A FIREFLY IN THE BAMBOO REED

The Suttaniddesa of Saddhammajotipala

and the Grammatical Foundations of Theravada Buddhism in Burma

Aleix Ruiz-Falqués

Hughes Hall

PhD Degree, South Asian Studies

Faculty of Asian and Middle Eastern Studies
University of Cambridge

Supervisor: Dr. Eivind Kahrs

This dissertation is submitted for the degree of Doctor of Philosophy

September 2015






STATEMENT OF ORIGINALITY

This dissertation is the result of my own work and includes nothing which is the outcome of
work done in collaboration except as declared in the Preface and specified in the text. It is
not substantially the same as any that I have submitted, or, is being concurrently submitted
for a degree or diploma or other qualification at the University of Cambridge or any other
University or similar institution except as declared in the Preface and specified in the text. I
further state that no substantial part of my dissertation has already been submitted, or, is
being concurrently submitted for any such degree, diploma or other qualification at the
University of Cambridge or any other University of similar institution except as declared in

the Preface and specified in the text.

STATEMENT OF LENGTH

This PhD dissertation does not exceed the word limit set by the Asian and Middle Eastern

Studies degree committee.






SUMMARY

A FIREFLY IN THE BAMBOO REED

The Suttaniddesa of Saddhammajotipala
and the Grammatical Foundations of Theravada Buddhism in Burma

My doctoral thesis assesses the role of Pali grammatical studies in the consolidation of
Theravada Buddhism in Burma (Myanmar). Since the establishment of Theravada Buddhism
in the 11th century A.D., Pali Grammar and philology were by far the most cultivated fields
of study in Burma. Western scholarship has been aware of this phenomenon, but the vast
corpus of grammatical treatises in Pali remains poorly studied. Due to a lack of
understanding and direct reading of the sources, scholars have considered Pali grammar a
merely instrumental discipline in which monks were trained before pursuing the higher
studies of the Buddhist doctrine. In my dissertation I dispute this view. In the first part I
examine unexplored primary sources and I show that grammatical studies were part and
parcel of the Buddhist education. What we call Pali grammar is nothing but the philological
discipline that equips a Buddhist scholar for the correct understanding of the doctrine. This
is so because the doctrine consists of a set of canonical texts in Pali that need to be
interpreted correctly, for they are considered to be “word of the Buddha” (buddhavacanam).
After a general introduction discussing the role of Pali grammar in medieval Burma, I focus
on a text called the Suttaniddesa (“Explanation of the sutta [of Kaccayana]”). This text was
written by the renowned scholar monk and reformer Chapata Saddhammajotipala in the 15th
century. Saddhammajotipala was a member of the oldest, and therefore most prestigious,
Theravada lineage of Burma. His Suttaniddesa remains as one of the finest examples of the
blend of grammatical scholastics and Buddhism, a blend that characterises medieval Burmese

Buddhism.
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PREFACE: FOCUS AND AIM OF THIS WORK

My main aim in studying a Pali vyakarana text from Myanmar was to highlight the
philological nature of Theravada Buddhism. This is the only great living tradition of
Buddhism in which the teachings of the Buddha are recited and studied in an original Indian
language, Pali, which is not the vernacular language of the devotees in Theravada countries
such as Sri Lanka, Myanmar, Thailand, etc. It is believed that the canonical Pali literature,
the Tipitaka, represents “the words of the Buddha” (buddhavacanam). The Tipitaka is
therefore considered a guide in the path to nibbana. The Theravadin does not naively believe
that everything written in the Pali language was actually spoken by the Teacher. Rather, he
believes that everything written in the Pali language is in accordance with the teachings of
the Buddha. The fact that the language of the scriptures is originally from north India makes
it easier for the devotees to believe that the suttas are an authentic record of the Buddha's
words.

Theravadins call the language of the suttas magadhi “the language of the Magadha”,
the language of the country where the Buddha lived. This language is considered the
mulabhasa “root language” of humankind. It is believed that magadhi is the sabhavanirutti
“spontaneous way of expression” of human beings. Whereas other Buddhist traditions have
preserved the teachings of the Buddha in their respective national languages (for instance,
Tibetan, Chinese, Japanese), the Theravadins have preserved what they believe to be the
original words spoken by the master. This conservatism in the language is in the nature of
Theravada Buddhism and what distinguishes this tradition from the other great living
traditions. In fact, the label “theravada” (“the doctrine of the elders”) itself refers to the Pali
textual tradition, which was initially oral. The importance of the texts is present almost in

every milestone of the history of Theravada, because the texts are the embodiment of the
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Dhamma. This is in accordance with the instructions that the Buddha left in his last days:

Suppose a monk were to say: “Friends, I heard and received this from the Lord's own lips: this
is the Dhamma, this is the discipline, this is the Master's teaching,” then, monks, you should
neither approve nor disapprove his words. Then, without approving or disapproving, his words
and expressions should be carefully noted and compared with the Suttas and reviewed in the
light of the discipline. If they, on such comparison and review, are found not to conform to the
Suttas or the discipline, the conclusion must be: “Assuredly this is not the word of the Buddha,
it has been wrongly understood by this monk,” and the matter is to be rejected. But where on
such comparison and review they are found to conform to the Suttas or the discipline, the

conclusion must be: “Assuredly this is the word of the Buddha, it has been rightly understood

by this monk.”'

This passage goes on with the other three mahapadesas “great authorities”. Independently of
the possibility of being an interpolation, it presupposes a set of texts, oral or written, that
can be consulted as the real teaching once the master has passed away. It is not a surprise,
then, that the foundation of the Buddhist school called Theravada is conventionally
considered the moment when the texts had to be written down, around the 1% century B.C. in
Lanka. A second moment of importance was the writing of the commentaries termed
atthakatha (“explanation of the meaning [of the Pali texts|”) by Buddhaghosa, Dhammapala,
and others in the 5th and 6th centuries A.D. A third moment is the beginning of the second
millennium of the Christian Era, especially the 12th century, when important monastic
reforms define the canon of the text that we have today. The first centuries of the second
millennium witness the birth of the vernacular languages in many parts of South and
Southeast Asia. But in Theravada countries Pali texts remained untranslated. Instead of
devoting efforts to the translation of the words of the Buddha, as was the case, for instance,

in Tibet or China, and instead of promoting vernacular grammars that would raise the local

1 D II, 124,3f. Translation by Walshe (2012: 255).

i



Preface

language to the level of the classical Sanskrit or Pali, scholar monks devoted their efforts to
the study of the philological sciences (saddasattha). Pali grammatical treatises were not
meant to teach the Pali language to beginners. They were rather meant to teach how to
interpret the Pali scriptures. Was not this simply following the Buddha's principle, namely
that the truth was found in the right interpretation of the Suttas? Indeed, this is what we
understand when we examine the religious or philosophical aspects of the so-called Pali
“grammars”. In the gloss to the introductory sutta of the Kaccayana grammar, the
commentator Sanghanandin affirms that “the study of grammar is of great assistance in the
[understanding of the] the suttantas” In the closing section of the Saddaniti, a Burmese Pali
grammar of the 12th or 13th century, a similar relationship between the study of the canon
and the study of grammar is established by recalling an old tradition, according to which,
when the Buddhist religion is in danger of decline, the first thing to protect are the texts, the
theory (pariyatti), not the practice (patipatti). Because if the theory is preserved, the practice
can be revived at any moment. But if the theory disappears, the practice is doomed. We can
thus observe how grammar became a fundamental tool in the preservation of Theravada

pariyatti. Aggavamsa concludes his encyclopedic grammar with the statement: “the study of

the texts is the root of the (Buddha's) teaching.”

In order to avoid a misrepresentation of the Pali grammatical texts, they need to be
approached from this point of view. A purely linguistic approach does not reveal their
essence, and gives a distorted image. For it is true that Pali grammarians many times
overlooked linguistic phenomena that are important to the linguist or to the philologist, but,
as [ will try to show in this dissertation, Pali grammarians did not play the role of linguists
but rather they played the role of exegetes. This was so for the simple reason that, as I said
before, they were not concerned with language or words in general, but with the unfailing
words of the Buddha. In this context, when a Pali grammarian breaks the most sacred rules

of grammar in order to understand a Pali word, he is actually abiding with the most sacred

2 Sadd 927,9: pariyatti yeva hi sasanassa mulam.

il
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belief of his religion. Many Theravadins will be ready to accept that Pali grammarians are
perhaps not the most brilliant luminaries in the wvyakarana tradition. But they are probably
among the most brilliant luminaries in the constellation of Buddhist exegetes of all ages. For
their struggle consisted in analysing the words of the Buddha, which are the very substance
of the Dhamma. In the present dissertation I will show the religious nature of the philological
sciences in the Pali language, a nature that has traditionally been neglected in favour of a
more utilitarian assessment of these texts. In the same way that Alastair Gornall recently
explored the grammatical literature of Lanka and situated this branch of Buddhist education
in its cultural context, I will do the same with the grammatical texts written in Myanmar.
With the exception of Gornall, scholarship on Pali vyakarana has traditionally overlooked the
cultural context in which grammatical and philological works were composed. I do not mean
to say that looking at the context is essential in order to understand these texts. Indeed, the
work of Senart, Franke, Smith, Kahrs, Pind, Deokar, and others, proves that profound
scholarship on Pali grammar can be done focusing on the internal development of the
discipline. But I claim there are some aspects of the grammatical texts that can better be
explained if we look at the cultural context in which they were written. It is also interesting
to raise the question whether Pali grammarians were purely linguists or they wrote grammar
as part of a general program which included the traditional branches of Buddhist learning:
Sutta, Vinaya, Abhidhamma. I have chosen the Suttaniddesa of Chapata Saddhammajotipala
as my main focus because this work was for some time believed to be a grammatical
masterpiece written by the greatest Buddhist reformer of Burma, the legendary Chapata
Thera (12" century A.D.). During my research I have discovered that this assumption was
false, because the author of the Suttaniddesa was not the 12" century reformer. It seems,
however, that the real author, known as Chapata Saddhammajotipala, was in some way or

the other related to the legend of the founder of the Sinhalese lineage of Burma.

v



Preface

In the first chapter I will explore the role of Pali grammatical studies in Pagan Burma.
In doing so I will offer the bigger picture in which we can situate the Suttaniddesa, which will
be the topic of the second chapter. I will try to explore all the issues that make the
Suttaniddesa a piece both of wyakarana and of Buddhist philosophy. The third and last
chapter is an established edition and translation with copious notes of the Samasakappa of
the Suttaniddesa, that is to say, the commentary of Saddhammajotipala on the chapter on
compounds in Kaccayana. I have chosen this chapter because of its intrinsic philosophical
nature. Words mean realities. Compounds are made of two or more words. Even so, in a
compound, the words that are its members lose their meaning and become part of a single
integrated meaning. Indeed a compound (samasa) is characterised by “having a single
integrated meaning” (ekatthibhava),’ or, in other words, having a single referent. I thought
this would pose several problems to a Buddhist thinker and certainly the Samasakappa of the
Suttaniddesa is a very interesting piece of Pali scholastic literature. In the three chapters of
this dissertation I have examined and translated Pali scholastic texts that have never been
studied before in the West. It was therefore not always possible to understand the texts fully
and satisfactorily. I nevertheless believe that the effort has been worthwhile, and I hope this
dissertation will broaden the perspective from which we study medieval Buddhism in general,

and Burmese Buddhism in particular.

3 For the concept of ekatthibhava in Sanskrit and Pali grammar, see Deokar, 2008: 287f.



THE MIRROR OF THE TIPITAKA

THE ROLE OF PALI GRAMMAR IN PAGAN BURMA






1. INTRODUCTION

Grammar is a species of Philosophy*

S. K. Belvalkar

When Theravada Buddhism was established in Pagan around the 12th century A.D., Pali
grammar soon became a favourite field of study among Burmese monastics. A vast majority
of the Pali works composed in medieval Burma are texts of grammar (wvyakarana), semantic
analysis (nirutti), lexicography (abhidhana), and similar types of philological sciences.? This
phenomenon has puzzled modern scholars, for, in principle, there is nothing particularly
Buddhist in the discipline of grammar. Indeed, it is a secular discipline that had to be
processed before it could serve the purposes of the religion. The process of desecularisation of
grammar in Theravada Buddhism begins with the grammar of Kaccayana (ca. 7th century
A.D.%). Scholar monastics of the Kaccayana School such as Buddhappiya and Vimalabuddhi,
with their exegetical contribution in the Rupasiddhi and the Mukhamattadipani respectively,
refined the grammatical theology of the Theravada. This was the basis of the Kaccayana
School that flourished in Pagan Burma. Even today Burmese monastic education is
inconceivable without the study of Pali grammar. This is so because the protection of the
religion goes hand in hand with the protection of Pali grammar and literary scholarship.
Grammar is as much a part of the syllabus today as is Vinaya (“monastic discipline”) and
Abhidhamma. In 2012 a junior monk informed me that the government of Myanmar made it

compulsory for every preacher-monk in the country to hold, at the very least, a

1 Belvalkar, 1915: 2.

2 This estimation derives from the list of Pali works referred to in Bode’s Pali Literature of Burma. I am well
aware of the many problems in using this book as a source, but as far as my knowledge goes, if we look at
the literary records of that period and the following Ava period, grammar and Pali philology were the most

cultivated genres of Burmese Buddhism.

3 Pind, 2012: 73.
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Dhammacariya degree (equivalent to a B.A. in Buddhism). In this way the proliferation of
monks who, in the words of my informant, “preach their own ideas,” would be stopped. This
shows that the knowledge of Pali is indispensable in order to acquire religious authority, and
it is conventionally assumed in Burma that the knowledge of Pali implies the knowledge of
Pali grammar. To judge from the literary records, this assumption goes back, at least, to the
days of the Pagan dynasty (1044-1287 A.D.). The common opinion maintains that Pali
Grammar was given a special status in Pagan because it was a foreign language that had to
be learnt before the study of the doctrine could be pursued. This hypothesis, with variations,
has remained unchallenged up to today. I will begin this chapter by examining this argument
in greater detail. My claim, however, is that the traditional explanation of the role of Pali
grammar in Burma does not correspond to the actual testimony of the Pali grammatical
texts. I will show that the study of what we call Pali grammar demands a considerable
command of Pali; at any rate, this type of grammar is not meant to teach Pali as a foreign
language. For how could one learn Pali using a grammar that is written in Pali? It would be
as trying as to learn Chinese with a grammar written in Chinese.

The reason why we do not clearly comprehend the role of Pali grammar in old Burma
is because the concept wvyakarana has been used in a loose sense. In order to properly
understand the concept of vyakarana in Burma, it is necessary to trace the history of this
concept back to its Sanskrit roots. In other words, we must go back to the first Sanskrit
grammar: Panini’s Astadhyayi. 1 will therefore recover the notion of wyakarana from the
context of the Vedic auxiliary disciplines (vedarngas) and I will propose a new approach to the
concept of “grammar” as vyakarana or nirutti in the Pali tradition. I will support my case by
translating and commenting upon several passages from two paradigmatic Pali grammatical
texts written in Burma during the Pagan dynasty: the Saddatthabhedacinta and the Karika.
These examples will provide enough evidence to illustrate the nature and the purpose of
grammar in Pagan (and in Burma for that matter). If we want to understand the nature of

Theravada Buddhism in Burma we need to explain why it was initially based on philological



The Mirror of the Tipitaka 5

sciences. In other words: why was a monk supposed to be proficient in Pali vyakarana as if it
were any other branch of the Buddhist doctrine. A learned Buddhist should know the
Yamaka and the Patthana, but also the monumental grammatical treatise called the
Mukhamattadipani or Nyasa." The thesis I defend in this chapter is that Pali grammar in
Burmese Buddhism played the role both of grammar and philosophy (or, at least, a species of
hermeneutics). It was not an ancillary science, but the spearhead of a new Buddhist
movement that was based on textual authority.”

In his grammatical commentary called the Suttaniddesa,® a commentary based on the
Nyasa, Saddhammajotipala compares the language of the Tipitaka with a face that is
reflected in a mirror that is the grammar.* The sasana (i.e. the buddhasasana) is reflected in
the anusasana (i.e. saddanusasana). In other words, Pali grammar is merely an abstract,
paradigmatic, representation of the words of the Buddha. As we will see, the Pali
grammarians of the Kaccayana School believed that particular utterances are impermanent
(anicca) phenomena, but the word of the Tipitaka is permanent (nicca). It is from this
presupposition that we need to understand Chapata’s simile, a simile that encapsulates the
philosophical and theological framework of the so-called “indigenous” Pali grammar. The
work of the Pali grammarians was a process of adaptation. Indeed, this adaptation went both
ways: vyakarana had to undergo a conversion to Buddhism, but Buddhism had to become
flexible enough to incorporate some of the philosophical presuppositions that are embedded

in grammatical thought.

1 Charney, 2006: 42: “Among these proper monks was Shin Nyana of Taung-dwin-gyi, who was selected by
King Naung-daw-gyi for his wisdom. As Nyanabhivamsa relates, this monk could demonstrate his
authoritative textualism not only through his authorship of expositions on the Nyasa, the Yamaka, and the
Patthana, but especially through the display to the court of his ability to recite nine or ten chapters of
scripture a day.”

2 In this chapter I focus on the grammatical texts themselves. For the study of grammar as a fundamental
aspect of the transmission of canonical literature, see von Hiniiber, 1983.

3 See Chapter 2.

4 Kacc-nidd 30,12-13.
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2. PALI GRAMMAR IN BURMA: DIFFERENT INTERPRETATIONS

The grammatical portion of Buddhistic literature is vast;
so much so that more than a thousand angas are taken up in
elucidation of the original texts. In fact, the higher branches
of the study of Pali Grammar gradually merge into the subtle
questions of the sublime FEthico-psychological philosophy of
Buddhism."

Tha Do Oung

2.1. An overwhelming corpus of texts

According to the available catalogues of Pali literature, over eighty percent of Burmese Pali
scholars between the 11th and the 15th centuries A.D. composed grammatical treatises of
some sort: short versified grammars, commentaries on the Kaccayana Pali grammar,
commentaries on lexicons such as the Abhidhanappadipaka, works on prosody (metrics),
encyclopaedias of grammar and philology such as the Saddaniti, commentaries on older
grammars, and so forth.? The production of Pali vyakarana in Burma began when Theravada
Buddhism was established in Pagan, around the 11th or 12th century A.D.> According to the
chronicles,* the crucial moment in the formation of Burmese Buddhist culture was the
conquest of the southern provinces of Ramanna, the Mon kingdom. The conquest was carried
out by the king of Pagan, Anoratha (or Aniruddha), around 1056-57 A.D. At that time
different kingdoms existed in western Southeast Asia. The kingdom of Pagan corresponded to
present day Upper Burma, and the Mon kingdom of Ramaffa corresponded to present day

Lower Burma (which still includes a Mon state).

1 Oung, 1902: Preface.

2 That is, at least, if we follow the narrative of such works as the Sasanavamsa and its Burmese model, the
Sasanalankara; and Burmese catalogues of books such as the Pit-sm.

3 Handlin, 2012: 165.

4 See, for instance, KI.
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Pali grammar as a scholastic field evolved simultaneously with the Theravada religion
in Pagan. Instead of writing apologetic works on Buddhist topics, or poems praising the
Dhamma, Burmese Theravadins preferred to write on Pali grammar. Scholars have tried to
account for for this phenomenon, which seems to be very much related to the distinctive
attachment to textual authority in Theravada Buddhism wvis a vis the relative permissivity or
openness of other traditions of Buddhism.

As I have said earlier, the dominant opinion maintains that Pali grammar was
fervently studied within the literati elite of Pagan because Pali was a foreign language.
According to this view, the Burmese monks and intellectuals had to struggle with this
strange language before they could master the actual Buddhist teachings. Bode was the first
Western scholar to articulate this view. As early as 1908, Bode published a seminal paper on
the topic: “Early Pali Grammarians from Burma” (JPTS, 1908). In that paper, Bode follows
the Sasanavamsa in her interpretation of the extraordinary development of Pali scholarship in

Pagan:

The causes of this speedy maturity are easy to trace. Ramanfia was conquered. Relics, books,
and teachers had been forcibly carried to Burma. Instead of suffering by transplantation, the

religion of the Buddha seems to have flourished more vigorously in its new centre.’

