as will be shown. Furthermore,
the Mahavamsa did not say the magadha nirutti was translated at the First,
Second or Third Council, or when the scriptures were written down in the
1%t century BCE, or at any point. Norman was selectively relying on the
Mahavamsa as evidence that magadha nirutti was not Pali, an interpretation
its writers would never have recognised. However, von Hiniiber (2005:
181) among others followed this false trail by wrongly agreeing that the
Mahavamsa calls Pali ‘Magadhi’ and by similarly regarding the Eastern
ASokan dialect as the referent of Magadhi.*

Arguments against equating Pali and Magadhi have been made already
(Karpik 2019a: 20-38), but I wish to make one additional point: the Magadhi
myth was developed before computer searches of Pali texts were possible.
Such searches can now challenge three facets of that myth:

? Norman gives a reference without quoting the text, but I presume this is what he referred to.

* The Magadhi myth had existed at least since Lévi (1912) argued the original Buddhist canon
was in the Eastern A$okan dialect. Norman to his credit was attempting to provide evidence for
this claim.

4 Von Hiniiber (1985a: 66) recognised that he was making an assumption when he called
‘Magadhi, traditionally used in ancient Ceylon, a notorious misnomer’, while equating the
Eastern A$okan dialect with Magadhi. What he did not realise is that there is no evidence that
in ancient Ceylon the term ‘Magadht’ was ever used.
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LIGHT ON EPIGRAPHIC PALI

1. Pind (2021: 101-102) has argued that bhikkhave is not a
Magadhism, but a non-emphatic form of bhikkhavo.” He
concludes (2021: 105): ... it is necessary to study the language
of the Tipitaka as a language sui generis and not as a random
patchwork of borrowings from other linguistic environments,
inter alia “eastern” ones.®

2. The Buddha, who was a Kosalan, is recorded as being in Kosala
vastly more often than in Magadha in a large sample of the
early Buddhist texts, i.e. the first four Nikayas;’

3. The term ‘Magadhi’ is nowhere to be found in the Tipitaka
or its commentaries or sub-commentaries according to the
online Digital Pali Reader (DPR). Instead there are at least
fourteen circumlocutions, such as (I give one reference per
work, in stem form if there are several endings in that work)
the following:®

° I assume Pind (2021: 84) was using a computer search when he stated: ‘There are well over
26,000 instances of bhikkhave in the Pali canon. Karpik (2019a: 36-38) also comes to a similar
conclusion, that bhikkhave had a different pragmatic function from bhikkhavo, the former to
introduce a new topic, the latter to invite a response.

¢ For example, Pind (2021: 84) criticises Liiders (1954 §1) for claiming seyyatha is a Magadhism:
‘This in itself raises the obvious question why they would consistently utilise a particle that
allegedly would stem from an “eastern” Ml dialect in a “western” MI linguistic context. The only
conclusion to draw from the evidence is that the early compilers of the Pali canon preferred to
use seyyatha because they did not consider this particle as dialectically incompatible with the
canonical language. Even if Magadhisms could be proved, they do not prove that the Buddha’s
language was Magadh; they could be transmission errors by a Magadhi speaker or borrowings:
Trask (2010: 26) observes that the Anglo-Saxon hi was replaced by Old Norse they, them and their,
and (2010: 96-98) there are hundreds of words of Danish origin in English; this does not mean
that English was originally Old Norse or Danish.

7 The details are at Karpik (2019a: 20-26). To be fair, Salomon (2018: 16-17) had already come
to a similar conclusion based on a much smaller sample created without the help of computers
by Gokhale (1982). However, Salomon did not comment on his conclusion’s potential challenge to
the Magadhi myth, and perhaps a larger sample will enable more scholars to challenge that myth.

¢ Where PTS page or verse numbers are not available on the DPR, DPR section numbers
within the text (prefixed §) or paragraph numbers from the search box (prefixed ‘para’’) are
provided. The abbreviations are in the style of von Hiniiber (2008), especially pp. 250-253.
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Fourteen ways of not saying ‘Magadht’

magadhabhasa® (Sp i 255, Sp-t §47, Sadd i 56, Vin-vn-pt §903)
magadhanirutti (Pac-y §285)

magadhabhasa (Sp i 255, Sp-t para.82, Vmv para.42, Palim-nt para.62, Mila-s-t para.1,
Sv-pt i 20, Sv ii 560, Ps ii 35, Ps-pt para.61, Spk-pt para.59, Mp-t para.73, Vv-a 174, As-mt
para.25, Vibh-a 387, Vism-mht para.18, Sadd i 56, Abhidh-av-nt §1189, Moh 186)

magadhamilaya bhasaya (Mila-s-t para.s)

magadhavacanato (Vin-vn-pt §1209)

magadhavohara (Sp-t para.111, Kkh-t para.48, Pac-y §285, Sadd i 144)
magadha bhasa (Abhidh-av-nt §1189)

magadhaya niruttiya (Mhv XXXVII 244) pace Norman and von Hiniiber
magadhikabhdsa (Abhidh-av-nt §1186, Moh 186)

magadhikaya niruttiya (Palim §46)

magadhikaya sabhavaniruttiya (Vmv para.70, Padartpasiddhi §60)
magadhikavohare (Vin-vn-pt § 94)

magadhikaya sabbasattanam milabhasaya (Ud-a 138, It-a i 126, Vism 441-2, Sadd i 208)
magadhiko voharo (Sp vi 1214)

° The reading magadhabhasa is that of the PTS, but it is magadhabhasa in DPR at Sp i 255
and Sadd i 56.
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There are also six non-Magadha designations of Pali:
Six ways of not saying ‘Magadha Language’

ariyaka (Vin iii 27, Sp i 250, Kkh-t para.48)

ariyavohdro (Sp i 255)*°

tantibhasam (Dhp-a i 1)

miilabhdsa (Vin-vn-pt para.39, Pac-y §218, Miila-s para.2, Miila-s-t para.1)
palibhasam (Vin-vn-pt para.82)"

sabhavanirutti bhasaya (Mila-s-t para.8)

Out of the above twenty names, the early designations of what we now call
‘Pali’, according to the Tipitaka and its commentaries, are:

Names for ‘Pali’ in the Canon and Commentaries

ariyaka (Vin iii 27), the term used by the Buddha himself for his language.

ariyavohdro (Sp i 255)

tantibhasam (Dhp-a i 1)

magadhabhasa (Sp i 255), where the commentator equates magadhabhasa with ariyaka.
magadhikaya sabbasattanam milabhasaya (Ud-a 138, It-a i 126)

magadhiko voharo (Sp vi 1214)

1 Crosby (2004: 110 n.2) states that ariyavoharo does not refer to the language generally. I
have not referred to contexts, e.g. not lying, where it is not a language name as the word means
‘noble speech’ in those. Similarly, milabhdsa is sometimes a language name contrasted with
another language and sometimes a language description. I have taken jinavacana as equivalent
to buddhavacana and neither as a language name.

1 Vin-vn-pt is the Vinayatthasarasandipani, a commentary on the Vinayavinicchaya
handbook, which Crosby (2004) regards as having the earliest extant use of palibhdsa as a
language. Von Hiniiber (2008: 156) dates Vin-vn-pt to the 12 century CE. Crosby provides
subsequent examples which are not currently on the DPR.
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Remarkably, as the twenty names show, there was no standard designation
for the language of the canon, certainly not magadhi,'> which currently occurs
in the DPR only in a single poem, probably late, inserted in three obscure
works unpublished by the PTS and which surely means magadhabhasa.”® This
contrasts with twenty non-Magadhi designations, six of them from early
texts. Currently, many scholars assume that the Magadha circumlocutions
were merely alternative ways of saying ‘Magadhi’, whereas I argue they were
fourteen alternative ways of deliberately shunning that particular term. It
is inconceivable that the authors of the above texts did not know the term
‘Magadht’, so I must conclude that they were studiously avoiding that term for
the simple reason that they did not mean ‘Magadhi’.

What they meant was what the Buddha himself described as the
samarifia, the standard language,' of Ariyaka, the Aryan language," which,

12 Here | argue against almost every authority, most recently against Oberlies (2019: 43),
‘For the Theravada tradition has always claimed that the language spoken by the Buddha was
Magadhi — i.e. an eastern language’, and Bodhi (2020: 1), ‘The Theravada tradition identifies Pali
with Magadhi, the language of the state of Magadha, where the Buddha often stayed. These are
simply unsubstantiated myths which are repeated so often that they appear true.

3 There is a single poem of uncertain date, probably 2" millennium, occurring in at least three
works of secondary literature: sa magadhi mulabhdsa | nara yayadikappika || brahmano cassutalapa |
sambuddha capi bhasare [[; ‘This Magadhi is the original language. Men of whatever age, Brahma
Gods who have not heard a word and fully enlightened ones speak it. It is found in a Kaccayana
grammar, the Padartipasiddhi §60, where Magadhi is equated to magadhikdya sabhavaniruttiya,
‘the original Magadha speech’; Norman (1983: 164) dates this work to the 13% century. Both the
Vinayalankaratika (§46) and the Milasikkhatika Gantharambhakathavannana (para.8) discuss
miilabhdsa and quote the poem. Neither makes an attribution to the poem, which is inserted
into a prose commentary on other verses. Von Hiniiber (2008:158, §337) attributes the former
work to 17 century Burma, but (2008: 157, §333) regards the Khuddasikkha and Milasikkha as
separate works and does not attribute a place or time to the Miilasikkha or even mention its
tika; Miiller (1883: 86) states that the Miilasikkha was known in 12 century Sri Lanka, but does
not include the tika with his text. In all three cases, the poem is not integral to the texts, so it
may be a later insertion and its dating cannot be secure. As the poem is unattributed and absent
from primary texts, I assume it is not an early text. This is the only example currently in the
DPR of the word magadhi, which I take as poetic license metri causa for magadhabhdsa and similar
circumlocutions because magadhi is not found in prose.

4 MN 139 Aranavibhangasutta, M iii 230. This passage has been mistranslated by Lamotte and
others into an injunction to avoid standard language, rather than, as is correct, its diametrical
opposite, to adhere to standard language (Karpik (2019a: 46-48).

15 The term ariyaka is given in DOP i 236b as ‘the Ariya language’. The Buddha describes the
language of the Buddhist order as Ariyaka at Vin iii 27. Levman (2021: 302 n. 438) reads ariyaka
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aping the concept of Bronkhorst (2007), was the language of Greatest
Magadha, a western variety which we now call ‘Pali’. I believe they are
harking back to the time of the Mauryan Magadhan empire at the time
of Asoka, who ruled c. 268-232 BCE, when Magadha was practically the
whole of the Indian subcontinent, encompassing the entire Ariyaka
speaking population, and when Buddhism came to Sri Lanka.'® The Vinaya
commentary actually equated Ariyaka and magadhabhdsa (Sp i 255). Dating
from the time of the missionary efforts of Asoka’s son, Mahinda, in Sri
Lanka and King Devanampiyatissa’s gifts to ASoka, ‘Magadha’ was likely to
be an ancient Sri Lankan designation for north or mainland India, much
as foreigners often call the UK ‘England’ and the Netherlands ‘Holland’,
although they are merely parts of a whole. These historical overtones were
especially relevant to scholars finalising the commentaries during the
Gupta Magadhan empire, which under Chandragupta 11, who ruled c. 375-
415 CE, also encompassed much of the sub-continent.”” We can conclude

as ‘an Aryan language’, but 1 would counter as follows: the commentary (Sp i 255) explains
that the text includes miscommunication between speakers of the same language: tattha
ariyakam nama ariyavohdro, magadhabhasa. milakkhakam nama yo koci anariyako andhadamiladi. so
esa bhanati ti na patijanati, ““Aryan” is the name of the Aryan tongue, the Magadha language.
“Foreign” is the name of anything non-Aryan: Andha, Tamil, etc. “He does not understand”
means through lacking knowledge in a different language or through lacking experience in
Buddhist custom he does not understand that this person is speaking with that meaning’; the
commentary sees Ariyaka as a unitary language and contrasts it with non-Ariyaka languages
like Andha and Damila; it mentions only one Aryan language, magadhabhasa, not varieties
like Magadhi or Kosali; this is confirmed by the sub-commentary Sp-t para.111: anariyako ti
magadhavoharato afifio, ““non-Aryan” means different from the Magadha tongue’; an argument
that all varieties of Ariyaka in the Buddha’s day were mutually comprehensible is presented in
Karpik (2019a:15-17, 58-69).

16 An animation of the expansion of Magadha from the Buddha’s day to A$oka’s is to be found
at https://www.wikiwand.com/en/Kingdom_of Magadha#Media/File:Magadha_Expansion_1.gif

7 Here 1 follow Raychaudhuri (2006: 445) who described the Gupta empire as the second
Magadhan Empire and (2006: 469) Pataliputra as the original Gupta metropolis. Devahuti (1970:
34) also wrote: ‘... Magadha was historically the seat of paramount kings and the symbol of
supremacy. However, Thapar (2003: 282-288) believes the imperial Guptas originated in the
western Ganges plain and the Magadha Guptas were a minor family restricted to the principality
of Magadha; in my view, that would make the imperial Guptas all the more likely to claim
Magadha as their own. Verardi (2014:180 n. 37) rejects the notion of Ayodhya as a settled Gupta
capital and thinks the Gupta capital was often itinerant. Still, I believe the following are settled
facts: (a) Magadha was part of the Gupta empire; (b) its capital, Pataliputra, was a thriving
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that the magadhabhasa is far more likely to be an early form of Epigraphic
Prakrit/Pali, which was used for many centuries throughout India both
in Buddhist and non-Buddhist contexts, than the obscure Eastern ASokan
dialect which vanished from the inscriptional record within decades and
which was probably unknown in Sri Lanka.’* Twentieth-century scholars
would not have followed the false trail of Pali being a westernised,
Sanskritised Eastern Asokan dialect if they had the possibility of computer
searches or had paid sufficient attention to Epigraphic Pali. They never
had solid evidence for ‘Magadhi’ in Pali texts or for connecting Pali to the
language of the eastern Mauryan bureaucracy. They also failed to use an
emic approach to enter the thought world of ancient Sri Lankans for whom
‘Magadha’ was the vast empire of the time when Buddhism arrived in Sri
Lanka. Instead of being cautious about their strange proposition that the
Mahavamsa or any Pali source provides evidence that the Buddha did not
speak Pali, such scholars found the lure of the Asokan inscriptions too
tempting; hence the Magadhi myth.

city when Faxian visited c. 405 CE; (c) Samudragupta had a prasasti to himself inscribed on the
A$okan pillar moved to Allahabad/Prayag, thus linking his empire to the memory of A$oka’s;
(d) according to Devahuti (1970: 217), even after the Guptas, ‘Magadha’ was so prestigious that
in 641 CE King Harsha assumed the title of ‘King of Magadha’ although his capital in Kannauj
was nearer to Delhi than Pataliputra, modern Patna. Whatever the historical intricacies, the
optics for Gupta era Pali commentators would be an empire demonstrating the reality of their
traditions on the Adokan empire and justifying the continued use of magadhabhasa for the
language of a vast area of India.

18 Wynne (2019: 9-10) suggests that the standard Buddhist language was a western, Kosalan
variety, which I connect to Pali and Epigraphic Pali. To my knowledge, there is no mention of the
Adokan inscriptions in the Pali commentaries, still less of their language. In c. 400 CE, when the
commentaries were being finalised, visitors from Sri Lanka to the pilgrimage sites of northern
India would have seen inscriptions on A$okan pillars, but may not have been able to read them
since the Adokan and Gupta scripts are significantly different from each other; they may not
also have been able to date them, since Devanampiya and Piyadasi were titles used by several
rulers (Hultzsch 1925: xxxi). Even if they could overcome these hurdles, they are more likely to
name as magadhabhdsa the widespread Epigraphic Pali inscriptions, so similar to their canon’s
language, from Buddhist sites like Bharhut, Safc, etc., than inscriptions in an obscure, extinct,
local dialect.
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“Map of some locations named in this paper. -
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Fig. 1. Map of some locations in this paper (Source: Wiki Commons CC BY-SA 3.0 Uwe
Dedering India relief location map, adapted)
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Epigraphic Prakrit/Pali

If my interpretation of magadhabhdsa is correct, there should have been
a standard widespread language very closely related to canonical Pali in
existence from A$oka’s mission to Sri Lanka evident in inscriptions. Such a
language did indeed exist, but there is no standard term for it: Biihler (1883:
78-79) called it ‘Pali’, Senart (1892: 258) ‘Monumental Prakrit’, Pischel (1957: §7)
‘Lena Prakrit’, and Salomon (1998: 265ff) ‘central-western epigraphic Prakrit’.
It is usually described in journals simply as ‘Prakrit’” and there are hundreds
of inscriptions in this language, with Salomon (1998: 77) giving as examples
the inscriptions of Buddhist sites such as Bharhut, Safici, Nagarjunakonda and
Amaravati and secular inscriptions from Hathigumpha and Nasik; there are
many more sites. Senart (1892: 258) states:

In the period which extends from the 2" century before our
era to the 3" century A.D., all the inscriptions which are not in
Sanskrit or Mixed Sanskrit are couched in a dialect which may be
designated by the name of Monumental Prakrit.

I believe ‘Epigraphic Pali’ is the most accurate description of this language.
Relating this variety to Pali is the, doubtless controversial, main innovation
of this paper. In fact, my definition of Epigraphic Pali is: an inscription with
the same vocabulary and grammar as canonical Pali, and displaying the same
phonetic changes when compared to Vedic or Sanskrit.”

Here is the first of nine examples of Epigraphic Pali:

19 Franke (1902: 126-7) concluded, as I do, that Pali was a natural language and (1902: 150-154)
a direct descendant of Vedic. However, he claimed to demonstrate the former by showing the
similarities of Pali, which he called literarische Pali, ‘literary Pali’, to Gesamt-Pali, ‘general Pali’,
his term for Prakrit or MIA (1902: vi). I believe that, with this broad definition, he weakened
his first conclusion: for example, he included the eastern A$okan inscriptions in Gesamt-Pali
although they have grammatical terminations (e.g. a- declension singular nominative -e, and
ablative -ate) and sound differences (e.g. kubha instead of Pali guhd and extensive r > I) which
are rarely, or not at all, found in Pali or Epigraphic Pali. I claim my definition of Epigraphic
Pali is more precise than Gesamt-Pali, thus strengthening Franke’s first conclusion by leaving
very few changes untypical of Pali; moreover, it supports my further claim of Pali being the
standard language of the Buddha’s time, evidenced by the dominance of Epigraphic Pali in
Indian inscriptions for centuries.
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1. Bharhut, Madhya Pradesh. Stupa pillar inscription A1 (in full), 2" century BCE
(Liiders et al. 1963: 11)

Text 1 Suganarh raje rafio Gagiputasa Visadevasa
2 pautena Gotiputasa Agarajusa putena
3 Vachhiputena Dhanabhiitina karitarh toranarm
4 silakarhmarto cha uparhno

English translation During the reign of the Sugas (Sungas) the gateway was

(Liiders et al.) caused to be made and the stonework (i.e. carving) presented?
by Dhanabhiiti, the son of a Vacchi (Vatsi), son of Agaraju
(Angardyut), the son of a GotI (Gaupti) and grandson of king
Visadeva (Vi§vadeva), the son of Gagi (Gargi).”

Edited text 1. Sutiganarn®? raje rafio Gagiputasa Visadevasa
(corrections by Liiders 2. potena® Gotiputasa Agarajusa putena?®
et al.) 3. Vachhiputena Dhanabhiitina karitar toranarm?

4, silakarhmarhto cha uparhno

% ‘Presented’ is an unusual translation of uppanno; I would expect ‘promoted’ or ‘organised’ in
this context. However, I don’t understand the correct nuance and perhaps Liiders and his team did.

2 Falk (2006: 149) gives an interesting translation (slightly edited): ‘This gate was made by
Dhanabhiiti, son of a mother from the (Bhrgu) Vatsa gotra and of Agaraju (Angardyut), himself
son of a mother from the Gaupta gotra and of king Vi§vadeva, himself son of a mother from the
(Bharadvaja) Garga gotra’ He emphasises that it is the mother’s lineage which defines status
and conjectures (2006:148): ‘it seems as if a ruler without a mother from a traditional brahmin
family was lacking something

2 1 was inserted according to Liiders et al. (1963: xxiii §24(a)) since the anusvara is often
omitted in rig and righ clusters.

2 The change from a to @ was suggested by Liiders et al. (1963: xvi §6,14 n.1) to conform with
other Bharhut inscriptions.

% Change suggested by Liiders et al. (1963: 11 n.2) as the diphthong au does not occur
elsewhere at Bharhut and was thought to be a stonemason’s accident.

% ‘The cerebral nasal n is, however, in all cases changed to n, except in the inscriptions Al and
A2’ (Liiders et al. 1963: xix §12(c)). This might suggest that the pillar inscription is a late part of
the site. This is strengthened by the observation of Sircar (1965: 89): ‘The absence of the Sunga
king’s name in the inscription may suggest that the Sunga power was then on the decline.

% Change suggested by Liiders et al. (1963: xv §5 (II), 11 n.3) as the na (1) is the result of an
engraver’s omission of the top left bar of na (I) in Brahmi script.
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Modern spelling? 1. Sunganam rajje raifio Gagiputtassa Vissadevassa?®
2. potena Gotiputtassa Agarajussa puttena
3. Vachiputtena® Dhanabhiitina* karitam toranam
4. silakammanto ca uppanno

My Pali translation . Sunganam®! rajje raffio Gagiputassa Vissadevassa

1
(Differences from 2. potena® Gotiputassa Agarajussa puttena
modern spelling in 3. Vachiputtena Dhanabhiitina karitam toranam
bold) 4, silakammanto ca uppanno

Sound change(s) from  potena > potena and puttena > puttena. na > na (see Geiger §42.5,
Pali Pischel §224 for examples).

The direction of the sound change shows that the inscription is in a later form
of Pali; it is shown early in Pali words by Geiger and later in the literary Prakrits by
Pischel. The inscription shows an extension of a change already started in canonical
Pali, which completes to all instances of n, perhaps five centuries later, as evidenced
in the Bagh inscription given below. This slow process is not unique to Pali; Aitchison
(2001: 92-93) gives the example of French words ending in vowel plus n changing
pronunciation into a nasalised vowel without n over a 500-year period.

7 Early Brahmi script does not indicate double consonants (Liiders et al. 1963: xxi §17) and
uses the anusvdra for a nasal in a consonant cluster (Liiders et al. 1963: xxiii §24(d)). Liiders
transliterated c as ch and ch as chh.

% Liiders et al. (1963: xxiii §21(c)) suggest Vissadeva (ss medially).

» Liiders et al. (1963: xxi n1) state: ‘In a few cases where we have a long vowel before the
assimilated cluster, the single consonant does not stand for the double one! It is also worth
noting that the simplification of the Sanskrit name also follows the rules of Pali phonetics: Vatsi
> Vachi, 1. ats > acch (Geiger §57, p. 50, §5a), 2. acch > ach (Geiger §5.b)

% Liiders et al. (1963: xv §6): ‘[the vowel 3] is represented as a short vowel in some cases
mostly due to the negligence of the scribe and should in fact be taken to stand for a long vowel
in such cases.

3! None of the proper names are attested in Pali dictionaries, except vissa and deva in Vissadeva.

32 Pota, ‘the young of an animal’, does not have the meaning ‘grandson’ attested in Pali
dictionaries, but it could also be a formation from Sanskrit pautra, ‘grandson’ (1. au > o, Geiger §15;
2. tr > tt regressive assimilation, Geiger §53.2; 3. tt > t to preserve the Law of Morae, Geiger §5.b);
pauta was in fact the original reading, but was emended by the editors as a mason’s mistake.
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I follow a unique procedure in showing the connection between canonical
and epigraphic Pali:

1. I provide both edited text and modernised spelling. These
steps make the identification of Pali easier.

2. A translation into Pali is offered. This too is uncommon, as
the standard comparison is with Sanskrit, as in Sircar (1965).

3. Sound changes from Pali to the inscription are documented
and compared to known phonological changes from Vedic or
Sanskrit to Pali and the literary Prakrits.

4. To provide a fairly random sample, I choose the beginning of
the inscription in each case, except to answer certain critics.

One such critic would have been Lévi (1912: 496-497). Out of over 200
Bharhut inscriptions, Lévi selected Anadhapediko for Anathapindako, Maghadeva
for Makhadeva® and avayesi for avadesi** as examples of an older pre-canonical
language which was later Sanskritised to produce Pali. However, he did
not consider the possibility that Pali might be the older variety, basing his
argument on the false premise that Pali is late.*® These sound changes do not

33 Makhadeva is found in the DPPN; the Burmese edition has Maghadeva.

% In Liiders et al. (1963) they are at: B32, p. 105 (Anadhapediko); B57, p. 149 (Maghddeva); B51,
p- 131 (avayesi).

%5 Lévi may have been influenced by his countryman, Senart (1892: 271-272) who, on the
mistaken assumption that a standard language must be a literary language, argued that Pali,
as well as the Jain canon, was a literary language of the 3™ century CE or later modelled on
the literary Prakrits. However, see Karpik (2019a: 58-69) for a description of how a standard
language could have developed naturally in Indo-Aryan.

Lévi (1912: 512) also believed that the title Laghulovade musavadam adhigicya of the sutta
recommended to the sangha by Aoka in the Bhabra/Bairat-Calcutta inscription (probably MN
61, Ambalatthikararahulovada Sutta, in Pali) was a sample of the original language of the canon. I
see this argument as naive, as if calling the sutta ‘Advice to Rahula on lying’ would suggest that
the original was in English. Yet he did have a more substantial point: there are sound changes
that should not allow a derivation from Pali or Sanskrit of the Adokan title, which he called a
Magadhan dialect. He correctly pointed out that the gh of Laghula (Pali Rahula) is a form earlier
than Pali (Geiger §37); I can also point to the ASokan inscriptions at the Barabar Caves where a
cave is kubhd (Pali, Sanskrit guha), which must be related through Proto-Indo-European to Latin
cavus and English cave; the k is the earlier form, g the later (Geiger §38.1). (On the other hand,
he also noted the more advanced adhigicya, compared to Sanskrit adhikrtya and Pali adhikicca. In
addition, he stated that r> 1 is a Magadhism, but Pali has both r >l and [ > r according to Geiger, §44,
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have the correct time sequence if Pali were a first millennium phenomenon;
therefore, he assumed they must have been Sanskritised and, as they are
allegedly Sanskritised, the first of these pairs must be the original pre-canonical
language. However, one gets a simpler and more elegant argument if one takes
Pali as a 5 century BCE standard language and applies sound changes found in
Pali and other language varieties: I cite Geiger §38.4 and Pischel §203 tha > dha
(the sound change that Lévi questioned*®) for Anathapindako > Anadhapediko;
Geiger §38.1a and Pischel §202 kha > gha for Makhadeva > Maghadeva and Geiger
§36 d >y for avadesi > avayesi.” My view is that Pali is a snapshot of the language
at a particular stage of development, when the Buddha was teaching and in the
4th century when the canonical texts were being composed, and the Bharhut
inscriptions are a snapshot at a later stage of development of sound changes
that were already unfolding in Pali, but not in every possible instance all at
once. According to the principle of Occam’s Razor, this is the better, simpler
hypothesis and avoids speculation regarding Sanskritisation.

A western-central dialect at Bharhut in central India is no great surprise,
nor is a similarity to Pali in inscriptions at a Buddhist site. However, in eastern
India, we have the same dialect in a secular context from a king with Jain
sympathies:

§45; he claimed the same for the nominative masculine singular -e termination, but this is found
sporadically in the Northwest and in Pali and this inscription actually comes from the West, from
Rajasthan.) He therefore took these archaic features as proof of later Sanskritisation in both the
Pali and Sanskrit canons of the Eastern A$okan dialect, but I take them as proof that the original
Buddhist language was not in in that dialect.

36 As for -pediko versus -pindiko, Lévi did not discuss it. Geiger §6.3 has Sanskrit to Pali simha >
siha and vimsati > visati, so one would expect -pidiko; there could also be another change -pidiko
> -pediko on the analogy of Geiger §10 Uruvilva > *Uruvilla > *Uruvella > Uruvela. Furthermore,
Liiders et al. (1963: xvii §7 (III)) note i > e in another simplified cluster, Visvabhu > Vesabhu, so 1
assume this is a genuine sound change, not a spelling mistake.

%7 Lévi (1912: 497) regarded this last example as ‘absolument décisif, ‘absolutely decisive’. He
quotes Pischel §186-87 d > y for avayesi where there is indeed the analogous Sanskrit hrdaya >
hiyaya in Jain dialects (hadaya in Pali), which he argues ‘proves’ Pali’s eastern origins. There
are problems with this: (1) d > y exists within Pali (Geiger §36 khadita > khayita); (2) it is not
certain that y and y are equivalent in central India in the last two centuries BCE (y is a weakly
articulated y); (3) the inscription is not in a Jain context to justify this specific sound; (4) it fails
to exclude the possibility that Pali is earlier than the inscription.
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2. Hathigumpha Cave, Odisha. Kharavela inscription (in part), 1* century BCE

(Barua 1929: 7).%®

Text edited by Barua

My literal translation

Modern spelling

My Pali translation

Namo ar(i)hamtanam[.] Namo sava-sidhanam][.] Airena maharajena
mahameghavahanena Ceta-raja-vamsa-vadhanena pasatha-subha-

lakhanena caturamta-(rakhana®)-guna-upatena Kalimga-dhipatina
siri-Kharavelena pamdarasa-vasani siri-kadara-sariravata kidita

kumara-kidikal.]

Honour to Arahats. Honour to all Siddhas. By his lordly and great
majesty, the Mahameghavahanan, descendant® of the royal line of
Ceta, with a praised auspicious sign, with the virtue of protecting
the four quarters, by the Lord of Kalinga, Sir Kharavela, for fifteen
years with his light-brown body princely sport was played.

Namo arihantanam. Namo savva-siddhanam. Airena maharajena
mahameghavahanena Ceta-raja-vamsa-vaddhanena pasattha-
subha-lakkhanena caturanta-rakkhana-guna-upatena Kalinga-
dhipatina siri-Kharavelena pandarasa-vassani siri-kadara-
sariravata kidita kumara-kidika.

Namo arahantanam. namo sabba-siddhanam. Ayirena maharajena
mahameghavahanena ceta-raja-vamsa-vaddhanena pasattha-
subha-lakkhanena caturanta-rakkhana-gunopetena Kalinga-
dhipatina siri-Kharavelena pannarasa-vassani siri-kadara*!-
sariravata kilita kumara-kilika.

% Salomon (1998: 257) regards Barua’s work as an example of an important or model
monograph, although he omitted it from his index of inscriptions (1998: 336).

% This part of the inscription is hard to read. Sircar (1965: 214) has lutha(na), while Jayaswal
& Banerji (1933: 79) have luthita, both presumably meaning ‘roam’ or ‘reach’.

% Literally ‘increaser’ or ‘prolonger’. PED vaddhana is a variant of vaddhana ‘increasing,
augmenting, fostering; increase, enlargement, prolongation’.

 The meaning of kadara, ‘tawny’ is given by the PED under the heading kalara. Neither DOP

nor CPD gives kadara.
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Sound changes arahantanam > arihantanam. a > i. i is the most common svarabakti
vowel (Geiger §30, Pischel §133), in this particular case,
Sanskrit arhat > arihat.

sabba > savva. bb > vv. bb is unique to Pali (Geiger §51.3); b>v
(Pischel §201).

ayirena > airena. 1. Metathesis of r and y ariya > ayira (Geiger §47.2).
2. Dropping of intervocalic y (Pischel §186).

gunopetena > guna-upatena. 1. o > a-u. Sandhi absent from
compound. 2. e > a is an anomalous change, but the reading
is uncertain; Sircar (1965:214) has upitena, Jayaswal & Banerji
(1933:79) have opahitena.

pannarasa > pandarasa. n > d Anomalous change. Possibly a
portmanteau word combining Pali pannarasa and paficadasa,
alternatives for ‘fifteen’, because pannarasa does not have the d
that suggests dasa ‘ten’.

kilita > kidita and kilika > kidika. | > d (See discussion below.)

Barua (1929: 158) noted Pali is close to Vedic in retaining [ instead of
adopting Sanskrit d. However, the Hathigumpha inscription (H) conforms to
Sanskrit (Skt) and Ardha-Magadhi (AMg) in this regard. Vedic krila and Pali
kilika, ‘sport’, become krida (Skt), kidiya (AMg) and kidika (H). Vedic krilita and
Pali kilita, ‘played’, become kridita (Skt), kidda (AMg) and kidita (H). This sound
change is especially interesting because it places Pali as earlier than Classical
Sanskrit, Ardha-Magadhi and the Hathigumpha inscription.? Oberlies (2019:
18-42) documents many other Vedic features in Pali not found in Classical
Sanskrit and these too suggest the antiquity of Pali.

For this inscription, I cannot find a rule for every sound change, as is
typical of natural languages: for example, in English, some people say ashume,
/a'fu:m/, for assume, /a'sju:m/ or /a'su:m/, and amacher, /'amatfa/, for amateur,
/'amata/ or /'amatjua/, and it is unclear which variants will prove to be regular,
which sporadic and which extinct; similarly, Geiger (§60-64) gives details of
sporadic aberrations in Pali. Nevertheless, Barua (1929: 157) wrote: ‘Leaving
the spelling and pronunciation of a few words out of consideration, we can

 Oberlies (2019: 19) has kilati in his discussion of Vedic features in Pali. However, Pischel §240
reverses the historical situation stating that as a rule d becomes [, but there is no agreement
among grammarians; Geiger §35 also reverses the historical order. Part of the problem must be
that although Classical Sanskrit is for good reasons considered to be Old Indo-Aryan and the
Prakrits and Pali as later Middle Indo-Aryan, this feature of Classical Sanskrit changed before it
did so in Pali and some Prakrit. For further discussion on d and ], see Karpik (2019a: 54).
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say that their language is Pali, and nothing but Pali. Jayaswal & Banerji (1933:
73) state: ‘The language of the record is a very near approach to the canonical
Pali. Sircar (1965: 213) describes the language as ‘Prakrit resembling Pali’
Norman (1993a: 87) concurs: ‘There is, in fact, very little difference between
Pali, shorn of its Magadhisms and Sanskritisms, and the language of the
Hathigumpha inscription. While I seriously doubt that there are a significant
number of Magadhisms or Sanskritisms in Pali, Norman’s acknowledgement
of the closeness of Pali and this inscription is welcome.