One year later, Bode’s book The Pali Literature of Burma (PLB) was published, and since
then it became the standard manual on the subject. In PLB Bode elaborates her own

hypothesis on the role of Pali grammatical literature in Pagan:

In India, where certain of the Upanisads belonged to a yet earlier phase of thought than the
doctrines of Gotama, men’s minds were prepared for Buddhist conceptions. A philosophical
language was already formed in which the teacher or the disputant could lead his hearers step

by step in an idiom they knew to conclusions not unfamiliar to their minds. But in Burma the

1 Bode, 1908: 86-87.
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grammar of the Buddhist texts first had to be studied, and when the great legend of the

Founder was learned and the code of the Order had grown familiar, there was still a new world

to conquer, a new science to master.’
According to this passage, the science of grammar was, in Pagan, a discipline that preceded
the proper doctrinal training. Grammar represented a preliminary stage that would prepare a
monk for proper Buddhist intellectual training (pariyatti). Bode’s statement is based on a
conception of grammar in the European sense. Bode, for instance, describes the Saddaniti as
“aphorisms on Pali grammar,”? a definition that can hardly apply to a third of that work—a
work that is everything but aphoristic. It is tempting for the modern scholar to think of the
11th-century Burmese monk as struggling with a foreign language such as Pali. The fact is,
however, that Buddhist texts in Sanskrit and Pali were known in Burma from much earlier
times. The first records go back to the 4th century A.D.? Sanskrit Buddhism in its Mahayana,
Tantra, Sarvastivadin and Mulasarvastivadin® forms was present in Burma before the 11th
century. Therefore, the philosophical language of Buddhism was everything but new to the
intellectual elites of the country. If we add the fact that Pali grammars are written in a
scholastic style that itself requires a higher knowledge of the Pali language and its technical
terminology, Bode’s hypothesis is difficult to accept wholesale. The hypothesis, however, has
been generally accepted. Mahesh Deokar's interpretation of the purpose of Pali grammar is

similar inasmuch as he understand this discipline as a means to learn the Pali language, not

1 PLB, xiii.
2 Bode, 1908: 88.
3 Aung-Thwin, 2012: 71.

4 T use this distinction for the sake of convenience, but in fact the history of Burmese Buddhism is one more
proof that there is no clear-cut boundary between the Mahayana and the Hinayana.
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as a Buddhist sub-discipline.” Tilman Frasch, a historian who specialises in the Pagan period,

follows Bode’s argument in his assessment of the grammatical culture of Pagan:

It is surely not by chance that a major part of the extant Pali literature of Pagan deals with
Grammar. Pali was, for the monks and scholars of Pagan, a foreign language, whose structure
and rules had to be made transparent first. That is why commentaries were usually composed in
the form of nissaya, in which short Pali portions were interspersed with Burmese translations.
Compared to Old Burmese, Pali was without doubt a culture language (Hochsprache) and
exerted a correspondingly strong influence on it. This is evident not only in a great number of
loanwords, but also in the auxiliary translations. Words like attansi-may (“Impermanence,” Pali
anicca) are indeed pure Burmese, but they cannot conceal their Pali origin. As an instance of
successful effort we can see the auxiliary translation si-cap-mrarni-nhani-so (“all knowing and
everywhere seeing”) for Pali sabbannuta (Omniscience). The adjustment to Pali goes so far, that
sometimes the privative a- is used instead of the usual Burmese negation ma. It is against this
backdrop that we can understand why scholars and monks of Pagan busied themselves almost

exclusively with grammar.’

5 Deokar, 2008: 341: “[T]he emergence of an indigenous Pali grammar was probably prompted by a need to
prepare a textbook for the monastic community to teach the broad features of Pali in the simplest possible
way. Sarvavarman's Katantra was the best model of such type of grammar before the compilers of Kacc. ()
Thus, the nature of the Pali grammars is more like a guiding manual” In the same page the author
distinguishes this approach from the approach of Panini's Ast: “the form of the Ast is not that of a students'
textbook on the Sanskrit grammar.”

1 Frasch, 1996: 332: “Es ist sicherlich kein Zufall, dafl es sich bei einem Grofteil der hier genannten Pali-
Literatur aus Pagan um Grammatiken handelte. Pali war fiir die Moénche und Gelehrten Pagans eine
Fremdsprache, deren Struktur und Regeln erst transparent gemacht werden mufiten. Aus diesem Grunde
wurden Kommentare gewohnlich in nissaya-form verfafit, wobei sich kurze Pali-Abschnitte mit der direkten
birmanischen Ubersetzung abwechselten. Gegeniiber dem Altbirmanischen war das Pali zweifelsohne eine
Hochsprache und iibte einen entsprechend starken Einflufl aus. Dies offenbare sich nicht nur in einer grofien
Zahl von Lehnworten, sondern auch Lehniibersetzungen. Worte wie attanii-may (“Verginglichkeit”, Pali
anicca) sind zwar rein birmanisch, kénnen aber ihre Herkunft aus dem Pali nicht verleugnen. Als gut gelungen
kann auch die Lehniibersetzung si-cap-mrarn-nham -so“alles wissen und rundum sehen”) fir Pali sabbannuta
(Allwissenheit) angesehen werden. Die Anpassung an das Pali ging so weit, dafl an einigen wenigen Stellen
auch das Deprivans a- anstelle der gewiihnlichen birmanischen Negation ma verwendet wurde. Vor diesem
Hintergrund wird verstdndlich, warum sich Gelehrten und Monche Pagans fast ausschlieflich mit
grammatischen Werken beschiftigten.”
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This interpretation is partially correct. It is true that Burmese monks wrote nissayas on Pali
grammars, but as far as my knowledge goes, these nissayas are later than the Pali
grammatical texts. We actually have no record of grammatical nissayas from the Pagan
period. A fundamental grammatical text as the Nyasa-nissaya, for instance, dates from the
18th century and it basically consists of the Burmese translation of passages from two older
Pali commentaries on the Nyasa, namely the Poranatika (or Thanbyin-tika) written in Pagan
around the 12th century, and the Niruttisaramanjusa written in Toungoo in the 17th century.
In relying on Bode and others, Frasch overlooks the actual nature of Pali grammars. The
main reason for that is the ambiguity in the label “grammar” for vyakarana and nirutti. For
it is one thing to speak of the grammar of Pali (that is to say the way Pali language works),
and another thing to speak of a “grammar” of Pali (that is to say a wvyakarana or nirutti
treatise written in Pali). In other words, one aspect is the influence of Pali language on
Burmese language, and another aspect is the influence of Pali grammatical thought on
Burmese literary culture. As I will show later on in this chapter, the concept of “grammar”
that Frasch and Bode are using is misleading. It does not represent the nature of the works

we are talking about.

2.2. Grammar as recovery

A different assessment of Pali grammatical scholarship in Burma is given by Helmer Smith,
the editor of the Saddaniti. In this case, the argument is surely based on first hand knowledge
of the texts. In the Awvant-propos to his edition of the Saddaniti, Smith speculates on the role

of Pali grammar in the medieval Theravada world:

[..] la fin du 12" siecle et le début du 13" comme un temps fertile en fikakaras et en
grammairiens, dont les doctrines auraient influé sur les générations successives de copistes et de

correcteurs qui nous ont transmis la littérature du Theravada.’

1 Smith, 1928: v.
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Smith is plainly saying that Pali grammarians exerted a determinant influence in the way
Pali literature was transmitted. What we should understand from this statement is that Pali
grammars from that period helped retain the original forms of the Pali language and avoid an
inexorable process of sanskritisation. Later on Smith makes an even stronger claim that has

become a commonplace in secondary literature on the Pali grammarians:

C’est donc dans la conviction que notre Pali est une fonction de celui du 12me siecle — et que la
connaissance de la philologie birmane et singhalaise de ladite époque est indispensable a qui
voudra remonter, a travers la recension Buddhaghosa-Dhammapala, a un Pali d’intérét
linguistique'~, que j’ai entrepris '’étude de la norme Palie enseignée par Aggavamsa dans les

trois volumes qui forment la Saddaniti.?

Smith was aware that Pali grammarians were anything but Pali teachers for ignorant monks.
Smith postulates, therefore, that Pali grammarians were not language teachers, but language
makers. Scholiasts and grammarians strengthened the linguistic paradigm of the canonical
literature versus the more refined or sanscritised Pali of Buddhaghosa and the atthakatha
masters of Lanka. Grammar was the act of establishing a “guide” (niti) and a “rule” (naya),
a normalisation of the “ecclesiastical” language, so that it could withstand the push of
Sanskrit culture through grammar and maintain the original flavour of the Buddha’s own
words. This is certainly the same Sisyphean task that Sanskrit grammarians had undertaken
since the times of Panini (ca. 500 B.C.).

Everything points, therefore, to an earnest spirit of preservation of the canon and

commentaries on the part of the so-called 12th-century philologists. The role of Pali grammar

1 The emphasis is mine. Norman, 1983: 165: “It is not overstating the case to say that a knowledge of the
Burmese and Sinhalese philology of the period is essential if we wish to go past the recensions of
Buddhaghosa and Dhammapala and return to a Pali of real linguistic interest. It seems very likely that the
manuscripts consulted by European editors go back to originals which have been revised in the spirit of
Aggavamsa and his contemporaries.” The emphasis is mine.

2 Smith, 1928: vi.
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was not normalising the language, but rather protecting it by describing and analysing it.
Important questions arise at this point: why was it so important to describe and analyse the
language of the Tipitaka in order to preserve the Tipitaka? Would it not be enough to keep

copying the Tipitaka? Is the study of the Tipitaka a grammatical activity in itself?

2.3. A Marxist approach
Steven Collins has suggested a different interpretation of Pali scholarship in pre-modern
Lanka and continental Southeast Asia, especially at the beginning of the second millennium.

His explanation, I think, applies to Burma as well:

[R]oyal elites seem to have chosen, at specific moments in history, what Andrew Huxley (1990")
called “the Pali Cultural Package.” This included Theravada Buddhism, written law, and
monastic institutions and lineages. (..) [L]anguage provided an “aesthetic of power” (Pollock,
1996) which functioned as an ideology by imposing a single medium of expression — and by

excluding others — rather than by giving voice to a single belief system.?

In most parts of what Pollock has called the “Sanskrit cosmopolis,” the aesthetic of power is
carried by kavya (“poetry”), especially in laudatory hymns (prasasti) to the kings. The case is
different in Burma. Collins has rightly pointed out that Burmese scholars resisted kavya® and

were very much attracted to what Collins defines as “ancillary sciences.”* Collins seems to

1 See Huxley, 1990: 42: “The conversion to Theravada Buddhism between the eleventh and the fifteenth
centuries entailed the adoption of the Pali Cultural Package, in which I include a script, language,
literature, and the Sangha, as an organized institution.”

2 Collins, 1998: 72.

3 It is important to note that, even though Pali kabba never flourished in Burma, treatises on prosody and
poetics were abundant. It is also noteworthy that vernacular Burmese poetics is based on the rules of
Sanskrit and Pali treatises.

4 Collins, 2003: 651: “There are Pali inscriptions on mainland Southeast Asia dated to the first millennium,
in what are now Burma, Thailand, Cambodia, and Laos. Some have been dated as early as the fourth
century, and some indicate acquaintance with sophisticated Higher Teachings texts and commentaries. Our
picture is still very sketchy, but it seems that the provenance of much if not all Pali at this time and place
was south India rather than Sri Lanka. Pali texts were certainly part of what Skilling calls the ‘Theravadin
renaissance’ in this part of the world, which began with Pagan in Burma in the eleventh century and
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accept that Pali scholarship was part of the political agenda working for the ideological
integration in Pagan (that is to say, the ideological integration of different kingdoms of the
empire). As is well known, a Buddhist emperor justifies his overlordship by supporting the
religion and thus proving himself to be a bodhisatta, the future Buddha Metteyya. According
to this logic, sponsoring Pali grammars and such texts implied sponsoring Theravada
Buddhism. The success of this discipline, then, must be explained by the fact that the Pali
language represented a value that was much cherished by the kings. Pali was a language of
prestige; it was the very substance of the buddhasasana. Sponsoring the Pali language was
tantamount to sponsoring Buddhism in the eyes of the society.

In his argument, Collins does not take into account what the Pali grammarians
actually state, perhaps because their view could be rightly dismissed as “emic.” Collins,
instead, explains why the study of Pali grammar was materially possible, and the role it
played in politics, but not the role it played in Buddhism itself. If grammar was chosen by
kings as a symbol, we may ask: What did grammar offer that kavya could not? Why sponsor
grammar and not, for instance, astrology? We cannot possibly understand why Pali
grammars were useful and used if we do not examine the very substance of such texts. In his
pioneering study “Exploring the Saddaniti,” Eivind Kahrs raises a crucial question that no

one has addressed so far:

What kind of grammar is the Saddaniti? Is it a good grammar? This immediately triggers the

question: What is a good grammar anyway?'

continued in subsequent centuries in all areas of mainland Southeast Asia (with the exception of Vietnam).
Royal sponsorship of monastic lineages deriving from the Mahavihara in Sri Lanka and of Pali texts,
however, seems not to have resulted in any significant production of Pali kavya in these areas of Southeast
Asia. Literature’s ancillary sciences — notably grammar and prosody — were certainly known, but little Pali
literature seems to have been written in these areas and none has survived.” My emphasis.

1 Kahrs, 1992: 6.
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When confronted with the bulky stock of grammatical and philological literature produced in
the Burmese kingdoms of Pagan and Ava between the 11th and the 15th centuries, I think we
should first ask ourselves the same question: What kind of grammars are they? Are they
simply manuals for learning Pali, as the ones we use, like Warder’s Introduction to Pali? Are
they reference grammars like Geiger’s Pali Grammar? What are they meant for? What are
their actual contents? And finally, what do Pali grammarians have to say about this matter?
In order to answer these questions in a satisfactory manner, we need first to go back a few
millennia, to the times when Sanskrit grammatical thought crystallised in north India. We
cannot understand the nature of Pali grammar without looking at the Sanskrit tradition, for

Pali grammar is an offshoot of Sanskrit grammar.
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3. THE CONCEPT OF VYAKARANA: FROM KASHMIR TO PAGAN

The Pali grammar that I will study in this dissertation is known as the Kaccayana (Kacc). It
was probably composed between the 6th to 8th centuries A.D. It is, still today, the staple Pali
grammar for Burmese Theravadins. Although it is the oldest Pali grammar extant, Kacc
belongs to an even older tradition, on which it confidently relies. This is stated in a sutta

¢

(“grammatical rule”) at the very beginning of Kacc: parasamarnina payoge “when applicable,

use the concepts of others.

The commentary Kaccayanavutti (Kacc-v) clarifies: “others,”
here, does not mean other Pali grammars but the “Sanskrit books” (sakkataganthesu).” The
ninth aphorism of Kacc is a paribhasa (“metarule”) that does not explicitly refer to any
particular system of grammar. Scholars, however, trace the genealogy of Kacc back to two
models: Panini’s Astadhyayr (ca. 500 B.C.) and Sarvavarman’s Katantra (2" century A.D.).
According to Pind, 215 rules in Kacc are “reproduced in a more or less edited form” from
Katantra, and 300 rules “including the overlap with Katantra [..] appear to be edited
versions of Panini sutras”® This adds up to almost half of Kacc. The other half is assumed to
be original work by the author or authors of the Kaccayana grammar. In its “original”
portion, Kacc is designed to describe the peculiarities of the canonical discourses of the
Buddha (suttantesu,® Kacc-v ad Kacc 1). But for the rest, Kacc follows Sanskrit models: it

benefits from their terminology and methodology, developed through centuries of scholarship

and lively debate.

1 Kacc 9.
2 Kacc-v ad Kace 9.
3 Pind, 2012: 79.

4 Note how the vuttikara, in using the word suttanta instead of sutta, avoids the ambiguity sutta “Buddha’s
discourse” and sutta “grammatical rule.”
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The Sanskrit grammar known as Astadhyayi (hereafter Ast), “The Eight Chapters,” is
the oldest extant grammatical treatise in South Asia. It was composed around 500 B.C. by
Panini, a Brahmin from Salatura in Kadmira (today’s Pakistan).! The Ast has exerted a
strong influence on the rest of the South Asian grammatical systems, and the Pali
grammatical tradition is no exception. Katre, in the introduction to his English translation of
the Astadhyayz, says that the Kaccayanavyakarana is “fully influenced”? by Panini’s Ast. This
seems to be an exaggeration, although, as I will show, there are good reasons to consider
Panini as one of the legitimate forefathers of Pali grammar.

The Ast consists of nearly 4000 sutras. A sutra is an extremely compressed line of
verbal information designed for memorization. The nature of a sutra-grammar can be
described as algebraic. Its main characteristic is the refinement of the metalanguage.

The material covered by the Ast includes the Vedic usages (chandas, vaidika), but it is
mainly concerned with spoken language (bhasa, laukika). Even though the object of study
may be secular to an extent, wvyakarana as a discipline is considered part of the Vedic
tradition, even by grammarians. Indeed, vyakarana is one of the six vedarngas “limbs of the
Veda.” The main purposes of vyakarana, according to the commentator Patanjali, are related
to assisting in Vedic learning (I will come back to this point later). The other five vedarngas
are:

2

§iksa “teaching [on pronunciation]” “phonetics”

nirukta “semantic analysis”

7«

jyotisa “astronomy” “astrology”

YYAAA

chandas “metrics” “prosody”

kalpa “ritual”

1 Cardona, 1988: 1. The date of Panini is disputed. Other scholars, such as Yudhistira Mimamsaka, push it
back to the 7th century.

2 Katre, 1987: xvii.
3 The oldest attestation of the list is probably in Mundakopanisad, see Ciotti, 2012: 18.
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The sutra style is not exclusive to wvyakarana. Other branches of Indian thought such as
Mimamsa, Nyaya, and Yoga, for example, resort to the sutra style. The concept of sutra,

“thread,” involves a metaphor that applies to the entire system, as Scharfe points out:

The name for this style is taken from the image of weaving where a thread is stretched out
lengthwise as a warp to be brossed by the woof. The warp may be one continuing thread or it
may be cut on both sides of the frame: this explains the use of sutra for both the whole work
and its sentences. The sutra is thus a stripped textus. This explanation is supported by the

parallel case of tantra “thread, text” with its counterpart avapa “insertion.*

Moreover, vyakarana is not the only wvedarnga that deals with language, for $iksa and nirukta
also do. What is, then, the hallmark of wyakarana among other linguistic disciplines? The
Sanskrit grammarian Katyayana, in his varttika 14, gives the standard definition of what we
conventionally call “grammar:” laksyalaksane wvyakaranam “grammar is the sum of
‘characterized’ [words] and ‘characterizing’ [rules].”” That is to say, vyakarana is a set of rules
that allow us to analyse (that is to say dissolve) words. This is what the etymology of the
name seems to indicate: vi + a + vkr “to separate the whole into its parts,” “to analyse.”
The word wvyakarana is considered karanasadhana “instrument of action,” and the standard
Sanskrit definition would be vyakriyate anena iti vyakaranam “vyakarana is that by which the

analysis of words is made.” As Scharfe points out:

Grammar distinguishes roots, suffixes, and prefixes, and assigns each of the latter to a meaning
or function. The interest is centred on forming correct words and sentences from these basic

elements so that the intended meaning is expressed.?

1 Scharfe, 1977: 87 and n.
2 Scharfe, 1977: 83.
3 Scharfe, 1977: 83.
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In other words, wyakarana teaches the formation of correct words (Sabda).! In Pali
grammatical literature “word formation” receives the technical name rupasiddhi
(“achievement of the [final word] form”).?

The Vedic sub-discipline of $iksa, on the other hand, focuses on the articulation or
pronunciation of varnas “speech-sounds.”
The oldest Vedic grammatical treatises receive the title of Pratisakhya (Pr), literally

“appendix to a branch (or school) [of Vedic ritual].” Every branch of Vedic learning has its

own treatise on recitation. The main purpose of the Pr treatises is, as Whitney has put it:

[T]o establish the relations between the combined (sandhi) and disjoined (pada) forms.*

The pada forms, it is understood, are the forms recorded in Vedic literature. The later
manuals on phonetics are simply called $iksa.’

With regard to nirukta, the standard, and the only treatise available to us, is the
Nirukta of Yaska (perhaps ca. 4th century B.C.%). As a linguistic discipline, nirukta focuses on
semantic analysis, that is to say, how words mean what they mean. Yaska qualifies nirukta as
vyakaranasya kartsnyam “the completion of vyakarana” or “a supplement to vyakarana.”” The
method of nirukta normally consists of tracing obscure words back to a verb or an activity
expressed by a verb. That is why the word nirukta has been also translated as “etymology.”

This translation might be slightly misleading, as the main aim of nirukta is establishing the

1 Cardona, 1997: 543.

2 The formula iti rupasiddhi veditabba is used throughout the Mukhamattadipani when illustrating strings of
connected rules in the process of word formation. I am tempted to believe that the title Rupasiddhi for
Buddhappiya’s Pali grammar is based on that formula and the re-arrangement of Kaccayana’s sutta in
Rupasiddhi is probably based on the strings of suttas proposed in the commentary Mukhamattadipana.

3 I follow Ciotti, 2012 in this translation of varna.

4 Whitney, 1862: 339.

5 For Siksa literature, see Ciotti, 2012. See also Allen, 1953 and Scharfe, 1977.
6 Kahrs, 1998: 14.

7 Nir I, 15. Kahrs, 1998: 32.
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semantic content of a word, not its linguistic history.! In Pali grammatical texts this
“method” (naya) of word analysis is known as nirutti.

Siksa, nirukta and vyakarana overlap in certain aspects, but they are considered three
different domains. We need to keep this in mind when studying how Pali grammar evolved
from Sanskrit models. Indeed, what we call Pali grammar is not only influenced by
vyakarana, but also by siksa and nirukta. For instance, the phonemic table we find in Kacc 7:
vagga pancaparicaso manta (“the groups are [the akkharas| in fives, ending with ma”) is
already found, with slight differences, in the so-called panca panca vargah “five groups of five”
of the Rgvedapratisakhya (Rg-Pr).> This table of wargas is already taken for granted in
Panini’s A.

According to Scharfe, the nirukta vedanga never prospered beyond Yaska’s work,
although there are two well known commentaries on the text: Durga’s and Skanda-
Mahesvara’s commentaries. According to Scharfe, again, nirukta never crossed the boundaries
of Vedic education, but the fact is that methods of nirvacana were used, for example, in Saiva
Kashmir, where devotees employ nirvacana techniques in the analysis of names. We should
also mention here the influence of nirukta in the grand scholastic literature on kavya and
other genres.? Pali grammarians should also be considered heirs of the nirvacana tradition, for
they frequently style themselves as neruttikas. This is so because grammar, in the Pali
linguistic domain, emerged together with the exegetical disciplines of the atthakatha
(“commentaries”). The oldest instance of nirukta analysis in Pali is found in the para-
canonical work Niddesa, a commentary on some sections of the Suttanipata. The atthakatha
(lit. “explanation of the meaning”) essentially operates as nirvacanasastra “the science of

semantic analysis,” rather than wvyakarana “word formation,” even though the atthakatha

1 Kahrs, 2005: 37: “The term mnirvacana itself has been aptly defined by Vijayapala, the editor of the
Niruktaslokavarttika, who states: nirvacanam nama Sabdasya yathartham vyutpattih, ‘nirvacana means the

derivation of a word according to its meaning’”
2 Rg-Pr, I, 2.8.
3 Scharfe, 1977: 84. Kahrs, 1998: 57f.
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frequently resorts to vyakarana.' It is noteworthy that the words neruttika “semantic analyst”
and akkharacintaka “phonetician” or “grammarian” are synonymous in Pali. Both, together
with the word veyyakarana, can be conventionally translated as “grammarian.” But this blend
is not exclusive to the Pali grammatical tradition. The conflation of wyakarana, siksa and
nirukta was already achieved by Panini’s commentators in India.

The text of the Ast has not survived independently of its written commentaries. Our
oldest version of Ast seems to be the one embedded in Patanjali’s Mahabhasya “Great
Commentary” (ca. 150 B.C.? henceforth Mbh). But Patanijali does not comment on
absolutely every sutra. Intensive Paninian scholarship and criticism was certainly current
before the time of Patanjali,®> but we know this only because Patanjali discusses some of these
criticisms, and sometimes even grants them some validity, although he finally dismisses them
with the formula sidhyaty evam apaniniyam tu bhavati “it works this way, but then it
becomes un-Paninian [i.e. it is unacceptable].”® Patanjali presupposes the inviolability of
Panini’s system, and tries to give a rational explanation for every problem derived from
ambiguity. A similar role was fulfilled by Vimalabuddhi (10th century A.D.%), the earliest
extant commentator on Kacc and Kacc-v. The Pali tradition followed Sanskrit models not
only in terms of terminology and method, but also in the systematisation of authority. For
there were other important commentaries on Kacc and Kacc-v, but the reason why they did
not survive is probably the authority of Vimalabuddhi’s Mmd.

The most important grammarian between Panini and Patanjali is Katyayana
(somewhere between Panini and Patanjali, therefore ca. 250 B.C.). He was from from a

southern region, and that is why he was aware of different usages of Sanskrit and adds some

1 An instance of Buddhaghosa operating simultaneously on the levels of wyakarana and nirukta has been
critically analysed by Pind (1990: 187-191). But as Pind has explained, Buddhaghosa’s grammatical

discussions are extremely rare.
2 Scharfe, 1977: 153.
3 Scharfe, 1977: 150.
4 Scharfe, 1977: 159.
5 Pind, 2012: 118.
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extra “rules” or notes called varttikas. It is thanks to Patanjali that Katyayana’s varttikas on
A have been preserved. Patanjali, as Scharfe points out, “included them in his ‘great work in
colloquial language’ (mahabhasya) and discussed their pros and cons.””' The word bhasya
normally means “commentary” and Mahabhasya “the great commentary.” According to
Scharfe, this Katyayana is most probably the author of the Vajasaneyr Pratisakhya
(henceforth ~ VaPr) otherwise known as the White Yajurveda Pratisakhya  or
Katyayanapratisakhya.> This point is relevant for the study of Kacc. For Kacc seems to have
been conceived originally as a sandhikappa “chapter on phonetics.”® I think we should not
overlook the fact that the name Katyayana, in Pali “Kaccayana,” is reminiscent of one of the
earliest and most authoritative treatises on sandhi and phonetics. It would have been easy for
the Buddhists to believe that the famous grammarian was Maha Kaccayana, the disciple of
the Buddha.

According to Scharfe, Katyayana’s style betrays the style of the Pr, which is different
in method from the Paninian style.* In terminological terms, the pratisakhya style is
characterised by the use of meaningful (anvartha) labels, rather than convention (rudhi). The
“meaningful” style is figurative, similar to using icons on the computer desktop, whereas the
“conventional” style is abstract, like using the concise but highly versatile language of
computer programming. In the case of grammatical texts, the Pr use the term svara, which
means “vowel,” in order to say “vowel,” whereas Panini uses the anubandha “ac” in order to
say “vowel;” the Pr uses the term sparsaghosa, which means “soft (sparsa) aspirate (ghosa),”
to refer to soft aspirate consonants, whereas Panini uses the anubandha “khay;” the term
Svastani, literally meaning “referring to tomorrow ($vas),” indicates, quite logically, a verbal

suffix to express the future, but the Paninian method prefers the shortcut “lut” to express the

1 Scharfe, 1977: 135.
2 Scharfe, 1977: 134.

3 Kacc Introductory stanzas, ka, pada d: vakkhami suttahitam ettha susandhikappam “Here [in this treatise]
(ettha) T will expose (vakkhami) the good (su-) chapter on sandhi (sandhikappam) arranged in sutra style
(suttahitam).”

4 Scharfe, 1977: 140.
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same suffix. The first style saves mental strain, the second saves memory and increases
accuracy. The Kacc School, on the main, follows the “meaningful” method.

Furthermore, Katyayana, the wvarttikakara, occasionally uses the term wikara
(“modification”) instead of the Paninian term adesa; he also uses the accusative case instead

of the genitive case to denote such a replacement. And, as Scharfe points out,

Katyayana’s obligation to Pratisakhya techniques goes still deeper and touches on the basic
difference between grammar and Pratisakhya. Grammar strives for scientific generalization, for
the essence of things; the Pratisakhyas look for practical rules to aid the priestly practitioner,

with every detail spelled out.'

It is because Katyayana partakes of both Paninian and PratiSakhyan metalanguage that
Scharfe describes it as having a “dual approach.” The dual approach of Katyayana is found,
again, in Kacc. For instance, the mixed usage, in Kacc, of the synonyms vikara and adesa; or
the alternate use of meaningful terms for the karakas, but conventional terms such as ga for
the vocative; jha for i/7 masc. and neut. endings; la for u/u masc. and neut. endings; pa for
-i/-1/-u/-u feminine endings, and so forth.

It has been suggested that Katyayana was a critic of Panini, but that later on
Patanjali, in discussing Katyayana’s wvarttikas, restored the authority of Panini. This view
does not seem to be tenable, as Katyayana himself uses a reverential formula to refer to
Panini at the end of each warttika: bhagavatah panineh siddham “[This formulation]| of the
venerable Panini is correct.”? Thus, we need to think of Panini, Katyayana and Patafijali as a
triad of grammarians forming one single system. This triad has been called the trimuni-
vyakarana or munitraya, where Patanjali is conferred the highest degree of authority.® This

conception of the trimuni is found in relatively late grammatical texts. The grammarian

1 Scharfe, 1977: 141.
2 Scharfe, 1977: 141.
3 Saini, 1999: 7.
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Kaiyata (11th century A.D.) in his commentary upon A 1.1.29, states that among Panini,
Katyayana and Patanjali, “the later author overrules the earlier one in case of conflict of
opinion.” A similar triadic system developed in other schools of grammar in South Asia,
including the Kacc School. As I have said above, the Kacc system was formed by Kaccayana’s
sutta “set of rules,” the wutti “commentary” ascribed to Sanghanandin and the nyasa
“detailed commentary” of Vimalabuddhi. The development of Pali grammar in these three
stages constitutes what Pind has called the formative period of Pali grammar.’ For this
reason | conventionally call the triad Kaccayana-Sanghanandin-Vimalabuddhi the Pali
timuni. Here also, the later author should overrule the earlier if we really want to make Kacc
work as a descriptive device. This principle of authority has been repeatedly overlooked, or
simply ignored, by many scholars of Kacc.?

Apart from borrowing rules and borrowing the dialectic model of the trimuni-
vyakarana, there are also other aspects in which the Paninian School has influenced Pali
grammarians. As is well known, the labours of Patanjali were not purely grammatical. He
also established the foundations for a philosophy of grammar and a philosophy of language.?
And it is not by chance that one of the greatest philosophers of language in India, Bhartrhari
(5th century A.D.), was a Patanjali scholar.

Linguistic disputations along the lines of Patanjali and Bhartrhari are also found
among Pali grammarians of Lanka and Pagan. It is probably not a mere coincidence that one
of the earliest known works on the Pali philosophy of language, the Manjusa (ca. 9th century

A.D., now lost), was written by a certain Patanjali.*

1 Pind, 2012: 61: “[T]he period that stretches from the time of composition of Buddhaghosa’s Atthakathas
through the complicated history of Kacc and Kacc-v to the completion of Vajirabuddhi’s Mukhamattadipant,
presumably in the tenth century A.D.” Vajirabuddhi is an alternative name for Vimalabuddhi.

2 Some important works that are critical with the Kaccayana system but completely overlook the
commentary of Vimalabuddhi: D’Alwis, 1863; Kuhn, 1869 and 1870; Senart, 1871; Griinwedel, 1883;
Vidyabhusana, 1901; Franke, 1902.

3 Scharfe, 1977: 160.
4 Pind, 2012: 110-111. What we know from the Manjusa is thanks to Vimalabuddhi, who quotes this work in

the karaka section of Mmd.
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To sum up, we can distinguish four types of influence from the Panini system to the
Kacc system: (1) an explicit borrowing of rules, as in the karaka section, where Kacc reuses
Panini’s materials wholesale; (2) the method by which the grammatical tradition operates:
the meta-syntactical device of the anuvrtti (“recurrence”), optionality, hermeneutic devices
such as the mandukapluti “frog’s leap” and certain implied paribhasa (“metarules”) belong to
this second type of influence, which is not manifest in the sutra text of Panini or Kacc, but in
the commentarial literature; (3) the model of the trimuni-vyakarana; (4) the philosophical
approach to language found in Mbh and picked up by Vimalabuddhi in his

Mukhamattadipani.
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4. THE KATANTRA GRAMMAR AND ITS INFLUENCE ON KACCAYANA

The identity of the plans of the Katantra and Kaccayana needs no illustration

Burnell*

From the early stages of Pali studies in Europe, scholars have recognised the influence of
Katantra (Kat) in Kacc, or at least their striking similarity. Indeed Kat enjoys privileged
recognition among Pali grammarians, for it is frequently quoted, alongside Pali authorities, in
Pali grammars such as Kacc-nidd.? There is thus an awareness that Kat is somehow part of
the Kacc tradition. The presence of Kat manuscripts in old Burma and also in modern
Burmese monastic libraries seems to corroborate this fact.?

The first level of influence of Kat on Kacc is the borrowing of sutras. Out of the
approximately 675 rules of Kacc, 215 are supposed to be adaptations or edited versions of
Kat.* The second level of influence is the arrangement of the topics. Kacc reproduces the
general structure of Kat in four sections: Sandhi, Nama, Akhyata, Krt. The influence is
visible even in sub-sections.” A third level of influence is the technical terminology, which is
also very similar and follows the anwvartha principle and keeps rulhi to a minimum.

Kat is a grammar that was presumably meant to supersede Panini’s Ast. The major
departures or innovations of Kat (and by extension Kacc) with respect to the Panini system
are, as Saini has pointed out, the adoption of “an independent and new method in respect of

topic-wise rearrangement of the sutras, non-use of the Pratyahara-sutras and total omission

1 Burnell, 1875: 11.
2 See chapter 1.

3 PLB, 101f. 1 have personally consulted and photographed a Kalapa manuscript in Sanskrit, written in
Burmese characters, stored in the Thar Lay Monastery near Inle, Burma.

4 Pind, 2012: 79.
5 Saini, 1999: 26.
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of the rules dealing with the Vedic Sanskrit and the accents”' In this respect, Scharfe
remarks that Kat, although it goes back to Panini in terms of terminology, uses much less

metalinguistic determinatives, and contractions are absent:

[The Katantra] lacks the generative tendency of Panini’s rules and appears more like a

contrastive tabulation.?

This feature brings Kat and Kacc closer to the Pratisakhyas than to Panini. The
Katantratika of Durgasimha (6th-8th centuries A.D.) defines the title katantra as “concise
grammar, where ka is a substitute of the affix ku in the sense of conciseness (isadarthe), and
tantra means sutra.”® Instead of the nearly 4000 sutras of Ast, Kat has 855 sutras, and
around 1400 sutras if we include the krt section, a section allegedly composed by a certain
Katyayana.* It has been repeatedly suggested, indeed, that Kat is meant to be an essential
grammar, easy to learn by all sorts of people.” The target audience of Kat was described by

Sagideva with a touch of humour:

The Kalapaka, [a word] having many meanings, is meant to instruct quickly those who are:

Vedic scholars, dumb people who are engaged in other sastras, kings, physicians, lazy people,

1 Saini, 1987: v.
2 Scharfe, 1977: 163.

3 Kat-t 2,4-5: samksiptam vyakaranam katantram. isadarthe kusabdasya kadeSa wucyate. tantryante
vyutpadyante nena $abda iti tantram sutram.

4 Belvalkar, 1915: 87.

5 Belvalkar, 1915: 81; Saini, 1999: 19; Pollock, 2006: 62: “What makes this grammar remarkable is that it is
clearly a work of popularization in both its mode of presentation and its substance. It almost totally
eliminates the complex metalinguistic terminology of its Paninian model (which it clearly sought to displace,
and successfully displaced for many reading communities for centuries) and excludes all rules pertaining to
the Vedic register of the language—a striking modification in a knowledge form that for a millennium had
regarded itself as a limb of the Veda, and, as Patanjali showed, was above all intended to ensure the
preservation of the Veda.” The legend of Katantra in the Kathasaritsagara (I, 7, 12-13) suggests that this
grammar was destined to supersede Panini, but it failed.
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merchants, those who are involved in the production of corn, etc. and are set on worldly

matters.!

Saini claims that Kat is “the oldest among the post-Paninian systems of grammar”” (note the
implication of “post-” instead of “non-"?). Saini argues that Katantra was the first challenge
to the grammatical authority of Panini (that is of the Paninian system), and therefore all
non-Paninian systems are, to a certain extent, indebted to the Katantra. This includes,
again, the Kacc system.

The authorship of Kat is ascribed to a certain Sarvavarman (known as Saptavarman
in the Tibetan tradition*). There is much confusion regarding the origins of his grammar.
According to the legendary account of Somadeva’s Kathasaritsagara (12th century A.D.),°
Sarvavarman was a Brahmin in the court of a certain Satavahana king (around the 2™
century A.D.). According to Durgasimha, the wvrttikara, a certain Katyayana (or Vararuci, or
Sékatéyana) is the author of the krdanta section of Kat.° The krdanta section is probably a

later addition, for it has not been found in the 4th-century A.D. fragments of Katantra in

Eastern Turkestan (see below).”

1 My translation. These verses are from the Vyakhyanaprakriya, quoted from a Ms. in Belvalkar, 1915: 82;
quoted in full by Dwivedi 1997 Bhumika, 5:

chandasah svalpamatayah Sastrantararatas ca ye

w$vara vyadhiniratas tatha lasyayutas ca ye

vaniksasyadisamsakta lokayatradisu sthitah

tesam ksipram prabodhartham anekartham kalapakam.
2 Saini, 1987: vii.
3 Belvalkar (1915: 57) on the contrary, uses the term “non-Paninian.”
4 Burnell, 1875: 6.

5 The legend is found in Somadeva’s Kathasaritsagara 1, 7,1-13 and Ksemendra’s Brhatkathamanjari,
Kathapitha, 3, 48 (ed. Panduranga, Sivadatta and Kasinatha, Bombay, 1901).

6 Saini, 1987: x; Liiders, 1930: 20.
7 Liders, 1930: 14-15.
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As for the date, Saini postulates the 2"

century B.C.' Other scholars, such as
Belvaklar or Haraprasad Sastr1, propose 100 A.D.2 Pollock is of the same opinion and places
Sarvavarman at the Satavahana court, ca. 2™ century A.D.> On the other hand, Liiders,
followed by Oberlies, dates Kaumaralata’s grammar (see below) to the end of the 3rd century
A.D. (Macdonell postulates the same date for Katantra*) and Katantra to the 4th.> Except for
Saini, scholars seem to agree on dating Kat during the period of the Kusana and Satavahana
empires. What is not clear is which grammar was first: the Buddhist Katantra of the Kusana
kingdom, or the brahmanical Katantra of the Satavahana kingdom.

The history of the Katantra School is also problematic. The oldest extant commentary
on Kat is Durgasimha’s Katantra-vrtti (Kat-v), composed around the 6th-8th centuries A.D.
(600-680 A.D. for both works, according to Dwivedi®). The religious affiliation of Durgasimha
is still disputed. According to Belvalkar, he was a $aiva, and he is not the same as the author
of the Katantra-tika (Kat-t) also called Durgasimha,” who was (according to Belvalkar) a
bauddha “Buddhist.” Belvalkar gives no date for the tikakara but suggests that he is pre-11th
century A.D.® Conversely, Scharfe and Deokar maintain that Durgasimha the wvrttikara was a
Buddhist and that he was also the author of the tika.® Deokar informs us, however, that
Koparkar considers the author of the tika a different Durgasimha, who lived ca. 700-950

A.D." Be that as it may, the text of Kat-v implies that a previous wrtti, allegedly composed

1 Saini, 1987: v.

2 Saini, 1987: x. “Dr. S.K. Belvalkar and Mahamahopadhyaya Haraprasad Sastrl are of the opinion that
Satavahana ruled about 100 A.D. Pandit Yudhisthira Mimansaka holds the opinion that Patanjali in his
Mahabhasya referred to the Kalapas, and therefore the Katantravyakarana must have been written before
the composition of the Mahabhasya.”

3 Pollock, 2006: 62.

4 Saini, 1999: 19.

5 Pollock, 2006: 171, n. 14.

6 Dwivedi, 1997: 8-9.

7 Belvalkar, 1915: 88.

8 Belvalkar, 1915: 88.

9 Deokar, 2012: 151-152.

10 Deokar, 2012: 152; Saini, 1987: 152:

vrksadivadami rudha krtina na krtah krtah
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by Sarvavarman himself, was the base of the extant wvrtti, for this commentary states:
katantrasya pravaksyami vyakhyanam Sarvavarmikam “I will explain the commentary made
by Sarvavarman.”!

According to Luders, a different commentarial tradition is attested in two Eastern
Turkestan manuscripts of Kat: one from Sorcuq, edited by Stieg (SBAW, 1908) and one
fragment from Qyzil, not edited. Liiders maintains they are the same work. Its authorship is
not known with certainty, but it could be the original commentary by Sarvavarman. The
manuscript of this work (ca. 4th century A.D.) is older than the manuscripts of Durgasimha’s
vrtti (ca. 6th century A.D.).? The introduction of a Dhatupatha (modelled on Candragomin)
and an Unadipatha in the Kat school was created by Durgasimha the wvrttikara. The
Linganu$asana was composed by Durgasimha the tikakara.

There is scholarly consensus that the Katantra has always been a popular grammar
among Buddhists.? It has enjoyed recognition not only in Central Asia, but also in Bengal,
Kashmir, South India, Sri Lanka and Southeast Asia.* A grammar similar to Kat is also
known under the title Kaumaravyakarana. It was allegedly written by a certain Kumaralata.
Liiders says that Kumaralata, Matrceta and Asvaghosa formed the triumvirate of Buddhist
literature in Sanskrit during the first centuries A.D. in the Kusana Empire. Kumaralata must
have been a fine prose and verse writer in the style of akhyana (“story-telling”®) and he
allegedly composed the first Sanskrit grammar for Buddhists. Fragments of this grammar

dating from ca. 325 A.D. have been found in Eastern Turkestan® and were edited by Liders in

katyayanena te srsta vibuddhipratibuddhaye.

1 Scharfe, 1977: 163; Kat-v, introductory stanzas; Kat-t 2,9-13. I understand Sarvavarmike as “made by
Sarvavarman” but this secondary derivative could have many other meanings, among them, “to [the
grammar] of Sarvavarman”.

2 Liiders, 1930: 21f.
3 Deokar, 2012: 152.

4 Belvalkar, 1915: 89-91. For a detailed survey of commentarial literature on Katantra, see Saini, 1999: 20—
21. For Katantra in Burma see PLB, 101.

5 Liders, 1930: 53; Liiders (1926) has also edited fragments of Kumaralata’s Kalpanamanditika.
6 Luders, 1930: passim; Scharfe, 1977: 162.
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1930. The terminology of the Kaumaravyakarana betrays familiarity with written texts, not
just an oral tradition, and is adjusted to Buddhist scriptures instead of Vedic texts. That is,
at least, what the recurrent usage of the locative arse (“[in the language of the rsi [= the
Buddha]”) suggests. But we have to keep in mind that this is only a conjecture by Liiders.'

Nonetheless it seems clear that Kaumaralata quotes Buddhist canonical passages from a

13

Sanskrit recension. For instance, in fragment 6R3* we find the line “...rmavinaye a[p)

)

(rama)tto viharisyati,” which corresponds to Udanavarga IV 38: yo hy asmin dharmavinaye

tv apramatto bhavisyati,® and to Gandhart Dharmapada and Pali canonical texts:

G. Dh. 125 (Brough) Pali (DN ii. 121; SN i. 157; Thg 257)
yo itmasma dhama-vina’s yo imasmim dhammavinaye

apramatu vihasidi appamatto vihessati

praha’ jadisatsara pahaya jatisamsaram

dukhusada karisadi. dukhassantam karissati.