However, Norman (1983: 4-5) does not identify it as a form of Pali: ‘The
language of the Hathigumpha inscription, although it agrees with Pali in the
retention of most intervocalic consonants and in the nominative singular in
-0, nevertheless differs in that the absolutive ending is -(t)td, and [...] there are
no consonant groups containing -r- I believe these are changes one would
expect from a natural language. Pali has the sound change, tv > tt, from Sanskrit
sattva, catvarimsat, -tva (abstract noun suffix) > Pali satta, cattarisa, -tta;" it is
not surprising that this same change later spread to the absolutive -tva > -tta
(Pischel §298). We see this change in line 3 of the inscription where we have
Pali acintayitva > (H) acittayitta (in modern spelling, acitayitd in the inscription).
As for dropping r in clusters, these are rare in Pali and the obvious candidate
for this inscription is the Pali loanword from Sanskrit brahmana,* which in line
8 appears as bamhana with simplification of the initial consonant cluster, the
long vowel shortened according to the Law of Morae and metathesis of h and m
on the analogy of Geiger §49.1 (Skt.) sayahna > Pali sdyanha, ‘evening’. Norman
appears to be saying in this context that there is no continuity between Pali
and the language of this inscription, but his argument does not stand up if we
compare English from different periods:

Shakespeare (1623) First Folio. Modern English (by author)

(Folger copy no. 68 p. 156 Hamlet)

This aboue all; to thine owne [elfe be true: This above all: to your own self be true,
And it mult follow, as the Night the Day, And it must follow, as the night the day,
Thou canlt not be falle to any man. You cannot be false to any man.

# This change has been overlooked by Geiger (1994) and Oberlies (2019), though not by
Pischel. Von Hiniiber (1982: 133-135) confirms the change.
# Brahmana as a loanword is discussed in Karpik (2019a: 57).
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If I understand Norman correctly, he appears to be saying the equivalent
of: ‘Although modern English agrees with Shakespearean English in some
respects, it nevertheless differs because it does not use thine, thou and canst
and therefore they cannot be called the same language. I think few native
English speakers would agree with this proposition as the showing of films of
Shakespeare plays in cinemas in English-speaking countries without modern
English sub-titles should demonstrate. Norman goes on to claim that, because
of the differences, Pali was an artificial, ecclesiastical language, but I claim
the opposite, that it was a natural evolving secular language as evidenced by

LIGHT ON EPIGRAPHIC PALI

Epigraphic Pali.

Von Hiniiber (1982) also claimed the -tva absolutive demonstrated that Pali

was an artificial language, but I regard his arguments as outdated:

a.

he claimed (1982:133-135) that the -tva absolutive was a later
Sanskritisation because it did not follow the sound change of
0ld Indo-Aryan -tv to Pali -tt evidenced in sattva > satta and
catvara > cattara; however, Aitchison (2001: 84-85) criticises
the view that a sound change happens at the same time in
all instances, and dates that view to the Neo-Grammarians
of the 1870s; as we have seen, she (2001: 92-93) gives the
example of French words ending in vowel + n changing
pronunciation into a nasalised vowel without n over a 500-
year period. However, the situation can be more complex
than this: Trask (2010: 11-12) discusses r dropping in British
English, where ‘farther’ and ‘father’ sound identical; it was
recorded in London in the early 1800s in the work of the
poet, John Keats, and it spread throughout England and
Wales and to the eastern United States; however, Millar
(2012: 17-26) records that r dropping reversed in New York
city in the mid 20t century because it became perceived as
less prestigious; it is not clear to me if this sound change will
ever completely spread throughout the English speaking
world, but it will surely take more centuries to do so, if
at all.® I believe that canonical Pali -tva did later change

% Millar (2012: 29-41) provides two more examples of sounds changes in English spread

across centuries.
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naturally to -tta in Epigraphic Pali, thus completing the tv
>tt change; this is the simplest and most elegant hypothesis
according to Occam’s Razor and historical sociolinguistics
provides parallels for a piecemeal lengthy process;*

von Hiniiber (1982: 135-137) suggested that 5 nominative
agent nouns in -(t)ta with abhijanati and sarati could be
mistaken readings for an absolutive in -tta; Pind (2005) used
computer searches to examine 45 such instances and found
no evidence for such a -ttd absolutive in Pali sources; for
example, he (2005: 511 §12) pointed out that the alleged
-tta absolutive occurs only in the anomalous sentence final
position and found it difficult to understand (2005: 508 §6)
that it appears only in conjunction with abhijanati and sarati
and, furthermore, that only in this circumstance did it escape
the alleged Sanskritisation of thousands of other instances
into -tva.”” A case against the existence of the -tta absolutive
in canonical Pali can also be found in Karpik (2019b:107-108);

von Hiniiber (1982: 137-138) regarded katva and disva as
proof of artificiality as they cannot be derived from Sanskrit
according to phonetic laws. I suggest either he is incorrect*s
or they are ‘backformations’, where a native speaker creates
pseudo-derivational rules; Gaeta (2010: 153) gives examples
of backformations in natural languages, for example,
deriving ‘burgle’ from the French loanword ‘burglar’ or
German notlanden ‘to make an emergency landing’ from

% The discipline of historical sociolinguistics is widely thought to have its beginnings in
1982 with the work of Suzanne Romaine, so von Hiniiber was not at fault for being unaware of

“ Wynne (2013: 151-155) did not answer these arguments when, on the grounds that many
-ttd forms are not derived from the verbal root, he rejected Pind’s understanding of the alleged
absolutives as all agent nouns. However, variant formations are common in Pali and native Pali
speakers ignorant of grammatical fictions like verbal roots may well have created backformations
of this rare form. In my view, coupled with the existence of the parallel construction in Sanskrit

using the agent noun in sentence final position, Pind’s arguments are stronger.

% Karpik (2022: 133) suggests possible derivations and points out that Geiger §209 calls katva
and disva ‘historical forms’. However, whether they are truly historical forms or backformations,

they are not proof of an artificial language.
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Notlandung ‘an emergency landing’. Backformations are so
common in natural languages that they are discussed in
several elementary textbooks on linguistics, e.g. Hudson
(2000: 263-264) gives ‘televise’, ‘burger’, ‘-athon’, ‘-gate’
and ‘-holic’ as backformations and suggests they arise from
metanalysis, a process whereby learners (including adults)
analyse the data of their language somewhat differently
from the previous generation;

d. whilelagree with von Hiniiber (1982: 138) that there was some
Sanskritisation of Pali, I don’t regard it as proof of artificiality.
The Sanskritisation is probably accidental, minimal and, in
my view, inevitable as a consequence of the many tatsamas in
Pali and Sanskrit and of a manuscript tradition approaching
two millennia maintained mainly by non-native speakers
who often knew Sanskrit;

e. while I suspect that von Hiniiber (1982: 139) is correct in
finding faint evidence for awareness of a -tta absolutive in
Hybrid Sanskrit, my interpretation is different: this absolutive
is found in Epigraphic Pali inscriptions and demonstrates
the natural evolution of Pali from canonical -tva to later -tta
found in epigraphy, the literary Prakrits and, presumably, in
later speech.

To emphasise the secular nature of Pali, here is an example of a 3™ century
BCE Epigraphical Pali inscription; it is engraved on a cave wall by an open-
air theatre and is a poem on the subject of hearing poetry in spring, perhaps
in that theatre; it has what may be the earliest extant use of the danda as a
punctuation mark:
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3. Sitaberiga Cave, Chhattisgarh. Wall inscription (in full), 3" Century BCE
(Bloch 1906: 124)

Text 1. adipayarnti hadayarh | sabhava-garu kavayo e ratayar ...
2. dule vasarntiya | hasavaniibhiite | kudasphatarh evarh alarng, [t.]

My translation 1. Truly respected poets set the heart alight. They at night ...
2. At the spring festival when laughter and desire® arise, they thus
hang (garlands) rich in jasmine.®

Corrections by Bloch 1. adipayarnti hadayarn | sabhava-garu kavayo [yle ratayarh ...
2. dule vasarntiya | hasavanibhiite | kudasphatarh evarh alarhg[enti]

Modern spelling 1. adipayanti hadayam | sabhava-garu kavayo ye ratayam ...
2. dule vasantiya | hasavanibhiite | kudasphatam evam alangenti.

My Pali translation 1. adipayanti hadayam sabhava-garu-kavayo, ye rattayam ...
2. dolaya vasantassa hasavanubbhitaya kundaphitam evam
alangenti.
(2. dule vasantiya hasavanubbhiite ...*")

“ Bloch (1906) and Falk (1991) translate vana as ‘music’, but I cannot find this meaning in Pali
or Sanskrit dictionaries. I am following vana? in the PED, while they appear to follow Sanskrit
vana and assume vand is an equivalent.

%0 Bloch’s translation is: ‘Poets venerable by nature kindle the heart, who ... [ratayam
untranslated]. At the swing (festival) of the vernal (full-moon), when frolics and music abound,
people thus (?) tie (around their necks garlands) thick with jasmine flowers.

st This is the translation if Pali was known to have variants of dula for Sanskrit dola, ‘swing
festival’ and vasanti for vasanta. Although the corpus of Pali literature is vast, it cannot be
presumed to document every variant form and it already shows many variants with different
pronunciations and genders.
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Sound changes adipayanti > adipayanti, etc. This and other changes in vowel length
may be metri causa or spelling mistakes.’ (Falk edited this
instance as adipayanti.)?

ratta > rata. Compensatory lengthening (Geiger §5.b).>*

ubbhiite > abhiite. Compensatory lengthening (Geiger §5.b).

kundaphitam > kudasphatam. 1. n > . Anomalous loss of nasal or incorrect
reading. 2. ph < sph. Retention of sibilant or incorrect reading.®

Bloch (1906: 131) says of this poem: ‘Its language is closely related to the so-called
Lena-dialect or the Prakrit of the other cave inscriptions. This dialect stands nearer
to the Sauraseni of the dramas in certain points, such as the retention of r, the final
0, and the dental sibilant s instead of the palatal §! Pali, too, has these same features.
Falk (1991: 273) calls the language ‘western’ in contrast to the adjoining Jogimara
cave inscription in Magadhi, also of the Asokan period. While the reading of the
second line is disputed, the first line is obviously in Pali, even canonical Pali. This
means that the traditional division of ASokan-era dialects into Eastern, Western and
North-western is incomplete, as Pali and Magadhi are also attested at this site, while
Sanskrit and Ardha-Magadhi must have also have existed then. It also implies that
Pali existed before the 3 century BCE, the time of the earliest inscriptions in India.

Here is an inscription on sacrifice to Vedic gods; it looks more like Pali
than Sanskrit:

52 Salomon (1998: 64-65) refers to ‘extremes of carelessness in the planning and execution’ of
early Indian inscriptions in general.

%3 Falk (1991: 271-272), unlike Biihler, worked from copies; he edited the text on palaeographic
and metrical grounds as:

1. adipayamti hadayam sabhdvagarukavayo e ?? ta yam(?)

2. diile vasamtiyd hasavanubhiite kumdesu tam eva alagitam, meaning: ‘Sie entflammen das Herz, die
Dichter, die aus ihrer Natur heraus ehrwiirdig sind...; wenn die Schaukel des Friihlingsfestes erstanden ist
unter Lachen und Musik, wird es [das Herz des Zuschauers] in die Jasmin-Strducher gehdngt.’, ‘They set
the heart alight, the poets, who by their very nature are venerable....; when the Spring Festival
swing is up amid laughter and music, it [the heart of the audience] will be hung in the jasmine
bushes’ (My translation via Google Translate). He claims that the motif of the heart hanging in a
tree is well known from the 4™ book of the Paficatantra and he identifies the metre as an unusual
Arya. As no-one can complete the poem, I don't see his or other interpretations presented here as
conclusive, but I offer them as an example of the difficulty of reading some epigraphs.

> ‘Compensatory lengthening’ is the term of Oberlies (2019: 28, §3(22)).

% Falk has kundesu tam for kundasphatam, but, in my view, s for s would be a spelling mistake
if that is the correct reading.
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4. Nanaghat Cave, Maharashtra. Wall inscription (in part), 1 century BCE

(Biihler 1883: 60)

Text

My translation

Modern spelling

My Pali translation

1. [orh namo prajapati]no Dharhmasa namo Idasa namo

Sarnkarhnsana-Vasudevanarn Charnda-stitanarn [mahi]lmalv]
atanar chaturhnarh charh lokapalanam Yama-Varuna-Kubera-
Vasavanarn namo kumara-varasa Vedisirisa ra[fi]o

. ... [v]irasa stirasa apratihatachakasa Dakhi[napa]tha[patino]....

. [0m honour] to Dharma [Lord of created beings]; adoration to

Indra, honour to Sankarsana and Vasudeva, the children of the
Moon, who turned towards earth,* and to the four guardians
of the world, Yama, Varuna, Kubera and Vasava; honour to king
Vedisri, the best of royal princes!

. ... of the brave hero, whose succession is unbroken, [of the lord of]

the Deccan ...

. om namo prajapatino Dhammassa namo Idassa namo

Sanikamsana-Vasudevanam Canda-stitanam mahim avattanam
catunnam cam lokapalanam Yama-Varuna-Kubera-Vasavanam
namo kumara-varassa Vedisirissa rafifio

. .....virassa stirassa apratihatacakkassa Dakkhinapathapatino....

. om namo pajapatino Dhammassa namo Idassa namo

Satikamsana-Vasudevanam Canda-sutanam mahim avattanam
catunnam ca lokapalanam Yama-Varuna-Kubera-Vasavanam
namo kumara-varassa Vedisirissa rafifio

2. .....virassa siirassa apatihatacakkassa Dakkhinapathapatino....

% Biihler translates mahimavatanam as ‘endowed with majesty’, and Sircar (1965: 195) has
mahimavadbhyam as his Sanskrit equivalent. However, I read it as mahim avattanam ‘who turned
towards Earth’, referring to the legend that Sarhkarshana and Vasudeva were two of the five
heroes of the Vrsni clan of the Mathura area (Quintanilla 2009: 212). Shaw (2007: 53-55) states
that, when the Bhagavata cult evolved from viravada (hero doctrine) to vyihavada (manifestation
doctrine), the members of the Vrsni clan were no longer seen as earthly beings. The inscription
appears to state the two heroes were gods of lunar descent who manifested themselves on
earth, while perhaps remaining in heaven, and it thus belongs to the vyihavada tradition. This
would explain why only the two heroes have an epithet in this list of gods, the reason being to
explain their new status as deities to any who might think they were mere heroes.
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Sound changes pajapatino > prajapatino and apatihatacakkassa > apratihatacakkassa. p
> pr (See discussion below on retention of r)
sutanam > satanam. u > @ (Biihler (1883: 61 n.3) thought the long @
was a fissure in the rock, a scribal mistake or the influence of local
dialect)
ca > cam (Biihler (1883: 60 n.1) simply says to read ca for cam)

The only non-Pali feature of this inscription is the retention of r in line 2
apratihatachakasa, in prajapatino in line 1 (conjectured) and in line 4 putradasa
and line 5 vrata (not given above). This feature is also found in the Devnimori
and Bagh inscriptions (given further below) and in the Girnar A$okan
inscriptions. All come from the Gujarat-Maharashtra-Madhya Pradesh area
and I take it as a local dialectical variation and not as a Sanskritisation. I follow
Ollett (2017: 44), who writes: ‘The “Sanskritization” of Middle Indic finds a
better explanation in the fact that Sanskrit forms—which need not necessarily
have been recognized as belonging to the Sanskrit language at all—were often
the common denominator among the locally dominant languages ...". The fact
that the gods Ida and Sankamsana are not given their Sanskrit names, Indra
and Sankarsana, adds weight to Ollett’s view.

Inscriptions of quotations from Pali texts

So far, we have seen Epigraphic Pali used in Buddhist, Jain, Vedic/Brahmanic
and secular contexts. This suggests that its predecessor, Pali, was also a non-
ecclesiastical language. The sound changes indicate that Pali is earlier and this
also goes for the next five inscriptions. They are all quotations from a canon,
but some have even more sound changes, suggesting that even canonical Pali
continued to evolve in some circles. The first two from Sarnath are very close
to canonical Pali, the last three from Devnimori, Ratnagiri and Bagh are less
so. Salomon (1998: 80-81) calls the first four ‘Pali’, despite the changes; he
regards them as having ‘cultic’ status.
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5. Sarnath, Uttar Pradesh. Stone umbrella inscription (in full), 2"-3" century CE

(Konow 1981: 292)

Text

Translation by Konow

Modern spelling

Pali from SN v 425

(SN 56.1, Be)

Quotation not found by
Konow

Sound changes

1. Chatt[a]r=imani bhikkhavé ar[i]yasachchani

2. katamani chhattari dukkha[r] dikkhavé arayasachcha[m]

3. dukkhasamudaya ariyayachcharh dukkhanir6dhd ariyasachcharn
4. dukkhanirodha-gamini cha patipada ari[ya]sachcharh

Four, ye monks, are the noble axioms. And which are those four?
The axiom (about) suffering ye monks, the axiom (about) the cause
of suffering, the axiom (about) the suppression of suffering, and
the axiom (about) the path leading to suppression of suffering.

1. cattarimani bhikkhave ariyasaccani

2. katamani chattari dukkham dikkhave arayasaccam

3. dukkhasamudaya ariyayaccam dukkhanirodha® ariyasaccam
4. dukkhanirodhagamini ca patipada ari[ya]saccam

cattarimani, bhikkhave, ariyasaccani.

katamani cattari? dukkham ariyasaccam,

dukkhasamudayam ariyasaccam, dukkhanirodham ariyasaccam
dukkhanirodhagamini patipada ariyasaccam.

None. Konow regarded dikkhave, arayasaccam, ariyayaccam as
spelling mistakes and thought the scribe did not understand the
original. chhattari (line 2) and the omission of anusvara are obvious
mistakes also. I wonder if perhaps this was the inaccurate dictation
of a non-MIA native speaker visiting the famous pilgrimage site.
Tournier (2023: 416 n.44, 46) read the text as identical with the Pali
above, except that the inscription has an extra bhikkhave in line

2 and an extra ca in line 4, which he thought might be evidence

for a Sammitlya transmission. I regard the inscription as poorly
executed canonical Pali.

57 Konow gave nirodha as an alternative. This matches the preceding samudaya, both without
anusvara, and also the Pali quotation that he was unable to find without the possibility of

computer searches.
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6. Sarnath, Uttar Pradesh. Slab inscription (in full), 37%-4" century CE

(Konow 1981: 293)

Text

My translation
Modern spelling
Pali from Vin i 40

(Be)

Sound changes

1. Yé dhamma hétu-prabhava
2. tésarn héturh tathaga-

3. t6 avocha tésarn cha

4. y0 nirddho é-

5. varn vadi maha-

6. Sramano.

Whatever springs from a cause, the Tathagata told their cause.
Whatever is their end, the great ascetic has told it.

Ye dhamma hetuprabhava tesam hetum tathagato avoca
tesam ca yo nirodho evam vadi mahasramano

ye dhamma hetuppabhava, tesam hetum tathagato aha
tesafi ca yo nirodho, evamvadi mahasamano

Konow called this ‘mixed Pali’, pointing out that prabhava and
Sramano are not Pali. Von Hiniiber (2015: 6) calls the inscription
‘hybrid Pali’. He and Tournier (2023: 416 n.45) both read avaca for
avoca, but both forms are found in the Theravada Pali canon, with
avaca most frequently prefaced by ma. However, avoca/avaca for
dha indicates a non-Theravada transmission and, indeed, Tournier
(2023: 415-417) argues for a Sammitiya transmission. The final
word, sfamano suggests Sanskritisation and so prabhava should be
considered Sanskritic.

Here is a late example of Epigraphic Pali with many sound changes:
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7. Devnimori, Gujarat. Relic casket inscription (in part), 4*-5" century CE*®
(Tournier 2023: 424-430)

Text as read by
Tournier

My translation

Text restored by
Tournier, with one
edit®

Pali from Sii 1 (PTS
from GRETIL)

The inscription
deviates from the Pali
sutta later on

1

1.

. evam me siita eka samaya bhagava savatthiya viharati jetavane

a[n]adhapindikassa aram[e] tattha hu bhagava bh[ilkkha
amantretta bhikkhave ti bhant[e] ti

. te bhikkha bhagavato praccaris ms[G]rh bhagava etad avoca

padiccasamiipadarn vo bhikkhave desesarn ta sadhu su[r]
stnadha manasikarodha bhasissam.

. This is what I heard. At one time the Blessed One was staying at

Savatthi at Jeta’s Grove, Anathapindika’s Park. Right there, after
the Blessed One addressed the monks, saying: ‘Monks’, ‘Sir’

. the monks replied to the Blessed One. The Blessed One said this:

‘Monks, I shall teach you dependent origination. Listen well to it
and pay attention, I will speak’

. evam me suta(rh). eka(rh) samaya(rh) bhagava savatthiya(rn)

viharati jetavane anadhapindikassa arame. tattha hu bhagava
bhikkh@ amantretta bhikkhave ti bhante ti

. te bhikkhai bhagavato praccasiimsii. bhagava etad avoca.

padiccasamiipadarh vo bhikkhave desesarn. ta(th) sadhu
surhstiinadha manasikarodha bhasissam(i).

Evam me sutam || ekam samayam Bhagava Savatthiyam viharati
Jetavane Anathapindikassa arame || || Tatra kho Bhagava
bhikkhii amantesi Bhikkhavo ti || Bhadante ti

. te bhikkhii Bhagavato paccassosum || || Bhagava etad avoca

||Paticcasamuppadam vo bhikkhave desissami || tam sunatha
sadhukam manasikarotha bhasissamiti ||

%8 Sircar (1965: 511) gives 205 CE. Salomon (1998: 333) offers 3767 CE.

* Tournier reads praccaris(@)msirm without any comment on this unusual form. Although
the image provided is not of high resolution (590x590 pixels), at 5x magnification I believe it is
possible to discern that what he reasonably took as three anusvaras are actually one anusvara
in the centre with a sharply defined circular outline and two blemishes of the surface without
a sharp outline. Certainly, von Hiniiber (1985b: 188) read it that way with praccasumsii. Later on,
in a part of this inscription not quoted here, Tournier (2023: 427) reads praccasimsii and I adopt

that reading for this line.
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n > n in Anathapindikassa > Anadhapindikassa (Geiger §42.5, Pischel
§224)

th > dh in Anathapindikassa, sundtha, karotha > Anadhapindikassa,
surisunadha, karodha (Geiger §38.4, Pischel §203)

tatra > tattha. Both are Pali words. However, as this pericope always
begins with tatra in the Pali canon, tattha suggests a non-
Theravada transmission.

kho > ho > hu. 1. Unvoiced aspirate replaced by h (Geiger §37 and
Pischel §188); 2. 0 > u (Geiger §15.3).

amantesi > amantrettd. 1. ungrammatical change from finite verb to
absolutive, amantetvd in Pali; 2. retention of r in local dialect;*
3. -tva > -tta (Pischel §298).

bhikkhavo > bhikkhave and bhadante > bhante. A computer search easily
confirms Pind (2021), that in Pali suttas this pericope starts with the
emphatic bhikkhavo and bhad(d)ante and continues with unemphatic
bhikkhave and bhante. The inscription has only the unemphatic
forms, which again suggests a non-Theravada transmission.

paccassosum > praccasimsi. Dialectical retention of r in Vedic prati >
Pali pati > Pali pacca before a vowel.

paccassosum > praccasimsi. Tournier corrected siita to sutam in
the first sentence and here too we might read praccasumsu;
von Hintiber (1985b: 192) read praccasumsii. Metathesis in the
ending; the change is analogous to Pali agamum/agamimsu.

paticcasamuppdadam > padicca-samipada. 1. t > d (Pischel §198); 2.
iis probably a spelling mistake as later in the inscription we
have padi- twice; 3. upp > tip is a variant with compensatory
lengthening (Geiger §5.b).

desissami®' > desesam. 1. iss > is is a variant with compensatory
lengthening of vowel quantity (Geiger §5.b); 2. Is > es (Geiger
§11); 3. -am is an alternative Pali ending to -ami (Geiger §150).

sunatha > sumsiinadha. 1. Possible unattested intensive verb on the
model of cartkamati, intensive of kamati; 2. for th > dh, see above.

sadhukam > sadhu. Perhaps for sadhum, an abbreviated form of sadhukam.

manasikarotha > manasikarodha 1. n > n (Geiger §42.5, Pischel §224);
2.i>1is perhaps a spelling mistake, as above, though DPR gives
manasi in Th and Ja; 3. for th > dh, see above.

% PED gives amanteti as a denominative verb from d + mantra, which explains r retention.

¢t According to DOP, Be only has desessami instead of desissami, which might render my
derivation incorrect if desessami is the original form; desessami could be the original under
Geiger §151.3, which later became desissami, perhaps under Geiger §155; it is not clear if Oberlies
(2019: 486-487) regards desessami as original or if his layout is merely for ease of presentation.
Either way, desessam in the inscription conforms to changes already present in canonical Pali.
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Von Hintiber (1985b: 190) thought the th > dh change indicated a language
‘slightly younger’ than standard Pali. I differ and see here a language perhaps
seven hundred years later than canonical Pali with many changes, almost all
of which are typical of Pali. For example, Geiger §38.4 shows from Sanskrit
vyathate, grathita > Pali pavedhati, gadhita (and gathita) that the change th > dh
was happening in the earliest Pali, and we see it spreading from canonical
Anathapindikassato Anadhapediko at Bharhut and persisting as Anadhapindikassa
here (with the -pediko at Bharhut apparently reversed). Von Hintiber (1985b:
190) also noted that hu is found in Buddhist Hybrid Sanskrit, so I infer a link
between Pali and that language.

Here is the same inscription from the opposite side of India:

8. Ratnagiri, Odisha. Slab inscription (in part), 5" century CE
(von Hiniiber 1985b: 193)

Text 1. [e]lvam me su[tam ekam samayam bhagava savatthiyam]
[supplemented by von 2. viharati ja[tavane anathapindikassa® arame]
Hiniiber] 3. tatra ko bha(ga)[va bikkhi amantesi bhikkhavo ti bhante ti]

4. te bhikkhia bha(ga)[vato paccassosum bhagava etad avo]

5. ca padi(h)casa(mu/G)[ppadam vo bhikkhave desisa]

6. mi tam s[u](n)[atha sadhukam manasi] (k)[a](r)[otha bhasissa]
(m) [it]y [e?]

As for Devnimori

Translation
Pali As for Devnimori
Sound changes Jeta > Jata. Anomalous change, but von Hiniiber writes that the

inscription is not clear.

kho > ko Rare loss of aspirate (Geiger §40.2) or von Hiniiber (1985b:
194) states of ko: ‘... which may be a mistake hard to explain.

paticcasamuppadam > padihca-samiipada. 1. t > d (Pischel §198); 2.
Von Hintiber states the use of the visarga to indicate a double
consonant seems known only in this inscription, see below; 3.
upp > Up is a variant with compensatory lengthening of vowel
quantity (Geiger §5.b).

iti > ity. The y is probably followed by e of evam (Geiger §70.2a).

62 | presume anathapindikassa is a printing error for anathapindikassa, otherwise von Hiniiber
(1985b) would have commented on it.
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Von Hiniiber (1985b: 195) comments: ‘... in du(hkha) [later in the inscription]
the visarga marks a double consonant. This makes the latter word look like
Sanskrit. Therefore, by this purely graphical rule, non-genuine Sanskritisms
could intrude into Middle Indic and help to pave the way for a more far
reaching Sanskritisation.

I regard as Pali this inscription from Bagh, first published in 2003 and
re-edited by Tournier (2023):

9. Bagh, Madhya Pradesh. Slab inscription (in full), 56" century CE
Tournier (2023: 441)

Text 1. ye dhamma hetuprabhava tesarh heturh tatha
[supplemented by 2. ga[t]o avaca tesarn ca yo [n]ir[o]dh[o] evarhvadi
Tournier] 3. mahassaman)(o ti]. cattari im(a)[ni] bh(i)kkhave

4, ayirasaccani yani maya sairh abhifia ca sacchika

5. tta abhisarnbuddhani. katam[a]ni [ca]ttari. dukkharn
ayirasacca[r]

6. dukkhasamu[da]y[o] dukkhanirodho dukkha[n]irodhag[a]mini
padipada

7. ayirasa[c](c)[arh]. imani h[o] bhikkhave cattari airasacca[ni]

My translation Whatever springs from a cause, the Tathagata told their cause.
Whatever is their end, the great ascetic has told it.
There are, monks, four noble truths which I fully understood after
recognising and realising them myself. What four? The noble truth
of suffering, the arising of suffering, the cessation of suffering and
the noble truth of the path leading to the cessation of suffering.
These, monks, are the four noble truths.

Pali from Vini40 (Be) 1. ye dhamma hetuppabhava, tesam hetum tatha-
plus adapted text from 2. gato aha tesafica yo nirodho, evamvadi
SN 56.13, S v 425 (Be) 3. mahasamano (Vin I 40). cattarimani, bhikkhave,
[putting in italics my Pali 4. ariyasaccani [yani maya sayam abhififia sacchika-
translation of the part 5. tva abhisambuddhani]. katamani cattari? dukkham ariyasaccam,
of the Bagh text without 6. dukkhasamudayo dukkhanirodho® dukkhanirodhagamini
an equivalent in the patipada
Theravada transmission] 7. ariyasaccam ... imani kho, bhikkhave, cattari ariyasaccani
(SN 56.13 adapted).

8 Be (SN 56.13) Samyutta Nikéya, mahévaggo, 12. saccasamyuttam, 2.
dhammacakkappavattanavaggo 3. khandhasuttam has dukkhasamudayo ariyasaccam
dukkhanirodho ariyasaccam as av.L to dukkhasamudayam ariyasaccam, dukkhanirodham ariyasaccam.
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Sound changes hetuppabhava > hetuprabhava. pa > pra. Retention of pr in local

dialect.

dha > avaca. Evidence of a non-Theravada transmission. Tournier
(2023: 441-443) plausibly argues for a Sammitiya transmission.

n > n in nirodho, imani, saccani, yani, abhisambuddhani, katamani,
gamini > nirodho, imani, saccani, yani, abhisambuddhani, katamani,
gamini (Geiger §42.5, Pischel §224).

mahasamano > mahassamano 1. Regressive assimilation of -sfamano
> -ssamano (Geiger §53.2); normally the word is samano in Pali,
but -ssamano in a compound (Geiger §51.2). 2. Compensatory
shortening of maha > maha conforming to the Law of Morae
(Geiger §6.2).

ariyasaccani > ayirasaccani. Metathesis of r and y (Geiger §47.2),
although ayira is found in canonical Pali.**

sayam > saim. Samprasarana ya > i in an unaccented syllable
(Pischel §151).

abhififia > abhifia. 1. ififi > ifi (Geiger §5b); 2. 1> i a spelling mistake
or shortening of second long syllable (Geiger §23) 3.a>a
spelling mistake, the other absolutive sacchikatta has a.

sacchikatva > sacchikatta. -tva > -tta (Pischel §298).

patipada > padipada. t > d (Pischel §198).

kho > ho. Unvoiced aspirate replaced by h, (Geiger §37, Pischel
§188).

ariya > aira. 1. Metathesis of r and y ariya > ayira (Geiger §47.2). 2.
Dropping of intervocalic y (Pischel §186).

We now have in the last five inscriptions (5-9) what I believe is a complete
set from India of quotations from Pali canons published so far.®* I say ‘canons’
because I accept Tournier’s claim that Devnimori and Bagh are Sammitiya
transmissions, but I believe pace Tournier that the first Sarnath inscription is
probably a Theravada transmission taken to a pilgrimage site. The affiliation
of the Ratnagiri and the ye dhamma Sarnath inscriptions is unclear to me.

¢ Though ayira is a rare variant in the Pali canon, with sacca it is always ariyasaccam.

¢ The ye dhammd formula has only been found in India at Sarnath and Bagh, so far as I am
aware. On the other hand, there are many examples of the ye dharma formula on clay seals,
bricks and miniature stupas in India and elsewhere; Boucher (1991) provides many references.
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Epigraphic Pali as a category

Konow called the Sarnath inscriptions ‘Pali’ and ‘Mixed Pali’. Von Hiniiber called
the second Sarnath inscription ‘Hybrid Pali’ and the Devnimori and Ratnagiri
quotations ‘Continental Pali’. Salomon (1998: 80-81) not only calls only the
inscriptions at Sarnath, Devnimoriand Ratnagiri ‘Pali’, he even describes them as
‘canonical Pali’, despite many sound changes. Why then does he call the Bharhut
inscription with only a single sound change ‘central-western epigraphic Prakrit’
(Salomon 1998: 267), but Devnimori with far more sound changes ‘Pali’? He
is firm on this distinction, wishing to restrict ‘Pali’ to canonical Pali; Salomon
(1998: 80 n.29) states: ‘It should be noted that in some early (and even some
more recent) epigraphic publications the term “Pali” has been inaccurately used
to refer to various other MIA dialects.*® However, he makes no effort to justify
this sharp division and my claim is that he cannot justify it on linguistic grounds,
since every inscription presented in this paper is obviously in Pali. His distinction
only serves to maintain the fiction the Pali was an artificial ecclesiastical
language, but the reality was that its later developments in inscriptions show it
as a widespread, non-sectarian, natural and evolving language.