The Kaumaralata manual was apparently used in Buddhist monasteries of Central Asia as a
specific grammar for Buddhist texts. As Liiders has convincingly argued, the recensions of
Kaumara and Kat are too similar to be unrelated, but they are too different to be considered
the same work.* As a consequence of this, it is generally assumed that one precedes the
other, but there is disagreement regarding which one is the original model. Scharfe and Pind,
following Liiders, believe that Kat is a “recast of Kaumaralata.”® This would imply that the

first challenge to Paninian grammar came from a Buddhist milieu. Pollock, on the contrary,

1 Scharfe, 1977: 162; Liiders, 1930: 51: “Diese Regeln iiber das Arsa und die im Kommentar dazu angefiihrten
Beispiele sind fiir die Beurteilung des Textes des Sanskritkanons nicht ohne Wert.”

2 Luders, 1930: 29.

3 Bernhard, 1965: 138. Bernhard gives a full list of parallels.
4 Liiders, 1930: 53.

5 Pind, 2012: 79.
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thinks that the differences between Kaumara and Kat are due to Buddhist additions.’ Indeed,
the Kaumara contains examples found in Kat or Kat-v, but there is no trace of Kaumara
examples in the Kat text. Be that as it may, we have some evidence that the Kacc grammar
is closer to the Buddhist Turkestan Katantra recension than to the Indian brahmanical
Katantra.?

It is believed that Kat influenced later grammars, not only the Kacc in Pali, but also
Hemacandra’s chapter on Prakrit grammar, or the Sanskrit Sarasvata grammar, and
probably the Tamil Tolkappiyam as well. Burnell suggests even Tibetan grammars were
composed under the influence of Kat. Indeed the influence of Kat is widespread in South,
Central and Southeast Asia.?

Before Saini’s scholarship on the so-called “Post-Paninian systems,” Burnell claimed,
already in 1875, that Panini, in applying algebraic conciseness to the ultimate consequences,
was the actual revolutionary.* According to Burnell, the Paninian system was an innovation
with respect to an older tradition, which he calls the “Aindra system” because it was
allegedly revealed by the god Indra.> Burnell states that the Aindra School is referred to by
Panini under the name pranceh, which is commonly translated as “the Eastern
grammarians,” but Burnell prefers to understand it as meaning “the former grammarians,”® a
translation that is quite difficult to accept. Furthermore, according to Burnell, non-

brahmanical movements such as Buddhism or Jainism, and even the kaumudi grammarians of

1 Pollock, 2006: 170; “But it is precisely the Katantra’s core project of desacralization that makes parts of
Kumaralata’s text appear to be the additions of a borrower—such as the sections on arsa, or ‘seer’s’ usage,
where the seer is the Buddha and the texts in which the usages in question occur are Buddhist Sanskrit
canonical works.”

2 Liders, 1930: 17.
3 Shen, 2014: 24.

4 Burnell, 1875: 13; “It is sufficient to point out here that for the old simple terms, we find in Panini an
elaborate classification of nouns and verbs to suit the grammatical forms and irregularities; the analysis is
no longer philosophical, but according to the forms.”

5 Even Patanjali’s account in the Paspasahnika (51f.) points to a primordial role of Indra in the knowledge of
grammar as a science that can know all correct words without listing them all.

6 Burnell, 1875: 19.
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Sanskrit later on, adopted the straightforward methods of the “Aindras.” If that is true, we
should not necessarily understand that Kacc derives from Kat, but that both derive from the
same pool of grammatical knowledge. According to Burnell, the Aindra School contains
works such as the Vedic Pratisakhyas, Yaska’s Nirukta, the Tamil Tolkappiyam, the Sanskrit
Katantra, the Pali Kaccayana and Vopadeva’s Mugdhabodha. In their approach to language,
these texts show a remarkable number of similarities that cannot be passed over unnoticed.

Their ur-version, Burnell speculates, is the legendary first grammar composed by Indra:

In the old times, Speech (vac) spoke undivided. The gods asked Indra: ‘Divide (wvyakuru) speech
for us!” He replied, ‘Let me choose a boon! Let it be taken for my sake and for that of Vayu
together.” This is why the aindravayava is taken together. Then Indra, having descended in the
middle [of speech], divided it. This is why this speech is spoken divided (vyakrta).

( Taittiriyasamhita 6.4.7.3)"

What Burnell supposes is what ancient Indians probably supposed. It is to be suspected,
however, that the reality was much more complex.” The scope of this question is far larger
than the subject of this chapter. Suffice it to say that Kat is the earliest version of a
grammar modelled, in terms of structure and terminology, exactly like Kacc, and that this

model was not exclusive to these two grammatical systems.

1 Translation by Ciotti (2012: 18).

2 Cardona 1976: 150: “One need not posit a single treatise by the god Indra: one need posit no more than a
pre-Paninian methodology.”
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5. THE KACCAYANA SYSTEM

Kacc is not the only extant Pali grammar, but it is, without doubt, the oldest one among the
surviving Pali grammars. There are three different corpora of grammatical suttas in Pali:
Kace, Moggallana (Mogg) and Saddaniti (Sadd). Some scholars suggest, with good reason,
that Sadd should be included in the Kacc system.' Franke considered it a separate system,
probably because the suttas do not match exactly with the Kacc.

In Burma, the Kacc tradition is the oldest and the newest at the same time, for very
few monks and scholars study Mogg and Sadd in Burmese monasteries today, whereas Kacc
is known as the “Great Grammar” (sadda-kyi:) and it is still commented upon and
translated. To judge from the number of grammatical texts that belong to the Kacc tradition,
this has been the state of affairs in Burma since the Pagan period.

The basic text of the Kacc system is the Kaccayanasutta, composed around the 6th—
8th centuries A.D. Its earliest commentary is the Kaccayanavutti (Kacc-v), ascribed to a
certain Sanghanandin, composed after Kacc, but before the 10th century A.D. We do not
know the exact place of composition of these two works.?

The Moggallana system is based on Moggallana’s Pali grammar Magadhasadda-
lakkhana and the wvutti (Mogg-v) and panicika (Mogg-p) by the same author. These works
were written in 12th-century Lanka by a Mahathera called Moggallana, a disciple of
Sariputta, the renowned tika author. Mogg was written in the context of a major monastic

reform that gave birth to what we know as Theravada Buddhism of the Mahavihara lineage.?

1 For further references to Kaccayana literature and Pali grammarians, see D’Alwis, 1863, Franke, 1902,
Pind, 2012. For Sadd as a system dependent on Kacc, see Kahrs, 1992: 7: “[T]here can be no doubt that
Aggavamsa was strongly indebted to Kaccayana in as much as he included all of the Kaccayana rules and
most of the vutti in the Suttamala” For similarities and differences between Kacc and Sadd, see Tin Lwin,
1991, passim.

2 Pind, 2012: 71-75.

3 For more nuanced and up to date discussions of the label theravada in different historical contexts, see
Skilling et al., 2013.



34 Aleix Ruiz-Falqués

The Mogg grammar was conceived as a critique of Kacc, for Kacc was seen as “confused” or
“disordered” (akula)." The Sanskrit model for Mogg is not Kat, but Panini and especially the
Candravyakarana of Candragomin, a 5th-century scholar from Nalanda. As sources for Mogg
we should also include the commentaries upon the Candravyakarana.?

The Sadd system consists simply of the grammar called the Saddaniti, “Guide to
words” or “Rational explanation of words” To the best of my knowledge, no Pali
commentaries on this work exist aside from Panfiasami’s tika written in the late 19th century.
This tika follows the style of the Nyasa and the Suttaniddesa of Saddhammajotipala. It has
never been published.?

Sadd is a work of encyclopaedic breadth, aiming at an exhaustive description of the
Pali language. It is not purely grammatical, but also philological and hermeneutic. Sadd was
allegedly composed by Aggavamsa of Pagan (Burma) probably in the 12th—13th centuries
A.D.* The Paninian system seems to be an important influence on Aggavamsa, although his
main intention was not to produce a perfect grammar, but to produce a grammar that would
be adjusted to the Pali language as recorded in the Tipitaka.®

Other systems of Pali grammar existed apart from Kacc, Mogg and Sadd. Although
they are not extant, we know about them because they are frequently quoted in the surviving
grammatical treatises (See Chapter 2).°

The core of the Kacc system of grammar is conventionally divided into four layers of

text: 1) Kacc, which is a set of 674 rules’; 2) Kacc-v, a concise commentary ascribed to

1 Gornall, 2012: 229.
2 For the influence of the Candravyakarana on Mogg see Gornall, 2012 and Gornall, 2014.

3 Ruiz-Falqués, 2014b. Pannasami’s tika has not been edited or published. Pind does not mention it in any of
his works, nor do Kahrs, 1992 and Deokar, 2008. A Burmese nissaya was composed by U Budh in the 18th
century, and Helmer Smith used this nissaya in his edition of Sadd.

4 Aggavamsa’s date is not known with exactness, but probably around the 12th or 13th centuries. See Tin
Lwin, 1991: 124.

5 Kahrs, 1992: 2.

6 The most detailed examination of lost Pali grammars is found in Pind, 2012. I will explore this subject in
the next chapter.

7 The number of suttas may slightly vary from edition to edition.
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Sanghanandin, ca. 8th century A.D.; 3); the payoga (“example”) section, allegedly composed
by a certain Brahmadatta; 4) Mukhamattadipani or Nyasa (Mmd), an extensive commentary
written by Vimalabuddhi (or Vajirabuddhi), allegedly in Sri Lanka, around the 10th century
A.D.

Kacc has been repeatedly commented upon, and also reworked, either in abbreviated
versions (e.g. Dhammakitti’s Balavatara was written in the 14th century A.D.) or in versions
with the rules arranged in a different order (e.g. Buddhappiya’s Rupasiddhi was written in
the 12th century A.D.). The Rupasiddhi (Rup) is a rearrangement in which the rules are given
according to the order necessary for the derivation of certain types of words. Buddhappiya
replaced Kacc-v with his own wvutti, which is the original text of Rup. A ti#ka on Rup (Rup-t)
is ascribed to Buddhappiya himself. The Balavatara (Bal) as the title indicates
(“Introduction for beginners”), is conceived as a Kacc primer. Thus, not only the order of
Kacc’s rules is slightly rearranged, but many rules are simply omitted. The popularity of Bal
is still noticeable among South and Southeast Asian Theravadins, especially among novice
monks. It was also the first Pali grammar to be translated into a European language.'

Commentaries on Kaccayana in Burma are abundant. The oldest one extant is the
Mukhamattadipaniporanatika (Mmd-pt), also known as Thanbyin tika (ca. 12th century A.D.,
Burma). This text was allegedly composed by a nobleman of Pagan. The legend says that he
had to ordain as a monk and perform this intellectual exploit before has was given a princess
as a wife.” Whether that legend is true or not, we cannot tell, but the clear and bold style of
Mmd-pt makes it evident that the author was well acquainted with wvyakarana and the
scholastic style, for this commentary clearly explains when the purvapaksa is objecting and
when the siddhantin is replying, something that is not always evident when we read Mmd.
Mmd-pt is the main, or the official, Kacc commentary of the Pagan period. The other Kacc

commentaries, it seems to me, are all representatives of different political moments in the

1 Benjamin Clough’s Pali Grammar (Colombo, 1824), which is, as the author acknowledges, “chiefly a
translation of a celebrated work called Balavatara” (Clough, 1824: iv).

2 PLB 21.
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history of Burma, each one representing one capital city. The next important commentary,
chronologically, is the Kaccayanasuttaniddesa (Kacc-nidd) by Chapata Saddhammajotipala
(15th century A.D.). Though composed in Pagan, this is the main grammatical commentary
of the Ava period. Another well-known commentary on Kacc is Mahavijitavi's
Kaccayanavannana (Kacc-vann) composed in the 16th century A.D. in Panya, Burma. This
one, again, is an extensive and erudite commentary that incorporates and supersedes the
previous literature on the topic. Kacc-vann is the representative Kacc commentary of the
Panya period. Next comes Dhatanaga’s Niruttisaramanjusa, written in the 17th century A.D.
in Toungoo, capital of Burma during the so-called Toungoo period. This commentary is
meant to be a tika not directly on Kacc, but on Mmd.

There is another commentary on Kacc that still enjoys popularity in Burma, the so-
called Galoun Pyan “The flight of the Phoenix” (date unknown). Even though this is a Pali
commentary, its style follows the method of Burmese nissayas. It is a rather tedious work
that cannot be compared in depth and insight with the previously mentioned commentaries.

In my assessment of the Pali grammatical commentaries of Burma I will not include
the Burmese nissayas, even though, as Smith has proved, they are extremely useful in textual
criticism.! Their inclusion would be beyond the scope of this study.

Furthermore, there are a number of so-called “minor”? grammatical texts, mostly
written in Burma. It is not evident that all of them are based on Kacc, but some of them are,
for instance: Dhammasenapati’s Karika (11th century A.D.), Mahayasa’s Kaccayanabheda
(unknown date, Burma) and Yasa’s Kaccayanasara (unknown date, Burma).> The number of
minor grammars has been canonised as fifteen since the 1956 Burmese edition—an edition
virtually contemporaneous with the Chatthasangiti edition. But the number of extant minor
Pali grammars is far greater. Due to their conciseness, these minor texts have been

commented upon several times. We preserve tikas “commentaries” of nearly all of them, and

1 Smith, 1928: vii.
2 http://Pali.hum.ku.dk/cpd/intro/voll_epileg bibliography.html (accessed 7/5/15).
3 Pit-s 78f.



The Mirror of the Tipitaka 37

sometimes two or three tikas on the same work. As is the case with minor Abhidhamma
manuals, the minor grammatical works usually focus on one particular topic, for instance,
sandhi (e.g. Akkharasamuha), or case syntax (e.g. Vibhattyattha), or lexicography (e.g.
FEkakkharakosa), or else they focus on a particular approach, for instance the Kaccayanabheda
is a summary of Kaccayana, but the Mukhamattasara is a summary of Kaccayana through the
interpretation of the Mukhamattadipani; and the Saddatthabhedacinta is a minor grammatical
text that is probably based not on Kaccayana exclusively but on Ratnasrijiiana’s
Sabdarthacinta. As 1 will show below, it is in the commentaries (#ikas) upon these minor
works that we find interesting information and references to grammatical systems and
grammatical ideas of the time. Thus, although these works seem to treat the same topics,
they actually focus on particular aspects of the grammar.

A complete assessment of the Kacc tradition presents several problems because, as
Pind has pointed out, “most of the literature is no longer extant and has to be studied on the
basis of a few fragments quoted in Pali grammars written at a later date.”* A good example is
the Atthabyakhyana (Atth), which had to be an important work, known and frequently
quoted by Pali grammarians of Pagan. It seems to have the same authority as Sadd, Rup or
Mogg. It is always quoted as a commentary in prose. My guess, after examining the many
quotations of Atth in Kacc-nidd (see Chapter 2), is that it was a recast of Kacc suttas, with
an original commentary, much in the style of Rup. This grammar was already known in 13th-
century Burma, for there is a library inscription that bears its name.

Indeed, given the fact that many Pali books have been lost, inscriptions become an
important source for the study of Pali literature. Sometimes they are the only evidence we
have of the existence of certain Pali texts in Pagan. Around 500 lythic inscriptions from
12th-13th centuries have been edited, and there are many more that are still to be

“excavated or read or published.”” Since these inscriptions generally record donations, they

1 Pind, 2012: 100.
2 Lammerts, 2010: 117.
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often contain inventories of book collections given to a particular monastery. We need to keep
in mind, as Lammerts warns us, that they simply represent the “literary values held by the
donor and the immediate monastic recipients of the donation.”! We cannot draw general
conclusions about Pagan Buddhism (which was an amalgam of different traditions and
lineages®) only from the evidence of some Buddhist texts that are found in a particular
monastery. We can however prove that certain texts were known in certain monasteries.
According to Lammerts, the 1227 A.D. inscription “that records the donation of
Buddhist texts to a monastery constructed by Lord Singhavir Sujjabuil is by far the most
detailed™ testimony of the Pagan period. This inscription, as the well-known, but latter (Ava
period) 1442 A.D. list, contains a significant number of grammatical works that I reproduce as

edited by Lammerts (2010: 118-119), including the lacunae:

kaccay [kaccayana patha?]

nnay [nyasal

tika mahather{a}

tika sambyan

culasandhi

[manuscript containing:] {sandhivisodhana

{ku tika mahanamakkar [mahanamakkara tikaj

The inscription goes on with a second donation of pitakas (“books”) by the son of Singhavir

Sujjabuil. The second list contains the following grammatical works:

kaccay mahanirut [kaccayana mahaniruttil
tika mahather

tika mahasampen

1 Lammerts, 2010: 117.
2 Handlin, 2012: 171f.
3 Lammerts, 2010: 117.
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maharupasiddhi [maharupasiddhi]

tika maharupasiddhi

mannjussatika

byakhyan mahanirut [vyakarana mahanirutti)
tika byakhya (..) [tika vyakaranal

nirut [nirutti)

culasandhi

sandhivisodhana ku tika

mahanamaggar (..) [mahanamakkaral

From the study of grammatical texts such as Kacc-nidd, some of Lammerts’ conjectures can
be improved. The byakhyan mahanirut, for instance, is most probably the frequently quoted
Atthabyakhyana. And the “tika byakhya(..)” is probably the tika on the Atthabyakhyana, also
quoted in Chapata’s Kacc-nidd.

The fact that Kaccayana and the Atthabyakhyana are called Mahanirutti is
noteworthy. It seems that the title Mahanirutti is a generic that applies to full grammatical
sutta texts, not to abridgements. This could indicate that, perhaps, Kaccayana and
Mahanirutti are the same work, or Atthabyakhyana and Mahanirutti are the same work.!

Lammerts also raises some important points on the terminology of the inscription:

Here pitaka does not refer exclusively to those texts understood as belonging to modern editions
or understandings of the tipitaka (the “Pali canon”), but encompasses a range of commentarial,

“paracanonical,” and grammatical treatises.?

1 Tradition ascribes a certain work called the Mahanirutti to Kaccayana, cf. Pind 2012: 71, based on Ap-a
4911721 (ad Ap 531): thero .. puna salthu santikam eva agato attano pubbapatthanavasena
Kaccayanappakaranam Mahaniruttippakaranam Nettippakaranam ti pekaranattayam sanghamajihe byakasi
“The Thera, again, going into the very presence of the Master, on account of his previous aspirations,
explained in the midst of the Sangha the triple treatise, namely the Kaccayana treatise, the Mahanirutti
treatise and the Netti treatise” (my translation).

2 Lammerts, 2010: 119.
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And subsequently he adds:

Another interesting feature of the 1227 book list epigraph is the prevalence of named Pali
chronicle and grammatical texts. From the first list we notice that of the named and presumably
single-treatise texts 7 are vamsas (some, such as the Thupavamsa, Bodhivamsa, and Mahavamsa
are connected with the Sinhalese Mahavihara lineage), 5 are grammatical texts, 2 are somewhat
uncertain, and 1 is a panegyric verse text (the Mahanamakkara). In the incomplete second list
all of the named and presumably single-treatise texts are grammatical works except for the
Mahanamakkara and the somewhat uncertain fika mahather{a} although the placement of the
last text, both in this inscription and in the later 1442 Tak nvay Monastery epigraph, might

indicate that it is a grammatical text as well.!

Quotations of the Mahathera-tika in Kacc-nidd confirm Lammerts’ guess that this is a
grammatical treatise (see Chapter 2). This is a good example of how a grammatical text of
the 15th century, preserved in manuscripts of the 19th century, can help us in the correct
understanding of 13th-century inscriptions.

Some other titles mentioned in the list are known by name, but the works have never
been found. The Sandhivisodhana and its tika are also lost. The Culasandhi is lost, and also
the Manjusa-tika. The Nirutti could be the Niruttipitaka quoted by Sadd (for instance Sadd
310, 8-10).

According to Pind, Mmd quotes two grammars that are responsible for 33 interpolated
suttas in Kacc: the Sudattakisivanirutti and the Mahanirutti, both lost.? What Pind does not
state is that these two grammars are mentioned but once in the entire Mmd (a volume of five
hundred pages in the Burmese edition).> According to the Mmd-pt interpretation, these are

grammars belonging to other nikayas (nikayantaravasinam byakaranavisesanani').

1 Lammerts, 2010: 121.
2 Pind, 2012: 100-101.
3 Mmd 231,1-2.

4 Pind, 2012: 100, n.171.
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A work called the Culanirutti and ascribed to Yamakathera is quoted in Sadd and
Padasadhana-tika." Tt is allegedly lost. The Culanirutti we find today in manuscripts is a new
version composed in Burma. The Manjusa or Manjusa-tika is the commentary on the Nirutts
(or Culanirutti) and is, according to Pind, “one of the most influential post-Kaccayana Pali
grammars.”? It is also lost. But the fact that such a great portion of the Kacc literature has
vanished is probably not the result of misfortune or carelessness only. Indeed, all the Pali
grammatical texts forcefully treat the same content. When the decision to copy these texts
had to be taken, scholar monks probably opted for those texts that were more authoritative,
for instance, Kacc with Mmd, or those texts that offered something more than grammar, for
instance, short grammatical-philosophical works that focused on one aspect or topic. On the
other hand, some grammarians like Saddhammajotipala incorporated relevant points of
independent grammars into the Kaccayana line of commentaries, and with that works such as
the Atthabyakhyana became perhaps redundant after the 15th century (a relatively late date
for the grammatical tradition, but a relatively early date for the manuscript tradition).

It is also generally the case that a monk will select a single grammatical system and
master it. If there is time, a monk will also study the minor grammatical treatises. In one of
my visits to Burma I had a conversation about Pali grammars with a senior monk, a lecturer
of Pali wyakarana in the Theravada University of Yangon. When I showed him the edition of
the 15 minor grammatical works, he remarked, with admiration, that these texts contained
the ultimate meaning. What the scholar monk intended to say, I think, is that minor
grammatical works are philosophical treatises of some sort. That is probably the reason why
they survived side by side with basic grammars. It is important to keep all these aspects of
the Pali grammatical tradition in mind, for they can help us in understanding why the study
of grammar was so important in Pagan. In the following sections I will examine some of these

minor grammars. These texts have never been studied, let alone translated, in the West, and

1 Pind, 2012: 107.
2 Pind, 2012: 107.



42 Aleix Ruiz-Falqués

without the study of the actual texts it is quite impossible to clarify what they were meant
for. After summarising the long journey of vyakarana from Kashmir to Pagan, I will now

focus on the texts written by Burmese monastics.
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6. SADDHAMMASIRI OF PAGAN AND HIS PHILOSOPHY OF LANGUAGE

6.1. The Saddatthabhedacinta

One of the core texts of grammatical philosophy in Burma is a minor grammar called the
Saddatthabhedacinta (SBC)." This treatise consists of nearly 400 stanzas (silokas). It was
composed by Saddhammasiri of Pagan around the 13th century A.D. According to Dimitrov,
the author was inspired by a Sanskrit work (now lost) on the philosophy of language called
the Sabdarthacinta and written by the Sinhalese scholar named Ratnagrijiiana.?

Aside from Dimitrov's (unpublished) study on the Sabdarthacinta, there is no
significant bibliography on SBC in any European language, and what we find in Burmese and
Sinhalese bibliography relies on late and untrustworthy chronicle material.®> The only
description I have been able to find is in Bode’s PLB. Bode, in her chapter on “The Rise of
Pali Scholarship in Upper Burma,” mentions Saddhammasiri and his work in the following

passage:

Names of grammarians follow close on one another at this period [i.e. Pagan dynasty]. Schisms
had indeed arisen, but the time had not yet come for works of polemik, and the good monks of
Pagan were busy enriching the new store of learning in the country. In the work of
Saddhammasiri, the author of the grammatical treatise Saddatthabhedacinta, we catch a glimpse
of a culture that recalls Aggavamsa. Saddhammasiri’s grammar is based partly on Kaccayana’s

Pali aphorisms and partly on Sanskrit authorities. The Sasanavamsa tells us that

1 PLB 20; Pit-s 395.
2 Dimitrov, 2015: 594f.

3 For instance, in the Pugam-sasana-van of U Kelasa, we read that Saddhammasiri was “the Third Chapata.”
This statement is not backed with any evidence. U Kelasa does not refer to any source. See Kelasa, 2005:
111.
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Saddhammasiri also translated the Brihaja (7) into the Burmese language. He was probably

among the first to use Burmese as a literary instrument.’

This passage seems to imply that there is nothing particularly original about SBC. The
relationship with Kaccayana and Aggavamsa can be said of practically any Pali grammatical
text. In reading Saddhammasiri’s work, however, it becomes evident that it combines
traditional Pali grammar with notions of a philosophy of language and communication. By
philosophy of language here we have to understand both Abhidhamma philosophy and the
sabdasastra tradition of Patanjali, Bhartrhari and other Indian philosophers; including
Buddhists such as Dignaga and Dharmakirti. By “grammar” we have to understand, mainly,
the suttas of Kaccayana and its commentaries. Philosophical ideas about language and
communication are already found in Kacc commentaries such as Mmd, but not in the suttas
proper.

With regard to Saddhammasiri’s originality, it is difficult to single out a completely
original thought exposed by this author. It seems that SBC is a summary of the grammatical
philosophy of its time. Being in verse form, it was probably meant to be commited to
memory, as is customary in Burma. But one is not supposed to immediately understand the
verses of Saddhammasiri, which are, as Eric Braun would put it, “concise to the point of
being cryptic.”?

Two Pali commentaries on SBC written in Pagan have been transmitted together with
the “root” text.®> These commentaries are Abhayathera’s poranatika, known as the

Saratthasangahatika,® and the anonymous navatika or Dipani.® According to the colophon,

1 PLB 20.
2 Braun, 2014: 49.

3 A third, modern tika called the Saddatthabhedacinta Maha Tika was written by Talaing Koun Sayadaw,
published in Yangon, 1937.

4 Pit-s 396.
5 Pit-s 397.
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the Dipani was composed in the 14th century in the Shwe Gu Kyi monastery of Pagan.'
Abhayathera’s commentary seems to be older and, according to a certain tradition, it was
composed in the same monastery.? It is not unlikely that Saddhammasiri himself was
somehow related to the Shwe Gu Kyi monastery, but we lack epigraphical evidence for this.
Since the two commentaries are the key to understanding the verses of SBC, and they
do not interpret the text exactly in the same way, I will refer to both of them alternately
when unpacking the meaning of SBC verses. In the following section I will try to highlight
some passages in SBC where grammar and philosophy are inseparably connected. With that
I would like to shed some more light on the characteristics of what we call, perhaps too
simplistically, “Pali grammar.” I will concentrate on the first chapter of SBC, called the
saddabhedacinta “enquiry on the different types of sound.” It will be immediately conspicous

that what we have traditionally called “grammars” are text of a more speculative nature.

6.2. The origins of sound (SBC 2)

At the very beginning of SBC, Saddhammasiri engages in a brief analysis of sound (sadda)
origination. He distinguishes between two main types of sound, and he summarises two
different theories on how thought becomes expressible through meaningful sound. In reading
the following passage it is convenient to keep in mind that the word sadda literally means
“sound” (or even “noise”), and only by extension does it mean “speech-sound,” “word.”
Therefore I will always translate sadda as “sound,” and not as “word.” The Pali equivalent of

“word” is normally pada. Unlike pada, which is a linguistic category, sadda is in Theravada

1 SBC-nt 247,22-25: suvanpnamayakutadihi virocamanaguhahi samannagatatta rhvegu ti pakatanamadheyye
mahavihare wvasata mahatherena katayam saddatthabhedacintatthadipant catuvisadhikasattasatasakkaraje
kattikamasassa kalapakkhuposathe gurudine mnittham patta “this Elucidation of the Meaning of the
Saddatthabhedacinta was completed on Thursday (gurudine) of the dark fortnight uposatha of the month of
Kattika, year 724 Sakkaraj, by the Mahathera dwelling in the great monastery well known as the ‘Shwe Gu’
(Golden Cave) on account of its being endowed with beautiful caves with temples with the roof and other
parts made of gold.”

2 Pit-s 78, § 392. The colophon of Sambandhacinta-poranatika does not mention the authorship, but I
understand this is the commentary ascribed to Abhaya Thera in Pit-s. The colophon of the
Sambandhacinta-navatika mentions a Thera called Adiccavamsa as the author.
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Buddhism an ontological category: it is the object of the sense faculty of hearing. The
Abhidhamma philosophy tells us how sadda (“sound”) is a material phenomenon
(rupadhamma) that arises under specific conditions. Sound, we all know, is not necessarily
meaningful. Only when it is accompanied by consciousness (vinnana) can it become “sound-
communication” (saddavinnatti), that is to say “verbal communication.”

Let us now examine the actual text of Saddhammasiri:

saddo hi dubbidho cittajo karadotujodare

saddady atthopakaratta cittajo v' idha gayhate || 2 ||

Sound is indeed twofold: mind-originated, as [the speech-sounds| beginning with a, [and]
temperature-originated, as the sound that arises in the stomach and so on. Here [namely in the
Saddatthabhedacinta] only mind-originated [sound] is dealt with, because of its instrumentality

in conveying meaning.

The distinction between two main types of sound is found already in Mmd-pt (51, 27f.).
Abhaya, the author of the poranatika on SBC, will quote the original passage of Mmd-pt in
his commentary on SBC 3. The present stanza simply opens the question. As the title of the
treatise indicates, sadda is one of the main topics of the treatise. A definition of sadda,
therefore, becomes necessary. This is how Abhaya Thera illuminates the distinction between

bare sound and sound originated in the mind:

Here, with the word “and so on” (adi), the author includes the sound of the wind, a conch, or a
drum. Here [in this treatise], only the [mind-originated sound] is included because the mind-
originated [sound] is instrumental in conveying the meaning of words such as “man,” etc., and
because the temperature-originated [sound] by implication of that [mind-originated sound]

(tabbasena) [itself] is not instrumental (anupakaratta) [in conveying meaning].!

1 SBC-pt 5,5-8: idhadisaddena vatasankhabherisaddam sanganhati. purisadyatthassa kathane upakaratta

cittajassa. tabbasena canupakaratta utujassa so vidha gayhate.
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What the commentator means is that utujasadda (“sound originated in temperature”) is only
included in this treatise as long as it produces meaningful sound, that is to say, as long as it
helps cittajasadda to originate. Indeed, even if sadda is produced in the mind, it requires

utujasadda in order to be articulated as physical sound.

6.3. How sound becomes meaningful (SBC 3—4)
The next stanza explains, in a rather technical manner (ultimately based on canonical
Abhidhamma literature),' how the sound that is originated from the mind becomes

meaningful:

so ca kanthadithane bhibyattito tattha cittaja-

pathavisatti*vinnattibhusamghattanajo mato || 3 ||

And because this [namely the mind-originated sound] is made manifest in places of articulation
such as the throat, it is considered to have originated due to the striking together there of the
earth originated from the mind and the earth [originated from kamma] due to the [former’s]

capacity of communication.

This verse requires the help of the following commentary of Abhaya Thera in order to be

interpreted:

Now, in order to teach the cause of the production (uppatti) of mind-originated [sound] from the
point of view of the ultimate reality (paramatthato), he says “And because this...”; etc. The
meaning is: and because this, namely the sound originated from the mind, is manifested — i.e.
made distinct — in the places of articulation such as the throat, it is considered to have

originated due to the striking (there in the places of articulation such as the throat) of the earth

1 Karunadasa, 2010: 187f.
2 SBC-pt 5,27: pathavisaddavinnatts ti pathanti keci.
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element originated from the mind against the kind produced by kamma, i.e. the earth element

originated from [past] kamma, due to the [former’s] capacity of communication.!

This passage, if I have understood it correctly, implies some basic notions of the
Abhidhamma ontology. Although the technical vocabulary of Pali grammar is mainly
borrowed from Sanskrit sources, we can observe how in this case the Abhidhamma theory of
materiality penetrates the secular (or interreligious) field of grammar. Abhidhamma
penetrates grammar precisely in what is fundamental to it: phonetics, the theory of articulate
sound. This is not a minor point, for the nature of sadda (Skt. Sabda) is one of the most
disputed topics in the history of Indian philosophy. Indeed, every school of thought in India
and its cultural domain has taken a strong stance regarding sound, because that implied
taking a strong stance regarding language and textual (oral or written) authority. The first
reason of dispute, I think, is due to the ambivalence of the word sadda, which, as I said
before, means both “sound” and “word.” The phenomenon of human speech is a mystery that
most cultures need to solve in order to situate human beings in their cosmology, and
Theravada Buddhism is no exception. On the other hand, the substance of the Tipitaka
consists of speech, that is why it is called the buddhavacanam “the speech of the Buddha.” If
we are going to study speech, we need to know, first of all, what is it made of. What is the
relationship between speech, sound, and meaning?” How do we understand the meaning of
sounds? And what is sound, anyway? Following these questions, the philosophy of language
merges with the philosophy of materiality. The so-called Pali grammars have to deal also with

this fundamental philosophical problem. The following passage is taken from the grammatical

1 SBC-pt 5,9-13: idani paramatthato cittajuppattikaranam dassetum aha so c¢' icc adi. so cittajasaddo ca
kanthadimhi  thane abhibyattito abhipakatatta  tattha  kanthaditthane cittajapathavidhatussa
sattibhutavinnattito kammasambhutena kammajapathavidhatuna saha ghattanato jato i mato ty attho.
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commentary called the Sampyan-tika (= Mmd-pt). Abhaya Thera quotes it (ad sensum') in

his commentary on SBC 3:

This has been stated [in the Nyasa-tika): “For one who has the intention of saying something, a
thought (cittam) arises, and this thought produces a sound which is adequate to the meaning
that is to be expressed. When it [viz. that thought] arises, at the very moment of its arising, it
produces, in some place such as the throat, etc., the eight material elements (rupani), namely
earth, water, fire, wind, colour, smell, taste, and nutriment. At that very moment, also ( ca), the
kamma accumulated from the past grasps the occasion, and together with the life faculty, causes
the same eight material elements to arise. At this point, the earth element originated from the
mind strikes [or combines with| the earth element originated from kamma. In this way, sound
arises in the throat, etc., due to the striking against [or combining with| each other of the two

earth elements that depend on two different clusters [of material elements].”?

The presuppositions to understand this passage is the following: materiality can be originated
only from four sources: citta (“mind”), kamma, utu (“temperature”) and ahara (“food”).
These are not actual places but basic conditions that can be phenomenically distinguished.
Now, among the different types of materiality that can be produced, eight are called

avinibbhogarupam “inseparable materiality,” for they arise whenever any type of materiality is

1 The formula ¢ wvuttam does not necessarily express a literal quotation. Petra Kieffer-Piilz has rightly
pointed out to me that the meaning of i vuttam in Pali scholastic literature is frequently the similar as ti
attho, that is to say an explanation of the content of some authoritative text. Gornall and myself, however,
have not found in Pali grammars any instance of #i vuttam as introducing an explanation in the author’s

own words, rather ti vuttam may introduce either a literal quotation or at the most a paraphrase.

2 SBC-pt 6,1-8: idam vuttam hoti: idam vakkhami ti cintentassa vacaniyatthanurapasaddassa samutthapakam
cittam uppajjati. tam uppajjamanam evattanoppadakkhane pathabyapotejo-vayovannogandhorasooja ty
attharupani kanthadisu annatarasmim thane samutthapeti. tatreva thane laddhokasam purimanucinnam
kamman  ca  jwitindriyarupena  saha  tanevattharupani  nibbatteti. atra  cittajapathavidhatu
kammajapathavidhatum ghattety evam dvisu kalapesu samabhinivitthanam dvinnam pathavidhatunam
annamannam ghattanena kanthadisu so saddo jayati. This a gloss on Mmd 10,29-11,3; the commentary
begins in Mmd-pt 52,27f.: duvidho hi saddo cittajotujovasena. tatra sankhapanpavadibahirasaddo utujo.
akaradivannabyatirekayuttasavinnattisaddo cittajo. tesu cittajasaddassuppattiya hetubhutamulasamuttha-
pakacittam puggaladhitthanavasena dassento anuvitakkayato anuvicarayato ty aha. This passage is an almost
literal quotation of Mmd-pt 53,8-15.
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produced. The cluster of inseparable material elements is formed by the four great elements
(earth, water, fire, wind), in addition to wanna (“colour”), gandha (“smell”), raso (“taste”)
and oja (“nutriment”). Even though they are different elements, they arise together and they
are never found independently of one another. These are the eight material elements
mentioned in the quoted passage. The idea of the commentary is that, when one has a
thought in the form of an intention to verbalise something, two basic material conditions,
namely citta and kamma, are given: citta is the intention to speak itself, and kamma has to
be understood as past actions that have consequences in the present, determining the shape
of our body, etc. Each of these basic conditions produces, immediately, a cluster of eight
inseparable materialities. But among these eight, the earth element is prominently effective in
creating sound, for the earth element represents solidity, hardness, and sound is always
produced as the result of two hard objects striking against each other (for instance, the stick

against the drum). The Vibhavini-tika on the Abhidhammatthasarigaha, the classic

Abhidhamma text in Burma, explains it in this way:

Verbal communication is a particular alteration that becomes the condition for the mind-
originated earth element, which causes changes in the voice, to strike against the grasped

materialities in the place where speech-sounds are originated.’

The process is practically the same in the case of bodily communication (kayavinnatti).
Contrary to what we would expect, however, the dominant element in bodily communication
is the wind element (vayu), for the wind element manifests itself as distension and movement.

Conversely, the dominant element in verbal communication is the earth element (pathavi), an

1 Wijeratne and Gethin, 2007: 226. I have edited the translation in order to be consistent with the
terminology that I am using throughout the chapter: “mind-originated earth element” instead of
“consciousness-produced earth-element”; “speech-sounds are originated” instead of “syllables are produced.”
The overall interpretation of the passage remains the same. Cf. Vibhavini-tika 201,13-15:
vacibhedakaracittasamutthanapathavidhatuya akkharuppatti-tthanagataupadinnarupehi saha

ghatthanapaccaya-bhuto eko vikaro vacivinnatti.
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element characterised by solidity and hardness, for sound is produced out of the collision of
two solids.

So far, the explanation refers to the ideas of materiality in Abhidhamma. Abhaya’s
commentary goes on to explain the timing of sound production according to the theory of the
vithi “[consciousness] process” and the javanas (“impulsions” or “active stages [in

counsciousness process|”):

Now, the striking [of mind-originated earth element against kamma-originated earth element]
arises only seven times, beginning from the first impulsion, etc., within a single consciousness
process. Therefore, even the speech-sounds produced by it are to be considered [as arising] in all
seven [impulsions]. Others, however, say that the first six impulsions, due to lack of momentum,
do not produce any speech-sound from the striking, but the striking produced by the seventh
impulsion, due to having [enough] momentum, produces a clear and distinct speech-sound. As it
has been stated that a mother is a condition for the son born due to kamma, [and that] with the
support of that [kamma] the mother produces a son, likewise it has been stated that the striking
of the earth elements too is a condition for the speech-sound originated in mind, [and that] with
the support of that [mind] the striking produces the speech-sound. “But indeed all seven
consciousness impulsions produce seven speech-sounds at the moment of the striking.”* Others,
however, say that the consciousness [impulsions] that are gathered in one single impulsion [i.e.,

the seventh] produce one single speech-sound.?

pathamajavanadisu pi labbhate va. Wijeratne and Gethin (2007: 226) translate “for sound arises simply with
the striking together, and striking together is also obtained with the first and subsequent impulsions.”

2 SBC-pt 6,8-17: samghattanani cekavithiyam pathamajavanadihi sattakkhattum evuppagjjati ti tamnibbatta-
kkharapi satte va ti datthabbam. apare ca chahi javanehi nibbattitaghattanam dubbalabhavato nakkharam
nibbatteti. laddhasevanena sattamajavanena nibbattitaghattanam eva balavabhavato ekam paribyattakkharam
nibbattett ti vadanti. yatha mata kammanibbattassa darakassa nissayo hoti. tadupadaya mata darakam
nibbattety ti vuttam. tatha bhusamghattanam pi cittajekkharanam nissayo hoti. tadupadaya samghattanam
akkharam mnibbattetr ti wvuttam. cittany eva tu sattajavanani bhutaghattanavatthayam sattakkharani
nibbattenty ti. apare tv ekajavanavarapariyapannani cittany ekakkharam nibbattenty ti vadanti.
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According to Abhidhamma philosophy, a material dhamma' (a material phenomenon), lasts,
at most, seventeen thought-moments.? In regular circumstances, the first five thought-
moments consist of adverting and identifying the object (in our case, a speech-sound). Once
the object is determined, it is held (or propelled) in consciousness during seven thought-
moments. These seven moments of propulsion are called “impulsions” (javanas). If the object
is “very great” (atimahantam), that is to say perfectly clear, after the seven moments of
impulsion there are normally two more thought-moments of “registration” (tadarammana).
According to the passage I have quoted, the actual origination of sound takes place during
the seven javanas. Now the controversy is whether sound occurs in each one of them, or only
at the end of them when there is enough momentum. The orthodox opinion seems to be the

When commenting upon SBC 3, the Dipani, is, as usual, more succint in saying
basically the same thing as the Poranatika. But this time the Dipani explicitly brings up the
concept of vinnatt: “communication”, which is not found in Abhaya’s commentary on SBC 3.

43

A classic definition of “verbal communication” is “that which communicates intention
through speech, reckoned as sounds associated with consciousness, and is itself understood

because of that speech.”” As I have said before, communication can be made bodily

1 The meaning of dhamma is so complex that it is sometimes better to leave it untranslated. See Wijeratne
and Gethin, 2007: xix: “The word dhamma is perhaps the most basic technical term of the Abhidhamma.
While it has been variously rendered as ‘state,” ‘phenomenon,” ‘principle,” etc., none of these conveys its
precise Abhidhamma meaning (which I take as ‘an instance of one of the fundamental physical or mental
events that interact to produce the world as we experience it’), and I have preferred to leave it untranslated
and preserve the resonances with dhamma in the sense of the truth realized by the Buddha and conveyed in
his teachings. To adapt a well known saying of the Nikayas: he who sees dhammas sees Dhamma, he who
sees Dhamma sees dhammas. The reader who is interested in the specifically Theravadin understanding of
the notion of dhamma is referred to Professor Y. Karunadasa’s The Dhamma Theory: Philosophical
Cornerstone of the Abhidhamma (The Wheel Publication 412/413, Kandy: Buddhist Publication Society,
1996).”

2 Abhid-s IV, 9; Vibh-a 28.
3 Wijeratne and Gethin’s translation (2007: 225); Vibhavini-tika 200,4-6: savinnianakasaddasankhatavacaya

adhippayam vinnapeti sayan ca taya vinnayaty ti vaciinnatti.
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(kayavinnatti) or verbally (vacwinnatti).* This is how the concept of wvinriatti appears in the

Dipani on SBC 3:

Now, because the sound originated from the mind is manifested — i.e. is made distinct—, in
places of articulation such as the throat, etc. — it is thought — i.e. it is stated by the teachers
—, that this sound originated from the mind is produced there — i.e. in places of articulation
such as the throat, etc.—, due to the striking of the earth element, [a striking] which is caused

by verbal communication.!