This is a debate between (hair-)splitters and lumpers, analogous to that
between Darwin (1857) and his correspondents. Splitters wish to make
demarcations and tend to complexity, lumpers wish to draw out similarities
and tend towards simplification.” In this instance, I believe the splitters
have gone too far and are missing the underlying unity of Pali and central-
western epigraphic/Monumental/Lena Prakrit. This has the consequence
of not allowing them to see the possibility and indeed the probability that
‘Pali’ is at least as old as inscriptions in India, and thus that the Buddha spoke
Pali. I believe splitters have been misled by the Magadhi myth and Pali canon
misreadings based on that myth.®

s Skilling (2021: 43) also has this tendency of seeing the similarity to Pali in inscriptions and
then rejecting it, for he says of label inscriptions in South Asia, including Bharhut: ‘The labels
are all in Prakrit - none are in Pali properly speaking’

¢7 Although Darwin used simple language, this is not a trivial problem, as the existence of a
journal such as Cladistics demonstrates. McMahon & McMahon (2005), a geneticist and a linguist,
were in the early stages of development of techniques for a computational cladistics approach
to languages and dialects, which they (2005: 238) regarded as additions, not replacements, to
linguistic knowledge, experience and insight.

% The Magadhi myth was the implicit background for serious misreadings of sakaya niruttiya
(Karpik 2019a: 39-45) and samafifiam natidhaveyya (Karpik 2019a: 46-48). My interpretation of
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I am now in a position to answer Skilling (2021: 38):

No-one has been able to identify an ancient ‘Pali-land’ once
populated by ‘Pali speakers’. For this there may be good reason,
since the evidence suggests that rather than a displaced ‘natural’
language, Pali is an artificial and hybrid literary language. [...] The
premise of this essay is that Pali inscriptions have been found
only in Southeast Asia ...

I answer Skilling as follows: The Buddha was a Kosalan and spent more
time there than anywhere else, according to the first four Nikayas. He spoke
in a standard western dialect which spread across India, excepting perhaps
the North West, as is shown by epigraphic evidence. The bureaucracy of the
Mauryan Empire used the Eastern ASokan variety in the first inscriptions of
the Ganges basin, but this variety could not have been widely spoken beyond
the Mauryan bureaucracy as it vanished from the inscriptional record with
that Empire in less than a century; since the Buddha died before the Mauryan
empire, he is unlikely to have spoken it and therefore Pali could not be an
artificial formation from it. Pali is not in evidence in the A$okan inscriptions
because it was a standard, trans-regional language and probably less suitable
for devolved bureaucracies headquartered in Taxila, Ujjain and Patna with
their separate, perhaps pre-Mauryan, traditions. However, the western
ASokan inscriptions at Girnar are very similar to Pali,” and combined with the

the sakdya niruttiya passage at Vin ii 139 is that there are hundreds of prose Pali suttas which
include verse, and two Brahmin monks, educated in Vedic verse, noticed this and proposed to
the Buddha ‘buddhavacanam chandaso aropemd’, ‘let us elevate the Buddha’s words with verse’,
intending to versify entire suttas and thus reduce the likelihood of corruptions; it had nothing
to do with ‘translation’, which is not a meaning given for dropeti in the PED or DOP (though it is
in the CPD); von Hiniiber (2021: 113) translates aropento in the proem to the Vinaya commentary
as ‘having raised [from Sinhala to Pali]’ instead of ‘having translated’. Later, however, in Chinese
sources the sakdaya niruttiya passage was taken as permission to translate. Because of the Magadhi
myth, many scholars have misread the sakdya niruttiyd passage as translation from Magadhi to
other language varieties and then reversed the meaning of samarifiam natidhaveyya at MN 139
(Aranavibhangasutta, M iii 230) from the correct ‘you should not go against standard language’ to
the opposite. Certainly, Salomon (2018: 59) adopts the common misunderstanding of Vin ii 139
as meaning that the Buddha’s words ‘should be learned “in one’s own dialect” (sakdya niruttiya),
that is in the local vernacular’.

¢ Talim (2010: xii) converts the Girnar inscriptions into Pali as she considers: ‘[Girnar] Aokan
edicts are more in Pali; maybe 75% in Pali, 20% in Prakrit dialects and 5% in Sanskrit. Although
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Sitabenga inscription, they strongly suggest that Pali existed when inscriptions
were first made in India. That there are so few inscriptions in canonical Pali
is due to the fact that it was an oral tradition, like the Vedas and Jain Agamas,
developed before writing was common in India; it merely appears to be an
ecclesiastical language because only some Buddhists have preserved this
standard vernacular in its fifth-century BCE form. Pali inscriptions in India
could be numbered in the hundreds, as one would expect of the homeland of
Buddhism, if one uses the definition of Epigraphic Pali proposed here.

Skilling is, of course, not alone: Norman (1993b: 158) argued that the
Devnimori inscription should not be called Pali because its deviations from
canonical Pali would not fall within the limits of scribal variation. However,
this assumes that Pali was never a natural language and defines Pali as if
it were only the exact language of the Theravada canon, thus severing its
connections to the wider linguistic landscape. In my view, labels for non-
Theravada varieties, like ‘Sammitiya MIA7 and ‘central-western Epigraphic
Prakrit’! are needlessly vague, rather like calling an epitaph quotation from
the King James Bible ‘Church of England Germanic’ or ‘Southern England
epigraphic dialect’. More precise would be ‘Sammitiya Pali’ and ‘Epigraphic
Pali’. Epigraphic Pali can be accurately defined through its relationship to
canonical Pali as another MIA dialect alongside the Asokan dialects, Ardha-
Magadhi and the literary Prakrits. It is only because of excessive splitting
in some academic circles that Skilling can make the implausible claims that
Pali inscriptions have been found only in Southeast Asia and that Pali is an
artificial language. These are odd results, which suggest that their particular
definition of Pali is defective.

I am sympathetic to her case, I would not include the Girnar inscriptions in Epigraphic Pali
because it is hard to fit them in a line of descent from Pali to the central-western epigraphic
Prakrit; for example, it is not clear how the Pali gerundive -bba could change to Girnar -vya or
how the Girnar absolutive -tpa could change to Hathigumpha, Devnimori and Bagh -tta.

70 A term used by Tournier (2023: 417 n.46). To his credit, he compares the Sarnath, Devnimori
and Bagh inscriptions with Pali, not Sanskrit, so my describing their language as a variety of Pali
does not seem extreme.

7! ‘Central-western epigraphic Prakrit’ is potentially misleading, for, as we have seen, this
language is not confined to the centre and west of India. Salomon acknowledges this, for after
pointing to dialectical and stylistic variations, he states (1998: 77): ‘But all in all, the standard
epigraphic or “Monumental” Prakrit can be treated as essentially a single language whose use
spread far beyond its place of origin, and which should not be taken to represent the local
vernacular of every region and period where it appears.
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The question then arises as to why the traditional Theravada belief in
the Buddha speaking Pali has been censured. One reason is that the first
inscriptions in the Ganges basin were in the Eastern Asokan dialect and
this was assumed to be the Buddha’s language;? another is acceptance of
the Magadhi myth and its corollary of Pali being an artificial, ecclesiastical
language; another is that many familiar with the editorial principle of lectio
difficilior potior, ‘the more difficult reading prevails’, may find complex
narratives like westernised, Sanskritised Magadhi more convincing and
are naturally drawn to splitting; splitters may have also feared, as I fear,
accusations of pro-Theravada sectarian bias for reviving the practice of
calling early inscriptions ‘Pali’.”®

Implications of Epigraphic Pali

The implications of Epigraphic Pali are that Pali was not originally an
ecclesiastical language, but a naturally evolving non-sectarian standard
language used across India for many centuries and in many contexts. The
narrative of Sanskritised Magadhi was promoted by Lévi (1912: 511) to
eliminate sterile debates on the authenticity of the Pali or the Sanskrit
canon; therefore, rejecting it appears at first glance to reopen this
uncomfortable doctrinal issue. Lévi’s solution was that neither canon was
authentic, meaning not in the original language; my solution is that, if all
canons were originally in Pali, the language of the Buddha, that should not
confer priority to any canon. To that end, I propose the following outline of
the transmission of Buddhist texts.

Gombrich (2018: 69ff) has argued that the Buddha spoke Pali.’* Similarly,

72 This was the view of von Hiniiber (1985a: 61) and Oberlies (2019: 43) for example. However,
I follow Cousins (2013: 120-121): ‘The significant point is that the Eastern or Eastern-influenced
dialect of all other Mauryan inscriptions in India cannot have been the local or ordinary spoken
dialect of most people in the majority of the places where it is used. That this is so is indicated
rather clearly by the fact that no post-Mauryan inscriptions in this dialect are extant. I wonder
if this dialect was that of the first Mauryan rulers, but dropped out of fashion with the expansion
of the empire. ASoka was viceroy in Ujjain and his children, if brought up there, may not have
spoken that Eastern dialect.

7 For example, Biihler (1883: 78-79) calls the language of some Kanheri inscriptions ‘Pali’.

74 Richard Gombrich informed me by email of a further argument that Pali reciters aspired
to the Buddha’s speech rather as the King’s English was the reference standard for English. I
have found that Vale (2016: 34-35) identifies August 1417 as the time when letters in Chancery
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Karpik (2019a) has argued that there is no evidence to reject the Theravada
tradition that the Buddha taught in Pali. This implies that the oral texts of
all Buddhist schools were originally in Pali, though perhaps with slightly
different transmissions which were eventually adopted by different schools
and with local dialectical features.” I suggest these transmissions were
treated differently by native MIA speakers and non-native MIA speakers in the
centuries after the Buddha’s death.

In native MIA native speaker communities, oral Pali texts may well have been
written down in other varieties of MIA, e.g. Gandhari, Buddhist Hybrid Gandhari
and Buddhist Hybrid Sanskrit.” Thus, at first there were two tracks simultaneously:
an oral Pali tradition used for text recitation and a modernised language track for
note taking. Salomon (2011: 183) writes of some Gandhari texts:

These manuscripts thus seem to serve more as prompts to stimulate
the reader’s memory of the text than as the primary records of them.
This sort of extremely abridged text ... is presumably a manifestation
of the lingering orality which pervades Buddhist scribal traditions,
whereby written texts tended to function as supplements to, rather
than as replacements for, recitation and memorization.

English appeared from Henry V’s signet office, some of which were in the king’s own hand. The
phrase, ‘the King’s English’, in Shakespeare (2006: 957), The Merry Wives of Windsor: ‘Here will
be an old abusing of God’s patience and the King’s English, reflected a distant reality. There is
therefore some justification in historical sociolinguistics for Pali to have taken a similar course.

75 Tournier (1923: 442) plausibly argues from their language that the Devnimori and Bagh
inscriptions were a Sammitiya transmission, including (2023: 436) their retention of r, shown
also in the ASokan Girnar inscriptions, all in the west, which was a stronghold for that sect. 1 add
that Nanaghat, also in the west, has r retentions.

76 Salomon (2001: 242) describes the language of some British Library scrolls as: ‘a sort of
“Gandhari translationese” with clearly discernible traces of the phonology and morphology of
a substratum language of the midland MIA type, from which the texts were evidently more or
less mechanically translated into Gandhari'. I take the midland MIA language to be canonical
or Epigraphic Pali. Similarly, Edgerton (1953: 13 §1.105(2)) thought the underlying dialect of
Buddhist Hybrid Sanskrit had similarities with Pali, but also important differences. I take the
differences to be a modernisation of Pali. Ollett (2017: 38-45) argues from epigraphic data that
Hybrid Sanskrit was not an incompetent attempt at Sanskrit, but an attempt at a common
Prakrit denominator across dialects; he states (2017: 44): ‘On this account, Sanskritization did
not begin as Sanskritization at all, but as a regression to the linguistic mean. Bronkhorst (1993:
408) argues that some Buddhists: ‘looked upon the language of their [Hybrid Sanskrit] sacred
texts as fundamentally identical with classical Sanskrit’

77



LIGHT ON EPIGRAPHIC PALI

My hypothesis is that these prompts expanded to full written texts and,
eventually, canons in contemporary language varieties” for the purpose of private
devotion, study and instruction in much the same way as many may prefer reading
a modern English Bible to the archaic King James version. As it is improbable
that the language of such a revered figure as the Buddha was immediately
completely discarded, which would be contrary to Indian custom or the Buddha’s
instructions™ or practicality,” these modernised written texts, exemplified in
Devnimori, Ratnagiri and Bagh, were at first in parallel to the increasingly archaic
Pali recitations and services, but eventually may have replaced them in parts of
Ariyaka speaking India when Pali was becoming unintelligible to the uneducated,
perhaps in the 4" century CE*. When the dialects did become too divergent for
easy understanding, Pali had become a separate ecclesiastical language, difficult
to understand except to the educated, and, as the language of education became
predominantly Sanskrit during the 1 millennium, this divergence opened the way
for increasing Sanskritisation of texts to facilitate public debate with Brahmins®
and to conform with wider society;® the ye dhamma Sarnath inscription marks the
early stages of this trend and the Patna Dharmapada is an important milestone in
the Sanskritisation of Pali.®

However, in Dravidian speaking southernIndiaandits neighbour, SriLanka,
the situation was very different: Pali was from the first a separate, foreign
ecclesiastical language in this zone. This is obvious for Dravidian speaking

77 Dip V 50 may refer to this process where it states that some time after the Second Council
other sects altered the collection of suttas: namam lingam parikkharam akappakaranani ca
pakatibhavam vijahetva tafi ca afifiam akamsu te, ‘they abandoned its original nature regarding
nouns, genders, basics and proper usage and made it something different.

78 Karpik (2019a: 14-15)

7 Karpik (2019a: 13)

% Salomon (1998: 85) says of the early Christian era: ‘... it is questionable whether the MIA
dialects of the time were really so different; from the available literary and inscriptional
data, it would appear that they were not yet so widely divergent as to present major
difficulties of communication.

8 Verardi (2011: 205-214) describes public debates that had serious, painful consequences;
unfortunately, the language used is not discussed, but Sanskrit is the most likely candidate from
the Gupta era onwards.

82 The reasons for Sanskritisation are wider than intelligibility and were not a solely Buddhist
phenomenon according to Salomon (1988: 84-86).

8 Tournier (2023: 435-440) dates this trend from the 4t century CE onwards and compares
the Devnimori inscription, which he considered ‘close to canonical Pali’ to later Sammitiya
sources, such as the Patna Dharmapada and the Maniciidajataka of Sarvaraksita.
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areas, but it also seems that Sinhala had already diverged considerably
from Pali before the Common Era;* furthermore, according to Pali sources,
ASoka’s son, Mahinda, brought the commentaries to Sri Lanka and translated
them into Sinhala, presumably to meet local needs.® The contact between
the Sinhala and Dravidian language communities in this zone®* would have

% By the time of ASoka, Sinhalese had developed separately from the mainland for centuries.
It is therefore a cousin of Epigraphic Pali, if Pali is considered the parent. Gair (1988: 5-7) states:
‘Otherwise, the [phonological] system very closely resembles the Middle-Indo-Aryan one except
for the lack of a voiced and voiceless aspirated stop series contrasting with the unaspirated ones.
This is a peculiarly Sinhala feature with respect to Indo-Aryan, since in the languages of that family
within India itself none has lost that feature completely. This dramatic change occurred before
the earliest inscriptions, and it is probably the strongest candidate for substratum phonological
influence from the Dravidian family, which, it will be noted, also lacks aspirates. Sircar (1965: 241~
242) offers a 2 to 1% century BCE cave inscription near Anuradhapura. The corrected reading is:

Devanapiya maharaja Gamini-Tisaha puta Devanapiya Tisa-Abayaha lene agata anagata catu disa
sagasa dine.

My Pali translation is:

Devanampiya-mahdraja-Gamini-Tissassa putta-Devanampiya-Tissa-Abhayassa lenam dgatandgata-
catuddisa-sanghassa dinnam.

Wickremasinghe (1912: 144) translates: ‘The cave of Devanapiya Tisa Abaya, son of the
great king Devanapiya Gamini Tisa, is given to the Buddhist priesthood from the four quarters,
present and not present. (Normally, if it were in Pali, agatanagata would mean ‘past and
future’.) Geiger (1938) states: (§8) that long vowels and anusvara are generally not marked; (§35)
aspirated consonants are de-aspirated and conjunct consonants are made single; (§95.1) the
direct singular a-stem ending is -¢; (§95.3) the oblique singular a-stem is -asa or -aha.

8 Kemper (1991: 33) suggests that: ‘... no ancient account outside Sri Lanka identifies Mahinda
as Adoka’s son. Regarding the person and time, here may be mythic elements to this story, given
in Sv i1, verses 6-8, As 1-2 verses 13-15 and Mhv XXXVII 228-230, but it is likely to have a kernel
of truth: von Hiniiber (2021: 114-118) concludes: ‘To sum up, there is some direct and indirect
evidence supporting the assumption that old explanations of the canonical texts were brought
from India and were translated into Sinhalese’ I believe writing would be needed to effect such a
translation, possibly centuries before the Tipitaka was written down in Sri Lanka in the 1% century
BCE; Coningham et al. (1996) have concluded from radio-carbon dating of Brahmi inscribed
potsherds that there was in fact writing in Sri Lanka in the early 4™ century BCE, pre-dating
the Asokan inscriptions by more than a century; one sherd, 17332, from the early 4% century
reads devasa, ‘Deva’s’. Furthermore, Abeywardana et al. (2019: 99) considered 80 records from the
Mahavamsa and 131 from the Ctlavamsa when they concluded: ‘The inscriptions, classical texts
and chronicles of Sri Lankan historiography were written with a specific agenda, however, they
provide trustworthy information on the development of the ancient water harvesting system.

8 Although Indrapala (1969: 63) plausibly concludes that major Tamil settlements in Sri
Lanka occurred as late as the 13% century CE, he does not consider integrated settlements; while
acknowledging the presence of Tamil traders from the 2™ century BCE, he tendentiously dismisses
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reinforced the perception of Pali as a foreign introduction. Therefore,
there was never internal pressure within the Buddhist communities of this
zone to modernise the language of canonical written texts. Furthermore,
on both the island and the southern mainland, the Theravada community
was as ideologically conservative with its ecclesiastical language as with its
Vinaya® with the consequence that Pali could be a means of communication
between the mainland and island monastic communities. The fate of Pali
as an ecclesiastical language on the mainland is not, to my knowledge,
recorded and so my working hypothesis must be that it continued in ritual
use in much the same way as in modern Theravada communities beyond
c. 400 CE when the writer of the Vinaya commentary translated the
Sinhala commentaries into Pali for the benefit of mainlanders.®® Thus the
foreignness of Pali, combined with Theravada ideology and its value as a
common language ensured its survival in Sri Lanka and South India. By the
mid-first millennium the Theravada Pali canon, as evidenced by the first
Sarnath inscription, contrasted with other Buddhist canons in various stages
of modernisation/standardisation/Sanskritisation.

This outline does not judge the authenticity of the Pali or Sanskrit canons
on linguistic grounds; that judgment needs to be made on other criteria, if at

(1969: 46) the Tamil kings of Sri Lanka, Sena, Guttika and Elara, as ‘adventurers’ although they
reigned collectively for 66 years (c. 177-155 and c. 145-101 BCE) and despite praise to them all
for ruling righteously (Dip XVIII 47-50); furthermore, there were five Tamil kings between c.
43 and c. 29 BCE and six Tamil kings between c. 433 and c. 460 CE (all the above approximate
dates from Mendis 1940: 150-152). I do not claim these contacts amounted to a South Indian-Sri
Lankan cultural zone, but I argue that the conditions for mutual influence between mainland and
island Buddhist communities were present. For example, Mhv XXXVII states that Sanghamitta
Thera came from the continent to consecrate King Mahasena (c. 334-362 CE); Mp v 98 states
that Buddhaghosa’s commentary (on the Anguttara Nikaya) written at the Mahavihara at
Anuradhapura in Sri Lanka was requested by a monk called Jotipala who had lived together with
Buddhaghosa in Kafichipuram in Southern India.

¥ Dip V 36 accuses the Vajjiputtakas of altering doctrines and Vinaya, and V 38 of
altering language.

% Sp i 2 Verses 8-9 samvannana Stharadipakena, vakyena esa pana sankhatatta, na kifici attham
abhisambhunati, dipantare bhikkhujanassa yasmd, || tasma imam palinayanuriapam, samvannanam
dani samdrabhissam. ‘But as that commentary was composed in the language of the island of
Sihara (var. Sihala-) and none of the meaning reaches a monastic on the continent, therefore I
will now begin this commentary in the manner of the texts (palinayanuriapam). Dhp-a i 1 Verses
5-9 have a similar sentiment. Von Hiniiber (2021: 119-123) collects evidence of Theravada
activity on the mainland of India.
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all. Although it diverges greatly from the current academic consensus, I make
no apologies for that. As Salomon (2018: 99) explains:

This reconstruction of the gradual shift [from Gandhari manuscripts
of individual sutras] towards written canons is admittedly
provisional, and it is not at all unlikely that future discoveries and
deeper analyses of the manuscripts already known will modity,
perhaps even discredit, this scenario. But this is a risk scholars
must take when all they have to work with are the random scraps
of information that happened to have survived from antiquity; in
such situations, hypotheses are made to be broken.

Modern computer searches now suggest that the old hypothesis that Pali s
Sanskritised, Westernised Magadhi is broken. Similarly, the evidence above
for the transmission of texts in India is indeed scrappy and my outline, too,
may well need future revision; but I must take that risk. However, the evidence
for Pali as a standard, wide-spread evolving language is not scrappy. There is
no shortage of Pali texts and there are hundreds of inscriptions across India
that could be linked to Pali in the way already demonstrated above. Well-
documented sound changes show that Monumental Prakrit is a later form of
Pali and accordingly it should be recognised as Epigraphic Pali. As originally
all Buddhist scriptures were in Pali, this paper returns us to exactly where 1
believe Lévi always wanted us: questions of authenticity cannot be resolved
on the grounds of language. He arrived at that destination by denying any
Buddhist canon was in the original, I arrive at the same place by claiming
all early texts were originally in Pali. My hypothesis that the Buddha taught
in Pali is therefore a non-sectarian statement, even though this is also a
Theravada tradition. The difference here is simply a new appreciation of
Pali, for as T.S. Eliot (2006: 414) writes:

We shall not cease from exploration
And the end of all our exploring
Will be to arrive where we started

And know the place for the first time.
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ABBREVIATIONS

Abhidh-av-nt Abhidhammatthavikasini (Commentary on
Abhidhammavatara)

As Atthasalini (Commentary on Dhammasangani)

As-mt Atthasalini-mulatika

Be Burmese edition (used by DPR)

CPD Critical Pali Dictionary

Dhp-a Dhammapada-atthakatha

Dip Dipavamsa

DOP Dictionary of Pali

DPPN Dictionary of Pali Proper Names

DPR Digital Pali Reader

Geiger Geiger (1984). A Pali Grammar

GRETIL Gottingen Register of Electronic Texts in Indian Languages

It-a Paramatthadipanti (Itivuttaka-atthakatha)

Ja Jataka and Jataka-atthakatha

Kkh-t Vinayatthamafjisa (Commentary on Kankhavitarani)

M(N) Majjhima Nikaya

Mhv Mahavamsa (and Ciilavamsa)

MIA Middle-Indo-Aryan

Moh Mohavicchedani

Mp Manorathapiirani (Anguttaranikaya-atthakatha)

Mp-t Saratthamanjtsa (Commentary on Mp)

Mila-s Milasikkha

Mila-s-t Milasikkhatika

Pac-y Pacityadiyojana

Palim Palimuttakavinayavinicchayasargaha (Vinayasanigaha)

Palim-nt Vinayalankaratika (Commentary on Palim)

PED Pali-English Dictionary

Pischel Pischel 1957 Comparative Grammar of the Prakrit Languages
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Ps
Ps-pt
PTS
S(N)
Sadd
Sp

Spk
Spk-pt
Sp-t
Sv
Sv-pt
Th
Ud-a
Vibh-a
Vin-vn
Vin-vn-pt
v.l.
Vmv
Vin
Vism
Vism-mht
Vv-a
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Papaficastidani (Majjhimanikaya-atthakatha)
Linatthappakasana (Commentary on Ps)

Pali Text Society

Samyutta Nikaya

Saddaniti

Samantapasadika (Vinaya-atthakatha)
Saratthappakasini (Samyuttanikaya-atthakatha)
Linatthappakasana (Commentary on Spk)
Saratthadipani (Commentary on Sp)
Sumangalavilasini (Dighanikaya-atthakatha)
Linatthappakasana (Commentary on Sv)
Theragatha

Paramatthadipani (Udana-atthakatha)
Sammohavinodani (Vibhanga-atthakatha)
Vinayavinicchaya

Vinayatthasarasandipani (Commentary on Vin-vn)
varia lectio (variant reading)

Vimativinodani

Vinaya

Visuddhimagga

Paramatthamafijisa (Commentary on Vism)
Paramatthadipani (Vimanavatthu-atthakatha)
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Beyond Conventional Existence
and Fundamental Emptiness:
Kuiji’s Logical Analysis of Bhaviveka’s
Two Inferences for the Emptiness of All Dharmas!

Ernest Brewster

ABSTRACT—During the sixth century CE, Bhaviveka (c. 500-560
CE), the South Asian Buddhist philosopher, enlisted the ‘three-part
inference’ (Sanskrit, hereafter, Skt.: trairiipya; Chinese, hereafter,
Chi.: sanzhi zuofa —3Z{Ei%), a form of logical reasoning based in the
‘science of reasons’ (Skt.: hetuvidya; Chi.: yinming [KIBH) to expound the
Madhyamaka doctrine of the ‘emptiness’ (Skt.: $iinyatd; Chi.: kongxing
1) of all dharmas, the fundamental constituents making up the
entirety of reality. In the Jewel in the Palm of the Hand (Skt.: *Hastaratna;
Chi.: Zhangzhen lun E#327), a seminal Madhyamaka treatise preserved
only in the seventh-century CE Chinese translation by Xuanzang (6027~
664), Bhaviveka formulated two inferences intending to prove that
all ‘conditioned dharmas’ (Skt.: samskrtadharmah; Chi.: youwei fa H
i£) and ‘unconditioned dharmas’ (Skt.: asamskrtadharmah; Chi.: wuwei
fa #&F%1X) are universally empty, in terms of ‘ultimate truth’ (Skt.:
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paramdrthasatya; Chi.: shengyi di B3%#¥). This paper examines how
Kuiji 813 (632-682), an eminent Sinitic scholar-monk, puts pressure
on Bhaviveka’s inferences by contending that they erroneously
attribute the property of omnipresent emptiness to all conditioned
and all unconditioned dharmas. In his rejoinder to Bhaviveka’s two
inferences, Kuiji hews closely to the doctrinal sources of Yogacara
Buddhism in which ‘reality as it really is’ (Skt.: *tattva; Chi.: zhenshi E
H) is characterised by an ‘ultimately real nature’ (Skt.: *dravyatva; Chi.:
zhenshi B 1) that is unconditioned, neither arising, nor ceasing, and
neither conventionally existent, nor fundamentally empty.

KEYWORDS: Bhaviveka, Kuiji, inference, trairiipya, Indian Logic,
Madhyamaka

Introduction

The Jewel in the Palm of the Hand (Sanskrit, hereafter, Skt.: *Hastaratna; Chinese,
hereafter, Chi.: Zhangzhen lun *#327f), a $astra composed in the sixth
century by Bhaviveka (c. 500-560 CE), a Buddhist philosopher of likely South
Indian descent, illustrates how early Madhyamika philosophers applied
Indic systems of logic and reasoning to formulate doctrinal arguments. In
this seminal Madhyamaka treatise, preserved only in the seventh-century
CE Chinese translation by the scholar-monk Xuanzang Z#& (6027-667),
Bhaviveka uses two ‘three-part inferences’ (Skt.: trairtipya; Chi.: sanzhi zuofa —.
SZ1E1%) to defend the doctrine of the ‘emptiness’ (Skt.: $iinyata; Chi.: kongxing
1) of all dharmas, the fundamental constituents comprising the entirety
of reality. Bhaviveka’s use of the three-part inference demonstrates his deep
understanding of the ‘science of reasons’ (Skt.: hetuvidya; Chi.: yinming [K|FH),
a system of logic refined by the logician Dignaga (c. 400-480).? In his attempt
to prove that all ‘conditioned dharmas’ (Skt.: samskrtadharmah; Chi.: youwei
fa B F5i%) and all ‘unconditioned dharmas’ (Skt.: asamskrtadharmah; Chi.:
wuwei fa #€%7%) are universally empty, Bhaviveka employs two trairiipya
inferences. The first inference intends to prove that all conditioned dharmas

2 While the five-part model of formal inference, originated within the Brahmanical Nyaya
tradition, preexisted him, Dignaga was responsible for streamlining the basic form of the
inferential method (anumana), using three, instead of five, parts.
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are empty of ‘intrinsic nature’ (Skt.: svabhavah; Chi.: zixing H1£) in terms of
‘ultimate truth’ (Skt.: paramdrthasatya; Chi.: shengyi di F53%5¥); the second
inference aims to prove that all unconditioned dharmas are empty of ‘causal
efficacy’ (Skt.: karitra; Chi.: zuoyong EH) and, therefore, ‘fundamentally
unreal’ (Chi.: wuyou shi ##H &). The argumentation advanced by Bhaviveka
stands as an articulation of the Madhyamaka doctrine of the omnipresent
emptiness of the dharmas and offers a clear and vibrant illustration of how
the specific rules of the science of reasons, standardised by Dignaga, were
used by Madhyamika authors.

The Abhidharma teachings he argues against draw a basic distinction
between conditioned dharmas and unconditioned dharmas. For them,
conditioned dharmas are defined as ‘impermanent’ (Skt.: anitya; Chi.: wuchang
JEH)), in that they are generated by ‘causes and conditions’ (Skt.: hetupratyaya;
Chi.: yinyuan [K1%%), the activities and spatiotemporal contexts of other
conditioned dharmas. Conditioned dharmas are understood to possess causal
efficacy, the energy required to function as a cause and condition—that is,
to activate another dharma. Upon arising, conditioned dharmas abide only
long enough so as to discharge a momentary burst of causal efficacy before
immediately decaying and ceasing to be.* Unconditioned dharmas are defined
as ‘perpetually abiding’ (Skt.: nitya; Chi.: changzhu ¥ 1), in that they are not
generated by the causes and conditions of other dharmas and, therefore, do
not arise, change, or cease to be; they continually abide and do not serve
as either a cause or a condition for any other dharmas. While conditioned
dharmas are understood to be modifiable and ‘mutable’ (Chi.: bianyi 5% %2),
unconditioned dharmas are regarded as unmodifiable and ‘immutable’ (Chi.:
wu bianyi 52 52),

* Different Abhidharma theorists diverge over the issue of whether these four stages of
alteration—arising, abiding, changing, and ceasing—are incurred by an individual conditioned
dharma over one moment (i.e., the present moment), or over two moments (the future and
present moments); see Brewster (2021, 28-30). Ronkin (2018) comments on the traditional
objection to the view that an individual conditioned dharma withstands four stages of alteration
in a single present moment in time: ‘That a single event undergoes four phases within a given
moment, inevitably infringes upon its momentariness. However, it is important to point out
that for Sarvastivada theorists such as Sanighabhadra (fl. c. fifth-sixth century), conditioned
dharmas arise in the future (T°), before abiding, changing, and ceasing in the present moment
(T?). Sarvastivada theorists envision a moment as consisting in a finite, though meagre,
temporal duration equivalent to 0.013333 of second; see Sanderson (1994, 42).
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In his argumentation for the omnipresent emptiness of all dharmas,
Bhaviveka hews to Madhyamaka teachings regarding the characterisation
of the conditioned dharmas as ultimately lacking in intrinsic nature, the
fundamental core of a dharma that makes it ‘ultimately real’ (Skt.: paramarthasat;
Chi.: shengyi you 53%H) according to Abhidharma doctrine. For Bhaviveka,
while conditioned dharmas possess a causal efficacy that validates their
existence in conventional reality, unconditioned dharmas are not causally
productive in that they are defined as lacking causal efficacy and are therefore
ultimately non-existent. In the Jewel in the Palm of the Hand, Bhaviveka uses
two three-part inferences to argue: firstly, that all conditioned dharmas are
empty of intrinsic nature in terms of ‘ultimate truth’ (Skt.: paramarthasatya;
Chi.: zhendi E#fi, shengyi di F53E5¥); and secondly, that all unconditioned
dharmas, because they lack causal efficacy, are fundamentally unreal. Using
two inferences, Bhaviveka concludes that all dharmas are empty of intrinsic
nature. Following the rules of the science of reasons, Bhaviveka determines
that emptiness is a universal property exemplified equally by all dharmas and
thus ‘omnipresent’ (Chi.: zhoubian J& &) throughout the universe.

In advancing his two inferences for omnipresent emptiness, Bhaviveka
follows Nagarjuna’s doctrine of two truths that denies the Abhidharma
doctrine of the fundamental existence of dharmas as the ultimately real
constituents making up the entirety of reality.* For Nagarjuna, conventional
truth designates the provisional existence of composites made up of
individual dharmas with intrinsic natures; ultimate truth designates the
emptiness of composites and individual dharmas of inherent existence,
making them separate from the myriad causes and conditions that produce
them. Sarvastivada Abhidharma thinkers envision dharmas—conditioned and
unconditioned—as the ultimately real and indivisible constituents of reality
as it really is by virtue of possessing intrinsic natures that are not borrowed

4 Siderits (2007, 182) characterises the Abhidharma teachings on two truths as based upon a
‘metaphysical’ reading of the two truths, wherein conventional truth provides an account for
conventional reality populated by composite wholes and other conceptual fictions, and ultimate
truth provides an account of the ‘ultimate nature of reality’. By contrast, Siderits describes
the Madhyamaka doctrine of two truths as based upon ‘the rejection of the idea of ultimate
truth’ and characterises this doctrine—as it rejects the notion that ultimate truth designates
any mind-independent ultimate reality that is the way it is no matter what—as fundamentally
anti-realist. He also describes it as ‘semantic non-dualism’ in that, ultimately, there is only one
kind of truth—conventional truth.
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from other entities. In upholding the Madhyamaka doctrine of the two truths,
Bhaviveka proposes that the dharmas that comprise the phenomenal world
‘exist’ (Skt.: sat; Chi.: you ) as discrete entities with intrinsic natures and
distinct causal efficacies according to a conventional truth based on the force
of mental construction, while they ‘do not exist’ (Skt.: asat; Chi.: wu %) as
discrete entities according to an ultimate truth that designates dharmas as
‘empty’ (Skt.: $itnya; Chi.: kong %) of any intrinsic nature not borrowed from
the myriad of causes and conditions that produce them.