According to this passage, the material element of verbal communication (vaciwinnatti) is
defined as that phenomenon which triggers the striking of the earth element of both clusters
(cittaja and kammaja). That is why it is sometimes called satti (Skt. Sakti) a “capacity” or
“potencial.”

To sum up, verbal communication is a material phenomenon of mental origin.” It does
not directly cause the speech-sound, but it causes the striking of the earth element generated
by the mind against the earth element generated by kamma. When we say “the earth element
generated by the mind” we should not understand this element as occupying a particular
position in the body. Rather, we should conceive it as becoming manifest in any part of the
body, insofar as this part of the body falls in the domain of consciousness (the stomach, the
throat, the tongue, etc., are all included in this domain). With regard to the material

phenomenon of speech-sound, there are different places in the body that are activated due to

4 Abhidh-s VI, 13.
1 SBC-nt 140,13-16. Here is the full commentary on SBC 3: SBC-nt 140,7-16: cittajasaddassa kanthaditthane

abhibyattito pakatabhavato so ca cittajasaddo vacwinnattikarana bhusamghatinanato tattha kanthaditthane
jato ti mato kathito acariyehi ti. ayam pana padasambandho — tassa cittajasaddassa thanavasena bhedam
dassetum so ca-pa-mato ti aha. cittajapathaviya sattisamatthabhavocittajapathavisatti. sa eva vinnatticitta-
japathavisattivinnatti. wvacwinnatts  ti  vuttam  hoti.  bhunamkammagjapathavicittajapathavidhatunam
samghattanam bhusamghattanam. cittajapathavisattivinnattikarana bhusamghattanam cittajapathavisatti-
vinnattibhusamghattanam. tato jato cittajapathavisattivinnattibhusamghattanajo saddo.

2 Mind (citta) is one of the four possible bases for material phenomena, the other three being kamma, utu
(“temperature”) and ahara (“nutriment”). See Abhidh-s VI.
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the process of verbal communication. The variety of such places demonstrates the theory that

the mind-originated earth element has no fixed position.

6.4. Jinendrabuddhi’s theory of sound production

The previous explanation of speech-sound origination is the orthodox opinion of Burmese
Theravadins, but not the only one they considered acceptable. Saddhammasiri offers a second
explanation of speech-sound production. This time, as the commentator Abhaya points out
later, the source is Sanskrit grammar, in particular the grammar of a certain Jinindabuddhi.
This is probably Jinendrabuddhi, the 8th-9th-century' author of the Nyasa, a detailed
commentary on the Ka$ikavrtti. Jinendrabuddhi was probably a Buddhist.? He is the

proponent of the following theory:

nabhitoccaranussahabhutapano paropari

samghattanorakanthadi sirajo ty apare vidu || 4 ||

Other specialists [consider that] the air (pano) that comes into existence due to the effort of
making an utterance comes from the navel, goes upward, and it is originated in the head after

striking the chest, the throat, and other places of articulation.

What is interesting in this theory, I think, is that it basically says the same as the previous
verse, but does so without Abhidhamma terminology. What some call “effort of utterance”
(uccaranussaha) would be probably called vacwinnatti in Abhidhamma. The actual parts of
the body (chest, throat, head...) correspond to the Abhidhamma “earth element” (produced
by kamma). The difference between the previous explanation and this one is the role of “air”

(pana). As Abhaya says, “air means here the element of wind” (pano ti cettha vayodhatu

1 Scharfe, 1977: 174.
2 SBC-pt 6,24-25: apare ti jinindabuddhyadika (“[Here] ‘others’ means Jinendrabuddhi, etc.”).
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adhippeto'). Indeed, according to the Abhidhamma, this wind is the result of an increase of
the temperature in the stomach. It becomes a supporting factor in the act of speech, but it
does not play a central role. In the present stanza, however, the air plays a central role. Air
itself becomes sound when colliding against certain parts of the body. This explanation does
not require metaphysical conjectures on how thought is materialised in meaningful hot air.
According to the Dipani, the main point of this stanza is to show that every speech-
sound, whatever its final place of articulation, is ultimately born in the “navel,” that is to say
the stomach. In other words, even when we call the speech-sound t a “dental,” or the speech-

Y

sound k a “velar,” insofar as they are sounds made of air, they can be ultimately reduced to

hot air arising from the stomach:

The velar (kanthajo) [speech-sound] is not only produced in the throat, [but] also in the
stomach, in the chest, and in the head. The palatal (talujo) [speech-sound] is not only produced
in the palate, [but] also in the stomach, in the chest, in the throat, and in the head. Similarly it

is said also regarding the retroflex, the dental, and the labial speech-sounds.?

The complexity of this topic could lead us astray. So far Saddhammasiri’s theory of sound
production has been sketched in some detail. In the following section I will move on to the

concept of logical inference (anumana) embedded in grammar.

6.5. Sentence as inference (SBC 14—15)

The following passage comes after a sequence of stanzas that define speech-sound as
“incomplete word, being the ultimate reality” a definition of word as being “complete” in
meaning, but ultimately made of speech-sounds, and a definition of sentence as being an

“aggregate of words” (padasamudaya).®> A sentence, says Saddhammasiri, can have five parts,

1 SBC-pt 6,22-23.

2 SBC-nt 140,19-22: kanthajo na kanthe yeva jato. nabhimhi ure sire ca. talujo na talumhi yeva jato.

nabhimhi ure kanthe sire ca jato. evam muddhajadantajaotthajapiti vuttam hoti.

3 SBC 6:
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which are the five parts of the logical inference according to the ancient Nyaya School. Stanza

15 offers the stock example of the inference of fire through the perception of smoke:

patinna upama hetu udaharana nigama-

vasenavayava pancavidha vakye yatharaham || 14 ||

The parts in a sentence are fivefold, on account of their being, accordingly: proposition,

comparison, cause, example [and] conclusion.

yatha mahanase evam aggi dahanadhumato

manyate kattha dhamminosiddhito' calamatthake || 15 ||

As in the kitchen, similarly, fire is inferred because of the smoke resulting from the burning.
Where? At the top of the mountain. [Why?] Because of not finding (asiddhito) what bears the

sign (dhammino) [in other places].

The first verse is a mixture of grammar and logic. The parts of the inference in Nyaya
philosophy are defined canonically in the Nyayasutra of Aksapada Gautama (ca. 2nd century
A.D.).> The technical terms are all the same as the ones we find in SBC, except for upama,
which is a peculiar Pali rendering of the Sanskrit term upanayana.

The example in SBC 15 tries to prove what follows: if one sees smoke at the top of a
far away mountain, one infers that there must be fire on the mountain. We might have never

seen that mountain before, but we have seen smoke and fire before, and every time that we

anitthite pade vanno paramattho sunitthitam
padam pannattisaddo ti saddo bhavati dubbidho.
SBC 13:

anitthite pade vanno vakkharam nitthite padam

1 SBC-pt 12,18-19: asiddhito ti byatirekahetunidassanam. SBC-nt 143,15-16: dhammino siddhito ti dhammino
astddhito ti chedo.

2 Matilal, 2005: 1. Cf. Nyayasutra, 1.1.32—1.1.39.
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have seen smoke, there was fire, as in the kitchen. Conversely, we have never seen smoke
without fire (that is what “because of not finding what bears the mark” means). The
conclusion follows that there must be fire in the mountain, even though we do not preceive it

directly. This is what Abhaya’s tika elaborates with greater philosophical sharpness:

And in this respect:

(1) When something that can be a proposition is there, as “there is fire in the kitchen,” then the
[main| proposition is made [as follows]: “Fire is inferred [in the mountain] due to the smoke
resulting from the burning of a mountain fire.”

(2) When the object of comparison is there, for instance the fire in the mountain, the kitchen
becomes the comparison.

That whose existence is evident cannot be made an object of the comparison. Therefore the

word “Where?” has been stated.!

The following passage explains how the comparison (upama) operates in the process of logical

inference:

Furthermore, the comparison is applied on what is compared, because, on account of its
function, it is only secondary (apadhana). Because [the compared] needs to be compared via the
comparison, [it] is the principal matter. The word “fire,” which functions in this principal
matter, is to be related also to the non-principal matter, namely the kitchen [i.e. the fire in the
kitchen]. [That is so] because of the exclusion that consists of not finding, by means of an
instance (adharena), that which bears the mark [i.e. fire] (dhammino) and which is compared
(upamita), accompanied with a mark (dhamma) of comparison (upama) which is similar

(sadisabhuta) [to it].”

1 SBC-pt 12,19-22: idha ca — (ka) mahanase aggi ti patinnatabbe sati pabbataggi dahanadhumato aggi
manyate ti patinna kata. (kha) pabbataggibhute upameyye sati mahanasaggibhuta upama (kata). bhavapakata
nupameyyam. tasma katthasaddo vutto.

2 SBC-pt 12,22-26: upama ca upamitam arocetva pavattatta apadhana va. upamitupamaya upametabbatia
padhanam.  tasmim  padhane  pavatto  aggisaddo  apadhane  mahanase  pi  sambandhitabbo.
sadisabhutupamadhammasahitopamitadhammino adharena asijjhanato ti nivaranatta.
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According to the second half of the argument, the positive example that always follows
logically and therefore is called anvaya “consequent” must necessarily imply its logical
“inversion” or “exclusion,” called byatireka. In our example, the reasoning by exclusion is
made by proving that the absence of smoke will always imply an absence of fire (dust and
other phenomena similar to smoke do not count). Abhaya illustrates the different ways in

which a mark (dhamma) can be a “cause of implied knowledge” (niapaka) by exclusion:

(3) “Because of not finding” is formulated as a cause by exclusion. Because, when there is no
heat, [it means that] the result [of fire] is not there, [but] when the result is there [the cause| is
given. Now, with regard to this topic [i.e. regarding hetu “cause”]: the seed is the cause of
generating (janakahetu) because it generates the trunk of the tree; the noble way is the cause for
the attainment (sampapakahetu) [of nibbana] because it makes good people attain nibbana;
smoke is the cause of the implied knowledge (napakahetu) [of fire] because it makes implicit the
knowledge of fire to those who see smoke. Therefore (#i), among these three stated [types of
cause (hetu), we are concerned with] the cause of implied knowledge (napakahetu). And this
cause of implied knowledge, in turn, is threefold: by its own nature (sabhava), by exclusion

(byatireka), by causation (kariya).'

Furthermore the various napakas are applied to our example:

Therein a cause of implied knowledge (napako) of the existence of fire in the kitchen [can be
exemplified in the following ways]: the cause of implied knowledge by its own nature
(sabhavanapaka) is fire as heat, due to the understanding (avabodhakatta) that there is hot fire
because of the heat; the cause of implied knowledge by exclusion (byatirekaniapaka) is the

absence of heat, due to the understanding that there is no fire because its heat is not there. The

1 SBC-pt 12,26—13,1: (ga) asiddhito ti byatirekahetu. anunphatta asati ti phale sati kato. idha tu bijam
rukkhakkhandhassa janakatta janakahetu. ariyamaggo sujane mibbanam papetabbatta sampapakahetu. dhumo
dhumam passante jane aggim avabodhapetabbatta napakahetu ti vuttesu tisu majjhe napakahetu. so ca

sabhavabyatirekakariyanapakavasa tividho.
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example [in the stanza under consideration| has to be considered as follows: Because of seeing
that the existence of smoke is due to fire, the cause of implied knowledge of this (tamnapako)
[namely of fire, is| smoke, its product, [and that is|] the cause of implied knowledge by causation

(kariyanapaka) [for smoke is always caused by fire]."

The Dipani, on the other hand, illustrates the case in similar terms, but more graphically:

When touching a cooking place with the hand in order to know whether there is fire or not, one
knows that there is fire by the heat. This heat is a cause of implied knowledge by its own nature
[as the nature of fire is heat]. When touching [a cooking place with the hand], one knows that
there is no fire by the coldness. This [coldness| is a cause of implied knowledge by exclusion.
Smoke is a cause of implied knowledge by causation, because smoke is caused, and it is

necessarily caused, by fire, and because smoke is the product of fire.?

The insistence in the difference between heat and smoke as napakas is quite remarkable. To
the best of my knowledge, the example of heat as a proof for the existence of fire is never
found in Nyaya literature. I suspect that some Abhidhamma presuppositions may have forced
our grammarian to adopt heat as a napaka. For it is definitely true, in Abhidhamma, that
there can be no heat without the fire element. This seems to be an original contribution of
the Pali grammarians to the Buddhist theory of inference.

The fourth member of the inference, according to Saddhammasiri, is the udaharana or
“instance.” In this case, the instance is given as the actual place where the sadhya (“what is

to be demonstrated”) is found. Abhaya comments:

1 SBC-pt 14,1-5: tattha mahanase pavattaggino napako. unhaggi uphatta atthi ty avabodhakatta uphaggino

(upham aggino) sabhavanapakahetu. anuphatta tassa nattht ty avabodhakatta tam  (anupham)
byatirekanapakahetu. aggito pavattadhumassa ditthatta tamnapako phaladhumo kariyanapakahetu ty
udaharanam veditabbam.

2 SBC-nt 143,22-26: aggi atthi natthe ti natum uddhanatthane hatthena paramasante yena unhena aggi atthi ti
janati. tam unham  sabhavaniapakahetu. paramasante yena  sitena  aggi natthiti  janati.  tam
byatirekanapakahetu. dhumassa aggina kariyatta kattabbatta aggissa phalatta ca dhumo kariyanapakahetu.
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(4) When that which is to be exemplified is there as “where?”, the example is [also] there as “at

the top of the mountain.”*

What that means is namely that the word “where?” in SBC 15 is a rethorical question that
implies the answer “at the top of the mountain,” and this represents the wudarahana of the
inference.

The fifth member of the inference, nigama, somehow redundant, is the repetition of
the proposition. Nevertheless it is formally stated as a conclusion, as the QED in European
Logic.

Abhaya finally accounts for the use of the five members of the inference. He points out
the obvious fact that they are not obligatory in every sentence. Some senteces contain only a

proposition, some are simply examples:

(5) When that which needs to be concluded, namely “as fire in the kitchen,” is there, the
conclusion is made as “thus, similarly” How|, for instance]? A sutta such as sara sare lopam (“a
vowel is elided before a vowel”) is a proposition. yass indriyani etc., are the examples.
[Sentences such as] “the man walks the path” are single propositions. “The rest is [to be
understood] according to the [same| method,” thus, in this way (imina), he shows the result

(phalam) accordingly (yatharaham).”

The Dipani summarises the entire discussion in a rather oblique manner:

Thus, “fire is known” is the proposition (patinna), because it is the principal statement; “at the
top of the mountain” is the instance (udaharana), because fire, which is the object of the

comparison, is indicated; as fire is inferred in the kitchen due to the smoke produced by the

1 SBC-pt 13,8-9: (gha) kattha ti udaharapiye sati acalamatthake ty udaharanam.

2 SBC-pt 13,9-15: (ria) yatha mahanase aggi ti niggamaniye sati evam tatha ti niggamanam katam. katham
— sara sare lopan ti adisuttam patinna. yassindriyany adikam udaharanam. puriso maggam gacchaty ti
adika eka patinna. sesam vuttanayam eva. iti imina yatharaham phalam dasseti.
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burning [of fire]; [If one asks] “Where is the fire?” [The answer is:] “At the top of the mountain”.
In this sentence, however, there are [only] four members, because of the lesser importance of [the
fifth member, namely] the conclusion (nigama) [which is generally introduced by the expression)]

“thUS.” 1

This will surely strike some readers as the most convoluted interpretation of the Nyaya
theory of inference, but we have already seen how Pali grammarians resort to philosophical
concepts from the Indian tradition and apply them not to the study of phenomena in general,
but to the study of religious and grammatical texts. I will subsequently explore some other

philosophical debates of the same type.

6.6. Non-eternality of sound (SBC 20-25)

The first chapter of SBC ends with a discussion on the nature of sound. It brings up the
question whether sound is never produced and therefore eternal (nicco), or produced, like a
pot, and therefore “non-eternal” or “impermanent” (anicco). This is a classical topic in the
Indian philosophical debate. Someone familiar with the basic tenets of Buddhist philosophy
will take it for granted that Saddhammasiri will support the last view, namely that sound, as
all other phenomena of the universe, is impermanent, like a pot. Surprisingly, however, it is
difficult to ascertain whether Saddhammasiri himself supports a straightforward non-
eternalism or not. What is clear is that the commentator Abhaya argues for a more nuanced
perspective. He accepts that sadda can also be considered eternal, if by sadda we understand
the sadda of the Tipitaka, which is the Dhamma. As I will show, the Pali grammarian is

faced with a tricky dilemma. Let us follow the argument in the original texts:

1 SBC-nt 143,26—144,1: evam aggi manyate ti patinna. padhanavacanatta. acalamatthake ti udaharanam.
upameyya aggissa nidassanatta. yatha mahanase aggi dahanadhumato manyate. kattha aggi ti.
acalamatthake ti vakye pana cattaro avayava. evan ti niggamanassa hinatta.
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atthe sadhuttamattena niccatte pi kariyate

niccena sadisaniccam rangahatthadayo yatha || 20 ||

Even though there is permanence on acount of the mere correctness [of the speech-sound]
regarding the meaning, it [viz. sound] is made [i.e. is a product], in the same way that elephants
and other figures are made [i.e. drawn] with colours, impermanently, but are similar to

something that is permanent.

The thesis of this verse contradicts a theoretical pillar of Buddhism, the impermanence of all
phenomena (except nibbana). The idea of this stanza is that the correspondence of word and
meaning is necessarily permanent, otherwise communication would be impossible. This is, I
think, a synthesised rendering of Katyayana’s warttika 3: siddhe sabdarthasambandhe
“[grammar can be taught] when it is assumed that the relationship between a word and [its]
meaning has already been established [on account of the usage of the people],” including the
Mbh commentary upon it." When language is used according to this permanent relationship
of speech-sound and meaning, we call it correct language. What is impermanent, says
Saddhammasiri, are the particular instances of meaningful sounds. That is why sound can be
considered permanent and impermanent at the same time. The commentator Abhaya

explains the essence of SBC 20 as follows:

Therein, even when there is permanence of the sounds, regarding the meaning, i.e. in the
meaning that has to be known, just by being adequate, the sutta, etc., [i.e. the grammatical
treatise| is made. Like what? Like elephants and other things are drawn with colour, i.e. by the
painter; similarly the triad of the sutta, vutti, and examples of Kaccayana are made as
[something] impermanent, [but] similar to the word® (sadda) of the Tipitaka, which is
permanent, [thus] it is to be construed. For, in the same way that a painter, after seeing the

natural form of the elephant and other beings, paints reproductions of the elephants and other

1 Translation by Joshi & Roodbergen, 1986: 90.

2 Where I translate sadda as “word” in this passage one may as well read “speech-sound”.
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beings; similarly, Kaccayana, after seeing the natural [i.e. original] Tipitaka in the form of words
(sadda), writes, in a book, the words, i.e. the sutta and the rest [of the grammar|, which takes

the form of a reproduction. This is how this matter should be considered.!

I am not sure whether Abhaya is right in his analysis, because the verses do not seem to refer
to the grammar of Kaccayana at all, but to linguistic usage in general. I think what SBC 20
means is simply that what is permanent is the relationship between word and meaning
(following Katyayana’s warttika 3). On the other hand, what is impermanent are the
particular utterances. Abhaya understands it quite differently: according to him, what is
eternal is the word of the Tipitaka, and what is perishable is the word used in the grammar
of Kaccayana. I think Abhaya does not understand that not all the stanzas in SBC need to
defend the tenets of Buddhism. They may well express the tenet of a rival school,
doxographically, in such a way that it can be subsequently refuted. Indeed, the belief in the

permanence of speech-sound is ridiculed with two amusing examples in the next stanza:

gulam va gilite nigguhitam siddhedam uccate

maru va marubimbamha siddhedam siddham uccate || 21 ||

It is said that it [viz. the permanence of speech-sound]| is proved, as a rice-ball that was
concealed [in the navel and is shown]| after one has eaten [another ball of rice]. It is called proved

[although] it is as if proving the existence of the Wind god from a statue.

This verse plays with two similes that explain why sound is wrongly called eternal, when in

reality it is not. The word siddha is used here with all its polysemic power, meaning

1 SBC-pt 15,7-14: tattha saddanam niccatte sati pi atthe natabbatthe sadhubhavamattena suttadikam kariyate.
yatha kim. rangena cittikarena likhita hatthyadayo yatha niccena pitakattayasaddena sadisam aniccam
kaccayanakam suttavuttiudaharanattayam kariyate ti yojjam. pakatihatthyadinam hi rupam disva cittikaro
vikati hatthyadayo likhati yatha. pakatipitakattayam saddarupam kaccayano vikatirupabhutam suttadikam
saddam likhati potthake ti datthabbam.
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“proved,” “established,” “permanent,” and it is therefore equivalent to nicca.' It is quite
plausible that the insistence on “siddha” aims at ridiculing the warttika of Katyayana,
accepted as a fundamental principle by all paniniyas.

The interpretation of the Poranatika and the Dipani differs. In the Poranatika Abhaya
maintains that the simile expresses the relationship between the permanent sound, which is
the word of the Tipitaka and the atthakatha, and the impermanent sound, which is the

reproduction that we find in grammars such as the Kaccayana. He concludes:

And, in this regard, it is said: “The permanent sound (niccasaddo) is similar to the swallowed

rice-ball. The impermanent [sound], however, is [similar to] the concealed [rice-ball].”*

I think this interpretation is missing the point, for both examples intend to show that
permanence is a mirage.

The interpretation of the Dipani offers a much more sensible explanation. According to
the Dipani, the first simile has to be understood as follows: a magician eats a ball of rice, but
he has another ball of rice hidden in his navel. When he shows the hidden ball he pretends it
is the same ball of rice he has just eaten. People then believe (of course, foolishly) that the
ball of rice is the same, that is to say, the permanence of the rice-ball has been “proved”
(siddham). The fact is, however, that those are two different balls of rice and people have
been cheated. The point of the simile is to explain why permanence can be wrongly inferred
from similarity. For instance, since the word “pot” seems to be the same every time it is
uttered (otherwise we would not recognise it), one may (wrongly) assume that it is the same
word, manifesting itself at two different moments. According to a Buddhist grammarian,
however, only common people (loka) would entertain such an idea.

The second simile (padas ¢ and d) is also elliptic if one does not look up the

commentaries. In this case both commentaries agree. The idea is that maru is the Wind god

1 SBC-nt 145,23: siddhasaddo niccattha.

2 SBC-pt 15,21-22: idha ca niccasaddo gilitagulena sadiso. anicco tu miguhitena ti vuttam hoti.
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Marut, and the patibimba (“reflection”) is a statue or reproduction of the god. I assume the
Wind god has been intentionally chosen in order to enhance the contrast between a
constantly changing and moving reality (wind) and the staticity of a sculpture representing
the same god. In the Pali grammatical literature, this simile, as well as the previous one, are
found for the first time in Vimalabuddhi’s Mmd. The author of Dipani quotes the original
passage from Mmd, which corresponds, interestingly, to Mmd ad Kacc 317, a rule on the
formation of compounds (see Chapter 3). I quote the entire passage from Mmd, including the

example of the rice-ball eaters:

In the same way that some people put flowers and other honourings at the statue of a god and
other places, and they will say (vattaro bhavanti) “I have honoured the gods,” for this is how
they understand it; [and in the same way that] one who plays with rice balls, swallowing a ball
and hiding another ball, again says “Look, ladies and gentlemen! I have swallowed the rice ball,
but I will make it appear again from my navel” and as he says so, he makes as if he would take
out the hidden rice ball, and shows it, and the people believe (awveti) it [saying]: “Sir, that’s
amazing: you just swallowed the rice ball but then you have shown it after taking it from the
navel!”; similarly, some sentence formed with separate words, which is the replica of a word,
having been arranged, in that elision of the ending that we may call the “navel” they call it a
“compound sentence.” And with that they understand their meaning. And, again, in a separated
sentence which is its replica, after eliding the case endings, they call this type of compound

“with elided endings.” And the people believe that this compound word is with elided endings.’

1 Mmd 269,21—270,1: yatha devadippatibimbe pupphadisakkaram katva vattaro bhavanti deva me sakkata ti.
bhavati ca tena tesam buddhi. gulakilam kilanto ekam gulam gilatva ekan ca nigguhitva puna passantu
bhonto gilitamn me gulam nabhito niharitva dassemi ti vatva nabhito tam miharitam viye katva nigguhitam
eva dasseti. aveti ca tam loko acchariyam bho gilitam gulam nama nabhito miharitva dasseti ti. evam
saddappatirupakam kinici viggahavakyam vikappetva wvibhattilope nabhisanikhate tasmim samasavakyam
abhisarikhan tan ti wvadanti.  bhavati ca tena tesam atthappatipatti. wviggahavakye ca tappatirupake
vibhattilopam katva puna luttavibhattikam idan ti samasapadam dassenti. aveti ca tam loko luttavibhattikam

etam samasapadan ti.
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The point of this argument is that, in fact, we cannot say that a compound is the result of
the sentence being deprived of case endings, or the sentence the result of a broken compound
where words have been given case endings. In the context of Buddhist philosophy, we can
only accept that they are equivalent: two ways of expressing the same thing. To make it
simpler, however, we may conventionally pretend that a compound is “like” a sentence where
case endings have been elided. This is the trick that grammar does with words.
Vimalabuddhi settles the dispute with one of his categorical statements, a statement that the

Dipani, 1 suspect, has intentionally left out:

This is only conventional talk, proved by convention. And when the meaning is established by
the people, only the people are the means of knowledge. For it has been said: “speech is a
conventional truth, resulting from social agreement.” But in the ultimate sense, one does not

become a cow killer only by simply destroying the picture of a cow.'

The concluding statement gives us the key to the example of the Wind god statue: one does
not address the Wind god by simply addressing an image of the god. I detect here some
intrusion of artistic iconoclasm into the field of language, as if we should not confuse words
with the things they represent. This variant of iconoclasm, perhaps a reminiscence of the very
ancient “an-iconic phase” of Buddhism, is remarkable indeed, and more so when it finds an
advocate in Vimalabuddhi, one of the greatest Pali grammarians.

Now to summarise the meaning of SBC 21: we can call speech-sound or word (sadda)

b

“permanent” only conventionally, and that is due to two different causes: out of similarity of
one sound with another (as in the example of the rice-ball), or through conventional
representation, as in the case of someone praying to a god through its statue. As we will

subsequently see, both conventions are ultimately false—at least according to Buddhism:

1 Mmd 270,1-5: sammuti katha hesa lokasanketasiddhi. lokappasiddhe catthe loko va pamanam. vuttan hi
sanketavacanam saccam. lokasammutikaranan ti. na hi paramatthato gopatirupakam hantva goghatako hoti
ti.
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anicco khaniko saddo ghatadi viya kariyo

icc eke satthakara te ye niccaniccavadino || 22 ||

Sound is impermanent and momentary; it is a product, like a pot. In this way (iti), [among]
those who are masters of this discipline (sattha), some defend the permanence and some defend

the impermanence.

If we follow Abhaya’s explanation, the theory of permanence is described in SBC 20, whereas
SBC 21 and 22 (padas a and b) correspond to the theory of impermanence, presumably closer

to Buddhism:

For (hi) among them (tesu), [that is, among those masters,| the latter defend the theory of
momentariness (khanikavadi); the former defend the theory of continuity (santativadi), [this] has

to be understood.!

The Dipani elaborates on the philosophical concept of sound and specifies that it is
impermanent because (according to the Theravada view), a sound is a mental phenomenon

that lasts for the duration of a thought-moment:

Sound is impermanent due to the continuous movement of one thought after the other, and
[sound] is yoked to one single thought moment. Furthermore, it is something produced, like a

pot and other things which are produced.?

The niccavadins develop their grammatical science from the axiom that meaning is only
conveyed through the use of correct words, for correct words are invariably connected to their

meanings. This definition seems to refer both to the tradition of Patanjali in the Paspasa and

1 SBC-pt 16,7-8: tesu hi pacchimavadino khanikavadinam. purimavadino santativadinama ti datthabbam.
2 SBC-nt 146,12-14: saddo cittasahabhucittanuparivattitta anicco ekacittakkhanayutto ca ghatadi viya kariyo

ca.
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to the Katantra grammarians, whose texts, we know, became authoritative among Burmese
grammarians under the label “kalapa.”’ The next three stanzas go on with the same debate,

comparing the two points of view:

niccatte pimsaladinam? sanna rulhi va manyate

aniccavadinam vade anvatthapi patiyate || 23 ||

According to the school of eternalists such as Pimsala (7) and the like, a name (sanna) is only
understood as a convention (rufhi). According to the theory of the non-eternalists, [however®, a
name]| is also (p¢) understood according to the meaning (anvattha) [that is to say, according to

its etymology].

Abhaya considers that Saddhammasiri is positing the codana “objection” in this stanza.
“Pimsala” seems to be a proper name of one of the defenders of eternalism, for Abhaya
glosses: tattha pimsaladinam niccavadinam wvade.* And the Dipani: satthakaresu tesu
pimsaladinam niccavadiacariyanam wvade.” The main point of the verse is to distinguish
between two schools of grammarians, eternalists and non-eternalists. There is however an
ambiguity in the word sanna, which means “name” or “designation,” but in grammar it
means a “technical name.” If we read sanna as simply “name,” the eternalists believe that
names are related to their meaning by convention. Non-eternalists believe in the etymology of
names (for instance, a “woodpecker” receives a name that is descriptive of the referent, it is
not an arbitrary convention). On the other hand, if we understand sanna as “technical name”

in grammar, eternalists believe that sarinas based on convention (rulhi), for instance, as we

1 See, for instance, Mmd-pt 11,4: katta nama sakalakalapabyakarananucaritabuddhi vimalabuddhitthero “the
author is, namely, Vimalabuddhi Thera, whose intellect follows the whole Kalapa (= Katantra) system of
grammar.” The Mmd-pt was probably written in 12th-century Pagan.

2 So reads Bhadanta Vasettha’s edition. The 1964 ed. reads pi saladinam, which does not match with the

commentary.
3 I follow Abhaya’s gloss: aniccavadinam vade tu.
4 SBC-pt 16,12-13.
5 SBC-nt 146,16-17.
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have seen, Panini uses the convention ac in order to say “all vowels.” The non-eternalists,
however, believe that sarinas should be meaningful (anvattha) designations. For instance,
svara ‘“vowel” actually means “vowel.” Exceptionally, non-eternalists can also resort to

conventions, as Abhaya reminds us:

[The stanza] is to be construed [as follows|: with the word “also,” even [technical] names ( sanna)

such as ga, gha, jha, la and pa are understood.’

He is clearly describing the practice of the Kaccayana School.

If we follow the interpretation of the Dipani, the stanza intends to say that eternalists
are forced to accept that even compound words mean what they mean eternally (note that
this question arises from the grammatical discussion on compound semantics). Non-
eternalists, conversely, accept that the meaning of a compound ultimately derives from the
meaning of its parts. That does not mean that non-eternalists cannot use conventional sanna
technical terms. In fact, what they accept is that every meaning is conventional in the sense

that it is not invariably related to the word.?

nicco nikkaranonicco karananugatorito

nayam kanthadivuttitta nicco vuddhe tu vuttito || 24 ||

1 SBC-pt 16,15-16: pisaddena gaghajhalapaiccadirulhisaniniapi patiyate ti yojjam.

2 SBC-nt 146,21-26: idam vuttam hoti — samasanam samaso ti samasasanna ekasmim yeva pade na kattabba.
chinnahatthadisaddo tu chinnahatthadinag yeva ekapadattena parampara paveni agato. tasma tattha
samasasanna rulhi yeva niccavadinam vade. aniccavadinam vade pana niggahavakyam katva vibhattilopam
katva samasassa katatta anvatthasanna. gasannadayo pana vadadvaye pi rulhi yeva ti “This is what is said:
Composition, compound, that is what is meant by a ‘compound name’, does not apply to each word [of the
compound] only, but in words such as chinnahattha ‘cut-off-hand’ [i.e. ‘a person whose hand has been cut
off’] the tradition, the lineage, has transmitted it as a single word. Therefore in this case the name of the
compound is only conventional according to the doctrine of the eternalists. According to the doctrine of the
non-eternalists, however, since the compound is made after analysing the sentence [into separate words] and
deleting the case endings, the name follows the meaning [of the members of the compound]. In both views,
however, [technical] names such as ga, etc. are merely conventional.” The word sa7inia (Skt. samjria) “name”
“designation” or even “definition” depending on the context. I have tried to be consistent with the Pali text
using the translation “name.” The syntax of parampara pavani agato is problematic. I have translated it as a

compound: paramparapaveniagato.
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sanketena ca vuttitta napy anicco ti vuccate

tena satthan tu sanketakaranattham kariyate ti || 25 ||

What is permanent is said [to exist] without a cause, [whereas| what is impermanent is said [to
be| the consequence of a cause. This one [viz. the impermanent], on account of being uttered in
[places of articulation such as] the throat, etc., cannot be called permanent; however, on account
of being spoken by more and more (vuddhe) [people], and on account of its being uttered by [an
established] convention, it cannot be called impermanent either. Therefore, now, the scientific

treatise is composed in order to provide a convention.

If we follow the commentaries, the view of these two stanzas represents a third possibility:
the position of those who accept both the permanence and impermanence of speech-sounds,
that is to say, the position of the grammarians. Grammarians argue that, from the point of
view of particular utterances, speech-sound cannot be called permanent: sound, indeed, is a
product, and products cannot be eternal. Moreover, we know that something permanent is
that whose nature cannot be destroyed (yassa vatthussa tamsabhavo na nivassate so vatthu
nicco'). This definition applies to phenomena such as nibbana, but not to sound. However, the
stanzas argue that calling sound impermanent would also be inaccurate, for there is some
sort of permanence in spech-sounds or words. This permanence is given by tradition. The
word wvuddhe is used, according to Abhaya, in the sense of growth in the frequency of usage:
vuddhe tu parampara vuddhatare jane ... “however, in the growth, i.e. in the increasingly
bigger number of people in the tradition ...”? This explanation implies an interesting cultural
assumption, namely that a language is transmitted by oral tradition, as if it were an
openended epic poem that every speaker learns by heart and hands it down, in fragments
(words) to the next generation. It is not true, then, that speech-sound is eternal, but it is also

wrong to believe that it has no permanence whatsoever. According to Abhaya, the previous

1 SBC-pt 16,30—17,1.
2 SBC-pt 17,5.
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two views (eternalism and non-eternalism) are the views of other satthas. The view of SBC
24-25 is the view of the Katantra School.! The Dipani, on the other hand, maintains that this
is the view of yet another group of unidentified teachers.?

To sum up, in the short doxography about the eternality or non-eternality
(permanence or impermanence) of speech-sounds, Saddhammasiri adopts a compromise
between Buddhist tenets such as the impermanence of all phenomena (which would
correspond to paramatthasacca “ultimate truth”) and the conventional truth (sammutisacca)
of language as a social institution, an idea that is already found in the Tipitaka and that
does not contradict the spirit of Indian grammatical philosophy. What is interesting, in my
opinion, is that a Buddhist philosopher such as Saddhammasiri is forced to occupy the field
of conventional truth when discussing grammar, and yet he is unable to overcome the conflict
between wordly truth and the principles of the Abhidhamma. With this it becomes clear that
the study of grammar posed a major philosophical challenge to Buddhist authors. They met
this challenge with a scholastic discourse that had to be, necessarily and to their dismay,

original.

1 SCB-pt 17,7-8: anifiasatthe hi purimavadadvayam vadanti. kalapaganthe tu pacchimavadam vadanti.

2 SBC-nt 147,3: iti vacanam annehi acariyehi vuccate.
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7. THE Karika ON THE ROLE OF PALI byakarana

7.1. Dhammasenapati of Pagan and the Karika

We will now move to the period when King Kyanzittha ruled in Pagan (1084-1113 A.D.).
According to historians, Kyanzittha was one of the most prosperous, or at least, better
known monarchs of the Pagan dynasty, and the one who most probably established
Theravada Buddhism as a state religion in Pagan.' Legend has it that Kyanzittha built the
Nanda (or Ananda) temple of Pagan. This construction remains, still today, one of the major
cultural and touristic attractions in Burma, and is considered a World Heritage Site by
UNESCO. The architecture of this temple, it is said, was inspired by a vision of the
Nandamila cave of the Himalaya, a vision “granted to the king by eight saints of that region,
who journeyed through the air daily to receive Kyansittha’s hospitality.”? Even though this
tale is the product of fantasy, it probably contains a grain of truth, for the Nanda monastery
seems to be intimately related to north Indian culture.® It was in this monastery that a
scholar called Dhammasenapati composed the Karika (Kar), a work that Bode defines as a
“modest little metrical treatise”® on grammar. Apart from this brief description, nothing else
about Kar has been written in English. Dhammasenapati also wrote a commentary upon his
own verses, the Karika-tika (Kar-t). We do not know whether this author was a monastic or a
layman. The Gandhavamsa calls Dhammasenapati an acariya, from what we understand that
he was a monk.® But in Forchhammer’s List, he is considered a nobleman of Pagan.® Bode

concludes:

1 Aung-Thwin, 2012: 87f. Handlin, 2012: 165: “Sometime in the eleventh century, in one cautious formulation,
Pagan’s rulers adopted a Theravadin idiom.” See also Lieberman, 1987: 169; Huxley, 1990: 70; Skilling, 2009:
61-93.

2 PLB 15.

3 Guillon, 1985: 24-25; Strong, 1992: 4.
4 PLB 16.

5 Gv 63, 73.

6 PLB 16 n.1.
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It is likely that he was known as a man of rank and importance before he entered the Order,
and perhaps he threw himself into serious studies while still a layman. We shall find such cases

later.!

Indeed, a similar narrative is transmitted about the author of Mmd-pt, a certain sam-pyan
“higher officer” of the royal court. Apart from Kar and Kar-t, Dhammasenapati allegedly
composed two other works: the Etimasamidipani and the Manohara, both written at the
request of a certain Nanagambhira of Pagan.? To the best of my knowledge, these two works
have never been published or studied.

There is little about the life of Dhammasenapati that we can learn from his works, but
we can indeed surmise that he was an influential figure in the intellectual milieu of Pagan.

The colophon of Karika reads:

This treatise was composed by Dhammasenapati Thera, who was of steadfast mind and who
rejoiced in the teachings of the Conqueror; he lived in the Nanda monastery, the residence of
Maha Theras, in the excellent city of Arimaddanapura (Pagan) in the country called

Tambadipa.®

Interestingly, these two verses are not commented upon in the tika. Perhaps they are a later
addition. But I think it is more plausible that the tika and verses were composed

simultaneously, in such a way that the verses were the colophon of the two works combined.

1 PLB 16.
2 Nanagambhira is perhaps the author of the Tathagatuppatti. Cf. PLB 16.
3 Karika 567-568:

tambadipavhaye rattherimaddanapure vare

mahatheranam avase nandanamaviharake

vasata thiracittena jinasasanananding

dhammasenapatinamatherena racita ayam.
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The tika, on the other hand, has been printed with the following colophon, most probably a

later addition, of which I will give a provisional translation:

imina lekhapunnena miteyyajinasantike
ehibhikkhupatisambhidahi saddhim labheyya tam.
pitakattayam catubbedam jivhagge mama titthatu
dittham sutan ca missesam sabbam sippam samijjhatu.
anena hatthakammena samsaranto bhavabhave
panditeheva samvaso na balena samagamo.

panditehi samvasoham satthuvadam vinicchayam
yava jwam saritvana jinapatham gaccham aham.
ciram titthatu saddhammo sampunnasamasankappa

yam yam pathanti tam sabbam labhatu panino sada.'

With the merit [accumulated] by this writing [of the ms.] may I attain that, namely to be
among those who are granted full ordination directly from the Maitreya Jina. May the Tipitaka
and the Four Vedas remain at the tip of my tongue, and may all that has been seen and heard
quickly give its fruits. By this work of my hand, in the cycle of existences until the end of
samsara, may I live together with wise people, being spared of the foolish ones. Living with the
wise, memorising the unequivocal doctrine of the teacher as long as I live, I will follow the way
of the Jina. May the true Dhamma live long, may beings in the plenitude of their virtuous

intention always understand what they read.

From the insistence on “handwork” and “writing” this may simply be the colophon added by
the scribe. But it is nevertheless interesting to note the expression “may the Tipitaka and the
Four Vedas remain at the tip of my tongue” (pitakattayam catubbedam jivhagge mama
titthatu), which means “may I know the Tipitaka and the Four Vedas by heart” and indicates

some close relatioship with Sanskrit culture and Brahmanism.

1 Kar-t 441,12-21.
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In the history of Pali literature, Dhammasenapati stands as one of the earliest
Burmese authors. Kar has a place in the modern canon of the 15 minor grammars, and it is
still studied in higher monastic examinations. In this section I will analyse the chapter which
deals with the purposes of grammar. The question “Why was Pali grammar so important in
ancient Burma?” will be tackled from a purely emic perspective. I will show how its central
ideas can only be properly understood against the classical brahmanical backdrop. In this
particular case, we need to go back to the earliest monument of grammatical philosophy in

South Asia: Patanjali’s Mahabhasya.

7.2. Why study vyakarana?

The section of Kar 19-41 bears the title saddanusasanappayojanavinicchayo “Determining the
purposes of the study of grammar.” The specific five purposes of grammar will be explained
in stanzas 28-41. Before that, Dhammasenapati discusses the importance of knowing the aim
of any study. The issue at stake, here, is simple. Any treatise of sattha (S. Sastra) must begin
with the clear statement of four things: what is it (abhidhana), what is the object of the
treatise (abhidheyya), what is the purpose of studying this object (payojana), and what is the
relationship between the object of study and the purpose of studying it (sambandha). This is
a convention that Dhammasenapati respects. I will subsequently translate and analyse the
stanzas introducing this issue. In doing so I would like to highlight the view of a Pali
grammarian on the question that I have formulated at the beginning of this chapter: “Why is
grammar important for a Buddhist monk?” Let us try to answer this question by examining

a chapter of Kar:
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kakadantaparikkha va na cettha nippayojanam

dasatalimavakyam va na cetthanabhidheyyakam || 19 ||*

Here [in the Kaccayanabyakaranal, it is not that there is no purpose, as in the investigation of
whether crows have teeth or not; and it is not that there is nothing meaningful, as in the

sentence dasa talima.