Roughly a century after Bhaviveka flourished, Kuiji #13& (632-682)—an
eminent disciple of Xuanzang—examined the Madhyamaka doctrine of the
omnipresent emptiness of dharmas. Immersed in the analyses and translations
of several Indic treatises, including the Jewel in the Palm of the Hand, Kuiji took
issue with Bhaviveka’s understanding that all dharmas—conditioned and
unconditioned—are ultimately empty. Enlisting the same rules of hetuvidya as
used by Bhaviveka, Kuiji argued that the two three-part inferences employed
by Bhaviveka to prove the omnipresent emptiness of dharmas in fact lead to
the conclusion that the ineffable reality comprised by all dharmas cannot
be determined as either ‘empty’ or ‘non-empty’ (Skt.: asiinya; Chi.: bukong A~
7). In his attempted refutation of Bhaviveka’s proof of the emptiness of all
dharmas, Kuiji upholds the Yogacara teaching that ultimate reality cannot be
characterised in terms of a polarity between emptiness and existence.

Bhaviveka’s Two Inferences for the Emptiness of All Dharmas

The Chinese translation of the Jewel in the Palm of the Hand opens with a single
stanza, rendered by Xuanzang into five-characters-per-line Chinese verse (Chi.:
wuyan shi 1.5 &) that encapsulates the two inferences for the emptiness of
all dharmas. The treatise is organised into two fascicles: the first devoted to an
analysis of the inference for the emptiness of all conditioned dharmas and the
second dedicated to that of the inference for emptiness of all unconditioned
dharmas. Because the original Sanskrit version of the Jewel in the Palm of the
Hand has not survived, the Chinese translation put together by Xuanzang with
his disciples stands as an important record of Bhaviveka’s use of the science
of reasons to advance the Madhyamaka doctrine of omnipresent emptiness.
As presented in the Chinese translation, Bhaviveka structures his opening
argument to prove the emptiness of all dharmas into two three-part inferences,
which strictly adhere to the rules of hetuvidya, standardised by Dignaga,
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wherein deductive and inductive forms of reasoning are employed to validate
a thesis. A formal inference is comprised of at least three parts:® a ‘thesis’ (Skt.:
pratijfid; Chi.: zong 7<), a ‘reason’ (Skt.: hetu; Chi.: yin [#]), and a ‘concordant
example’ (Skt.: sapaksa; Chi.: tongpin [F] ). For example, to prove the thesis
that there is a fire on a mountain, both a reason for inferring the presence of
fire on the mountain (such as the appearance of smoke on the mountain) and
a concordant example of something that has both the properties of fire and
smoke (such a cooking fire in a kitchen) must be provided.

As mentioned above, a valid trairfipya inference is comprised of at least
three parts:

1. The thesis: A statement in which the ‘target property’ (Skt.:
sadhyadharma; Chi.: suoli fa Ffi32i%), which is the property to
be inferred (the presence of fire), is ascribed to the ‘property-
possessor’ (Skt.: dharmin; Chi.: youfa 5 1%), which is the bearer
of the target property (the mountain).

2. The reason: A statement in which the ‘inferring property’
(Skt.: sidhanadharma; Chi.: nengli fa RE3Z7%), which is the basis
upon which the target property is inferred (the presence of
smoke), is ascribed to the property-possessor (the mountain).

3. The concordant example: An ‘example’ (Skt.: drstanta; Chi.:
yu i), such as a cooking fire in the kitchen, exemplifies the
coincidence of both the inferring property (the presence of

smoke) and the target property to be inferred (the presence
of fire).

According to the rules of hetuvidyad, if a reason ascribing a particular
inferring property to a property-possessor (the mountain) within a thesis is to
be considered valid, three conditions must be met:

1. The inferring property (the presence of smoke) of the reason
is exemplified by the property-possessor (the mountain) of
the thesis.

° For a concise summary of secondary scholarship analyzing the debates in classical Indic
Buddhism regarding whether a ‘negative example’ (vipaksa) is also required in all cases, see
Westerhoff (2018, 229-230, n. 47) in which he points out that very early Indic discussions of
formal inference do not mention the negative example.
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2. The concordant example (the cooking fire in the kitchen)
exemplifies both the target property to be inferred (the
presence of fire) and the inferring property (the presence
of smoke).

3. The inferring property of the reason (the presence of smoke)
is not exemplified in any other examples lacking the target
property to be proven (the presence of smoke does not occur
in the absence of fire).®

Bhaviveka’s two inferences to disprove the fundamentally real existence of
conditioned and unconditioned dharmas as the impartite entities that make
up the entirety of the universe are formulated as follows:”

Inference one:
HEARS
a1

w4l

Thesis: Ultimately, conditioned dharmas are empty.
Reason: Because they are dependently arisen.
Concordant example: Like an illusion (Skt.: *mayavat).

Inference two:

M= E

ANHEH
HIERE =

Thesis: Ultimately,® unconditioned dharmas are not intrinsically

¢ These are the three characteristics of an inferential sign (linga) or of a reason as stipulated
by Dignaga: 1) paksadharmatva, 2) tattulye sadbhava, and 3) asati ndstitd; see Hayes (1988, 239-242).

7 See Jewel in the Palm of the Hand (T30, no. 1578, 268b21-b22). La Vallée Poussin (1933, 70,
n. 1) has reconstructed the Sanskrit of the two inferences as follows: tattvatah samskrtah sinya
mdyavat pratyayodbhavah | asamskrtds tv asadbhiitd anutpadat khapuspavat ||.

¢ In the second inference, the qualifier ‘ultimately’ (Skt.: *tattvatas; *paramarthatas; Chi.:
*zhenxing ELIE) is understood to be implied, metri causa, and therefore not explicitly stated in
the opening verse of Bhaviveka’s Jewel in the Hand. He (2015) and La Vallée Poussin (1933, 70)
reconstruct the corresponding Sanskrit as tattvatas, while Moro (2020, 295) reconstructs it as
paramdrthatas.
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real entities.
Reason: Because they do not (causally) arise or produce.
Concordant example: Like a sky-flower (Skt.: *khapuspavat).’

In the first inference, Bhaviveka reasons that, if the target property—being
empty—is to be proven to inhere in all conditioned dharmas, then being
‘dependently arisen’ (Chi.: yuansheng #“E) must be positively concomitant
with, or ‘pervade’ (Skt.: Vvydp; Chi.: bian Ji)," all entities that are empty.
Furthermore, the concordant example—‘like an illusion'—must exemplify
both the target property of being empty and the inferring property of being
dependently arisen. Because illusory entities exemplify both the properties of
being empty and dependently arisen, the first inference is considered valid.

In the second inference, Bhaviveka further contends that if the target
property of being fundamentally unreal is to be proven to inhere in all
unconditioned dharmas then ‘not arising’ (Chi.: bugi /~E2)" must pervade
the class of all entities that are fundamentally unreal. Since the concordant
example of ‘like a sky-flower’ exemplifies the target property of being
fundamentally unreal and the inferring property of not arising, the second
inference is considered valid.

Taken together, the two inferences attempt to prove that conditioned and
unconditioned dharmas are empty (in that they are, in the first example, like
illusions that arise dependently) and, in the second example, fundamentally
unreal (in that they donotarise in the first place). Because conditioned dharmas
possess causal efficacy, yet do not possess intrinsic natures that ultimately
exist, they can be regarded as empty, just like illusions. Because unconditioned

° Insofar as a flower does not spontaneously arise in the sky, a sky-flower is likened to an
unconditioned dharma which neither arises nor possesses the power to produce anything else,
even conventionally.

10 Bhaviveka follows the rules of hetuvidyd, systematised by Dignaga, in which ‘pervasion’
(vyapti) is taken to mean that the inferring property of the reason applies to a broader class of
entities than the property-possessor does. Thus, the property-possessor should be pervaded by
the inferring property, but not vice versa. For this definition of vydpti, see Fong (2015, 23) and
Katsura (1986, 62).

1 See Jewel in the Palm of the Hand: ‘What is not causally productive is commonly known in
ordinary cognition. Its nature is fundamentally unreal. It can be likened to a sky-flower. &
A, B FH S, Rian=31E. (T30, no. 1578, p. 273, c15-c16); ‘spatiality (akasa) is
established as not even really existent in terms of conventional truth, as it does not arise, just

like a sky-flower. # B A, T2 @E 2SN EE A, PANEREL, 902248 (T30, no. 1578, p. 273, c28).
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dharmas neither arise nor possess causal efficacy to produce effects, they are
also regarded as empty. Thus, by way of two inferences, Bhaviveka has given
the outline of his proof of the Madhyamaka thesis that all conditioned and
unconditioned dharmas are universally empty.

Bhaviveka on the Inference for the Emptiness of All Conditioned
Dharmas

In the prose commentary to the first inference, located within the first fascicle
of the Jewel in the Palm of the Hand, Bhaviveka defines the property-possessor—
all conditioned dharmas—to be comprised of ‘twelve sense-loci’ (Skt.: dyatana;
Chi.: chu &), that is, the ‘six sense faculties’ (Skt.: sadayatana; Chi.: liugen 7~
fi?) and the six types of corresponding sensory objects. Bhaviveka stipulates,
however, that the four types of mental objects that correspond to the cognitive
field of the sixth sense, the ‘mental faculty’ (Skt.: manas; Chi.: yigen =AR), fall
outside the scope of the property-possessor of all conditioned dharmas. The
four types of mental objects include: ‘spatiality’ (Skt.: akasa; Chi.: xukong Ji& =),
‘cessation realised through analytical meditation’ (Skt.: pratisamkhyanirodha;
Chi.: zemie /), ‘cessation realised without analytical meditation’ (Skt.:
apratisamkhyanirodha; Chi.: fei zemie F#21#), and ‘thusness’ (reality as it really
is; Skt.: tathatd; Chi.: zhenru EUM).? Bhaviveka determines that these four
types of mental objects are within the scope of the property-possessor of the
unconditioned dharmas and addresses them in the second inference.
Bhaviveka states that in the thesis of the first inference, he deliberately
chooses the qualifier ‘ultimately’ (Skt.: *paramarthatas, *tattvatas; Chi.: zhenxing
H1) to indicate that the emptiness of the conditioned dharmas can be
validated in terms of an ultimate truth, and not merely a conventional truth that
conforms to the ordinary sense perception of things composed of conditioned
dharmas. In terms of the conventional truth of conditioned dharmas, Bhaviveka
understands that both individual conditioned dharmas, and composite entities

12 In his Jewel in the Palm of the Hand, Bhaviveka stipulates that the reference of the property-
possessor in his first inference excludes only these four types of mental objects: ‘Conditioned’
means produced and formed by a myriad of conditions. It refers to the twelve sense-loci. It
only excludes one part of the locus of the dharmas (i.e., mental objects of the mental faculty)—
i.e., spatiality, cessation realised through analysis, cessation realised without analysis, and
thusness. A& & A FTISEFECE A %, B+ 3R, MERRIEEE — 70 23 AR O = a1
(T1578.30.268c14-15).
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that are comprised of multiple conditioned dharmas, have functions that are
perceived through the senses, and therefore can be verified as conventionally
existent. By using ‘ultimately’ in the thesis, Bhaviveka, eliminates the possibility
that the emptiness of the conditioned dharmas could be invalidated by the
commonplace perceptions of the conditioned dharmas as conventionally real.

His prose auto-commentary on the first inference is encapsulated in the
opening stanza and reads:

terp I REFA E, BN A, SO G E A R R IR
FFH . URSEA 2t s, T NF B TR, IRSA 22 E
B, Z3E W2 B 3T, B LA, S R A R E3R
H B2 B, Rt sl a i LA &2, JEst .

Here [in the first inference] what is granted to exist among
ordinary folk in the world is also granted by the disputant to
exist conventionally. Therefore, the causes and conditions that
produce direct perception at the conventional level are also
believed to exist. Hence, the existence of the visual faculty, etc., is
subsumed under the conventional truth. This is because of the fact
that cowherders, etc., all know that existents such as the visual
faculty, etc., really exist. So as not to violate what is thus granted
in the disputant’s own tradition, and commonly known via direct
perception, we thus use the qualifier ‘ultimately’ to restrict the
thesis that is established [in the first inference]. Reality as it really
is, is designated by the qualifier ‘ultimately’, and is identical to
the ultimate truth. It is in terms of ultimate truth that existence
is proven to be ‘empty’, not in terms of conventional truth.

In this passage, Bhaviveka defends his using ‘ultimately’ as a ‘specifying
phrase’ (Chi.: jianbie ci f§illF) to restrict the scope of the entire thesis of the
first inference. He states that the temporary existence of conditioned dharmas
can be perceived by the senses and is therefore subsumed under conventional
truth. Therefore, to eliminate the possibility of invalidating ordinary sense
perception based upon the conventional existence of impartite dharmas and
the composite entities made up of conditioned dharmas, Bhaviveka restricts
the thesis to the ultimate truth of the emptiness of conditioned dharmas.

13 T1578.30.268c8-13.
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According to the rules of hetuvidya systematised by Dignaga, non-existent
entities cannot serve as property-possessors as they, by definition, cannot
possess properties. By using ‘ultimately’ as a qualifier, Bhaviveka avoids the
error of ascribing a property to a conventionally non-existent property-
possessor (Fong 2019, 797). Bhaviveka thus meets the requirement that the
existence of the property-possessor of all conditioned dharmas is not negated
in terms of conventional truth. While Bhaviveka grants that all conditioned
dharmas exist conventionally, he denies that they possess an intrinsic reality
in terms of ultimate truth. He is thus in a position to argue that ultimately
empty entities can serve as property-possessors that bear tangible properties
in terms of conventional truth.

In his commentary on the first inference, Bhaviveka makes two overarching
points: First, that both conditioned dharmas and the composites made of
dharmas that comprise conditioned reality can be perceived; secondly, that
conditioned dharmas and the composites made of dharmas are not ultimately
real. He argues in the Jewel in the Palm of the Hand that both conditioned
dharmas and composites of dharmas are ultimately ‘like an illusion’ (Skt.:
*mayavat; Chi.: ru huan 41%]), in that they ultimately lack intrinsic natures
that differentiate them as entities that exist separately from the myriad of
causes and conditions that produce them:

RRERFTIC T 20, 3, RS A%, B PEEE, BB AL, BE
SR EEA, ZyRIEEN, HEERANL] BEHFTIE, AL, BB
I7l, R R, ANeT— VIRl bk, B <> o Qa4 i vin B 4
A, AL —Y) Ak & BA e

Hlusory entities produced by the myriad of conditions such as
‘deer’, ‘lamb’, ‘man’, ‘woman’, etc., are devoid of intrinsic natures.
They are [mere] appearance and [only] seeming existence. The
target property to be inferred (i.e., ‘being empty’) and the inferring
property of the reason (‘being dependently arisen’) are both
present and share the same target property [dharma] (i.e., lacking
an intrinsic nature) as the concordant example [drstanta] (i.e., ‘like
an illusion’), therefore [conditioned dharmas] are said to be ‘like an
illusion’. According to the requirements [of this logical system of

4 T1578.30.268c20-25.
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hetuvidya], the concordant example, shares the same property as
the inferring property and the property to be inferred. In that they
share precisely this property [of lacking intrinsic nature] with the
concordant example, you can’t fault us that [the inferring property
and the property to be inferred] must share all of the properties of
the concordant example. If someone says that a woman has a face
that is beautiful like the moon, you can’t fault them in that not all
the properties of the moon are present in her face.

Throughout his analysis of the first inference, Bhaviveka takes a
consistently anti-realist stance regarding the fundamentally illusory nature
of composite entities such as ‘deer’, ‘lamb’, ‘men’, or ‘women’. He also rejects
the fundamentally real existence of impartite dharmas that possess unique
intrinsic natures of their own. Because Bhaviveka denies the intrinsic reality
of both composite entities and the individual dharmas that comprise them,
Fong notes that ‘... the claim that some conditioned things are more real than
others is untenable.*> Precisely because they lack intrinsic natures that are
uniquely their own or render them as distinct from the myriad of causes and
conditions of all other conditioned dharmas, for Bhaviveka, all conditioned
entities are no different from illusions.

Bhaviveka on the Inference for the Emptiness of All Unconditioned
Dharmas

In his second inference, Bhaviveka aims to prove the unreality of unconditioned
dharmas in terms of ultimate truth. In the commentary—although he contends
that unconditioned dharmas are ultimately ‘non-existent entities’ (Chi.: wuyou shi
84 5 )—Bhaviveka posits unconditioned dharmas as existent entities in terms
of conventional truth. He reclaims the four mental objects that he eliminated from
the property-possessor of all conditioned dharmas and ascribes them as part of
the property-possessor of all unconditioned dharmas. In the second inference ‘all
unconditioned dharmas’ are established as a conventionally existing property-
possessor based upon the ‘power of mutual designation’ (Chi.: gongxu li 57 77):

15 Fong (2015, 181) elaborates: ‘This is not because these things all have an inherent existence.
It is rather because they all lack an inherent existence. In the opponents’ words, they all lack
the nature of a real thing, which is real because of its possession of an inherent nature or an
ultimate existence.
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RE R AP A RO HE 2SR, ANEZER, AR ORI AR, 2
BINEIE IR L RINL 2 5315, BN EILFT 1 HINL 2 RITE, 2
AR, B8, Frit s (e a5, 2 ARFIRZHIE, #E
P, R RERRP AL FE, WA TR A OE 2K e

Because the power of designation of the mind is granted to
provisionally establish [dharmas such as] spatiality, etc., without
specifying their particular properties (*visesa). Through the
power of mutual designation, the property-possessor (i.e., all
unconditioned dharmas) is established as a general concept. It
specifies and negates that which is not cognised as established
in the target property of the subject-locus (*paksadharma). That
which is generally known not to causally arise [or produce] is
established as the target property to be inferred (*sadhyadharma).
For this reason, there is no logical error in the subject-locus
(*paksabhasa) or in the reason (*hetvabhdsa). Although sky-
flowers are non-existent entities, the target property (dharma)
[to be proven], ‘being [causally] unproductive’ inheres in the
property-possessor because the intrinsic nature [of the property-
possessor] is the absence of intrinsic nature. Thus, the inferring
(sadhana) and inferred properties (sadhya) are both established
and therefore there is no error of the property-possessor being
unestablished (*asiddha).

Unlike his Abhidharmika and Yogacara opponents, who envision
unconditioned dharmasasultimatelyreal,”” Bhaviveka views the unconditioned

16 T30n1578_p0274b11-15.

7 The position that unconditioned dharmas are ultimately real is attested in Yogacara
sources that survive in Chinese. For example, Xuanzang’s translation of *Asvabhava’s
*Mahdayanasamgrahabhdsya (Chi.: She Dasheng lun shi ##R3€ERTE) cites a passage, ascribed to
the *Mahaprajiidparamitasitra (Chi.: Da bore boluomiduo jing R M 1 48 8 2 4%), which contains
Sakyamuni Buddha’s teaching to Maitreya (Chi.: Cishi & [X) that the ‘thoroughly-real nature’
(Chi.: yuancheng shixing [EIFXEE; Skt.: parinispannasvabhava)—the nature of the dharmas
as they really are, free from distorting mental superimpositions—consists in ‘ultimately real
existence’ (Chi.: zhenshi you LB H): ‘The imputational nature is absolutely non-existent. The
other-dependent nature is merely names, concepts, designations, and verbalisations. The
thoroughly-real nature consisting in emptiness and the absence of selves, is ultimately real
existence!  FHIEATITHUIEREIRA  sEMR MR, MEA 42 48R = Sio 36 EI R B 2 SR
SEHEEA (T1598.31.382¢7-9). This particular passage does not appear to be paralleled in the
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dharmas as causally unproductive and, ultimately, unreal. Because the sky-
flower neither arises nor engenders anything else, it is taken by Bhaviveka in
his second inference to be a positive example that exemplifies both the target
property of emptiness and the inferring property of being neither causally
produced nor productive.

For Bhaviveka, the unconditioned dharmas included in the taxonomies of his
Buddhist interlocutors are merely erroneously cognised conditioned dharmas
and lack intrinsic reality. As Fong (2019, 800) describes: ‘Bhaviveka shows that,
in some circumstances, unconditioned things are in fact conditioned things
which are erroneously conceptualised as unconditioned. To him, they are
actually conventional realities’ Bhaviveka regards unconditioned dharmas as
misconstrued conditioned dharmas that exist with intrinsic natures in terms
of conventional truth. For example, he regards spatiality as lacking intrinsic
nature as it simply consists in the absence of a physically resistant entity in
a particular spatio-temporal locus. In other words, the occurrence of space is
merely a particular occurrence of non-resistance. As non-resistance merely
consists in the absence of physical resistance, it is not a real entity possessing
a distinct causal efficacy. Spatiality cannot be a real cause because nothing can
be a cause that does not have a real effect. The absence of physical resistance
does not produce any tangible sensation in the observer. Nor can spatiality be
an effect, as nothing could be the cause of the absence of physical resistance in
the environment, as absences are not created. For example, the hammer blow
does not create the cessation or absence of the existence of the pot. Bhaviveka
reasons that because spatiality itself is neither cause nor effect, it is a pseudo-
entity that does not ‘arise’ in the first place.

Yogacara doctrine maintains that both thusness and the non-conceptual
cognition that directly discerns thusness correspond to the inexpressible
ultimate truth. For Kuiji, who upholds the Yogacara position, ultimate reality
exists and is ultimately real. By contrast, Bhaviveka denies the existence of any
ultimate reality beyond the constant flux of conditioned dharmas. Ultimately,
emptiness itself—the ‘cognitive object’ (Skt.: alambana; Chi.: suoyuan Ffré%)
of putative non-conceptual cognition—is ‘empty’ of intrinsic reality; it is a

Tibetan rendering of *Asvabhava’s commentary, made by Jinamitra, Silendrabodhi and Ye-shes-
sde (D 4051). I have been unable to locate the source of this particular passage in the body of
Prajidparamita literature extant in Chinese.
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mere concept and is not ultimately real.’* By identifying the cognitive object
of non-conceptual cognition as conditioned in nature, Bhaviveka refutes the
Yogacara doctrine that non-conceptual cognition has thusness—defined as
an unconditioned dharma—as its cognitive object.”® He writes in his Jewel in
the Palm of the Hand that thusness as an ultimately existent ‘unconditioned
dharma’ is a misnomer:

JRMESEA — D7), FITANZ 2 40 >

Thusness is simply posited on the basis of nothing but the absence
of all [dharmas].

Thus, the postulate of thusness—defined as neither arising nor ceasing—is
predicated upon the negation of the existence of all dharmas that arise and
cease. Bhaviveka further argues that the putative non-conceptual cognition
of thusness, believed to correspond to ultimate truth in Yogacara doctrine, is
in actuality conceptual cognition of emptiness:

AR BN AR B T I IV B TR, N # i, Qi A o

The discernment which has thusness as its cognitive object
(alambana) is not authentic supramundane cognition, since it
has a cognitive object, and because it is conditioned. Just like
cognition of worldly conditions.

Bhaviveka reasons that if the non-conceptual discernment taught in
Yogacara doctrine could cognise or directly realise thusness, it would cease to
be non-conceptual, as it would bear a cognitive object which always involves
conceptualisation; it would therefore be conditioned, like other cognitions based
on mundane conditions. For Bhaviveka, the realisation of emptiness neither

18 In his Jewel in the Palm of the Hand, Bhaviveka formulates this argument in the form of a
three-part inference: ‘The thusness of the other tradition (i.e., Yogacara) is not ultimately real,
since it is a cognitive object, just like physical stuff (riipa), etc. X EANAEEEFE, BATAIK,
MantasE (T1578.30.274c13-14).

1 Fong (2015, 51) writes: ‘For Madhyamaka holds that ultimate existence is not possible; the
former being a discriminative knowledge of emptiness, both itself and its object are also refuted
as real ultimately.

2 Jewel in the Palm of the Hand, T1578.30.274b10.

2 1bid., T1578.30.274c5-C7.
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arises nor ceases and is therefore without an image. It is not seen in terms of
ordinary perception involving the duality of ‘grasper’ and ‘grasped’, ‘inside” and
‘outside’. Bhaviveka thus upholds the Madhyamaka doctrine wherein emptiness
is itself ‘empty’ of intrinsic reality. As Westerhoff (2018, 204) describes: ‘Because
emptiness itself is empty, there is no bottom level we could postulate that is
not conceptually imputed on something else and that could therefore act as
an objective foundation of all that exists in the world. Bhaviveka is adamant
that both thusness, and the non-conceptual cognition which is believed by his
Yogacara opponents to access it, are part of conditioned reality.

Bhaviveka on the Omission of the Discordant Example (Vipaksa)

Typically, the logical form of the three-part ‘inference for others’ (Skt.:
pararthanumana; Chi.: ta biliang ftilkt.&)? includes a ‘discordant example’ (Skt.:
vipaksa; Chi.: yipin 5&/h) that exemplifies neither the target property to be
inferred nor the inferring property. The discordant example is included in order
to demonstrate that the property to be inferred and the inferring property are
absent in all entities that do not possess the target property to be inferred.” In the
example of the smoke on the mountain, the discordant example provided by the
disputant would be ‘like a lake’, because a lake fails to exemplify the possibility of
the presence of either smoke or fire. Quite notably, the two three-part inferences
constructed by Bhaviveka do not, according to the rules of the ‘inference for
others’ laid down by Dignaga, include the standard discordant example.

Matilal (1970, 83)* and Westerhoff (2018, 144-145), make the trenchant

2 Dignana argued that there are two kinds of formal inferences: Inferences ‘for oneself’
(svarthanumana) and inferences ‘for others’ (pararthanumana). In essence, the former are
inferences enacted in one’s own mind to obtain inferential knowledge of some matter, and do
not require adducing both a positive and a negative example to be considered valid. The latter
are inferences set forth in a public context so that another individual can use them to acquire
their own inferential knowledge based on them and require adducing both a positive and a
negative example to be considered valid. For this twofold analytical distinction in Dignaga’s
theory of inference, see Westerhoff (2018, 227-229).

5 According to Dignaga, the basic purpose of discordant examples is to indicate the
dissimilar instances, which neither exemplify the target property to be inferred as inhering in
the property-possessor nor the inferring property. This is in order to exclude these dissimilar
instances from the domain of positive instances, which instead may exemplify the inferring
property. See Katsura (1986, 63-65).

2 Matilal (1970, 83) argues that for Madhyamaka Buddhist doctrine, the usage of conceptual
fictions—or ultimately ‘empty’ terms in the thesis (paksa) of inferences—is valid: ‘... it is possible
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point that a discordant example cannot—based upon the reason that it is
dependently arisenbased on a myriad of impermanent causes and conditions—
be provided in a three-part inference intended to prove the emptiness of
all conditioned dharmas. They reason that, if all conditioned entities are
understood to be empty of intrinsic natures (according to Madhyamaka
doctrine), and there are no conditioned entities that possess intrinsic natures
but are not empty, then a discordant example of a conditioned dharma that is
not empty cannot be provided.

Bhaviveka anticipates the counterargument of a lacking discordant
example. He reasons that, because all discordant examples necessary to prove
the emptiness of the dharmas have already been proven to be empty—via
individual inferences that are intended to prove the emptiness of each and
every individual dharma—then the requirement of a discordant example is
moot. Therefore, Bhaviveka’s omission of discordant examples in his two
inferences is intentional and legitimate.”

In his Jewel in the Palm of the Hand, Bhaviveka argues that the purpose of
discordant examples is to eliminate via the process of ‘negation’ (Chi.: zhe
i)’ any potential counterexamples of entities that would exemplify the
inferring property—but not the property to be inferred—thus invalidating his
inferences by revealing the lack of ‘positive concomitance’ (Skt.: anvaya; Chi.:
he 5) between the inferring property and the property to be inferred:

ISR, SRR, SR, IR E K, BN,

An example with discordant properties (Skt.: *vaidharmyadrstanta;
Chi.: yifayu F27%M) is established in order to negate discordant

to talk about fictitious objects or empty properties because, otherwise, one cannot even deny
successfully their existence.

% Fong (2015, 43) argues: ‘As there is no locus for the properties “not empty” and “real” to occur
in, the second characteristic is secured while the third characteristic has become impossible’

% Fong (2015, 43) notes: ‘This elimination is achieved by non-implicative negation, which
negates without implying the affirmation of the opposite of what is negated. That is, the existence
of each and every conditioned and unconditioned dharma as an ultimately real constituent of
reality is negated without implying ‘the existence of its absence’ (Skt.: abhavabhava). See Keira
(2004, 30), who points out that the usage of implicative negation in the context of Madhyamaka
thought would ‘... lead to the nihilist extreme, where the negation becomes an absolute reality—
the subtle point of Madhyamika philosophy is always that neither the affirmation nor negation
of things is ultimate’
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examples. Since there are no discordant examples with the
process of the negation [of the intrinsic reality of all dharmas]
being completed, discordant examples are not mentioned.

According to Bhaviveka, there are no legitimate discordant examples
sufficient to disprove either of his inferences; namely, entities which are
produced by impermanent causes and conditions but are not empty, or which
are not causally productive but are real.

Bhaviveka on the Conventional and Ultimate Truths of All Dharmas

Bhaviveka’s two inferences aim to prove that the dharmas are, without
exception, empty of any ‘fundamentally real nature’ (Skt.: *dravyatva; Chi.:
shixing B M) and produced by the mental force of conceptual construction.
Bhaviveka adheres to the inherited Abhidharma definition of the real nature
of dharmas in terms of causal efficacy, the energy required to achieve their
characteristic functions. However, by way of two inferences, he dispels with
the Abhidharma tenet that the individual dharmas are ultimately real entities
owing to their fundamentally real intrinsic natures that are not borrowed
from other dharmas. In combating the Abhidharma ontological tenet
ascribing ultimate reality to impartite dharmas with intrinsically real cores,
Bhaviveka stresses that all reality that the individual dharmas possess flows
from their status as mere conventions—conceptual fictions that nonetheless
possess functional efficacy.”” For Bhaviveka, individual dharmas are no more
real than the composite entities they serve as the basis of—such as ‘jars’,
‘chariots’, ‘armies’, or ‘forests’. While composite wholes derive the entirety
of their causal efficacy from their constituent parts, individual dharmas
derive the entirety of their causal efficacy from the myriad of causes and
conditions that generate them. For Bhaviveka, in the final analysis, both
individual dharmas and composites are essentially conceptual constructions,

7 As Westerhoff (2018, 117) describes, Nagarjuna’s Madhyamaka doctrine of the universal
emptiness of all dharmas of intrinsic natures does not deny that dharmas possess causal
efficacy: ‘Nagarjuna stresses the fact that even though things like chariots and pots are neither
fundamentally real nor based on something fundamentally real, they can still perform various
functions such as carrying wood or water. Westerhoff points to the example of fiat currency,
which has no intrinsic value nor is based upon anything with intrinsic value, but nonetheless
can serve as a valid medium of exchange by relying on the beliefs and expectations of the
participants in economic exchanges.
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and are as fundamentally unreal as the illusory hairs superimposed on the
moon by an eye stricken with cataracts.?® However, for Bhaviveka, although
the existence of discrete dharmas with intrinsic natures is ultimately illusory,
that does not mean that the dharmas are ‘absolutely non-existent’ or pseudo-
entities like the ‘son of a barren woman’.” Conditioned dharmas produced by
impermanent causes and conditions nonetheless exist conventionally and are
able to produce effects and to causally interact with other dharmas; otherwise,
they are absolutely non-existent (i.e., even conventionally).

Kuiji’s Yogacara Counterargument to Bhaviveka’s Two Inferences
for the Emptiness of All Dharmas

A century later in his Study Notes on the Treatise Demonstrating Nothing but
Consciousness (Chi.: Cheng weishi lun shuji FMEFERIAEL), Kuiji contends that
the two inferences of Bhaviveka are founded on a ‘mistaken interpretation
of the doctrine of emptiness’ (Skt.: *durgrhita sinyata; Chi.: equ kong F&HX
Z%). In his attempted refutation of Bhaviveka’s two inferences, Kuiji defends
the Yogacara position that there is an ultimate reality, designated by the
term ‘thusness’ (the ultimate nature of the dharmas as they really are), that

% Bhaviveka adduces the example of illusory hairs superimposed upon the perception of the
moon by someone stricken with cataracts in his Jewel in the Palm of the Hand at T1578.30.269a26-27.

» Bhaviveka envisions the target property of ‘being empty’—that is to be proven as inhering
in the property-possessor of ‘all conditioned dharmas’—as like an illusion or a false appearance,
which is existent conventionally and thus able to produce an effect, unlike the ‘voice of the son
of a barren woman’, which is a complete pseudo-entity and causally impotent; see Fong (2015,
154-155). Bhaviveka’s Jewel in the Palm of the Hand records the objection that: ‘If [all conditioned
dharmas] are empty of intrinsic natures, then the target property to be inferred and the inferring
property (i.e., being dependently arisen) are both unestablished (Skt.: *asiddha), like the voice
projected by the son of a barren woman. The inferring property pervades conditioned dharmas,
therefore it is the same as the target property to be proven (i.e., ‘being empty’) inasmuch as its
nature is empty. Owing to the fact that both are empty, neither the inferring property nor the
property to be inferred are established. Both negate the intrinsic reality of the target property
to be inferred and the inferring property. This amounts to negating the specific attributes of
the property-possessor, and reveals itself to be a logical error in establishing the thesis’ (Skt.:
*paksabhasa). i H S FTALRESL B AR, W00 2 ST EE R, RENLRRAE A 2, R
SEHAETRA, DUMBZE L, PTSZRESL A AN O. 18 AT AL RESL 58S, RV I8N A % A A, BiL
SFIB. (T1578.30.270a14-17). For Bhaviveka, conditioned dharmas that are ultimately empty
nonetheless exist conventionally. As such, the establishment of the property that infers and the
property to be inferred does not undermine the establishment of the property possessor of ‘all
conditioned dharmas’.
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can be accessed by the mind and physical sense faculties of Buddhas and
awakened sages. Relying on a variety of Yogacara doctrinal sources, most
notably the Treatise Demonstrating Nothing but Consciousness (Chi.: Cheng weishi
lun FXMEGR)—the compilation of which Kuiji participated in—Kuiji holds
that the nature of this ultimate reality cannot be circumscribed in terms of
a dichotomy between fundamental emptiness and conventional existence.
Based upon these Yogacara treatises, Kuiji defends the Yogacara stance that
unconditioned reality is ineffable and ultimately real.

Kuiji on the Property-Possessors of Bhaviveka’s Two Inferences

In his logical analysis of the two inferences for the emptiness of all dharmas,
Kuiji contests Bhaviveka’s deployment of the word ‘ultimately” when used
to qualify the property-possessors of all conditioned dharmas and all
unconditioned dharmas. While the underlying Sanskrit correlate is difficult
to corroborate, given that Bhaviveka’s original Sanskrit is not extant,
Xuanzang’s translation of ‘ultimately’ as zhenxing E ¥ in Bhaviveka’s
two inferences remains elusive and is disputed by commentators.*® Kuiji
understands zhenxing as a partial descriptor of the property-possessors
of all conditioned and unconditioned dharmas® rather than as an adverb

%0 In his Lamp of the Definitive Meaning of the Treatise Demonstrating Nothing but Consciousness
(Chi.: Cheng weishi lun liaoyi deng FXIfEzER T 28/8), Huizhao 278 (648-714) diverges from his
teacher Kuiji in regarding the terminology ‘ultimately’ (Chi.: zhenxing L) to take broad scope
over the entire thesis, including both the target property to be inferred of ‘being empty’ and
the property-possessor of ‘all conditioned dharmas’. In asserting that this terminology does
not specifically comprise a component of the property-possessor, he rejects Kuiji’s reading,
which takes the term to comprise a component of the property-possessor as an indication
of the unconditioned nature of ultimate reality: ‘There is no error of the property-possessor
being unacceptable [to one party] in the thesis [of Bhaviveka’s first inference], since [the
terminology] ‘ultimately’ isn’'t [part of] the property-possessor. Because the purpose of
including this ‘ultimately’ is to take [all] conditioned dharmas as the property-possessor, we
now say that [Kuiji’s interpretation] is erroneous. The opponent’s (i.e., Bhaviveka’s) inclusion
of [the qualifier] ‘ultimately; indicates the omnipresent emptiness [of all dharmas]; it is not a
conditioned dharma. The original purpose [behind Bhaviveka’s inclusion of this qualifier] is not
to take ‘ultimately’ to be [part of] the property-possessor. In their ultimate nature [conditioned
dharmas] are ineffable! A TEAMBEE, UEEMANZE E BILEWLE, lE A S
AL, SR8 TR AN, AN &2 A 27k KAEARANE R GTE REETEARS
Ft. (T1832.43.733b16-19).

31 He (2015) observes that such a reading misconstrues Bhaviveka’s inclusion of the qualifier
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modifying both the target property to be inferred and the property-
possessor.

In his reading, Kuiji understands ‘in their ultimate nature’ (Chi.: zhenxing
H 1) as a partial component of the property-possessor. He then views
the complete property-possessor of the first inference as ‘all conditioned
and unconditioned dharmas in their ultimate nature’. To Kuiji, the phrase
‘in their ultimate nature’ is understood to include both conditioned and
unconditioned dharmas within the property-possessor. In this reading, the
underlying referent of the property-possessor ‘all conditioned dharmas in
their ultimate nature’ is unconditioned reality.”? Thus, Kuiji understands
Xuanzang's Chinese rendering (zhenxing) to designate the unconditioned
nature of ultimate reality, rather than indicating the perspective or register
of ultimate truth from which all conditioned dharmas are seen as empty of
intrinsic natures.

In his Study Notes on the Treatise Demonstrating Nothing but Consciousness,

‘ultimately’ in order to modify the entire thesis (*pratijfia), including the property-possessor and
the target property ascribed to it, ‘being empty’, such that it exemplifies this property in terms
of ultimate truth. To assert that the property of ‘being empty’ is exemplified by conditioned
dharmas in terms of conventional truth is to deny their real causal efficacy within conventional
reality. He (2015) notes: ‘... one cannot take ‘ultimate nature’ to be just one part of the property-
possessor, or a restriction only on the property-possessor. T AREHY B B IEEH I 1—E0
B R AR IR AE.

32 In his investigation of Nara-period exegesis on the Treatise Demonstrating Nothing but
Consciousness, Green (2020) poses the provocative question: ‘... in Yogacara, are [conditioned]
dharmas strictly samskrta or could it be that there is a true nature of samskrta?” (Brackets added.)
This study contends that the position maintaining that the true nature of conditioned dharmas
is unconditioned thusness is represented in a variety of Yogacara doctrinal sources, such as
the Paficaskandhakaprakarana (Chi.: Wuyun lun FAL5), which defines thusness in terms of the
omnipresent nature of all dharmas (Chi.: faxing % 1£). Xuanzang’s translation of this treatise
reads: ‘What is thusness? It refers to the intrinsic nature of each and every dharma, which [all]
are devoid of the nature of selfhood. =IEUN?EEEEEIENM:. IEHEIME (T1612.31.850a23).
Xuanzang’s rendering of *Abhidharmasamuccayavyakhya (Chi.: Dasheng Apitadamo zaji lun K3
P EE 322 B HESR 3), a Yogacara-inflected work of exegesis on Asanga’s *Abhidharmasamuccaya,
attributed to Sthiramati within East Asian tradition, through to Jinaputra by the Tibetan
tradition, expresses a similar doctrinal stance in ascribing ultimate existence to the nature of
all conditioned and unconditioned dharmas as characterised by the lack of individual essences
or ‘selves’ (atmanah): ‘The nature of dharmas as being devoid of selfhood is designated by
‘thusness. Its nature of being devoid of selfhood is ultimately real existence. #&i5EFRM:, 2
HZEWN, TR BB, This statement is paralleled in the Tibetan counterpart of the
*Abhidharmasamuccaya at D4054.135.143b.3.
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Kuiji argues that Bhaviveka’s first inference incurs the logical error when
‘the property-possessor (i.e., conditioned dharmas in their ultimate nature)
is well known [to exist] (Skt.: aprasiddha) by one party’,”* namely, the Yogacara
opponent. The conclusion is based on a false premise, and therefore unsound:

TURCERZ) B A e F O L&, BRI & — V1K, &5
i 5 PULREE, SOBoR, EMA M ESIEEAD, G52
FEPRRIE.

Bhaviveka’s [argumentation] in his Jewel in the Palm of the Hand
that ‘conditioned dharmas in their ultimate nature are empty’,
etc., amounts to a pseudo-inference. It negates as non-existent
all dharmas, including our own consciousness, describing them
as all lacking intrinsic reality (Chi.: ti #8). It is said to be a pseudo-
inference because in our tradition (of Yogacara), conditioned
and unconditioned dharmas in their ultimate nature are neither
empty nor non-empty. The inference incurs the logical error of
the property-possessor (i.e., ‘all conditioned and unconditioned
dharmas in their ultimate nature’) being unacceptable to one
party (i.e., the Yogacaras).

Kuiji states that Bhaviveka deploys an illegitimate property-possessor in his
first inference. By referring to ‘the ultimate nature [of conditioned dharmas]’,
Bhaviveka improperly expands the scope of the property-possessor of his first
inference beyond conditioned dharmas to include unconditioned dharmas such
as thusness. In his rejoinder to Bhaviveka, Kuiji's construes ‘ultimate nature’
as referring to the entirety of unconditioned reality. Therefore, Bhaviveka’s

3 Also referred to as ‘the error of the qualificand being well known [to exist]” (Skt.:
aprasiddhavisesya; Chi.: suobie bu jicheng guo FRAIAMRKIE). As the paradigmatic case of this
type of logical error, Dignaga’s Nyayapravesa gives the example of when an adherent of the
Samkhya tradition (Chi.: Shulun %) asserts the thesis that ‘atman is sentient’ (Chi.: wo shi si %
728) in a debate with a Buddhist opponent. To Buddhist opponent, it is well established that
there exists the property of sentience, but not that there exists an atman to which this property
can be properly ascribed. In other words, the predicate or qualifier (Skt.: visesana; Chi.: nengbie
fAEAN) is well known to exist by the opponent, but not the subject or qualificand (Skt.: visesya;
Chi.: suobie FfTAll). See Xuanzang, trans., Nydyapravesa (T1630.32.11b26) for the full three-part
inference; for the corresponding original Sanskrit, see Dhruva (1987, 3); for English translation,
see Tachikawa (1971, 122).
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attempt to restrict the property of being empty to all conditioned dharmas in
terms of ultimate truth—without ascribing this property to them in terms of
conventional truth—is denied. Kuiji thus rejects Bhaviveka’s contention that
unconditioned dharmas are ultimately empty, hewing to the Yogacara tenet
of ‘nothing but consciousness’, wherein all conditioned dharmas are produced
by the real force of mental construction.

Ultimate Reality Is Neither Empty, Nor Non-Empty

In his analysis of Bhaviveka’s two inferences, Kuiji adheres to the Yogacara
doctrine formulated in the Treatise Demonstrating Nothing but Consciousness,
which envisions the nature of thusness as ‘departing from both existence and

non-existence’ (B ANREA BEMEM:):»
BiZARR, AR, B A Rk, BEEHhiE s

Self and [illusory] dharmas are [ultimately] non-existent;
emptiness and consciousness are not [ultimately] non-existent:
in departing from existence and non-existence one thereby
tallies with Middle Way.

Based upon the characterisation of the nature of thusness in the Treatise
Demonstrating Nothing but Consciousness as ‘neither existence nor non-
existence’, Kuiji maintains that Bhaviveka’s two inferences negate the
‘intrinsic reality’ (Chi.: ti #8) of thusness. For Bhaviveka, the term ‘thusness’ is
merely a ‘designatory label’ (Skt.: prajfiapti; Chi.: jiaming {£244) that ultimately
refers to nothing beyond the reality of conditioned dharmas. All designatory
labels are conditioned and therefore do not designate any ultimate reality. In
his Study Notes on the Treatise Demonstrating Nothing but Consciousness, he avers
that thusness is characterised in the treatise as existent in order to combat the
view that it is an ‘absolutely non-existent’ (Chi.: quanwu %) entity without
any intrinsic reality of its own:

WS SR RE R 2, SR H MBI IR

3 Cheng weishi lun, T1585.31.46b16-17.

35 T1585.31.39b2. Reference has been made to translations of Mayer (2017, 2372) and Wei Tat
(1976, 510).

36 Kuiji, Study Notes on the Treatise Demonstrating Nothing but Consciousness, T1830.43.291c4-5.
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It [thusness] is spoken of as ‘existent’ in order to dispel with the
mistaken interpretation of the doctrine of emptiness and the
pernicious views which negate its intrinsic reality as absolutely
non-existent. Its intrinsic reality is, in actuality, neither existence
nor the absence of existence.

Kuiji alleges that, within Bhaviveka’s first inference, the target property of being
empty is improperly ascribed to both conditioned and unconditioned dharmas,
whereas the Yogacara opponent’s doctrinal sources maintain that the ultimate
nature of unconditioned dharmas—such as thusness—cannot be determined as
either ‘empty’ or as ‘non-empty’. For Kuiji, the logical error of the property-possessor
being unacceptable to one party is incurred because thusness, in the ultimate
analysis, is not regarded as ‘empty’ by the Yogacara opponent and thus cannot serve
as a valid locus in which the target property of ‘being empty’ could inhere.

Conclusion

By applying the inferential method both to conditioned and unconditioned
dharmas, Bhaviveka aims to prove that all dharmas, without exception, lack
ultimately existent intrinsic natures.” He argues that unconditioned dharmas, like
conditioned dharmas, ultimately lack intrinsic natures, and that they are merely
misperceived conditioned dharmas existing as conventionalisms produced
through the sheer force of mental construction. By denying that unconditioned
dharmas ultimately exist, Bhaviveka upholds a doctrinal understanding that
takes Nagarjuna to contend that nothing exists beyond the conditioned reality.
While Bhaviveka deploys the Madhyamaka doctrine of two truths to expose that
conditioned dharmas are ultimately empty of intrinsic natures, he does not deny
that conditioned dharmas are without intrinsic natures conventionally. To deny
that conditioned dharmas lack distinguishing natures even conventionally would
invalidate the accurate perceptions of conventionally existent entities.

%7 Keira (2004, 30-31) articulates two distinct readings of the scope of the qualifier, ‘ultimately’,
attached to the theses of Bhaviveka’s two inferences in terms of Madhyamaka thought. On the
first reading, Madhyamika thinkers indicate that—from an ultimate point of view (i.e., in terms of
ultimate truth)—all dharmas are without intrinsic natures. On the second reading, all dharmas are
understood as without an ultimately existing intrinsic nature. Keira (2004, 30) elaborates that: ‘In the
second case, the qualifier pertains to what is negated, i.e., intrinsic nature, and thus ensures that it
is not all intrinsic natures which are being negated but rather ultimately existing intrinsic natures’
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In his logical analysis of Bhaviveka’s two inferences, Kuiji faithfully
follows Yogacara doctrinal sources, according to which the ultimate nature
of unconditioned dharmas is not reducible to the conventional existence
of conditioned dharmas in constant flux. Rather, there is an ultimately real
nature of unconditioned dharmas that does not consist in a conceptual
superimposition on conditioned dharmas. This ultimately real nature cannot
be determined as ‘empty’ as it includes all dharmas in their quiescent and
undifferentiated state. However, it cannot be determined as ‘non-empty, in
that such a positive description poses the risk of leading to the reification of
the dharmas as substantially existent entities.
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Many for One: An Exegetical Method
in Mahavihara Buddhism

Aruna Keerthi Gamage

for Jonathan Walters

ABSTRACT—The Theriya/Mahavihara' exegetes teach their audience to
read a text, especially the canon?, without always sticking to the literal
meaning. The intended meaning of such words occurring in the Tipitaka is
narrower than their literal meaning would suggest. If one does not clearly
see these semantic shifts, one is likely to proffer many misinterpretations
that were never intended by the original authors of these texts. When
exegetes of the Mahavihara school encounter an expression in the canon
whose literal meaning does not fully or partially match the relevant
context, they offer specific hermeneutical strategies to teach the reader

! In line with traditional records like Dipavamsa (c. 3¢ century CE) and Mahavamsa (5%
century CE), the Theravada branch of Buddhism was likely first established in Sri Lanka around
the 3" century BCE. See Dip VIII 53,, 54, .; Mhv XII 82, . This branch was split into three
schools during the first millennium as 1) Mahavihara, 2) Abhayagiri and 3) Jetavana. However,
the Mahavihara is the only surviving school. This school transmitted all its texts in Pali, a
Middle Indian language. In contemporary parlance, we use ‘Theravada Buddhism’ or ‘Theriya
Buddhism’ to denote the teachings transmitted by the Mahavihara school.

2 The canon of the Mahavihara school is called Tipitaka (‘Triple Basket’), which consists
of three sections—Vinayapitaka or basket of monastic law, Suttapitaka or basket of teachings
and Abhidhammapitaka or basket of higher teachings. This school has extensive exegetical
literature elucidating the meaning of the Tipitaka, including commentaries (Atthakatha) and
sub-commentaries (Tika), which can be dated from the 4% century CE.

JOCBS 23:118-147 ©2023 Aruna Keerthi Gamage
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to properly understand that expression. This article provides examples
of how the authors of Atthakathas interpret some words with semantic
transpositions found in the Tipitaka as well as how the authors of Tikas
interpret such words found in the Atthakathas, examining the relevance
of these interpretations in understanding the teachings—both in the
canon and commentaries—of the Mahavihara school.

KEYWORDS: riilhi, Mahavihara, atthakatha, tika, exegetical tradition

Rulhi and samudayavohara

According to Pali commentators, some terms found in the sources of the
Mahavihara school, namely, canon, commentaries and sub-commentaries,
witness two synecdochic features, namely: 1) substitution of a part for the
whole or 2) the substitution of whole for a part.> When the commentators
encounter such a term, they typically label it as a ralhi (‘convention of
speech’).* But more specifically, they further label such terms as either 1)
samudaye ekadesavohara/samudaye avayavavohara (‘a common way of speaking
about a part with respect to a whole’) or as 2) ekadese samudayavohara/avayave
samudayavohara (‘a common way of speaking about a whole thing with respect
to a single part’). From now on, the first of these will be referred to in this
paper as the ‘part-for-the-whole method’ while the second will be referred
to as the ‘whole-for-a-part method. This study focuses primarily upon the
second of these two categories, examining how the Mahavihara exegetes deal
with words that differ from their literal meaning. In this article, I will show
how the exegeses of the expressions with ekadese samudayavohara (i.e., whole-
for-a-part method) help in gaining a clear understanding of some crucial
concepts in the Vinaya, Dhamma and the Abhidhamma.

* Bullinger offers a great deal of examples of synecdoches appearing in the Bible. (See
Bullinger 1898). In his words, the first category can be called ‘synecdoche of the species’ while
the second category can be called ‘synecdoche of the genus. See Bullinger 1898, 613. When a
word expands beyond its literal meaning into a larger semantic field, it belongs to the first
category. On the other hand, if a word is used in a narrower semantic range than its literal
meaning suggests, then it falls into the second category.

* With some examples, I have discussed elsewhere how the rajhi that resembles synecdoche
of the species appear in the sources of the Mahavihara school. (Gamage 2024 Forthcoming)

119



MANY FOR ONE

1. Cities = city

In the Apadana there is a reference to a cake-maker who lived in the city of
Arunavati at the time of the Buddha, Sikhi.* The commentary on the Apadana®
explains why this city was given this name as follows:

tatiyapadane Arunavatiya nagare (Ap 1 218,22-23, V. 233a) ti
asamantato alokam karonto unati (Ce udeti) uggacchati ti aruno.
so tasmim vijjati ti Arunavati. tasmim nagare alokam karonto suriyo
uggacchati ti attho. sesanagaresu pi suriyuggamane vijjamane pi
visesavacanam. sabbacatuppadanam mahiyam sayane (Ce omits
sayane) pi sati (Ce vasati) mahiyam sayati ti mahiso ti vacanam viya
rialhivasena vuttan ti veditabbam.

In the third Apadana, in Arunavati city means: because [it] rises
(unati?), i.e., it goes up illuminating all sides up to [their end] (it
is called) Aruna. Because this [Aruna] is found there (i.e., in that
city) (=) Arunavati. The meaning is that the sun rises shedding
light on that city. Although sunrise is also found in the rest of the
cities, [this] is a name specific to [a particular place]. [One] should
know that [it] is stated by virtue of a convention of speech, just as,
a mahisa (buffalo) is so-called because [it] sleeps on the ground,
although all quadrupeds sleep on the ground.

This gloss provides a creative etymological explanation for the term Aruna,
stating that it is a synonym for the sun.” Since the sun illuminates this city, it is
called Arunavati (lit. ‘having the sun’). The sun illuminates all cities, especially
those in tropical countries like India. However, these cities are not called
Arunavati and it is used as a convention of speech (riilhi) only for this city. The
commentator explains this usage with a nice analogy. The literal meaning of

SAp1218, ., V.233 (=) Be1246, ;C°1380, ., V.233.Sel327

Arunavatiya nagare ahosim paviko (B¢ C¢ pipiko) tada,

mama dvarena gacchantam Sikhinam addasam Jinam.

‘In Arunavati city I was a cake-maker back then. I saw Sikhi [Buddha], Victor, traveling
through a gate of mine.”

Walters 2017, 2432. See DOP, s.v. piivika: ‘a seller of cakes.

5 Ap-a 466, 467, (<) B 11187,  ;C°1399, :S°11227

7 CPD, s.v. aruna; pw, s.v. arund.

V. 235:

714-15"

720-25" 13-17°
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mabhisa is ‘the one who sleeps on the floor. But mahisa does not denote all those
who sleep on the ground, and is limited only to the quadruped called ‘buffalo’.
The literal meaning of mahisa suggests a broader semantic field, while its use
as rulhi is restricted to a narrower sense. Likewise, one should understand the
usage of Arunavati.®

2. Houses = a house

The Therigatha’® has the following stanza:

hitva ghare pabbajitva hitva puttam pasum piyam,
hitva ragari ca dosafi ca avijjafi ca virdjiya,
samalam tanham abbuyha upasant” amhi nibbuta ti.

‘Giving up my house, having gone forth, giving up son, cattle, and
what was dear, giving up desire and hatred, and having discarded
ignorance, plucking out craving root and all, I have become
stilled, quenched."

In his commentary on the Therigatha',, Dhammapala explains the term ghare:

ghare (Thi 125, V. 18a) ti geham. gharasaddo hi ekasmim pi
abhidheyye kadaci bahtusu bijam viya rilhivasena vohariyati.

Houses means: a house. For the term ghara, although [it]
designates something singular, sometimes is used idiomatically
with respect to many [houses] by virtue of a convention of
speech (ralhi), just as a [single] seed is commonly spoken of when
[referring to] many [seeds]."?

¢ Here the terms Arunavati and mahisa are similar in that they both are yogaridha
‘etymologico-conventional’, from the point of view of Indian language philosophers. The
nirukti of some terms expresses their general meaning while the conventional meanings of
them refer to more specific senses. Indian philosophers of language recognize such kinds of
terms as yogaridhis (‘etymologico-conventional’). Edgerton (1938, 709) explains yogaridhi as
follows: ‘[S]ometimes the results of interpretation by ridhi and by yoga coincide. See also
Kunjunni-Raja 1963, 46, 59, 61-62; Dash 1993; Phillips 2012, 76.

°Thi 125, . v.18.
1 Norman 1971, 3.
1 Thi-a 23

7-9*

12 See also Pruitt 1998, 37; Norman 1971, n. 61-62.
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The term ghare (‘houses’) in this context, denotes gharam (‘house’) as
an idiomatic usage or rilhi. That is to say, here many is used for one. The
commentator further states that the opposite of this is also possible. As a
ralhi, bijam (‘a seed’) is sometimes used to denote bijani (‘many seeds’). Once
one understands that ghere is a rithi of contraction here, it can be translated
as a singular term. Rhys Davids'* and Norman'* were probably influenced by
Dhammapala’s gloss when they translated this term in the singular as ‘home’
and ‘house’, respectively.

3. Buddha = bodily relics of the Buddha

The Samantapasadika® has the following statement:

athayasma Maha-Mahindo vutthavasso pavaretva Kattikapunnamayam
uposathadivase rdajanam etad avoca: mahdraja amhehi ciradittho
Samma-Sambuddho, anathavasam (E¢ anathavassam) vasimha,
icchama (B® adds mayam) Jambudipam gantun ti.

‘And now the venerable Maha-Mahinda having spent the Rains-
residence and performed the Invitation ceremony (at the end of
the rains), on the uposatha day of the full moon of Kattika, said to
the King, “Great King, it is a long time since we have last seen the
Perfectly Enlightened One; we have lived as destitutes. We wish to
go to Jambudipa.”*¢

After spending a rainy season in Lanka, the Elder Maha-Mahinda says
that he must return to Jambudipa (i.e., India) to see the Buddha. When
the Elder Maha-Mahinda makes this statement, the Buddha has already
passed away. Seeing the Buddha in the flesh is therefore impossible in
the truest sense of the word. Immediately following this statement, the
Samantapasadika—the commentary on the Vinaya—explains that Samma-
Sambuddho refers to the ‘bodily relics’’ (sariradhatuyo®®) of the Buddha. In

3 Rhys Davids, 1948, 21.
 Norman 2007, 70 n. 18.

5 Spl83, ,(=)Bel62, ,;C°148
16 Jayawickrama 1962, 73.

7 Sp183, ..

18 Jayawickrama 1962, 74.

=49, 57184, .
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his commentary on the Samantapasadika entitled Saratthadipanitika®,
Sariputta explains thus:

ciradittho Samma-Sambuddho (Sp 1 83,) ti Satthussa sariravayavo
ca Samma-Sambuddho (Sp 1 83,) yeva ti katva avayave
samudayavohdravasena evam aha ti datthabbam, yatha: samuddo
dittho ti.

[One] should know that [the Elder Maha-Mahinda] says thus: it is
a long time since we have last seen the Perfectly Enlightened
One, having considered: ‘a part of the teacher’s body is also the
Perfectly Enlightened One, indeed’, by virtue of the whole-for-
apart method, just as [in the statements]: ‘[he] saw the sea.

When one sees only a very small part of the sea, one usually says: ‘T saw
the sea. But that does not mean one has seen the whole sea. The principle of
this usage is that a single part (avayave) stands in for the whole (samudaya).
In the same way, Samma-Sambuddha is identified here with his relics.?® The
relics represent a part of the physical body (sariravayava) of the Buddha, which
stands for the whole.?! Sariputta’s gloss teaches the reader to understand the
term Samma-Sambuddho, which appears here in accordance with the whole-
for-a-part method.

19 Sp-t 1170, .

2 In his stfbicommentary on the Samantapasadika entitled Vimativinodanitika, Coliya
Kassapa also identifies that here Samma-Sambuddha is used to denote the relics of the Buddha.
See Vmv 1 34, : ciradittho Samma-Sambuddho (Sp 1 83, ) ti dhatuyo sandhay’ aha. ‘With reference
to relics, [the Elder Maha-Mahinda] says: it is a long time since we have last seen the Perfectly
Enlightened One.’

2 There is also a very similar account in the Vimanavatthu. See Vv 68
V.5; Vv C° 110, ., V.5, Vv §¢82, V5.

Satthu sariram uddissa vippasannena cetasa,

ndssa maggam avekkhissam na taggamanasa (C° tadaggamanasa; S¢ tadarnigamanasa) sati.

‘[Since T was with] an extremely clear mind with reference to the Teacher’s body, I did not

look at his [i.e., the cow’s] path, as [my] mind was not on that. See also Kennedy 1942, 8.

In the commentary on the Vimanavatthu, Dhammapala glosses sariram as follows (Vv-a
201,,, .): sariran (Vv 68,., V.5a) ti sarirabhiitam dhatum. avayave cayam samuddyavohdro yatha: pato
daddho, samuddo dittho ti ca. ‘Body means: the relics as the body of [the Buddha]. And, this whole-
for-a-part method, as in [the statements]: “the cloth is burnt” and “I saw the sea”.

V.5 (=) Vv B¢ 66

730-317 75-67
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4. Sutta = quote from a sutta

The author of the Kathavatthu-Atthakatha? states that the Buddha thought
as follows:

andgate mama  savako  mahdpafiio  Moggaliputtatissatthero
nama uppannam sasanamalam sodhetva tatiyasangitim karonto
bhikkhusarghassa majjhe nisinno sakavade pafica suttasatani paravade
parica ti suttasahassam samodhanetva imam pakaranam bhdjessati ti.

In the future, my disciple named the Elder Moggaliputtatissa,
of great wisdom, having cleansed the impurities that have
arisen in the sasana, performing the third communal recitation,
seated in the midst of the monastic community, will arrange this
treatise, by putting together one thousand suttas: five hundred
suttas concerning [one’s] own theory [and] five [hundred suttas]
concerning the other’s theory.

The Elder Moggaliputtatissa, as the commentaries of the Mahavihara
school state, authored the Kathavatthuppakarana having incorporated
a thousand suttas.”? In this context, if we understand the term sutta to
mean an entire discourse, this appears problematic. For the received
Kathavatthuppakarana does not contain a thousand complete discourses.
Horner renders sutta in this context as ‘discourse’ in this context.”
But obviously, sutta here refers to a quotation from a particular sutta.
Nyanaponika takes sutta here to mean Anschnitt (‘smaller section’), which is
correct.”” The Paficappakarana-anutika states:

suttasahassaharanaii  (» Kv-a B® 105, ) ¢ ettha
paravadabhafijanatthaii  ca  sakavadapatitthapanatthai  ca.
suttekadeso pi hi suttan ti vuccati, samudayavoharassa avayavesu
pi dissanato, yatha pato daddho, samuddo dittho ti ca. te pan’ ettha

* Kv-a B° 105, .

» As 4, .;Sp-t1148, -149,.

#Mil 12,,,.: sakavade paficasuttasatani paravdde paficasuttasatani ti suttasahassam samodhanetva
vibhattam Kathavatthuppakaranam. Tr. Horner 1969, 17: ‘The Kathdvatthu-composition, divided
by combining a thousand discourses—five hundred from our own speakers, five hundred from
dissenting speakers. See also As 4,,; Tin 1920, 6.

% On As 4, , see Nyanaponika 2005, 11.

7287
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suttapadesa atthi puggalo attahitaya patipanno (Kv 13, ) tiadind

dagata veditabba.?®

726-27

And in this context, citing one thousand suttas, i.e., [citing
them] in order to defeat the other’s theory and to establish one’s
own theory. For, a part of a discourse is also called a discourse,
because a common way of speaking about the whole thing is also
seen with respect to parts, just as in the [statements] such as: ‘the
cloth is burnt’ and ‘[he] saw the sea. In this context, [one] should,
furthermore, understand that those portions of discourses are
transmitted [in the Kathavatthuppakarana] such as: ‘is there a
person who is practicing for [his] own welfare??’

By reading the entirety (samuddya) into individual parts (avayavesu), an
excerpt from a sutta can be referred to as a sutta. In addition to the analogy
of seeing the sea, the author of this commentary provides the reader here
with the analogy of a burnt cloth. Although only a small part of a garment is
burned, we commonly refer to it with the statement ‘the garment is burnt.?
This explanation shows that the terms sutta® and suttanta®, which appear in
the primary sources of the Mahavihara school, refer not only to the entire
discourses but also to small parts of the discourses.

*Pp-nt 59, ..

77 See also Aung and C. A. F. Rhys Davids 1915, 16.

% In a similar way, the author of the Nettippakarana-Atthakatha explains the phrase
dasannam suttanam (“of [these] ten discourses”) found in the Nettippakarana (Nett 117, ), by
pointing out that the term sutta is sometimes used to mean only a part of some discourses. See
Nett-a B° 203,, ..

# For example, the commentary on the Vibhanga (Vibh-a 51, .,
brief statement from a discourse of the Samyuttanikaya (S IV 251
the Majjhimanikaya, Buddhaghosa uses the same term (Ps 11 363
Majjhimanikaya (M 1301, , ).

* The Kathavatthu (Kv 425,
statement occurring in the Majjhimanikaya (M III 281

) uses the term sutta for a
,IHO); in the commentary on
11ps) for a short sentence of the
), for example, uses the term suttanta to refer to a brief
) and the Samsuttanikaya (S11 72, ).

78-9

125



MANY FOR ONE

5. Robes = a robe

Every monk should refrain from traveling and stay in a specific monastery
during the rainy season every year. This period is called kathina.*' The opening
of the kathina period is indicated by spreading a set of three robes, later also
only one robe, that were made following specific rules only for this purpose.
The community of monks decides which monk to give these robe materials to
and acts accordingly. During the kathina period a monk may go around within
the sima (‘ceremonial boundary’) with less than three robes—outer robe, upper
robe and lower robe.”? But when the kathina period comes to an end, the usual
rules apply again, and therefore a monk who has been separated from any of
these three robes is guilty of the nissaggiyapacittiya-offence. The Vinaya reads
the law code:

nitthitacivarasmim bhikkhuna ubbhatasmim kathine ekarattim pi
ce bhikkhu ticivarena vippavaseyya, afifiatra bhikkhusammutiya,
nissaggiyam pdcittiyan ti.*®

The robe [matters] having been settled by a bhikkhu, the kathina
having been removed, if any bhikkhu should live apart from the
three robes, even for one night, other than with the agreement
of the bhikkhus, there is an offence entailing expiation with
forfeiture.*

In this context, the three robes are considered an inseparable unit.
Therefore, living without any of them is an offence that entails expiation for a
monk. The author of the Samantapasadika* explains this further:

31 DOP, s.v. kathina: ‘a framework (covered with a mat) to which the cloth for making robes
was attached while being sewn.

32 The Padabhajaniya (‘word-analysis’)-section of the Vinaya followed by this law code
defines ticivara as follows (Vin 111 199,, ): ekarattim pi ce bhikkhu ticivarena vippavaseyyd (Vin
11199, ) ti sanghdtiya va uttardsarigena va antaravasakena va. ‘If any bhikkhu should live apart
from the three robes, even for one night means: either from an outer robe or from an upper
robe or from a lower robe. See also BD 11 15.

®Vinlll199,,, . (=) Pat 28, .

3 Based on Norman et al. 2018, 187 and Norman 2001, 29. See also Norman et al. 2018, 571,
Appendix 20 and 21.

% Sp 111 652

74-8°
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tattha ticivarena (Vin 111 199, ; Pat 28, ) ti adhitthitesu tisu civaresu
yena kenaci. ekena vippavuttho pi hi ticivarena vippavuttho hoti,
patisiddhapariyapannena vippavutthatta. ten’ ev’ assa padabhdjane
sanghatiya va (Vin 111 199, ) ti-adi vuttam.

732

In this context, from the three robes means: from any of the
three robes that have been formally taken possession of. For,
[one] who lives apart from even one of the robes, [one] is
[considered] [‘one who] has lived apart from the three robes’,
on account of the fact that [one] has lived apart from that which
is included within what is prohibited. Because of the exact same
reason, [it] is stated in its (i.e., the third nissaggiyapdcittiya-
offence) Padabhajaniya (‘word-analysis’): either from an outer
robe, etc.

Sariputta’s words*® in the Saratthadipanitika make it clear that ‘the three
robes’ occurs in this context in the sense of ‘a single robe’:

ticivarena vippavuttho hoti (Sp 11l 652,) ti rukkho chinno, pato
daddho ti-adisu viya avayave pi samudayavoharo labbhati ti vuttam.

[One] is [considered] [‘one who] has lived apart from the three
robes’ means: because [it] is found the common way of speaking
of the whole with respect to a part, just as in the [statements]
such as: ‘the tree is cut’ [and] ‘the cloth is burnt’, [it] is stated [in
the Samantapasadika].

% Sp-t 11 393,, ,, (#) Kkh-pt 288, . See also Vmv I 318, : patisiddhapariyapannend (Sp III
652,,,) ti vippavasitum patisiddhesu tisu civaresu antogadhena. ekena ca avayave samuddyopacaram
dasseti. ‘From that which is included in what is rejected means: from that which is contained
in the three robes apart from those which are rejected to live [for a monk]. And, with this [etena?
statement], [the author of the Samantapasadika] shows the metonymical application with
respect to a part’
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6. Offences = offence

The first sanghadisesa (‘the offence entails a formal meeting of the monastic
community’) in the Vinaya forbids monks from intentionally emitting semen.*’
The Padabhajaniya’® defines the meaning of sarighadisesa as follows:

sanghadiseso (Vin 111 112, ) ti sarigho 'va tassd apattiya parivasam
deti, muldya patikassati, manattam deti, abbheti; na sambahuld, na
ekapuggalo. tena vuccati: sarighdadiseso (Vin III 112, ) ti. tass’
eva dpattinikayassa namakammam adhivacanam. tena pi vuccati:
sanighadiseso (Vin 111 112, ) ti.

717-18

[Offence] entailing a formal meeting of the Order means: the
Order places him on probation on account of the offence, it sends
him back to the beginning, it inflicts the manatta (i.e., penance)
discipline, it rehabilitates; it is not many people, it is not one man.
Therefore, it is called an [offence] entailing a formal meeting of
the Order. [This is] an appellation, a designation of the very same
group of offences. For that is also why it is called an [offence]
entailing a formal meeting of the Order.*

According to the Padabhajaniya, the term sanghddisesa is a designation for
a group of offences. The Samantapasadika® explains why the Padabhajaniya
uses dpattinikdya to introduce this term:

tass’ eva apattinikayassa (Vin 1 112, ) ti tassa eva
dpattisamuihassa. tattha kificapi ayam eka va apatti, rilhisaddena pana
avayave samiithavoharena va nikdayo (# Vin III 112, ) ti vutto, eko
vedanakkhandho (Dhs 11, ), eko vifinanakkhandho (Dhs 11, _ ) ti-
adisu viya.

714 715-16

¥ Vin I 112, (=) pat 12, saficetanika sukkavissatthi afifiatra supinanta sarighadiseso.
Tr. Norman 2001, 13: ‘Intentional emission of semen other than in a dream, entails a formal
meeting of the sangha BD I 195.

®Vinlll 112, .

% In this translation by Horner (BD 1 196-197), I have replaced some words. See also Norman
et al. 2018, 129.

“ Sp 111 522

719-23°
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Of the very same group of offences means: of the very same
assemblage of offences. In this context, although this is only a
single offence, [either] in accordance with a term of convention
of speech or in accordance with a common way of speaking of the
assemblage with respect to a part, it is stated: a group, just as in
the [statements] such as: ‘a single aggregate of sensation’ [and] ‘a
single aggregate of consciousness’, etc.

According to the author of the Samantapasadika, the collective noun nikaya
(‘group’) is used to denote the term sarighddisesa although here it refers only
to a single offence. The peculiarity of this gloss is that the commentator uses
ralhi (‘convention of speech’) and avayave samihayavohara (‘common way of
speaking of the assemblage with respect to a part’) as two separate usages of
language. The commentator gives two examples from the Abhidhamma: eko
vedanakkhandho (‘a single aggregate of sensation’) and eko vififianakkhandho
(‘single aggregate of consciousness’). As the context clearly demonstrates, the
Dhammasangani uses these two phrases just to refer to a single sensation and
a single consciousness, respectively.

The following gloss in the Vajirabuddhitika (a sub-commentary on the
Samantapasadika)* leads us to believe that its treats rulhi and avayave
samithavohdra as two separate literary devices:

avayave samithavoharena va (Sp 111 522,, ) ti ettha sakhacchedako
rukkhacchedako ti vuccati ti-adi nidassanam. vedanakkhandh-adi (D 111
233, s M1 17, etc.) rulhisaddassa (+ Sp 111 522, ) nidassanam.

723-247

Inthis context: orinaccordance with acommon way of speaking
of the assemblage with respect to a part, is exemplified with
cases such as: ‘[one] who cuts a branch [of a tree] is called [one]
who cuts a tree’, etc. [Whereas] ‘Aggregate of sensation, etc., is an
example of a term of common way of speaking.

As he says, vedanakkhandha (‘aggregate of sensation’) etc., are examples of
ralhi. Even if someone just cuts down a branch of a tree, he is commonly referred
to as cutting a tree (rukkhacchedako). This is an example of avayave samithavohara.

1Vjb 179

716-18"
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It seems that Sariputta* thinks that ralhi and avayave samithavohara do not
refer to the same thing although they bear great resemblance. He defines rilhi
nicely and explains well how these two literary devices are related:

samudaye riilho (B¢ nirulho) nikaya-saddo tad ekadese pavattamano pi
taya eva rulhiya pavattati ti aha: rulhisaddena (Sp 111 522,, ) ti. atha
va kifici nimittam gahetva sati pi afifiasmim tamnimittayutte kismificid
eva visaye sammutiya cirakalatavasena nimittavirahe pi pavatti riilhi
nama (B¢ pavattanirulho rulhi nama). yatha: mahiyam seti ti mahiso
(B mahimso), gacchati ti go ti. evam nikaya-saddassa pi rulhibhdvo
veditabbo. ekasmim pi visitthe sati pi samaffia viya samudaye
pavattavohdro avayave pi pavattati ti aha: avayave samithavoharena
va (Sp I 522, ) ti.

721-22

The term group (nikaya), which conventionally [refers to] the
whole, when it comes to refer to a part of that group, does so
with the same convention of speech. As such, [the author of
the Samantapasadika] says: in accordance with a term of
convention of speech. Or rather, although (a word) has a certain
reason for use (nimitta), what is known as a riilhi word may come
to refer by longstanding convention to another particular scope
connected with that reason, even if the (original) reason for usage
has gone (i.e., is (no longer) relevant), just as [in the statements]:
‘because it sleeps on the ground [it] is a buffalo’ [and] ‘because it
walks [it] is a cow.” In this manner, [one] should know the nature
of convention of speech also of the term nikaya. Because even
though only a single [object] is specified, the common way of
speaking occurred to the whole, as a popular expression, occurs
also on a part, [the author of the Samantapasadika] says: or in
accordance with a common way of speaking of assemblage
with respect to a part.”

2 Sp-t 11314, , (<) C*11 656, ..

 Coliya Kassapa follows Sariputta and goes on to say that the reason for rilhi, is avayave
samithavohara. See Vmv I 255, : rilhisaddena (Sp 111 522,21) ti ettha samuddye nipphannassapi
saddassa tad’ ekadese pi pasiddhi idha rulhi nama. taya rulhiya yutto saddo rulhisaddo, tena. rulhiya
karanam dha: avayave (Sp 111 522,,) icc’ddind. ‘In this context, in accordance with a term of
convention of speech means: even though [the usage] of a term is accomplished on the whole,
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In this passage it is clear that Sariputta considers avayave samihavohara
to be an elaboration of rilhi. As is evident from this gloss, the
commentator holds that rilhi is conventional expression in general, and
avayave samuhavohara is a type of rilhi. In the case of vedanakhandha, it is
conventional because in reality there is no real heap of sensations, but it
is as if all the sensations of the past, present and future are put together.
It is conventionally referred to metaphorically as ‘heap of sensations’ or
‘aggregate of sensations.

7. One who is covered = one in whom one of the three orifices is
covered

In the first parajika-section of the Vinaya*, there is the following paragraph:

bhikkhupaccatthika  manussitthim  bhikkhussa ~ santike —anetva
vacchamaggena ... pa ... passavamaggend ... pa ... mukhena angajatam
abhinisidenti santhataya asanthatassa ... pa ... asanthataya santhatassa
... pa ... santhatdya santhatassa ... pa ... asanthataya asanthatassa.

[If] opponent monks, having brought a human woman into a
monk’s presence, make [her] come down on [his] sexual organ
with [her] vagina [or] with [her] rectum [or] with [her] mouth; of
a covered [woman], of an uncovered [monk]...; ... of an uncovered
[woman], of a covered [monk]...; ... of an covered [woman], of an
covered [monk]...; ... of an uncovered [woman], of an uncovered
[monk].*

As is evident from this paragraph, opponent monks (bhikkhupaccatthika)
force their fellow monks to have intercourse with human women. They bring a
woman and force her to sit (abhinisidenti) with her rectum (vacchamaggena) and
vagina (passavamaggena) on the fellow monk’s penis (angajatam). In addition,
the woman is forced to put the fellow monk’s penis in her mouth (mukhena).

the well-known [meaning] [of the same usage] even on a single part of it, is called the convention
of speech in this context. The term having that convention of speech (resolution of compound)
(=) the term of convention of speech; with that term. [The author of the Samantapasadika] says
the reason for convention of speech: with the [statements] with respect to a part etc’

“ Vin 111 30,,-31,,.

 See also BD I 49-50.
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In this paragraph, three orifices of a woman, the three orifices of a
woman—rectum, vagina, and mouth—and a man’s penis are used in the
context of sexual intercourse. The paragraph also contains four specific
words, namely, 1) santhatdya, 2) asanthatdya, 3) santhatassa and 4) asanthatassa.
All of these words are in the genitive singular, and their nominatives are
santhata, asanthatha, santhato, and asanthato, respectively. The first two are
in the feminine, the latter two are in the masculine. The literal meanings of
the words santhata and santhato connote a woman and man, respectively, who
are ‘covered’. Although the Vinaya does not define any of these words, the
Samantapasadika*® explains them:

tattha santhatdaya asanthatassa (Vin 11l 31,, ) ti-adisu: santhataya
(Vin III 31,, ) itthiya vaccamaggena (Vin 11l 31, ) passavamaggena
(Vin 1II 31, ) mukhena (Vin III 31,) asanthatassa (Vin III 31, )
bhikkhussa (Vin 111 30,, -31, ) arigajatam (Vin 111 31, ) abhinisidenti
(Vin III 31,)) ti imind nayena yojand veditabbd. tattha santhata (=
Vin III 31,, ) nama yassa tisu maggesu yo koci maggo palivethetva va
anto va pavesetva yena kenaci vatthena va pannena va vakapattena va
cammena va tipusisadinam pattena va paticchanno. santhato (# Vin
111 31,,) nama yassa angajatam tesam yeva vatth’ ddinam yena kenaci
paticchannam.

In this context, in the [statements] such as: of a covered [woman]|
[and] of an uncovered [monk], [one] should understand the
[grammatical] construction in accordance with the method as
follows: [they] make a covered [woman’s] rectum, vagina [and]
mouth sit on a monk’s sexual organ. In this context, a covered
[woman] refers to a [woman], any of [whose] three paths (i.e.,
rectum, vagina or mouth), having [it] wrapped around or inserted
is covered either with any cloth or a leaf or a plate of tree-bark
or a plate of tin and lead etc. A covered [monk] is called a [monk
whose] sexual organ is covered with any of those exact same
cloth, etc.

% Sp 1266, ~267

729 Y
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When a woman covers any of the three orifices such the vagina, she is
called santhata. When a man covers his penis, he is called santhato. Only ‘a part’
(i.e., sexual organ etc.,) of a body of a man and a woman is covered; yet it is
considered that they covered their ‘entire bodies.” In his Saratthadipanitika,
Sariputta’ glosses:

santhataya (Vin 111 31,, ) ti ekadese samuddyavoharo pato daddho ti-
adisu viya. tatha hi patassa ekadese pi daddhe pato daddho ti voharanti,
evam itthiya vaccamaggadisu kismifici magge santhate itthi santhata
(Sp I 266,,,) ti vuccati. tendha: santhata nama (Sp 1 266,,,) ti-adi.
vatthadini anto appavesetva bahi thapetva bandhanam sandhaya
palivethetva (Sp 1 267,) ti vuttam. ekadese samudayavoharavasen’
eva bhikkhu pi santhato (Sp 1 267,,) ti vuccati ti aha: santhato nama
(Sp 1267, ) ti-adi.

73-4

Of a covered [woman] means: the whole-for-a-part method, just
as in the [statements] such as ‘the cloth is burnt. For, when even
a part of a cloth is burnt [people] commonly say: ‘the cloth is
burnt’, so in the same manner, when any of the paths [orifices]
of a female such as the rectum is covered, it is said: ‘the female
is covered. Therefore, [the author of the Samantapasadika] says:
a covered [woman] is called etc. With reference to binding the
cloth etc., placing [them] outside without inserting [them] into
[the rectum etc.,], [in the Samantapasadika,] [it] is stated: having
wrapped around. Because by virtue of the whole-for-a-part
method indeed, a monk is also called a covered, [so, the author of
the Samantapasadika] says: a covered [monk] is called, etc.

As Sariputta’s words suggest, these two words function as whole-for-
a-part presentations in the Vinaya. According to him, by transposing the
whole (samuddya) onto a single part (ekadese), both words are given as
santhata and santhato. However, in his Vimativinodanitika, Coliya Kassapa
takes the opposite view of the use of these two words. He* criticises
Sariputta’s opinion:

Y Sp-t1192,,-93,..
® Vmv 1146,,,-147, .
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santhataya (Vin 11 31, ) ti samuddye ekadesavohdro daddhassa
patassa chiddan ti-adisu viya. yatha hi patassa ekadeso 'va vatthato
daddho ti vuccati, tam ekadesavoharam samudaye pate upacarato
daropetva puna tam samuddayam daddhappadesasarikhatachiddasamb
andhibhavena ‘daddhassa patassa chiddan’ ti voharanti, evam idhapi
itthiya maggappadesavoharam samudayabhutdya itthiyd dropetva
puna tam itthim santhatamaggasambandhinim katva santhatdya
itthiyavacchamaggena (Sp 1266, ) ti-adi vuttam. Saratthadipaniyam
pan’ ettha: ekadese samudayavoharo (Sp-t II 92, ) ti vuttam,
tam na yuttam, avayavavohdrena samuddyass’ eva patiyamanatta.
itaratha hi santhatdya vaccamaggena (# Sp 1 266, ) ti itthilingata
maggasambandhita ca na siya. ekadese samudayopacarassa pana
ekadeso 'va attho, sakhaya chijjamanaya rukkho chijjati ti-adisu viya.
vatthadini maggassa anto appavesetva bahi yeva vethanam sandhaya:
palivethetva (Sp 1 267, ) ti vuttam. samuddye avayaviipacaren’ eva
bhikkhu pi santhato nama (Sp 1 267,, ) ti-adi vuttam.

73-4

Of a covered [woman] means: the part-for-the-whole method, as
in the [statements] such as: ‘the hole of the burnt cloth. As only a
part of cloth from a garment is called ‘burnt’, having ascribed that
common way of speaking about a part with respect to the whole
of the cloth according to the metonymical application, [people]
once more, commonly call that totality: ‘the hole of the burnt
cloth’, due to the connection of the hole reckoned as the burnt
spot, in the same manner, here too, having ascribed the common
way of speaking for the spot of the female’s paths (i.e., three
orifices such as the rectum) on the female [who is] the totality,
once more, having considered that female being connected with
the covered path, [in the Samantapasadika,] [it] is stated: with a
covered woman’s rectum, etc. But in the Saratthadipani, here
[it] is stated: a common way of speaking about a part with
respect to the whole. That is not correct, on account of the
fact that in accordance with the common way of speaking of a
part, only the whole is being understood. For, otherwise there
would not be the femininity and the connection of the path
(i.e., rectum): with a covered [woman]’s rectum, etc. But in the
metonymical application of the whole with respect to a part, only
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a part is meant, just as in the [statements] such as: ‘when cutting
a branch, [it refers to] “a tree is being cut”. With reference to
wrapping the cloth etc., only outside, without inserting [them]
into the path (i.e., the rectum etc.,), [in the Samantapasadika,]
[it] is stated: having wrapped around. In accordance only with
the metonymical application of a part with respect to the whole,
[in the Samantapasadika,] [it] is stated: a monk is also called a
covered etc.

Arguing persuasively and correctly, Coliya Kassapa shows that santhata and
santhato are used through the transposition of a single potion (ekadesa) on the
whole (samudaya). That is to say, these two words are examples of part-for-
the-whole method. The next example also shows that Sariputta is sometimes
confused when it comes to distinguishing between part-for-the-whole method
and whole-for-a-part method.

8. Grass hut = a hut with grass roof

The following sentence occurs in the second parajika-section of the Vinaya.

tena kho pana samayena sambahula sandittha sambhatta bhikkhai
Isigilipasse tinakutiyo karitva vassam upagacchimsu.”

Now at that time a large company of monks who were friends
and intimate friends*, having made grass huts on the Isigili
mountain-slope, went up there for the rains.”

®Vin Il 41, ..

% sandittha 2aqud sambhattd. The first term refers to friends in general, while the second
term refers to close friends. See Sp II 286, _: sandittha (Vin 111 41,,) ti nativissasika na dalhamitta
vuccanti (B* omits vuccanti). tattha tattha sangamma ditthatta hi te sandittha (Vin III 41,)) ti
vuccanti, sambhatta (Vin 111 41,) ti ativissasika (E¢; 5° vissasika) dalhamitta (E° dalhamitta ti) vuccanti
(B¢ omits vuccanti). te hi sutthu bhatta bhajamand ekasambhogaparibhoga ti katva sambhatta (Vin 111
41, ) ti vuccanti. ‘sandittha are called those who are not very confiding; the friends who are not
steady. On account of the fact that [they] have seen having come together here and there, they
are indeed called sandittha. sambhatta are called the friends who are very confiding and steady.
For, having considered that they are well associated with, associating with [and] having eaten
and lived together, [they] are called sambhatta.’ Cf. Sv 11 546 Spk I 201

1 BD I 64.

714-16" 726-28"
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The Samantapasadika® glosses the phrase tinakutiyo karitva (‘having made
grass huts’) as follows:

tinakutiyo karitva (Vin 1II 41, ) ti tinacchadana-sadvarabandha
kutiyo katva.

Having made grass huts means: having made the huts with grass
roofs and connected with their own doors.

The gloss of the Samantapasadika reveals that tina (‘grass’) is an ellipsis
of tinacchadana (‘grass roofs’). In the Saratthadipanitika, Sariputta® points
out that the interpretation tinacchadana kutiyo (‘huts with grass roofs’) can be
justified either due to the elision of the word chadana ‘roof” in tinakuti or due
to substitution of the whole with respect to a part:

tinacchadana kutiyo (» Sp 1 286, , ) majjhepadalopisamasam
katva, ekadese va samudayavohdravasena tinakutiyo (Vin III 41, ;
Sp 11 286,,)) ti vuttd. vassam upagacchimsi (Sp 11 286,,,) ti vacanato
vassiipagamanarahd sadvarabandha (Sp 11 286, ) eva veditabba ti aha:
tinacchadana sadvarabandha kutiyo (Sp 11 286, ) ti.

712

Huts with grass [covering] (=) having made the compound
through the elision of the middle term. Or, by virtue of the whole-
for-a-part method, [it] is stated: grass huts. Since [one] should
know only the [huts] connected with [their] own doors [that] are
suitable for going up for the rains, because of the [phrase]: [they]
went up there for the rains, [the author of the Samantapasadika]
says: huts with grass [covering and] connected with [their]
own doors.

The roof is only part of a hut and is covered with grass (tina). The other
parts of a hut like walls and doors can be built from different materials like
clay, wood, etc. When naming this hut, regardless of the other materials used
in its construction, only the material used to cover the roof (i.e., grass) is
taken into account. Therefore, it is called a tinakuti. In the Saratthadipanitika,
Sariputta says that this usage arose by virtue of the whole-for-a-part method.

2 Spl1286, ..
% Sp-t 11114

78-11°
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In fact, this is the exact opposite of what Sariputta thinks. That is to say,
the huts with grass roofs are called tinakutiyo due to the part-for-the-whole
method. Thus, tinakutiyo is an example of the part-for-the-whole method.
As we have seen Horner translates tinakutiyo as ‘grass huts’. But through the
lens of the Mahavihara exegetes, the correct rendering of tinakutiyo is ‘huts
with grass roofs.

9. Jhana = an object of the jhana

The Sangitisutta® of the Dighanikaya enumerates three wholesome thoughts:
tayokusalavitakka:nekkhammavitakko,avyapadavitakko,avihimsavitakko.

Three kinds of wholesome thought: the thought of renunciation,
the thought of non-ill will, and the thought of non-cruelty.”

In the commentary on the Dighanikaya entitled Sumangalavilasini,
Buddhaghosa shows how the thought of renunciation (nekkhammavitakko)
occurs in various forms in the process of meditative absorption:

nekkhammapatisamyutto vitakko nekkhammavitakko (D III 215,5).
so asubhapubbabhage kamavacaro hoti, asubhajjhane ripavacaro. tam
Jjhanam padakam katva uppannamaggaphalakale lokuttaro.>®

Thought coupled with renunciation (resolution of compound)
(=) thought of renunciation. That [thought] becomes
[something belonging to] the sphere of sensual experience at
the prior stage [of the meditative absorption] on foulness”’; [it
becomes something belonging to] the fine-material sphere in
the meditative absorption on foulness. At the moment of the
emergence of paths and fruits having made the support of that
meditative absorption, [it becomes something belonging to] the
supramundane.

*DIII 215, .

55 Here, I rféfy on Nanamoli and Bodhi 1995, 207. See also Walshe 1987, 483. See also Rhys
Davids 1921 III 208.

% Sy 111 986, _ .

57 See Sv-pt III 241, : asubhapubbabhage (Sv 111 986,14) ti asubhajjhdnassa pubbabhdage. ‘At
the prior stage on foulness means: at the prior stage of the meditative absorption on foulness.
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As this gloss states, the thought of renunciation belongs to the fine-
material sphere in the asubhgjjhana (‘meditative absorption on foulness’).
Although Buddhaghosa uses the term asubhajjhana, there is no such meditation
absorption. Buddhaghosa used the word asubha to denote the object
(arammana) that is predominant in the first jhana. In the sub-commentary on
the Dighanikaya, Dhammapala glosses:

asubhajjhane (Sv 111 986, ,) ti asubharammane pathamajjhane.
avayave hi samuddyavoharam katva niddisati, yatha: rukkhe (E¢

rukkha) sakha ti.s

In the meditative absorption on foulness means: in the first
meditative absorption having foulness as the object. For, having
used the whole-for-a-part method, [Buddhaghosa] explains, just
as in the [statement]: ‘a branch on a tree’

The object on foulness (asubhdrammana) is only a part of the first
meditative absorption. However, that part is used in this context to denote
the entire jhana. Although the term jhana is used here, it actually means
the main object thereof. If the first jhana resembles a tree, the foulness
resembles its branch (sakha). Thus, through the lens of Dhammapala, the
thought of renunciation belongs to the fine material sphere when one
focuses on foulness in the first jhana. Although this explanation in the
sub-commentary to the Dighanikaya is quite brief, it is extremely helpful
for the reader to clearly understand two important factors related to
an Abhidhammic teaching of the Mahavihara school. Firstly, the reader
learns that there is no identical state called asubhajjhana, although the
Sumangalavilasini uses it as an example of the whole-for-a-part method.
Secondly, he realises that asubhajjhana simply refers to one of the objects
that occurs in the first meditative absorption.

8 Sv-pt III 241

710-12°
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10. Beautiful mind = happiness of thoughts

The Brahmajalasutta® of the Dighanikaya presents an exhortation from the
Buddha as follows:

mamam va bhikkhave pare vannam bhaseyyum, dhammassa va vannam
bhaseyyum, sanghassa va vannam bhaseyyum, tatra tumhehi (E¢ tumhe)
na anando na somandassam na cetaso ubbillavitattam karaniyam.

“And if, bhikkhus, others speak in praise of me, or in praise of the
Dhamma, or in praise of the Sangha, you should not give way to
jubilation, joy, and exultation in your heart.”*

Buddhaghosa® comments on the term somanassam (‘joy’) in the
Sumangalavilasini thus:

sumanassa bhavo somanassam (D 1 3
adhivacanam.

1) cetasikasukhass’ etam

The state of good mind (=) joy.** This is a designation of mental
happiness.

Somanassa, according to Buddhaghosa’s interpretation, represents
the happiness among mental concomitants. In the sub-commentary on the
Dighanikaya, Dhammapala® further clarifies Buddhaghosa’s statement in
the following manner:

sobhanam mano assa ti sumano, sobhanam va mano sumano. tassa
bhavo somanassan (D 1 3, ; Sv I 53,) ti tadaffiadhammanam pi
sampayuttanam somanassabhavo apajjati ti. napajjati, rulhisaddattd,
yathd parikajan ti dassento: cetasikasukhass’ etam adhivacanan (Sv
153,,) tidha.

*DI 3’18—21 (=) BeI 3’16—18; cl 6’1—4; Sel 4’11—13'

% Bodhi 2007, 3.

1SvI53,, .

62 See also Tin 1920, 162; Nyanaponika 2005, 223.
©Sv-pt178,, ..
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Because one who has a beautiful mind (resolution of compound)
is sumana (bahuvrihi-compound). Or, a mind that is beautiful
(resolution of compound) is sumana (karmadharaya-compound).
If one would argue that there not be the unwanted consequence
that the other [mental] factors, have the state of somanassa too,
[then we say:] ‘no’, on account of the fact that [it] is a term of
convention of speech. Showing that [it] is just like [the term]
parikaja (lit. ‘mud-born’ i.e., ‘a lotus’), [Buddhaghosa] says: this is
a designation of mental happiness.

Dhammapala interprets somanassa in two ways. As he explains, it means
the state of [having a] beautiful (sobhana) mind. But not all** beautiful mental
concomitants occurring in the mind are called somanassa. Although the literal
meaning of the term parikaja includes all those born in the mud, the word
really only refers to a lotus flower. In the same manner, although somanassa
literally means the state of [having a] beautiful mind, its usage is delimited
only to mental happiness (cetasikasukha) as a ralhi. In this ralhi, the semantic
range of somanassa has been narrowed down. In other words, somanassa is an
example of the whole-for-a-part method. The explanations of Dhammapala
teach the reader how to understand the mental concomitant somanassa from
the Abhidhammic perspective without being misled by its literal meaning.

11. Consciousnesses = a consciousness

The Dhammasangani® describes citta (‘cognizance’) with a number of
synonyms as follows:

katamam tasmim samaye cittam hoti? yam tasmim samaye cittam mano
manasam hadayam pandaram mano mandayatanam manindriyam
vifiianam vifiianakkhandho tajja manoviffianadhatu. idam tasmim
samaye cittam hoti.

What [kind of] cognizance does exist on that occasion? Whatever
cognizance, mind, mentation, heart, lucidity, mind, mind-sense-

¢ The Abhidhammatthasanigaha lists nineteen universal beautiful mental-factors (cetasika
sobhanasadhdrana), including saddha (‘faith’). See Bodhi 1999, 85.
% Dhs 10

711-15°
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base, mind faculty, consciousness, consciousness-aggregate, [and]
the element of mind-consciousness that suits [the particular
thought that exists] on that occasion. This [kind of] cognizance
exists on that occasion.

Of these synonymic designations, vififidnakkhandho (‘consciousness-
aggregate’) is the only collective noun, while all others obviously refer to a
single entity (i.e., citta). Literally, vifiianakkhandha refers to an accumulation
of consciousness. Differently put, vifiianakkhandha is the totality of many
vififidnas. The commentary” on the Dhammasangani entitled Atthasalini
teaches that while vifiianakkhandha literally suggests many consciousnesses,
it actually denotes only one consciousness:

vijanati ti vifiianam (Dhs 10, ) vififianam eva khandho
vififianakkhandho (Dhs 10, ). tassa rasi-adivasena attho veditabbo.
maha-udakakkhandho tv’ eva sankham gacchati (S V 400,,, . ; A 1I
55,,,,,) ti ettha hi (E° omits hi) rasatthena khandho (E¢ khandhajo)
vutto. silakkhandho samadhikkhandho (D 1T 229, ) ti-ddisu
gunatthena. addasa kho Bhagava mahantam darukkhandhan (S 1V
179,,) ti ettha pafifiattimattatthena. idha pana riilhito khandho vutto.
rasatthena hi vififianakkhandhassa ekadeso ekam vififianam. tasma
yatha rukkhassa ekam desam chindanto rukkham chindati (Vin IV
34,,) ti vuccati, evam eva vifinanakkhandhassa ekadesabhiitam ekam
pi vififianam ralhito vififianakkhandho (Dhs 10, ,) ti vuttam.

[It is called] consciousness because [it] cognises. Consciousness
itselfis the aggregate (resolution of compound) (=) consciousness-
aggregate (= kammadharaya compound). One should know the
meaning of that [khandha] in terms of a mass, etc. For, in the
context: ‘but it is reckoned simply as a great mass of water’, [the
term] khandha is stated in the sense of mass; in [the statements]
such as: ‘the aggregate of virtuous behaviour, the aggregate
of concentration’, [the word khandha is stated] in the sense of
[good] quality; in the context: ‘the Blessed One saw a great log

% See Nanamoli 1982, 193; Rhys Davids, C. A. F. 1997, 8. See also Tittila 1969, 113.
" As 141, (=) B° 185, -186,; C° 141, -142,;5°192, . See also Nidd-a123, , #It-all 22, -
22, Patis-all 521, .+ Vibh-a 2

734 1-7 718-27

718-26" 713-14°
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(darukkhandha)’, [it is stated] in the sense of mere designation.
But in this context, [the term] khandha is stated in accordance
with convention of speech. For, in the sense of mass, a part of the
aggregate of consciousness is a single consciousness. Therefore,
just as [when] cutting a part of a tree, [it is] said [that] ‘[one] cuts a
tree’, in the same manner, even a single consciousness, which is a
part of the aggregate of consciousness (resolution of compound)
is called aggregate of consciousness (compound) in accordance
with convention of speech.®

The author of the Atthasalini begins the gloss by emphasizing that both
vifiidna and vifindanakkhandha are synonymous. He then uses canonical
examples to point out the diverse meanings of the term khandha (‘aggregate’).
Even though a vififidna (‘a consciousness’) is a part of vifiianakkhandha
(‘consciousness-aggregate’), in this context, the latter is used to denote the
former as a ralhi. The analogy given here—although in reality only a part of
a tree is cut, we simply say ‘a tree is cut’—is helpful in understanding how
the aggregate of consciousness is used to refer to a single consciousness.
The exegesis in the Atthasalini teaches the reader how the Mahavihara
school understands vififianakkhandha (‘consciousness-aggregate’) in the
Dhammasangani—although the literal meaning of vififianakkhandha indicates
a plurality it should be understood as a referent to a single entity.

Conclusion

Convention of speech (ralhi) can be identified as a special literary device.
It appears in two modes—expansion and contraction of literal meaning.
Substitution of a part for the whole and of the whole for a part are the
functions of these two modes of rilhi, respectively. The Mahavihara exegetes
often use rilhi as a hermeneutical strategy (naya). This strategy obviously
reflects awareness relating to the philosophy of language of the school. The
Mahavihara exegetes use this strategy when they encounter particularly
important teachings not only in the canon but also in the commentaries.

% See also Tin 1920 I 186-187; Nyanaponika 2005, 249-250. Commenting on the term cittam
(‘mind’) in Dhs 9,, and As 63, -64, , the author of the Dhammasanganimilatika also offer a

quite similar interpretation. See As-pt 65, .
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With this strategy, they teach the audience to achieve the text-author’s
intention without grasping the literal meaning of the words contained in
them. Thus, a lack of knowledge of this particular usage can potentially
prevent the reader from gaining an accurate understanding of these
teachings. On the contrary, with the awareness of rilhi-exegeses, one is
able to read these teachings accurately. Needless to say, knowledge of these
exegeses helps those who translate these texts. This complex and flexible
hermeneutical method of the Mahavihara exegetes insists that one should
carefully consider all the different levels of meaning of words in both
canonical and commentarial texts before interpretation.
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Ap Apadana

Ap-a Apadana-Atthakatha

As Atthasalini

BD Horner 1938-1966

B¢ Burmese Chatthasangiti Tipitaka Edition
Cce Ceylonese Edition

CPD Trenckner et al. 1924

143



Dhs
Dip
DOP

Ee

It

It-a
Kkh
Kkh-pt
Kv
Kv-a

Mhv
Nett
Nett-a
Nidd
Nidd-a
Palim
Pat
Patis
Patis-a
Pp
Pp-nt
Ps
PSED

pw

Se
Sp

MANY FOR ONE

Dighanikaya
Dhammasangani
Oldenberg, 1879

Cone and Straube, 2001~
European Edition
Itivuttaka
Itivuttaka-Atthakatha
Kankhavitarani
Kankhavitaranipuranatika
Kathavatthu
Kathavatthu-Atthakatha
Majjhimanikaya
Milindapatiha

Geiger, 1912
Nettippakarana
Nettippakarana-Atthakatha
Niddesa
Niddesa-Atthakatha
Palimuttakavinayavinicchaya
Patimokkha
Patisambhidamagga
Patisambhidamagga-Atthakatha
Puggalapafifiatti
Puggalapanfiatti-Anutika
Papaficastidani

Apte, 1890

Béhtlingk 1856-1884
Samsuttanikaya

Siamese BuddSir Edition

Samantapasadika
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Spk Saratthappakasini

Sp-t Saratthadipanitika

Sv Sumangalavilasini

Sv-pt Sumangalavilasinipuranatika
Thi Therigatha

VedPari Adhvarindra, 1942

Vibh Vibhanga

Vibh-a Vibhanga-Atthakatha

Vin Vinaya

Vin-vn Vinayavinicchaya
Vin-vn-t Vinayavinicchayatika

Vijb Vajirabuddhitika

vmv Vimativinodanitika

Vv Vimanavatthu

Vv-a Vimanavatthu-Atthakatha
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Mindfulness and no-self

In recent years a large number of studies have focused upon the scientifically
demonstrated benefits of mindfulness in many different aspects of life—ranging
from sex and eating to venture capitalism, workplace productivity and self-seeking.
These currents of discourse are emerging rapidly and largely uncritically'. The
world is now rife with conferences, courses and celebrity personalities promoting
the notion that Buddhism is a unique spiritual exception to the rule, in that unlike
other faiths it can be readily made secular, rational and profoundly compatible
with science. Indeed, that Buddhism constitutes a well-formed science of the
mind that may be adopted wholesale to the profitable transformation of Western
culture (McMahan, 2008). Growth in recent years has occurred in the use of
mindfulness practices not only in therapeutic contexts, but also in research within
the cognitive sciences. It is in this context that we see the clinical applications of
Buddhist metaphysical principles, such as no-self, adopted in a limited form.

In this work I examine the Buddhist concept of anatman, no-self, a doctrine
according to which the ‘self’ is understood to be illusory. We examine this
doctrine in relation to the notion of self that has emerged in contemporary
cognitive science. We suggest that the Buddhist notion of pudgala, ‘the person’,
is validated by the cognitive scientist’s understanding of the multiple facets
of ‘selfhood’, or structures of experience, which prove critical to the causative
action of a functional self in the world. While issues at the personal level remain
developmentally unaddressed, we contend that mindfulness-based therapeutic
intervention, relying on a misconception of no-self doctrine, may lead to a
mode of ‘spiritual bypass’. As such, we suggest, a proper understanding of the
Buddhist concepts of anatman and pudgala proves critical to mindfulness-based
therapeutic interventions, in providing a lens through which to understand
the disorganising effects of various developmentally connected forms of
psychopathology. We argue that there is an imperative to intervene at the
level of the causative frameworks underpinning experiential phenomena,
particularly within the domain of ‘personal identity’ or selfhood. Such
intervention would seem most salient in cases where structural disorganisation
manifests as psychopathological conditions, notably in presentations such as
trauma and developmental omissions; that is, various types of neglect or abuse
experienced in the formative, developmental stages of life.

Purser, 2019
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The personal and transpersonal

To begin with a terminological explanation: in the scholarly discourse
surrounding the transpersonal domain, the term ‘transpersonal’ is
conventionally understood to describe experiences wherein the locus of
selfhood expands beyond the individualistic or egoic framework to incorporate
broader dimensions of human existence, the natural world or even the cosmos
itself (Walsh & Vaughan, 1993, pp. 199-207). Although William James was the
first to employ the term, he did so in a circumscribed manner, his utilisation
appeared solely in an unpublished course syllabus at Harvard University,
specifically for an introductory course in philosophy (Vich, 1998). James’
original intent was primarily to elucidate the philosophical conundrum of
objectivity. In James’ nomenclature, an object is deemed ‘Trans-personal’ when
it is perceptually shared: ‘when my object is also your object.” Importantly,
following from James’ use of the term in 1905, Carl Jung employed the term
iiberpersénlich in 1917, a term later translated into English as ‘superpersonal’,
and subsequently rendered as ‘transpersonal’ (Jung, 1917). Additionally, R.D.
Laing introduced the term ‘transpersonal’ in a series of papers in 1966, later
anthologised in his seminal work, ‘The Politics of Experience’ (Laing, 1990,
p. 31). These concepts were subsequently developed by Stanislav Grof, who
characterises the transpersonal as an experiential state where ‘the feeling
of the individual [is] that his consciousness expanded beyond the usual ego
boundaries and the limitations of time and space’ (Grof, 2016, p. 31). Hence, for
the purposes of the ensuing analysis, we shall adopt the term ‘transpersonal’
to signify those experiences and epistemological stances that transcend the
confines of individual psychology.

The altered or expanded, non-ordinary states of consciousness described as
transpersonal may be productively contrasted against what may be termed the
‘pre-personal’ and ‘personal’ levels of experience (Dowie & Tempone-Wiltshire,
2022; 2023). The pre-personal refers to the developmental stages that occur
before the formation of a strong, separate ego or self, and developmentally
include features such as the attachment period. The personal, by contrast,
may be understood as constituted by various structures of experience or
selthood—including, illustratively, the ecological, interpersonal, extended,
private, narrative, relational and conceptual selves. As we will contend in what
follows, these organisational structures of ‘self” may be disrupted through
various psychopathological processes. This is particularly true of Complex or
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Developmental Trauma. We will examine, the way in which trauma impacts
these selfhood structures, by exploring the way trauma can disorder one’s
experience of time, defence, relationality, memory, resource and agency
(Dowie & Tempone-Wiltshire, 2023).

At this point we can productively draw upon Ken Wilber’s model of pre-
personal, personal, and transpersonal stages of experience—a model Wilber
utilises to identify the apparent similarities between regressive psychotic
states (pre-personal) and experiences of mystical, transcendent union (trans-
personal). Wilber explores these features through his notion of the ‘pre/trans
fallacy’ (1982). According to Wilber the non-rational states (pre-rational and
trans-rational) can easily be confused with one another (2001, p. 211). As a
consequence, when organisational structures of the ‘person’ are disrupted,
instances of the pre/trans fallacy may result; producing behaviours that
are colloquially referred to as ‘spiritual bypassing’. The notion of spiritual
bypassing, introduced by Welwood (1984/2000) describes the various uses of
spiritual practices to sidestep or avoid confronting unresolved personal or pre-
personal issues—whether psychological wounding, unfinished developmental
tasks or repressed emotional content. It is our contention that working
psychologically with the structures of personhood—in Buddhist parlance:
pudgala—proves necessary to preventing this misapplication of Buddhist-
derived mindfulness techniques. With a proper understanding of the function
served by the concepts of no-self and ‘person’ in Buddhist metaphysics,
psychotherapeutic work may be situated as a necessary ‘preliminary practice’
for meditative exploration of deeper transpersonal domains and soteriological
goals.

Is the self an illusion?

As shall become clear, the Buddhist philosophical conception of no-self,
the illusory self, and the cognitive scientist’s understanding of self, vary
significantly. While the cognitive scientist offers a scientific redescription
of what it is to be a self, albeit a ‘constructed’ self—a useful, functional
construction—the Buddhist metaphysician, describes a soteriological and
normative belief that the sense of being an independent self is a problematic
illusion to be abandoned in order to attain liberation from suffering.

The question calls for addressing: is the self an illusion? While modern
interpreters such as Siderits et al. (2011) have reinvigorated debate within
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Buddhist circles concerning the nature of self, the usual Buddhist position is
to deny the existence of the self. This is the doctrine of no-self or ‘non-self’
(Pali: anatta, Sanskrit: andtman). To clarify this doctrine, we can say anatta, or
no-self, is the view that nothing exists within one’s inner makeup that would
qualify as an inner ‘subject’ or ‘agent’. Whilst the feeling of self can be said
to exist, it does not map to any real, independent thing—the self is illusory.
Buddhist modernists commonly assert that findings in the cognitive sciences
corroborate the truth of no-self (Wright, 2017). Those who could be called
‘Neural’” Buddhists, for instance, may hold the brain generates the illusion
of self, then draw upon evolutionary theory to describe the ‘functionality’ in
terms of evolutionary fitness, of operating under this delusion (Thompson,
2020). Indeed, Varela et al. in The Embodied Mind offered perhaps the seminal
cognitive scientific account in support of the no-self view (1993/2017, chapters
4 and 6).

This is, for many, an attractive line of argument. A Buddhist modernist may
assert that cognitive science suggests that what we term a ‘person’ refers only
to a causally interconnected collection of mental and bodily events. Yet we
commonly act as if an abiding subject of experience, or an agent of actions,
exists and that this ‘self’ is the source of our identity. According to the Buddhist
view, the positing of the self arises not merely as a result of cognitive delusion
but from ‘grasping’ for such a self. Indeed, self-imputing may be understood
as synonymous with the action of grasping. Buddhist practice may undo this
egocentrism through forms of mental cultivation that induce a recognition
of the error of self-grasping. On this view, Buddhism provides the perfect
supplement to cognitive science in that while one demonstrates objectively
the non-existence of self, the other offers subjective means of experientially
observing how self-grasping gives rise to this illusion of self.

There exist, however, compelling critiques of this no-self picture. From
an historical perspective, we must attend to the coevolution of the Buddhist
anatman view (no-self) and the classical Indian philosophical notion of atman
(self). The debate between Buddhist and Brahminical thinkers, concerning
the self and no-self developed in South Asia over a number of centuries; a
co-evolution in which insights and revisions occurred on both sides. For a
detailed exploration of debates in India between Buddhist and orthodox
philosophers regarding the existence of the atman, see Watson (2017) and
also Thompson (2020, p. 88). Importantly, as will be contended, many of the
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Brahminical critiques of the Buddhist anatman position may be understood as
anticipating important insights about perception that emerged in cognitive
science. In particular, as will be seen, cognitive science provides reasons to
believe not that the self is an illusion, but rather a construction—an important
distinction, and case made by both Thompson (2020) and Garfield (2022).
Before we get into this argument, let us begin by offering a contemporary
rendering of the Buddhist no-self view.

The Buddha held that the five aggregates—body, feeling, perception,
volition, and consciousness—are not fit to be regarded as a self, as these states
of body and mind are transitory and impermanent (see e.g., the Anatta-
lakkhana Sutta; Harvey, 2009). In which case, turning to these aggregates to
find any personal essence—the object of self-grasping—fails, as no personal
essence will be found. This denial of self is made empirically by appeal to direct
experience of the transitoriness of the aggregates. Indeed, many of the Vedic-
Brahminical philosophers would have agreed with the Buddhist perspective
that the ‘five aggregates’ are not-self; contending that the true self, atman,
transcends the aggregates. According to this view the true self lies beyond
the body, feeling, sense perception, volition, sensory or mental consciousness
(Thompson, 2020, p. 92). Brahminical thinkers identified atman with an essence
within a person—perhaps better understood as ‘pure’ awareness or pure
consciousness—an awareness which lay beyond or transcended the aggregates,
a quality that is eternal and unchanging, representing the individual soul. It
is often described as beyond the physical body and the changing aspects of
the mind. As such the existence of atman was not necessarily in conflict with
the Buddhist recognition that no self could be found within these transitory
aggregates (Watson, 2017; Ganeri, 2012).

It may appear, at this point, as if Indian Brahminical philosophers and
Buddhist metaphysicians are merely speaking past one another. However, it
would be premature to assume consistency between the Buddha’s teachings
of no-self (elucidated in the Nikayas) and the Vedic sense of Self (elucidated in
the Upanisads). This is a deeply contested subject, and beyond the scope of our
present work. Important to our purposes, however, is the fact that alongside
the teachings of no-self the Buddha did allow for a sense of ‘persons’, or
pudgala. He thus allowed that we may refer to the aggregates, an assemblage
of parts, as a ‘person’, for convenience’s sake. He held that in reality all that
is, comes to be, and falls away are aggregates or transitory phenomena, and it
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is the person (pudgala) that is the bearer of the burden of the five aggregates
(Bhara Sutta SN 22.22). Here is a well-known formulation in the Vajira Sutta, as
translated by Bhikkhu Bodhi (2000, p. 230), in the Connected Discourses:

Just as, with an assemblage of parts,
The word “chariot” is used,

So, when the aggregates exist,
There is the convention “a being.”

It is only suffering that comes to be,
Suffering that stands and falls away.
Nothing but suffering comes to be,
Nothing but suffering ceases.

On this view the person is not ultimately, but only conventionally, real—that
is, the person is a useful conventional designation for a collection of parts,
a short-hand in speech that ultimately refers to no genuine entity, object, or
subject. The major problem for Buddhist Reductionism, however, raised by
cognitive scientists, is that while it may be reasonable to say that a car is only
‘conventionally’ real—that is, it exists as an assembly of impersonal parts, is
inanimate, and gains its meaning through the function in language it serves—
the same is not true of a person. After all, a person is a sentient being with
an inner life, and indeed is defined by the subjective experience of being a
unique individual. This coherent, subjective experience is not accounted for
by a conventional designation alone.

To describe any principle of identity as merely ‘conventional’ leaves us with
an explanatory gap: how do we account for the apparent unity of memory,
perceptual recognition, and agentive action? The apparent integration of
memory, action, perception, and desire cannot readily be accounted for by
a view of the self as purely illusory—where all that exists are impersonal yet
causally-related events—as it is the ‘personal’ character that causally unifies
these events. That is, given we take ourselves to be one and the same subject
of various sense perceptions at any moment and across time—without a
principle of identity, we cannot account for the apparent coherence of a
person’s experience ‘from the inside’, and we would not be able to determine
which events belong in a particular ‘individual psychological stream’ from
among the huge causal network of events.
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As Thompson suggests, something more is needed to impart a unity and
coherence to the series of events identified as ‘me’. He contends that the
Naiyayikas, Vedic Indian philosophers from the Nyaya school, identify the
twinned problems that confront the Buddhist no-self doctrine, these issues
are described in contemporary philosophical parlance as the ‘binding’
problem and the problem of the ‘unity of consciousness’ (2020, p. 174). In brief,
we may state these problems as follows: binding qualities together appears
necessary in order to simply perceive qualities as belonging to a coherent
object. Furthermore, in order to have distinct perceptions of any object,
the perceptions need to be united in belonging to a unified subject (Holmes,
2019; Bayne, 2009). From a cognitive science perspective, failures to address
the binding and unity of consciousness problems, are significant. This need
not imply that the self that unifies experience and perception is substantive,
but it does require the postulation of a ‘self’ that goes beyond the merely
conventional; unity and coherence must be imparted to experience to allow
for the experience of an external world, in itself.

It is for related reasons that contemporary Western philosophers
of mind, such as Galen Strawson (1999; 2004), have been understood as
offering counterpoints to the Buddhist theory of no-self. Strawson, while
underscoring the temporally-limited nature of the self, also advocates
for a ‘realist’ or ‘naturalistic’ view, positing the self as a concrete, albeit
temporally restricted, entity. While Buddhist philosophers have challenged
the existence of a stable, enduring self, Strawson argues for the reality of
‘episodic’ or ‘momentary’ selves. These selves, he asserts, are deeply rooted
in our immediate phenomenological experiences. For Strawson, the self is
not an illusion to be transcended but rather an immediate, lived reality,
constituted by consciousness and mental states in the ‘here and now’. This
has been understood as offering a significant departure from Buddhist
perspectives, affirming the self’s existence albeit in a narrowly temporal
context, which impels the need for the stabilisation of this process, not its
avoidance. However, as will be seen in this article, Strawson’s argument
in no way countermands the Buddhist doctrine of anattd, no-self, when it
is understood in relation to its necessary correlate pudgala, the person. Positing
the self as an illusion or a transient configuration of skandhas (aggregates),
we can see that there is no necessary inconsistency between arguments by
Strawson and Buddhist metaphysicians.
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We may conclude then, with a challenge to the Neuro-Buddhist and the
Buddhist modernist: that it is simplistic to claim cognitive science ‘validates’
the no-self view. Rather the ‘self’, constructed in the ‘unity of perception’, is
demonstrably required in order for the world of objects to be experienceable
by the subject. Contemporary cognitive science draws upon principles of brain
organisation and the interrelation between mental contents in order to achieve
such unity. Metzinger’s (2004; 2009) notion of the brain’s ‘self-concept’ as a
process not a substance, illustrates such a view. An idea expanded upon in my
own work on the ‘process metaphysics’ that both emerges from a hemispheric
understanding of brain function a la McGilchrist (Tempone-Wiltshire, 2023)
and provides the stronger basis for understanding psychological practice and
the process of therapeutic change (Tempone-Wiltshire & Dowie, 2023b). The
self, from the contemporary cognitive perceptive, we suggest, can be broadly
identified as a socially-embedded subject of experience—a construction, yes,
but not merely an illusion. Albahari (2006) provides one such contemporary
analytical account of how the ‘person’ is constructed; however, descriptions
of the ‘person’ among Western scholars, as a developmental and social
construction, are not new, dating back to William James’ Principles of Psychology
(1983/1890) and Herbert Mead’s Mind, Self and Society (2015/1934).

‘The person’ in Buddhism: self as structure of experience

While the Buddhist doctrine of no-self challenges the notion of the self as an
unconstructed personal essence, we must ask: are they attacking a strawman
conception of self? Do human beings intrinsically, in fact, hold such a view of
self? Merleau-Ponty claimed to the contrary, not that we experience ourselves
as unconstructed personal essences, but rather that we habitually experience
ourselves as living bodily subjects who are dynamically attuned to the world (Henry
& Thompson, 2017). Evidently, this is not the same thing as viewing the self as
a substantive unconstructed owner of experience. We ought to conclude that
the Buddhist theory of no-self, then, is not a reality empirically verified by
cognitive scientists, as Buddhist Modernists may claim, but rather a normative
and soteriological conceptual apparatus; that is a set of technologies for
liberation. Yet soteriological concepts, as demonstrated when considering the
contemporary quest for a neural correlate of ‘awakening’, are by their nature
not subject to scientific verification (Tempone-Wiltshire, 2023, forthcoming).
Furthermore, there are complex subjects that call for resolution yet remain
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untouched by the clinical sciences, such as, for instance the nature of an
enlightened being’s epistemic processes. Does a Buddha, upon awakening,
retain cognitive processes and warrants by which they perceive the world?
Seeking neural correlates for soteriological projects like awakening, is a
problematic undertaking whilst such questions remain unresolved (Thakchoe
& Tempone-Wiltshire, 2019).

We are left then with a phenomenological sense of self as a ‘structure of
experience’ whereby one experiences one’s self as oneself. Evidently then,
certain concepts of self are not merely illusory, but serve constructive,
causative, and functional ends. Yet it is important to note, that the Buddhist
conception of pudgala—the person—may be conceived as capacious enough
to include these self-structures of experience. Buddhists metaphysics
acknowledges the difference in kind that exists between a chariot and a person—
in that, as opposed to the chariot, the construct of the ‘person’ possesses
explanatory power beyond the merely designatory. The ‘person’ should be
conceived then, as not merely a useful conceptual designation for an amalgam
of parts, because the construct of the person proves necessary to explain the
emergent behaviour, or downward causal action from higher levels within
the system—such as the mind. The necessity to work therapeutically directly
with the ‘person’, i.e., the structures of selfhood disrupted by trauma, arises
precisely form the causal, functional action of the person.

These self-structures of experience can be said to be real on this view, and
the ‘person’ said to exist, in that they do real causal work. In particular, for
our purposes, what could be called the ‘selthood structures’ of experience are
causally relevant in that emergent neurobiological research demonstrates
the manner in which they structure experience, and the manner in which
trauma can disrupt their structuring of experience. They are consequently
crucial concepts for mindfulness-educators, and mindfulness-based clinicians
interested in developing a genuinely trauma-informed practice.

It can be concluded then, that when describing the various forms of
selfhood identified as existent in the cognitive sciences—including narrative
selves, constructed selves, social selves, enacted selves, and embodied selves—
the selves being identified are not the target of the Buddhist no-self doctrine.
These forms of selfhood can be encapsulated within the Buddhist concept
of pudgala, or personhood. It is the notion of self as a substantive entity that
is the object of negation in Buddhist metaphysics. It is important to keep
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the ‘substantive’, or essentialist, conception of self and the ‘structures of
experience’ notion of personhood conceptually distinct. While adherence to
belief in a substantialist self has pernicious ramifications for our psychology,
by contrast the ‘person’ is ultimately a necessary set of structures without
which we would be incapable of experiencing anything. This necessity is
demonstrated by the binding and unification problems. We contend that when
selfhood, as structure of experience, is distinguished from the substantialist
account of self, contemporary cognitive neuroscience may be said to be in
congruence with the classical Buddhist doctrine of no-self.

Cognitive science and structures of selfhood

As illustrated, the Buddhist notion of pudgala is capacious enough to include
aspects of selfhood that are not merely conventional designations but,
rather, causative. We consider in what follows the ‘structures of experience’
associated with the concepts of ecological, interpersonal, extended, private
and conceptual ‘selfhood’, as outlined by Ulrich Neisser (1988). While we might
also include further dimensions of selfhood; such as the neurological-self,
narrative-self, core-self, etc., for our purposes here we will focus upon Neisser’s
categories. The ecological self describes the experience of the environment
and is connected to the phenomenological idea of bodily self-awareness; the
interpersonal self, describes the experience of the self in relation to others,
and is connected to intersubjective self-awareness; the extended or temporal,
self describes the experience of having a recollected past and anticipated
future, and is connected to narrative self-awareness; the private self refers to
one’s own inner experience, subjectivity and pre-reflexive awareness; and the
conceptual self describes the mental representation of oneself and reflective
self-awareness.

Thus, we have bodily, intersubjective, narrative, pre-reflexive, and reflective
modes of self-awareness, tethered to these corresponding selfhood constructs.
These aspects of selfhood are important conceptual tools which complement
interpersonal neurobiological research concerning the disordering
effects of trauma. As an introduction to this interpersonal neurobiology
a reader may consider the literature on: affect regulation, mentalisation
and the development of the self (Fonagy et al., 2018); the formative role of
relationship in shaping selfhood (Siegel, 2020); and the emergence of the
person through developmentally formative intersubjective experiences of
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nonverbally communicated attunement and mutual regulation (Schore, 2021).
Interpersonal neurobiological research offers not only a substantiation of the
causative structures of experience that constitute the person, but also the
disorders of selthood produced by trauma. These prove essential to ensuring
the clinician possesses an expansive understanding of the client’s subjectivity.
For instance, such research provides understanding of the interpersonal basis
for the development of personality disorders, and the need for relationally
grounded mentalisation approaches to treatment (Bateman & Fonagy, 2016).
Such research is apparent also in the understanding offered by Porges (2018),
through polyvagal theory, of the role of the autonomic nervous system in
perpetuating inaccurate, trauma-shaped, schema by which we experience
a projected hostile or unsafe environment. This, relates also, to MacLean’s
(1990) Triune Brain, or the Limbic theorists’” attempt to establish the existence
of another precognitive mind inhabiting the individual. Evidently then, these
various constructs of selfhood, awareness and agency existing within the
‘person’—and reinforced as they are through interpersonal neurobiological
findings—prove critical to developing a genuinely trauma-informed approach
to mindfulness-based psychological practice. Yet they in no way commit one
to a substantialist notion of self as ‘personal essence’.

Traumatisation and structures of selfhood

Trauma may be understood as inducing disorderings of the mind, and thus
disruptions to structures of our experience, or selfhood. Trauma, as contended
by Dowie, may be understood as involving the disordering of one’s experience
of time, defence, relationality, memory, resource, and agency (Dowie &
Tempone-Wiltshire, 2022). All of these are configured around and through
the five aggregates, as subjective experiences of being a ‘person’, pudgala.
Trauma is, in essence, a disruption to these subjectivities within mind, thus
trauma happens to an individual at the subjective level of their experience of
themselves as a ‘person’ and needs to be repaired at the level of the personal,
not bypassed or avoided through the misconstruing of Buddhist no-self
doctrine.

To understand the importance of working clinically with structures of
selthood, drawing upon the work by Dowie and myself (2022), we will briefly
elucidate the way in which trauma may be understood as a disorder of the
following six domains of experience: namely, an individual’s experience
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of time, defence, relationality, memory, resource, and agency. As will be
suggested, without engaging these facets of selfthood, no integrated or unified
approach to trauma practice is possible. As such, a set of unifying principles
for treatment depends upon a cohesive working model of trauma, and the
manner in which trauma disrupts the causative facets of selfhood. This is
important as incomplete thinking at foundational levels must also manifest at
the level of applied practice, either explicitly or implicitly.

Firstly, we might begin with a definition of trauma. In simple terms, we
might describe trauma as a response to experiences, with certain features
of violence, risk, and danger, which disrupts the structures of selfhood.
Importantly, in disrupting these causative facets of selfhood, trauma
threatens one’s identity and subjectivity; disrupting how an individual
occupies their own lifeworld. This is true whether the trauma is single
incident or chronic, a consequence of ‘omission’ or ‘commission’, acts of
abuse or neglect (Courtois & Ford, 2009). The absence of safety, nurturance,
or care in early life, alongside invasions and violations, may disrupt a
child’s developing immature sense of personhood. The developmental
impacts of the absence of care—soothing and restorative experiences, was
established first in the psychoanalytic literature, particularly in the area
of object relations and attachment theory (Bowlby, 1979), whilst within
Western philosophy this has been explored by Axel Honneth in his work
on the ‘struggle for recognition’ and ‘Selbstvertrauen’, or ‘trust in oneself’
(Honneth, 1995).

Trauma has, since the time of Charcot, Janet and Freud, been understood as
a ubiquitous problem in mental health; whilst in contemporary research, too,
it can be highly correlated as comorbid with a range of severe mental illnesses
(Felitti et al., 1998; McCloskey & Walker, 2000; Van der Kolk, 2003; Read et al., 2005;
Van der Kolk et al., 2005; Felitti & Anda, 2010). While trauma as a psychological
process is often described by its neurobiological qualities, it should also
importantly be described in more nuanced ways which pay careful attention
to the interiority of the experience and the implicit meaning complexes bound
up in such experience. Our contention here is that trauma plays an important
role in psychological disturbances precisely because of the way it disrupts the
phenomenal domains of time, defence, relationality, memory, resource and agency.
We will demonstrate how these phenomenal domains, too, are intimately linked
with the structures of selthood identified in the preceding section.
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Trauma and temporality: the narrative self

One key register common to the interiority of traumatic process is disruption
to the temporal features of selthood. Trauma can aptly be defined by its
temporalised characteristics, or perhaps more accurately, its de-temporalised
form. The traumatic process has a quality of repetition. In psychoanalytic
language, trauma may be framed as an event that is locked into a recursive
pattern and process within the person’s lived or narrative experience (Terr,
1984). In this de-temporalizing sense, the narrative-self or temporal process
of selfhood are adversely impacted by trauma.

In this sense, trauma has a quality of the never-ending; generating
feelings of inescapability, absorbing an individual within a world of horror
and fear; where tragically, the ability of the person to form new horizons
or new ways of living free from the past, is profoundly compromised or
non-existent. The temporal-self is ruptured and through this rupture of
time, the experience of one’s relationship to the world is brought into
question (Fraser, 1981). This is as time is the quality that adds a unifying
thread to one’s experience and one’s world, and because human beings
by nature are historical beings—humans comport themselves into a future
through a past (Heidegger, 1962)—a traumatic process that is unable to be
placed into the past fully, due to sensate and affective disruption, is unable
to be absorbed into the present, and therefore, by definition, discontinues
and disallows the possibility of a future. In this way trauma shapes the
temporal self—the self that owns its past, present, and future. Such a self is
impossible, for the traumatised, as the horizon of trauma never collapses
into the past.

It is when trauma is made into suffering that it becomes re-temporalised,
and thus experienceable. It is through gradual, steady, slow, and repeated
exposure in order to temporalise experience that traumatic process can be
resolved (Siegel, 2016). And it is only through this process that feelings may
begin to free themselves of their defensive enclosure so that memory may
be processed, and understanding may occur so that the individual is able to
retrieve some sense of a fluid narrative of self.
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Trauma and defence: the temporal self

When discussing failures of ‘selfhood’ associated with trauma, the subject of
‘dissociation’, and other defensive organisations, are obvious and important
features for understanding trauma as a process. Early in the theorization
of dissociation, Breuer and Freud, (2009/1893) advanced the position that
dissociation is the result of ‘defence hysteria’; that is to say, that dissociation
occurs when the ego actively represses memories of a traumatic event to
protect itself from re-experiencing the painful effects that can be associated
with the retrieval of such memories. It is interesting then, that in discussing
the causative value of selfhood structures, that we come to understand the
basis of repression and dissociation as the attempt to protect the ‘ego’ or
sense of ‘self’ from material that is viewed as too dangerous for the psyche to
consciously experience.

The defensive phenomenal process of the avoidance of experience,
alongside the failure of defensive structures to ensure unintegrated
experience of trauma, in many cases leads to traumatic material
emerging slowly over years; often through indirect means, as symbol and
symptom—traumatic experiences rushing in and engulfing the present
(Liotti, 1999). In this way the ‘relational’ self, the self-in-the-world and
the self-with others, is profoundly impacted as the trauma process
can generate memories and experiences that possess the individual
with a disorganised flood of negative affect, sensations, and projected
experiences from the past, overwhelming and shaping their relationship
with the present. Thus, when defensive structures fail, trauma process
can generate memories and experiences that in effect possess the
individual, rather than a series of contiguous events that the individual
possesses as their history.
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Trauma and relationality: the relational self

Trauma processes generate an affective rupture that makes being in
relationships with the world almost, or completely, unbearable. The disruptions
to relationality and communicability are the product of the past continually
invading the present. Trauma by its nature is a process whereby positive,
creative, and imaginal acts of the body are limited, and the body is forced
to respond to the catastrophe of the world through a more passive state of
symptom creation and psychological defence formation. As the past continues
to invade the present, trauma can render important facets of relationship,
unbearable. The traumatised may develop, and carry forward, rigidified
psychological defence structures, and fixed models of the self-in-relation to
the other and the world. This can produce both a brittleness or rigidity in
the trauma sufferers’ relational sense of self. These relational communicative
disruptions are responsible for trauma sufferers’ characteristic polarised
responses of either affective blandness or over-reactive and unregulated
affective qualities (Agorastos et al., 2019).

Trauma and Memory: the embodied/affective self

The dilemma of how a client reconciles their past and future can become a
story of a kind of double memory, where clients, particularly those with
dissociative and personality disorders, often demonstrate a profound split
between who they are and the victimised, violently violated, and traumatised
individual they have been, and perhaps feel themselves to secretly remain. In
this way, trauma’s impact on memory occurs alongside impacted embodied
and affective selfhood structures. From a neurobiological perspective, it is
hypothesised that the brain’s memory retrieval pathways are not reinforced
for experiences that are life-threatening or destructive (Staniloiu et al., 2020).
The implications for this in the clinical treatment of trauma seem significant,
as this suggests that the capacity of cognition to connect with affect and
sensation may be radically reduced in trauma presentations, and it is this
process that seems crucial in treatment. This is to say: that the way in which
trauma impacts memory has consequences for structures of selthood such as
embodied self, and affective self.

Embodied selfhood, in cognitive science, describes an emphasis upon the
formative role the environment plays in the development of cognitive processes.
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While affective selfhood, refers to the emotional spectrum of experiences in
relationship—a dynamic multidimensional continuum which makes up an
individual’s interpersonal world. Unfortunately, the disorganisation of the
memory system may arise in tandem with metacognitive ruptures which ensure
that an individual’s reflective function, or capacity to relate their affect, to their
sensations, or to cognitions is significantly impaired (Allen, 2018). This might
speak to the way in which the traumatised inhabit their body; their bodily
awareness; both proprioceptive, interoceptive and relational. Impotently this
relates also to the awareness of the emotional life’s connection to the bodily
experience. Damage and disorganisation of implicit and explicit memory systems
is an enduring feature of trauma process and comes in parallel with a range of
malformed structures of selfhood (Dowie & Tempone-Wiltshire, 2023, p. 18).

Trauma and resource: the agential self

The agential facet of selfthood is the perception of one’s own capacity to act in
and on the world effectively; it is this structure that is perhaps most profoundly
impacted by the experience of trauma. Trauma is definitionally a crisis; in that it
isamanifestation of alack of resources to deal with experience. It is for this reason
that the degree of resourcing is often the best indicator of whether an individual
will be traumatised by an experience or not. As described, those who have lacked
the resources to face an experience, or later integrate an experience, tend to
repress, dissociate from, and ‘experientially avoid’ what is overwhelming and
impossible to confront (Nijenhuis & Van der Hart, 2011). The de-temporalising
impacts on memory, relationship and defence are all products of the crisis of
trauma—the individual’s foundational lack of resource to be with the traumatic
experience. It is for this reason that the individual is at root rendered powerless
by trauma; not only were they powerless to prevent commissive or omissive
events from happening to them, but they were powerless also to prevent the
resurgence of the memories of those events, or the destructive surfacing of
symptom and symbol of the events. In this way they have lost the capacity to act
as a sovereign being in the world. As such, trauma creates a continual sense of
lacking in sufferers. It often carries with it the subjective feeling of ‘I can’t’, and
this lack leaches into all registers of the trauma sufferer’s world and experience.
For this reason, one of the foundations for trauma recovery is the establishment
of resources in the initial phase of treatment. Trauma, then, radically disrupts
an individual’s sense of their own agential capacities.
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Buddhist exceptionalism and the science-Buddhism dialogue

We have explored the nature of the self, from the perspective of classical
Buddhist thought and modern cognitive science, and its bearing on
mindfulness-informed therapeutic practice. It is important, however,
to contextualise this exploration in relation to the broader subject of
religiosity meeting clinical science. The intersection of Buddhism and
science is elucidated well by Evan Thompson in his 2020 book Why I Am Not
a Buddhist. This work offers a provocative challenge to the emergent current
of Buddhist Modernism within academia and society more generally. In his
critique of what he terms ‘Buddhist Exceptionalism’, Thompson (2020) raises
the question: what could the science-Buddhism dialogue look like were it
not characterised by attempts to use science to legitimise, or even merge
with, Buddhism? In this paper we have demonstrated one way it might
look, by considering the Buddhist conception of no-self as it is utilised in
mindfulness-based therapies and Buddhist-informed meditation practices.
Our purpose has been to demonstrate that while both Buddhist teachers
and mindfulness educators utilise the conception of no-self as a pedagogical
and soteriological tool for insight, this comes with significant dangers for
both contemplative practitioners and therapeutic clients, when failing
to recognise the important role of the person, that is, the structures of
experience which constitute selfhood. These include the threat of potential
re-traumatisation alongside the inducement of breakdowns, dissociative
conditions, and psychotic episodes.

Eastern philosophies have long utilised exercises of consciousness in
the aid of self-development. Indeed, it is for this reason that many in the
Western tradition are seeking a more extended cross-cultural dialogue across
psychological traditions. Meditation, as a special form of contemplative
consciousness, is thought to allow for a reworking of mental schemata in
a unique and potentially enduring way. The theoretical crossing of these
domains is in flux, however, with no specific integrative approach considered
generally valid. Indeed, mindfulness in its extraction from Buddhist traditions
as it has been exported to the West, has been divested of its cultural and
religious trappings. This has had problematic implications for the possibility
of spiritual bypassing, as will be illustrated.
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Developmental models and spiritual bypassing

We attend here to the dangers of spiritual bypassing present when the no-
self doctrine is taken out of context without awareness of the role of pudgala
or the function of the preliminary practices for working with unaddressed
developmental issues at the personal level. However, before turning explicitly
to preliminary practices we might provide a basic sketch of the role of
developmental models in clinical science. Developmental models offer various
theoretical frameworks for understanding human psychological growth
surrounding the pre-personal, personal, and post-personal nexus. These
developmental frameworks can be broadly divided into developmental theories
and trait theories. While the latter, like Five Factor Model, provides insight
into psychological attributes, developmental theories offer a more dynamic
understanding of human cognitive evolution. Thus, these developmental
theories find partialised resonance in Buddhist thought.

Structural developmental theories can be attributed to the pioneering work
of Piaget. Piaget’s four-stage model—sensorimotor, preoperational, concrete-
operational, and formal operational stages—still today underpin much of
the theory of development in Western educational models. In Piagetian
and neo-Piagetian structural theories of development, each developmental
stage signifies a self-organising system, characterised by distinct cognitive
operations. Maturation is seen as an integrative reorganisation of preceding
cognitive frameworks, resulting in more complex capacity of mind.

Michael Commons (2008) develops upon the earlier work of Piaget and
introduces post-formal stages that extend beyond formal operational
stages. Commons’ model has emphasised the increasingly complex systems
of thought capable as the mind develops and complexifies. While these
structural theories have been well-established, they are augmented with
constructive developmental theories which have emerged in parallel.
Researchers such as Loevinger’s (2014) work on ego development, and notably
Cook-Greuter’s (2004) use of post-conventional stages of development,
have enriched the developmental field in a manner that further augments
our understanding of the development of self. Ken Wilber’s (2007) AQAL
Integral Theory model attempts to synthesis both the features of various
Eastern models of developments with the Western psychological accounts
of the development of self. Wilber’s model offers a holistic account and
understanding of adult development. The intersection of Buddhist and
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Western accounts of development forms an alignment across traditions
pointing to a profound insight into the nature, function, and form of the
self. The collective understanding of these models may be summarised as
recognising development as a pattern from the pre-personal to the personal,
to the post-personal—and from the exterior to interior, with recursive
elaborations from the coarse to the subtle.

We ought to understand Buddhist traditions as similarly oriented by
developmental modelling. Toillustrate: within the Tibetan Buddhist tradition,
avoiding the danger of spiritual bypassing when striving towards the
soteriological goal of ‘awakening’ has required Ngondro, or the ‘preliminary
practices’, which are thought to prepare the mind for the deeper dive into
transpersonal realms (Rabten, 1974; Wilber et al., 1986). Insufficient scholarly
attention has been given to the subject of developmental maps in Buddhist
traditions. However, the work of Wilber, Engler and Brown (1986) stands out
as seeking to develop cartographies that map the stages of contemplative
development. These cartographies describe incorporation of the disciplined
use of meditative practices at a ‘transpersonal’ developmental stage; that
is, once issues at the pre-personal and personal level have already been
redressed. In this way the authors attempt to articulate a ‘full spectrum’
model of human growth and development—that is, one inclusive of the
Western stages of development investigated within conventional psychology,
integrated with those stages of development evident and explored in the
world’s contemplative traditions. Such developmental models, highlight
the need for the preliminary stages of personal development to be worked
through to differing extents, prior to drawing upon non-ordinary state
meditative practice technologies. Brown and Wilber (1986) contended that
a comprehensible and integrated view of human development could be
achieved by bringing the major religious traditions together in a mutually
enriching fashion. Forty years after these initiatory attempts to bridge
conventional and contemplative maps of development, mindfulness in the
West is practiced in a haphazard fashion, and little attention is given to
stages of development, or mapping how one may work at both personal and
transpersonal stages.

There is an important argument to be made that in a Western context it
is psychological practice that constitutes the ‘preliminary’ practices for the
deeper dive into Buddhist meditative traditions. The work outlined here,
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however, offers an important elucidation of the role of working with the
causative structures of experience such as the various aspects of ‘selfhood’ that
comprise pudgala, the person, before exploring transpersonal registrations
of experience. Mindfulness practice, without attention to the disordering of
these selfhood-structures resulting from unaddressed trauma, may readily
constitute a means of spiritual bypass.

No-self and groundlessness

In what follows, in a related vein, we suggest that the conventional/ultimate
distinction, arising from the Buddhist ‘two truths’ doctrine (dvasatya), can
be understood to offer further caution against modes of spiritual bypass.
Importantly, this is as if structures of selfhood (pudgala) are understood as
part of conventional reality, then they are real and functional which cannot be
simply dismissed in the search for liberation. The two-truth doctrine is crucial
when engaging with the Buddhist notion of ‘emptiness’ (Sanskrit: Sinyata or
Pali: sufifiata).

Nonetheless, as with the principle of no-self, a parallel problem has
emerged in terms of the Western uptake of the Buddhist notion of ‘emptiness’.
Siinyatd, whilst commonly translated as emptiness, may also be translated
as groundlessness, vacuity or voidness. It is a central concept in Buddhist
philosophy with multiple meanings depending on the doctrinal context
within different traditions. It can be variously understood as an ontological
feature of reality, a meditative state or a phenomenological analysis of
experience. While in Theravadan Buddhism, sufifiata sometimes merely
refers to the notion of no-self, in Mahayana tradition stinyata refers to the
tenet that all things are empty of intrinsic existence and nature (svabhava),
while in the Dzogchen tradition it refers to primordial or empty awareness.
Naturally, complexity arises over the various understandings of emptiness/
groundlessness in the tenet-systems of these different philosophical schools.

As with the subject of no-self, it is valuable to examine the relationship
between the Buddhist understanding of sinyata and the sense of groundlessness
emerging from the cognitive sciences and Western philosophy. Western
scholars in recent years have attempted to establish parallels between sunyata
and findings in contemporary cognitive research, arguing scientific findings
have validated the sense of groundlessness as the lack of stable foundation
for meaning or knowledge; or in order to demonstrate that human cognition
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is better understood not as the grasping of an independent, external world
by a separate self, but rather as the bringing forth or enacting of a dependent
world through embodied action (Thompson, 2020). Similarly, the Western
phenomenological tradition—inaugurated by Husserl, and continued by
Heidegger and Merleau-Ponty—has been put into fruitful dialogue with the
Madhyamaka conception of groundlessness (Garfield, 2011).

As with the no-self doctrine, however, spiritual bypassing is a danger when
groundlessness too, is misperceived such that there is a failure to acknowledge
the distinction drawn in Buddhist metaphysics between conventional and
ultimate reality. In Buddhist philosophy both the conventional and ultimate
level of description possess a certain sense of truth or are understood as
‘real’. As such sunyata, misconceived, can lead into a nihilistic dismissal not
just of the self or person, but of the world entire, with clear clinical dangers
(Keiji & Seisaku, 1971). Further work is required in order to examine both the
best clinical application of the Madhyamaka sense of groundlessness, and its
purported convergence with aspects drawn from cognitive science and the
Western phenomenological tradition.

Conclusion

Mindfulness-based  psychological interventions require a deeper
understanding of, and engagement with, the metaphysical intentions out
of which Buddhist meditative practices emerge. At present the superficial
uptake of mindfulness within the clinical sciences is mirrored by a superficial
engagement with the Buddhist notion of no-self. As illustrated in what
has preceded, such an engagement proves not only distortive of Buddhist
metaphysics and contemplative practice, but may also cause harm when
applied clinically, through providing justifications for the bypassing of
unworked-through personal material.

In this work we have drawn attention to the significant divergence
that exists between contemporary scientific understandings of ‘the self’
and the Buddhist conception of no-self, anatman, and pudgala, the person.
While contemporary cognitive science offers a redescription of the ‘self’
as a functional construction, the Buddhist doctrine of ‘no-self’ offers
a metaphysical account according to which the independent self is a
problematic illusion which ought to be abandoned in seeking liberation from
suffering. We contend, however, that the Buddhist notion of pudgala, ‘person’,
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may be understood in relation to a variety of ‘selfhood’ notions or structures
of experience identified within cognitive science, which proves more
than illusory—and, rather, serves constructive, causative, and functional
ends. This provides an important metaphysical counter to the popularised
understanding of the Buddhist conception of self as merely illusory—a belief
which may frequently be utilised to justify modes of spiritual bypassing, and
thus when applied therapeutically, may result in a failure to account for the
disorganising effects of trauma on the various structures of experience.

A subtler understanding of the Buddhist apparatus of anatman and
pudgala is of critical importance to mindfulness-based therapeutic
interventions, as it provides a lens through which to understand the
disorganising effects of trauma. The ‘person’ is constituted by various
structures of experience including; the ecological, interpersonal, extended,
private, and conceptual—organisational structures of selfhood that may be
disrupted by trauma, which frequently involves the disordering of one’s
experience of time, defence, relationality, memory, resource and agency.
We have contended that working psychologically with the person, pudgala,
proves necessary to preventing this misapplication of Buddhist-derived,
mindfulness techniques. With the proper understanding of no-self and
the ‘person’ in Buddhist metaphysics, therapeutic work may be situated
as a necessary ‘preliminary practice’ for meditative exploration of deeper
transpersonal domains and soteriological goals.
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The Sahassavatthupakarana I11
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ABSTRACT—The Sahassavatthupakarana, “An Anthology of Amusing
Tales”, was composed by a certain Ratthapala of the Guttavanka
monastery in Sri Lanka, probably sometime between 900 and 1250 CE.
Its oldest surviving manuscripts date to the 16" century; this is the
third installment of these short, translated stories. For Parts I and II, see
JOCBS 21 and 22.
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11. Vessamittaya vatthumbhi atthuppatti

[20] Kosambiyanagare rafifio matugamo Vessamitta nama rafnfia
saddhim Kosambiyaviharam gantva dhammam sutva saranesu patitthaya
buddhamamika hutva viharati. so aparabhage Kosambiyaraja sangamatthaya
gacchanto attano matugamena saddhim gantva matugamam khandhavare
thapetva sangamatthaya gacchanto rattapatakam ussapemi, tena safinanena
mamantaraye sati tvam palayitva Kosambiyam gacchahi ti vatva sayam
safnigamam pavisi.

tasmim khane patitassa rafino matugamo rattadhajam disva palayamana
afifiassa ranflo manussa tam addasamsu te tam disva attano rafifio dassesum.
raja tam disva abhisekam karohi ti aha. sa tam na icchi. kasma na icchasi ti
pucchi. sa ekassa ranfio abhiseka hutva tassa viyogadukkhena ativiya dukkhita
puna afifiassa matakale evam me bhavissati ti abhisekam na icchami ti aha.

raja sace abhisekam na ganhasi aggimhi tam pakkhipapemi ti vatva mahantam
darucitakam karapetva aggim ekapajjotakam hutva jalite tattha pavisahi ti aha.
sa aggim na pavisati. sa rajanam yacati ma maharaja mam evam karohi ti tam
yacamanam pi aggimhi patesi. sa atite afifiam mama saranam n’ atthi ti tisaranam
eva saranam karomt ti cintetva saranattayam anussaranti aggimhi nisidi.

JOCBS 23:175-189 ©2023 Peter Masefield
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Amusing Tales, Part III

Translation

11. The story of Vessamitta

[20] This is the matter-arising as regards the story of Vessamitta. In the city of
Kosambiya, the king’s wife, named Vessamitta, went, together with the king,
to the KosambiyaVihara, heard Dhamma, became established in the refuges,
and then dwelled as if the Buddha were her own. Later on, the Kosambiyan
king, whilst going into battle, went together with the woman, left the woman
in the encampment, and then, as he was going into battle, said: “Should there
be any obstacle for me, I will hoist a red banner; if you see this sign, you should
flee and go to Kosambiya,” whilst he himself went into battle.

At the moment the other king’s men saw the fallen king’s wife fleeing,
upon seeing the red flag. They presented her to their own king. When he saw
her, the king said: “Consecrate her.” She did not want this. He asked her why
she did not want this. She said that she did not want to be consecrated, since
she had [already] been consecrated by one king, and that there would again
be painful distress in the extreme for her through separation upon the death
of another.

The king told her that if she would not accept consecration, he would have
her cast into the fire. He had them construct a huge wooden funeral pyre and,
when the fire had become a single blaze, told her to enter the flames; but she
would not enter the fire. She begged the king, saying “Great king, don’t do this
to me,” but even as she was still begging him, she was cast into the fire. She
then thought that, even though she had not had any other refuge in the past,
she had now made the three refuges her refuge, and then seated herself on the
fire, recollecting the refuge-triad.
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tassa ratanattayanubhavena appamattakam pi unhakaram nahosi.
padumagabbham pavittha viyaahosi.rajatamacchariyam disvasamvegappatto
hutva vegena gantva urena nipajjitva mama accayam khamahi, ajja patthaya
mama matutthane thatva [21] mama attham karohi ti vatva mahantam
sakkarasammanam akasi. tam patihariyam disva raja ca bahi manussa ca
saranesu ca silesu ca patitthaya danadini pufinakammani katva yathakammam
gata ti.

Vessamittaya vatthu pathamam.

12. brahmanaputtassa Sirinagassa vatthumhi atthuppatti

Sthaladipe Sirinago Anuradhapure raja bhavissami ti cintetva dhanam
pariyesanto Dakkhinavihare cetiye bahudhanam atthi ti sutva cetiyam
bhindatha ti aha. rajapurisa cetiyasandhim apassitva na passama ti ahamsu.
imasmim cetiye sandhim ko nama janati ti aha.

Goliyagame candalaputto nama janati ti ahamsu. raja tam pakkosapetva
imasmim cetiye tvam sandhim janasi ti vadanti sandhim fiatva imam cetiyam
bhinda ti aha. aham maharaja saranagato upasako n’ aham Satthuno cetiyam
bhindami ti 3ha. raja tassa kujjhitva etam jivasiile uttasetha ti 3ha. tassa
candalassa sattaputta atthi. te pi pakkosapetva cetiyam bhindatha ti aha. te
pi Satthuno cetiyam na bhindama ti ahamsu. te pi jivasiile utthapetha ti aha.

imesam saggasampattinam dassanattham devata devalokato rathe anetva
sabbesam passantanam yeva sabbe Tusitapuram nayimsu. tam disva raja ca
rajapurisa ca acchariya ahesum ambho cetiyam abhindapetva nisinnajane
devalokam nayimsi ti.
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There was for her no appearance of heat, however trifling, owing to the
majesty of the Jewel-triad. It was as if she had entered the cavity of a red
lotus. The king, shocked upon seeing that marvel, went hurriedly, prostrated
himself, and then said: “Please forgive my transgression; from today onwards,
youwill be as a mother for me, [21] looking after my welfare,” and then showed
her great honour and veneration. After seeing that miracle, the king and
many people became established in the refuges and the precepts, performed
meritorious deeds such as giving and so on, and then went on in accordance
with their deeds.

The story of Vessamitta is first.

12. Sirinaga, the brahmin’s son

This is the matter-arising as regards Sirinaga, the brahmin’s son. On the island
of Sthala, Sirinaga, thinking he would become king in Anuradhapura, heard,
whilst seeking wealth, that there was much wealth in the Dakkhinavihara
Cetiya, and said: “Breach the temple (cetiya)."” The king’s men, upon failing to
behold the seam, said: “We cannot see it.” He said: “Who knows about the seam
in this temple?”

They said that the son of an outcast (candala) in Goliyagama knew of it. The
king had him summoned and then said: “They say that you know the seam in
this temple. If you know the seam, then breach this temple.” He said: “I, great
king, am a layfollower who has gone for refuge; I will not breach the Teacher’s
temple.” The king, having become angry with him, said: “Impale this one on
the execution stake.” That outcast had seven sons. He had these summoned
too and told them to breach the temple. These also said they would not breach
the Teacher’s temple, so he said: “Impale these also on the execution stake.”

The deities (devatds), so as to show those [outcasts’] successful attainment
of heaven, brought chariots from the heavenly world (devaloka) and, as they
were all still looking on, took them all to the city of Tusita. Upon seeing this,
the king and the king’s men became wonder-struck, saying: “Look here—after
these seated folk refused to breach the temple, the deities have taken them to
the heavenly world.”

! Editor’s Note: Words, such as cetiya, that were left untranslated by P. Masefield have been
translated into English, keeping the Pali term in round brackets at the first appearance.
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tato pacinapassam gantva Gangarajiyam Madhupitthigamakamhi
Madhupitthicetiyam bhindapetva dhanam ganhapetva dhanena [22] rajjam
ganhitva paccha dhanam sankaddhitva sayam sakatena aharapetva tasmim
cetiye patitthapetva cetiyam karapesi. atha so raja aparabhage kucchirogena
upahato kucchim phaletva kalakiriyam katva mahaniraye nibbatti.

Brahmanaputtassa Sirinagassa vatthu dutiyam.

13. Saddhatissavatthumhi atthuppatti

Calavaddhitissamacco nama senagamanam gacchanto Anuradhapuram gantva
Saddhatissamaharafifio upatthanam katva attano nivesanageham gacchanto
ekam Salacatukkamhi Sudassanapidhagamavasim Pindapatiyatissattheram
disva therassa hatthato gahetva attano gehe bhattam alabhitva attano hatthe
atthakahapane datva therassa pindapatam adasi. thero arahattam patva
paccha pindapatam paribhufiji. rafifio chatte adhivattha devata sadhukaram
adasi. raja etam pakkosapetva etassa matapitiinan ca pakkosapetva
Vaddhamananagaram nama adasi.

athaaparabhage Pitthivalamhinamakhandhavaram bandhanakale udakam
dullabham ahosi. tasmim kale devata tassa jatassaram dassesum. tato paniyam
ghatena ahatakale kalam ghosapetva agatanam timsasahassabhikkhiinam
paniyam adasi. rafifio chatte adhivattha devata puna sadhukaram adasi.
tada tam pakkosapetva raja Atikotthadvare Antaragangam nama adasi. atha
Antaragangam gacchanto Kandadvaram agatakale amacco madhuramamsam
khaditukamo ahosi. parivaramanussa [23] madhuramamsam pucchitva
affiamaffiam codetva madhuramamsam na labhimsu.
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Upon going from there to the eastern side, he had them breach the
Madhupitthicetiya in the small village of Madhupitthi in Gangaraji,* had them
seize the wealth, [22] seized the throne with that wealth, after which he had
them collect the wealth, had it brought in his own wagon and then had them
build a temple, establishing it on [the site of] that temple. Later on, the king,
assailed by an abdominal illness, split open his abdomen, finished his time and
came into being in the Great Hell.

The story of Sirinaga, the brahmin’s son, is second.

13. The story of Saddhatissa

This the matter-arising as regards the story of Saddhatissa. As the privy
councilor named Ciilavaddhitissa was marching with the army, he reached
Anuradhapura, performed a service for the great king Saddhatissa and then, as
he was going to the house in which he lived, he saw the elder Pindapatiyatissa
who was a resident of the village of Sudassanapidha at the Four Hall complex;
he took [the bowl] from the elder’s hand but, upon failing to acquire any food
in his own home, placed eight coins (kahapanas) in his hand, thereby supplying
the elder with his almsround. The elder attained arahantship, and afterwards
consumed his almsfood. The deity (devata) that resided in the king’s umbrella
said “Excellent (sadhu)!”. The king had him summoned, had his mother and
father also summoned, and then gave them the city named Vaddhamana.

Later on, when a caravan camp was being set up at Pitthivala, water became
difficult to obtain. On that occasion, the deities pointed out to him a natural
lake. When drinking water had been fetched therefrom in a pitcher, he had
the fact announced and then gave drinking water to thirty thousand monks
who had arrived. The deity that resided in the king’s umbrella once again said
“Excellent!”. The king had him summoned and then gave him Antaraganga at
Atikotthadvara. Then, as he was going to Antaraganga, the privy councilor,
upon reaching Kandadvara, became desirous of eating sweetmeat. The people
in his entourage [23] enquired after sweetmeat but, upon failing to acquire
any, reprimanded one another.

2 Cp DPPN sv: A district to the east of Anuradhapura, where Kanitthatissa built the
Anulatissapabbata Vihara. Mhv, xxxvi,15.
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tada devata devasanghena saddhim bahum madhuramamsam 3aharitva
tassa adamsu. etam pi bhikkhusanghassa datva paribhufji. puna chatte
adhivattha devata sadhukaram adasi. atthassa aparabhage raja Cetiyapabbate
Ambatthale mahathiipe manosilavilepanam ganhapetukamo hutva tena
amaccena saddhim Cetiyapabbataviharam gantva attano manoratham piiretva
sakalacetiye manosilavilepanam akasi. tada so amacco dvadasasahassanam
bhikkhinam ticivaram adasi.

bhikkhi  tena  dinnam  manosilavannafi  civaram  parupitva
dvadasasahassabhikkhii manoratham piiretva manosilavilepanam vicittam
cetiyam padakkhinam katva otaranti. tesam otarantanam raja ca amacco
ca disva sotapanna ahesum. te tato patthaya danam datva silam rakkhitva
uposathakammam katva tidasapuram piiresun ti.

Saddhatissavatthu tatiyam.

14. Sivalittherassa vatthumhi atthuppatti

ayam pana Sivalitthero atite satasahassanam kappanam matthake
Padumuttarabuddhakale mahallakabrahmano hutva attano jagganatthane
nihitam dhanam disva tam vissajjetva mahadanam datva arahattam
patthetva aparabhage tato cavitva Baranasiyam setthiputto hutva
Paccekabuddhanam catupaccayam datva yavajivam patijaggitva aparabhage
Vipassisammasambuddhakale Bandhumati nama nagare afinatarasmim
kulagehe nibbattitva Senagutto nama parassa kammakaro ahosi.
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Then the deity, along with the congregation of gods (devas), fetched a lot
of sweetmeat and gave it to him, which he consumed, once he had given it
to the community of monks (bhikkhusarigha). The deity that resided in the
umbrella yet again said “Excellent!”. Then, later on, the king, having become
desirous of giving the great stipa at Ambatthale on Mount Cetiya a coating
of red arsenic, went to the Monastery of the Mount Cetiya, together with the
privy councilor, where he fulfilled his wish, giving the entire temple a coating
of red arsenic, after which the privy councilor gave the three robes to twelve
thousand monks.

The monks wrapped themselves about with the robe, that was the color of
red arsenic, that had been given by him, whereupon the twelve thousand monks
descended, after having fulfilled their wish by circumambulating the temple
decorated with the coating of red arsenic. Upon seeing them descending, the
king and the privy councilor became stream-enterers (sotapannas). From then
on, they gave alms, kept the precepts, and observed the Uposatha, later filling
the city of the Thirty[-three].

The story of Saddhatissa is third.

14. The story of Sivalitthera

This is the matter-arising as regards the story concerning the elder Sivali.
In the past, atop of a hundred thousand aeons, the elder Sivali, being an
old brahmin during the time of the Buddha Padumuttara, saw some buried
treasure at the place where he had been brought up; he gave this away, gave a
great almsgiving, making a wish for arahantship. Later on, he fell from there
and became the son of a wealthy merchant in Benares, gave the four requisites
to some Paccekabuddhas, and tended to them as long as life lasted.

Later still, during the time of the Perfectly Self-Enlightened One Vipassi, he
came into being in the house of a certain good family in the city of Bandumati
where, under the name of Senagutta, he became the laborer of some other.
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tada upasakagano Sattharam nimantetva mahadanam datva
Satthussa mahaparivenam karapetva parivene yeva mahadanam dadanta
danagge avijjamanam khajjakam upadharenta ambiladadhin ca [24]
dandenahatamadhufi ca adisva sahassam datva etam pariyesatha ti payojesum.

te sahassam gahetva dadhini ca madhun ca upadharenta vicarimsu. tada
ayam Senagutto attano samikassa dadhifi ca madhufi ca adaya agacchanto
dvarantare dadhimadhukatthaya thita manussa tam passitva ekakahapanam
adim katva yava sahassena pi yacantanam kim atthaya ganhatha ti
vatva Satthu danatthaya ti vutte aham eva dassami ti jirakamaricadihi
saddhim sakkharamadhuphanitehi payojetva Sattharam pamukham katva
atthasatthisatasahassa-bhikkhusanghassa bhattam adasi.

aparabhage amhakam Satthuno uppannakale Koliyanagare nibbatti. tassa
pita Mahali Licchavi nama mata Suppavasa nama sayam Sivali nama ahosi.
so sattasamvaccharasattamasasattadivase matukucchimhi vasi, sattadivase
miilhagabbho ahosi. evam mahapufifassa sattassa sattamasasattadivase
dukkhanubhavanam kasma ahost ti ce, attano katakammanubhavena atite kira
ayam raja hutva attano sampattarajjena saddhim sangamantanam palapetva
nagaram parikkhipitva ganhi.

ath’assa mata nagaradvaram pi parirundhahi ti aha. so tassa vacanena tatha
akasi. tena kammena mataputtanam evaripam dukkham ahosi ti vadanti. sa
miilhagabbha sattadivase mahadukkham anubhavanti Sattharam anussaritva
sukhena bhara muficitva sattadivasam Buddhapamukhassa bhikkhusanghassa
mahadanam adasi.
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At that time, a group of layfollowers invited the Teacher, gave a great
almsgiving, and had a great monastery (parivena) be constructed for the
Teacher. As they were giving a great almsgiving in that same monastery, they
realised that solid food was not to be found in the alms-house; seeing neither
sour curds nor yogurt, [24] nor any honey that had been beaten with a stick,
they engaged some people to go and seek out some, giving them a thousand.

They took the thousand and then roamed about in search of yogurt and
honey. At that time, Senagutta was coming with yogurt and honey for his
master; those people, who were stood within the gate for the sake of yogurt
and honey, beheld him and then, as they begged him, starting with a single
coin, even up to a thousand, he asked them for what purpose they wanted
it. They said: “As alms for the Teacher.” Thinking that he himself would give
it, he prepared jaggery, honey and molasses, together with cummin and
black pepper and so on, and then gave the meal to the sixty-eight-hundred-
thousand-strong community of monks® with the Teacher at its head.

Later on, he came into being in the city of the Koliyans at the time our
Teacher had arisen. His father was named Mahali Licchavi, his mother was
named Suppavasa, whilst his own name was Sivali. He lay in his mother’s
womb for seven years, seven months and seven days, and on the seventh [and
final] day the fetus was in utero.’ Lest it should be asked why suffering (dukkha)
should have been experienced for seven months and seven days on the part of
one of such great merit, it is said that it was due to deeds he had himself done
in the past, in that he, as king, had taken a city by encircling it, after causing
those who were fighting, along with the current king,’ to flee.

His mother had then told him to obstruct the city gate too. He did as she
said. They say that it was as a result of that deed that there was suffering of
such a kind for mother and son. Whilst she, as one with fetus in utero, was
experiencing great suffering for seven days, she recollected the Teacher and,
after being easily released of her burden, gave a great almsgiving for seven
days to the community of monks with the Buddha at its head.

3 Ras. atthasatthi bhikkhusatasahassa.
4 The whole episode is to be found at Ud 15ff.
° sampattarajjena; Ras. sapattarafifid.
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putto sattame divase bhikkhusanghena saddhim Sattharam nimantetva
pabbaji. kumarassa Sariputtatthero acariyo ahosi, Mahamoggallanatthero
upajjhayoahosi.sotasmimyevadivasevipassanamvaddhetvaarahattampapuni.
pubbe attano kammanissandena pufifiava ahosi. atha sattha aparabhage
Revatattheram [25] passitum gacchanto visatisahassabhikkhusangham
gahetva timsayojanikena amanussavasakantarena gacchanto devatahi
Sivalittherassa mapitavihare vasanto devatanam sajjitamahadanam
paribhufijanto agamasi ti.

Sivalittherassa vatthu catuttham.

15. Samanagamapabbatavatthumhi atthuppatti

Cetiyapabbatavasino dvadasabhikkhii tasmim tasmim thane cetiyam
vanditva anupubbena Samanagamapabbatam agamamsu. tasmim kale suriye
atthangamite ratti ahosi. te afiflattha gantum asakkonta tasmim pabbatapade
matularukkhamiile sayimsu. etesam antare eko bhikkhu satarahagatham
vatva devatanam pattim adasi. tasmim rukkhe adhivattha devata dhammam
sutva pasanna punadivase theranam gamanakale devaputto agantva
bhante imasmim pabbatapade rukkhamile nisidatha aham vo pindapatam
dassami ti aha. bhikkhti adhivasesum. imassa pana devaputtassa afiflam
kifici n” atthi ekam badalatapannam eva nibbatti. so devaputto theranam
dibbojapunnabadalatapannam eva adasi. bhikkh@i bhattakiccani katva
ukkanthissanti. amhe gacchama ti devaputtassa ahamsu.
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On the seventh day, the son invited the Teacher, together with the community
of monks, and went forth. The elder Sariputta became the lad’s master, whilst the
elder Mahamoggallana became his preceptor. On that same day, he augmented
his insight (vipassand) and reached arahantship. He had become one possessing
merit through the trickling down of his former deeds. Then, at a later stage,
when the Teacher was going to see the elder Revata, [25] taking with him a
community of twenty thousand monks, he went through a thirty-Indian-mile
(yojana®) wilderness that was the abode of non-humans, stayed in the monastery
the deities had fashioned for the elder Sivali, before going on his way, partaking
of the great almsgiving that had been dispensed by the deities.

The story of the elder Sivali is fourth.

15. The story of Mount Samanagama

This the matter-arising regarding the story of Mount Samanagama. After
saluting the temples at this place and that, twelve monks, who were residents
of Mount Cetiya, went in due course to Mount Samanagama. At that time, it
was night, the sun having already set. Being unable to go elsewhere, they lay
down to sleep at the foot of a thorn-apple -tree’ at the foot of that mountain.
One monk amongst them, uttered the [four] Satarahagathd, and then assigned
the benefit to the deities.

The deity that resided in that tree, upon hearing Dhamma, became devout
and, on the next day, that godling (devaputta®) came, when the elders were leaving,
and said: “Sirs, please remain seated at the foot of this tree at the foot of the
mountain; I will give you your almsfood.” The monks consented. However, that
godling had nothing save for a single creeper (badalata)-leaf that had come into
being, so that godling gave that same creeper-leaf, that was full of divine nutritive
essence, to the elders. The monks, with the business of the meal completed, were
not satiated, and told the godling that they would be on their way.

¢ Editor’s Note: We have translated yojana as “mile”, that is an Indian measure of distance
that corresponds to approximately eight English miles, if we follow Alexander Cunningham’s
Ancient Geography of India, vol. 1.1.: The Buddhist Period, Including the Campaigns of Alexander, and the
Travels of Hwen-Thsang, Triibner and Company, 1871, p. 574.

7 matularukkha; according to SED, sv matulavrksa, the thorn-apple tree.

® It is not without interest that the individual concerned is referred to as both a devata
and devaputta.
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devaputto cintesi ayya ajja amhakam santike likhapannam eva
paribhufjittha, sve mama sahayo devaputto ekadivasantarena agantva
dibbabhojanam paribhufjissati, sve etass’ agamanadivasam, ayya sve
bhattakiccam katva gacchanti ti vatva nimantesi.

punadivase ekassa sahayo devaputto [26] etassa santikam agato tassa
pana yagubhajanam eva tigavutatthane thapiyati. so devaputto theranam
yagum datva sayam pi paribhogam akasi. tatha antarakhajjakam gahetva
tigavutatthane atthamsu. tatha nanavidhabyafijanasahitam dibbabhojanam
gahetva tigavutatthane atthamsu. devaputto antarakhajjakam datva
dibbabhojanam adasi. mahathero devaputtassa sampattim oloketva
manussapathe thatva kim kammam nama akasi ti pucchi.

devaputto tassa katham sutva aham bhante atitabhave Cetiyapabbate
samanohutvamayhamvassaggenabhattamganhantoutthitabhattapindapatato
upaddham sanghass’ atthaya datva upaddham aggahesim. aham tena
kammena bhummadevaputto hutva nibbattim. nibbattakalato patthaya
tigavutatthane dibbannapanabhojanam gahetva titthami ti 3ha. bhikkha
devaputtassa katham sutva attano gatagatatthane devaputtassa kathitam
vatva bahumanusse danasilabhavanamayapufifiakammesu niyojesun ti.

Samanagamavatthu paficamam.
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The godling thought: “Today, my worthy ones have consumed merely a
coarse leaf in our presence; on the following day, a godling who is my colleague
will come within the space of a single day® and will consume™ heavenly food,”
and said: “Tomorrow will be the arrival of this [godling who eats heavenly
food]. My worthy ones, you shall eat here and then you may leave.”

On the next day, the godling who was his companion [26] came into his
presence and set down his vessel of rice-gruel at a spot six miles'! [away]. The
godling gave the rice-gruel to the elders and himself made use of it too. He
likewise brought refreshments'? and"” then stood at a spot six miles [away], after
which he similarly brought the heavenly food, accompanied by various kinds
of condiments, and then stood at a spot six miles [away]. Once the godling had
given the refreshments, he gave the heavenly food. The great elder, observing
the godling’s successful attainment, then asked what deed he had done when
stationed in the ways of men. The godling, upon hearing what he had to say, said:

“In a past becoming, Venerable Sir (bhante), I was a recluse at Mount Cetiya;
when accepting food in accordance with my monastic standing,* I gave half
of the food that had been presented during the almsround for the benefit of
the community (sanigha), whilst I took half for myself. As a result of that deed,
I came into being as a terrestrial godling. Onwards from the time that I came
into being, I would take a meal of heavenly food and drink and then stand at
a place six miles [away].” After hearing what the godling had had to say, the
monks spoke of what the godling had related at whichever place they went,
thereby encouraging many people where meritorious deeds consisting of
giving, morality and bringing into being are concerned.

The story of Samanagama is fifth.

° ekadivasantarena.

10 paribhufijissati.

1 Editor’s Note: The Pali text says tigavuta: “three gavutas”. A gavuta is approximately a
quarter of a yojana, i.e. approximately two miles; see note 5.

12 antarakhajjaka; cp CPD sv, what is eaten between the morning gruel and noon.

B The text seems somewhat repetitive at this point; moreover, it is unclear what the
significance of the godling withdrawing to a spot so far away might be, given that a gavuta is
usually explained as the distance a team of oxen could pull a cart, before becoming exhausted.
Moreover, since this is normally considered to be around two miles, depending on the terrain,
this would put the godling some six or seven miles away.

* mayham vassaggena bhattam ganhanto.
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