According to Kar-t, this verse tells us two things: grammar has a payojana “purpose” and
also an abhidheyya “object of study” The first counter example shows an activity without
purpose, namely the study of whether crows have teeth or not. The second is a counter
example of something that lacks reality, something that does not exist and therefore cannot
be studied even if it can be named. I must acknowledge, however, that the line in the verse is
extremely concise and particularly difficult to interpret. The commentary glosses:
dasatalimavakyam va ti dasa jana talima bijapura ti vacanam viya which I would tentatively
translate: “as the sentence dasatalima means 'ten persons, pomegranates [are] full of seeds'”
This example is taken from Patanjali (Mbh 1.38.5).

It is important to keep in mind that when Kar says “here” (tattha or idha), it means

in the grammatical treatise of Kaccayana, not in the Kar itself. We know that from the

commentary.

1 I will not translate the entire tika, but I will give the Pali text in a footnote after every stanza. Kar-t
338,17~ 27: idani saddanusasanam dassetum aha — kakadantaparikkha ti. kaka sadanta kim udahu adanta
ti puttho keci sadanta adittha ti vadanti. keci mukhatundamatta adanta ve ti vadanti. iti kakanam
sadantaadantabhavaupaparikkhavicarananippayojana  iva. na  cettha  nippayojanan ti  ettha
saddanusasanasankhate  kaccayanabyakarane  pitakattayanukulanipphadanahitaatthappakasa  udaharana-
sadhakalakkhanatta nippayojanam mnipphalanam na. cakaro upanyasattho. upanyaso nama vakyarambho.
dasatalimavakyam wva ti dasa jana talima bijapura ti vacanam viya. cakaro samuccayattho. ettha ti
saddanusasane. anabhidheyyakam nisambandham annamannasambandha ekatthapatipadaka padasamu-

dayupagavakyatta.
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jarassa haro takkhakaculamanyopadesanam

yatha asakkanutthanaupadeso pi ettha na || 20 ||*

Furthermore, in this treatise there is no instruction on something that is impossible to achieve,
as the instruction regarding the crown jewel of Takkha, [a jewel] that destroys aging, [sickness

and death].

The commentary confirms that Takkhaka is the king of the snakes (nagas): takkhako ti
takkhakanamako nagaraja. The meaning of the stanza is that the subject matter of grammar
is clear, visible and attainable to anyone, unlike the crown jewel of the king of the snakes, a
jewel that gives eternal youth and immortality, but, hidden in the underworld, it is
impossible to obtain. The implication is perhaps that the grammar of Kaccayana can
potentially lead to the same result, the “deathless” (that is, nibbana) through the right
understanding of the Tipitaka, unlike fake promises such as the prophecy about the jewel of
the Snake King.

Poetic similes regarding the nature of grammatical teaching continue in the following
stanzas. The author seems to be criticizing other methods of instruction, seemingly immoral

and unsystematic:

1 Kar-t, 338,28—339,6: jarassa haro takkhakaculamanyopadesanam yatha ti ettha jarassa ti
jararogassa. haro ti vinasako ti attho. takkhako ti takkhakanamako nagaraja. culamani ti tassa culayam
mani. upadesanam yatha ti ayan tu jararogo takkhakanamanagarajassa culayam jaraharamanin ti
laddhetu pasamissati ti upadesanam yatha. asakkanutthanaupadeso ti ettha anu ufthatum asamattho

upadeso. apisaddo samuccayattho. ettha na ti etasmim kaccayanabyakarane natths.
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matuvivahupadeso yatha nettha asammato

lahupayantaram ettha na cettha anupayanam || 21 ||*

Here there is no blameworthy instruction as “marry your own mother.” Here the method is

quick, and here there is no lack of method.

pancapakarane dosa ganthakarena vajjita

susattham dosavigatam sasambandhapayojanam || 22 ||?

In the five sections, flaws have been avoided by the author of the book [i.e. the Karika]. A good

scientific treatise (susattham) is without flaws, it has a relationship, and a purpose.

sattham payojanan ceva sambandhassa siyum ubho

tesu antogadho tasma bhinno nutto payojana || 23 ||*

The relationship belongs both to the science and to its purpose. It is part of them, therefore

they are not stated separately from the purpose.

1 Kar-t 339,7-13: matuvivahupadeso yatha ti bho tava matuya tam vivahaye ti yatha matuya vivahassa
lahupayantaran ti yattha pariggahena attho sijjhati, gahito pi ca haniyo wupayo evam lahuka-
upayananattham ettha atthi. na cettha anupayanam upameyyassa anipphannahetubhutaatthaggahanam
ettha natthi.

2 Kar-t 339,14-21: eke eva pakaranadosa ti dassetum aha — pancapakarane ty adi. tattha panca ti
gananaparicchedo. pakarane ti yam kinci ganthe. dosa ti paricchinnadhammanidassanam. ganthakarena
ti pakaranadosam janitva niddosapakaranakattuna kenaci acariyena. wagjita ti wvajjomiya  ti  attho.
ca sambandho ti satthappayojane bhinnassito anusangitappayojanasankhato sambandho payojanam satthe

nipphadaniyamukhyapayojanam. tehi sahitam sattham susattham nama.

3 Kar-t 339,22-28: sambandhe satthappayojanam sannihitabhavam tesu ca sambandhassa antogadhabhavam
dassetum aha — satthan ty adi. tattha satthan ti vanno akkharam. akkharasamudayo padam.
padasamudayo vakyam. vakyasamudayo saddasannajjhosattham pakaranan ti attho. siyum ti ubho
satthappayojana sambandhaasaya siyum. tesu ti satthappayojanesu yasma sambandho antogadho, tasma

payojanato bhinnam katva na vutto.
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vutte payojane yeva sambandho vihito siya

payojanam pi vikitam sambandhe vihite tatha || 24 ||'

Only when the purpose has been stated, the relationship is [also| established. In the same way,

when the relationship is established, the purpose too is established.

sabbasseva hi satthassa kammuno va pi kassaci

yava payojanam nuttam tava tam tena gayhate || 25 ||?

For no one can undertake the study of any science, or any action, as long as its purpose has not

been stated.

The syntax in the stanzas tends to be loose, but the meaning seems to be quite clear. The
author is very insistent that he is going to tell us the purpose of the study of grammar, for no
one undertakes any action without a purpose. Only when the fruits of the action are known
does a person undertake this action.? The following stanzas insist, yet again, on the same

idea:

natattham natasambandham sota sotum pavattati

avinniatatthasambandham sattham nabhyupagamyate || 26 ||*

The student begins to study once the purpose and the relationship are known.

When the purpose and the relationship of the sattha are not known, the sattha is not grasped.

1 Kar-t 339,29: tato param silokam ekam uttanattham eva.

2 Kar-t 339,30—340,4: sakalakammassa phale vijjamane yeva tam kenaci gayhate ti dassetum aha —
sabbasseva ty adi. sabbasse ti sakalassa satthassa kammassa va yava yattakam payojanam vuttam.

kenaci pi puggalena na suratena tava tattakam kalam tam sattham va kammam va gayhate sikkhate ti attho.
3 Kar-t 339,30: sakalakammassa phale vijjamane yeva tam kenaci gayhate.
4 Kar-t 340,5-9: sota puggalo natattham natasambandham sotukamo hoti ti dassetum aha — natattham
natasambandhan ti adi. vinnatasambandham gantham. sota ti sotukamo sikkhitukamo. sotumn ti sunitum.

savanatthan ti attho. nabhyupagamanyate ti na abhiupagamyate. avinnatatthasambandham gantham na
sikkhati ti attho.
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satthadimhi tato vutto sambandho sappayojano

sappayojanasambandham sattham utva udiraye || 27 ||*

Therefore, at the beginning of a sattha, the relationship, alongside the purpose, is stated. When

the sattha is stated with a relationship and a purpose, then he may recite it.

7.3. The fivefold use of Pali byakarana

The following section examines the five purposes of grammar proper. As I will show, the
model is the Paspasahnika (Pasp) chapter of Patanjali’'s MBh. Dhammasenapati, however,
made convenient adjustments in order to transform a Vedic auxiliary discipline into a

Buddhist discipline.

saddanusasanassa kim payojanan ti ce vade

rakkhohagamalahupayasandehattham eva ca || 28 ||?

If one would ask: “What is the purpose of the instruction on speech-sounds?”; [The answer
would be| “The purpose is protection, proper attention, tradition, brevity of method, and

removal of doubt.”

1 Kar-t 340,10-14: satthadimhi sahitaganthassa adimhi tato yasmapayo janasahito sambandho vattabbo hoti.
tasma  sappayojanasambandho ti  payojanena  phalena  saha anugato sambandho wvutto  timina
sambandhitabbam. utva udiraye ti payojanasahitam sambandhasahitan ca gantham janitva udiraye
katheyya.

2 Kar-t 340,15-20: saddanusasana-la-iti ce ti saddanusasanassa payojanam sarupavasena kim iti ce
sakavadi wvadeyya. ettha itisaddo wvacanalankaramattam. rakkhohagamalahupayasandehatthan ti
rakkhanattham wuhanattham agamattham lahu-upayattham asandehattham. eva ca ti ettha evakaro

avadharanattho. tena rakkhanadyattham eva ti sannitthanam karoti. cakaro nipatamattam.
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These five purposes of grammar are taken directly from Pasp in its commentary upon
Katyayana’s Varttika 2: raksohagamalaghvasamdehah prayojanam.' Let us now examine them

one by one.

RAKKHA — PROTECTION

tattha rakkho ti atthassa nupayapariharaka®

suttantarakkhanattham hi sikkhitabbam sudhimata || 29 ||?

Here, “protection” means guarding from wrong methods. For the wise should study [byakaranal

in order to protect the Suttantas.

The commentary specifies that the study of grammar is meant for the protection of the entire
Tipitaka, not only the Suttantas. The commentary also points out that it is the
Kaccayanabyakarana, and not grammar in general, that we are talking about.

Now if we look at the source of Kar 29, we can observe how in Patanjali’s Pasp,

“protection” is obviously a concept that refers to Vedic literature:

One should study wvyakarana in order to protect the Vedas. For one who knows about elision
(lopa), augments (agama) and sound-modification (substitution, varnavikara) will [be able to]

preserve the Vedas correctly.*

1 T follow Joshi & Roodbergen, 1986: v.
2 anupayaharika in the commentary. The meaning remains the same. See the following note.

3 Kar-t 340,21-28: rakkha ti atthavibhavanam katum tattha ti adim aha. tattha tattha ti tesu rakkhadisu
panicasv atthesu. anupayaharika ti atthassa anupayapariharika. atthassa anupayattham parimane bhavo
rakkha nama ti vuttam hoti. suttantarakkhanatthan ti suttantassa pitakattayassa cirakalam avinasanaya
rakkhanattham. ht ti  dalhikammattho.  saccam  evetan ti  wvuttam  hoti.  sikkhitabban  ti
saddanusasanakaccayanabyakaranam sudhimata sikkhakamena kulaputtena sikkhaniyam sikkhitum yuttam
eva ti attho.

4 My translation. Pasp 3: raksartham vedanam adhyeyam vyakaranam. lopagamavarnavikarajio hi samyag
vedan paripalayisyati.
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The Karika follows the same reasoning in the following verse, which takes up Patanjali’s idea,
namely that knowing lopa (“elision”), agama (“augment”) and wikara (“change” “[speech-

sound] modification”) are the tools for the protection of the sacred texts:

evam sa te ti adimhi lopo sakaraadinam

yathayidan ti adimhi yakaradinam agamo || 30 ||'

[For instance:] in the case of evam sa te, there is elision (lopo) of the syllable sa, etc. In the case

of yathayidam, there is augment (agamo) of the syllable ya, etc.

The construction of this verse is very concise. If we read the commentary, we see how it
makes a direct reference to the Kaccayana grammar. The meaning of the first line is that
evam sa te is the result of sandhi after evam assa te, following Kacc 41 byanjano ca
visannogo. The first example is evam sa te asava [M 19, 28].> Kacc 40 paro va saro tells us
that, after niggahita (= m), a vowel is optionally elided. By Kacc 41, if the vowel is elided
and the next consonant forms a cluster (sannogo) with the previous niggahita, this cluster is
to be dissolved (visarinogo).

The second line of the stanza is easier to explain: yatha idam takes an augment -y , a
glide that can be justified by Kacc 35 yavamadanatarala cagama, which allows for the
intervocalic insertion of y, v, m, d, n, t, r, [ and even other consonants. For, according to
Kacc-v, followed by Kar-t, the word ca in Kacc 35 stands for many other types of agama.
This seems to me a far-fetched interpretation that has nothing to do with the original

purpose of the word ca in the rule.* But what is important here is to note that Kar-t follows

1 Kar-t 340,29—341,6: suttantarakkhanassa udaharananiyamam dassetum aha — evan ty adi. evam sa te ti
adimhi evam sate iti adimhi payoge lopo sakara-adinam. evam assa te ti adipadacchede kate byanjano ca
visanfiogo [Kacc 41] ti suttena lopo adassanam anuccaranan ti attho. yathayidan ti adimhi payoge
udaharane. yakaradinam agamo ti yatha idan ti adi padacchede kate yavamadanatarala cagama [Kace 35]

ti suttena yakaradinam atthannam byanjananam agamo. caggahanena avasesa byanjananam agamo va.
2 Kacc-v 13,21.

3 Kacc-v 11,9f Kacc-v understands the word ca in the sutta as va. The vutti subsequently elaborates on the
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not only Kacc, but also Kacc-v, and calls “kaccayanabyakarana,” that is to say, the suttas
along with the vutti.

The next stanza exemplifies what is “protection” with regard to “modification”:

arisyam ajjavan ty adi vikarakaranam pi ca

icc adi suttaganthassa arakkha ti pakasita || 31 ||*

The protection of the sutta book is shown also in examples of mutation (wvikaranam) such as

arisyam, ajjavam, etc.

The examples of this stanza are two words in which we can see the effect of wvikarana (or
vikara) “mutation.” The long a of arisyam (Skt. arseya, “the state of being a seer”) is
originally short, and the short a of ajjavam (Skt. arjava, “straightness”) is originally long

(shortened by the law of morae).

UHANA — ADAPTATION

The word whana (or whana) stands for the Sanskrit wha, “adaptation [of a mantra to suit a
particular context].” Due to the complexity of the syntax of the stanzas 32-34, I will not
translate them literally, but I will paraphrase them following the commentary, assuming that,

as tradition maintains, the verses and the commentary were written by the same author:

scope of wva, but also of the scope of ca in the sutta. Both words allow for other augments apart from
yavamadanatarala. The real purpos of ca in the sutta, however, is the anuvutti of sare (“before a vowel”)

from the previous sutta, Kacc 34.
1 Kar-t 341,7-13: arisyam ajjavan ty adi vikarakaranam pi ca ti arisyam ajjovan ty adi payoge
sangayhate. icc adi ti evam adi wikaradikaranan ti attho. pakasita ti wvina saddasatthena

lopavikaradikaranassa asiddhito suttena lopavikaradikaranam suttaganthassa arakkha ti dipita.
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yadi hi na gatotthane kayaduccaritading

mantam pullinganiddittham yada ittht siya tada || 32 ||
yadi hi na gatothane itthilingena uhate

mante niddittham ekattam bahuttena pi uhate || 33 ||
sampadehi ti adinam sampadetha ti adina

suttantassa uhanan ca saddanusasanasadhanam || 34 ||

A mantra that one has to recite due, for instance, to previous bodily misconduct, may be taught
in the masculine gender, but when it is a woman, one needs to adapt it to the feminine gender.
Similarly, in the case of a verb, one needs to adapt it to the [proper] number, whether it is

singular or plural. Thus, the study of grammar brings about the adaptation of the suttantas.'

If T follow this explanation correctly, the specific meaning of wuhana refers to the correct
adaptation of mantras. Now, these mantras, according to the commentary, are
kayaduccaritadina, which 1 understand in an expiatory sense, “due, for instance, to previous
bodily misconduct.” That is to say, when a monk has commited a fault, he will recite a
mantra. However, if it is a nun who has commited the fault, the mantra needs to be recited
in the feminine, otherwise it will not take effect. Otherwise, we could simply understand, in a
more general sense, that Pali mantras used to expiate infringements must be uttered with
care in relation to the gender, the number, etc. of the words spoken. But that is not how I
understand the commentary: “when it is a woman, i.e. in the occasion when a woman has
committed bodily misconduct or any other offence” (yada itthi siya ti yasmim kale

kayaduccaritadina patipanna itthi bhaveyya).

1 Kar-t 341,14-24: mantam pullinganidditthan ti gato ti adi pullinge nidditthamantam paramatthabhutam
buddhavacanam. yada itthi siya ti yasmim kale kayaduccaritadinag patipanna ittht bhaveyya. tada na gato.
itthilingena uhate ti itthilingasaddena wvitakkayate. mante niddittham ekattan ti ekavacanantena
nidditthanam. sampadehi ti adiman ti samannabhutakiriyapade payujjamanavisesapadatthassa ekatta
ekavacanantena nidditthanam sampadehi ti  adinam  kiriyapadanam. sampadetha ti adina ti
samannabhutakiriyapade payujjamanavisesapadatthassa bahutte sati bahuvacanantena nidditthanasampadetha
ti adina uhate ti vuttam hoti. suttantassa pitakattayassa pullingadiekavacanabahuvacanadi whanan ca

saddanusasanena sadhanam nipphadanam.
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What the Karika says here can only be fully understood as the Buddhist replica of the
Sanskrit tradition. In the Sanskrit tradition, wha is the proper attention to the correct

pronunciation of Vedic mantras. The following is the definition given by Patanjali:

Certainly, the [suitable] adaptation [of a mantra according to the requirements of a particular
ritual is] also [a use of grammar|. The mantras are not recited in the Veda in all genders and all
case endings. And they have to be suitably adapted of necessity by the person in charge of the

sacrifice. A non-grammarian cannot suitably adapt them. Therefore grammar must be studied.’

It is clear that Dhammasenapati has adapted Patanjali’s theory to Buddhism. It is also clear
that whana is a purpose connected with mantra recitation. The person in charge of the
sacrifice is replaced, in Buddhism, by the person who sacrifices his or her own self, that is the
monk or nun, or lay follower of the Buddha. This reminds us of the interesting introduction
to the Suttaniddesa, where Chapata also argues that the goal of phonetics is the correct
adaptation of the meditation mantras.?

Dhammasenapati goes on to explain the purposes of uhana in greater detail:

naccagitassa adinam naccagite ti ading

sattamyantadi uhanam uhanan ti pakasitam || 35 ||

Uhana is illustrated (pakasitam) as the [adequate] consideration on the seventh case, etc., by

understanding, for instance, “in dance and singing” instead of “of dance and singing.”

The key to this stanza is a reference to an example taken from the Apadana (VIII, 10, 62):

1 Pasp 18: uhah khalvapi. na sarvairlingair na ca sarvabhirvibhaktibhirvede mantra nigaditah. te cavasyam
yajnagatena yathayatham viparinamayitavyah. tan navaiyakaranah Saknoti yathayatham viparinamayitum.
tasmad adhyeyam vyakaranam.

2 See Pind, 1996; I will study this particular case in Chapter 2.

3 Kar-t 341,25-28: mnaccagitassa ti adinam chatthyantavasena nidditthanam padanam kusala i
saddantarikasannitthanassa cheka ti atthayattanayato naccagite ti sattamyantena whanam vitakkanam.

uhanan ti pakasitan ti uhanam iti uhananama iti pakasitam.
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kotisatasahassiyo parivaressanti acchara

kusala naccagitassa vadite pi padakkhina.

Thousands of millions of apsarases, experts in dance and singing [lit. of dance and signing], and

also in music (vadite pi), will surround [you]| and walk [you] around by the right hand side ...

This text exemplifies Kar 35. The first thing to be noted about this passage is that it is a
canonical text without atthakatha or tika commentary upon it. Dhammasenapati therefore
warns us that we need to learn grammar in order to be sufficiently equipped to understand

such passages by ourselves. The commentary reads:

“Uhana” [means| considering (vitakkanam) words expressed in the sixth case ending, such as
naccagitassa, in the seventh case ending, [i.e. as| “naccagite,” because of the rule that relates the
meaning “being able” (cheka ti) to a word separated from it [i.e. naccagitassal, namely kusala.

Uhana is illustrated, i.e. uhana, the term whana, is illustrated.’

I could translate this passage but very literally, as the meaning is quite elusive. The point
seems to be that a grammarian knows, without the help of the commentary, that
naccagitassa in the verse should be understood as naccagite, in the locative, as wvadite, for
they are complements of the adjective kusala. This is clearly a new modality of uhana that
has nothing to do with the Sanskrit model of Patafijali. In this case, the adaptation of the
word is made in the commentary. It has nothing to do with adapting a mantra for recitation.
The main text remains as it is, but the exegete knows that in order to analyse it properly,

one needs to modify the case endings.

1 Seen. 1.
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AGAMA — TRADITION

paramparanavacchinnaupadeso va agamo

nikkamagjinadhammo so navangajinasasanam || 36 ||'

Tradition (agama) is the uninterrupted instruction from one [teacher| to the other. The
Dhamma of the Conqueror without desire, this is the Conqueror’s Teaching ( sasanam) of nine

limbs.

This stanza is the best example, in my opinion, of the mechanisms of cultural translation
that operate in Kar. The verse states an obvious fact, namely that tradition is the
uninterrupted transmission of the teachings that are, of course, the Dhamma of the
Conqueror (jina), i.e. the Buddha, in its “nine limbs” (an early, pre- Tipitaka division of the
Buddhist literature?). Now the interpretation of this verse changes dramatically if we compare

it to what Patanjali states in MBh with regard to agama:

Certainly, [complying with] a Vedic injunction also [is a use of grammar|. [For instance,]
brahmanena niskarano dharmah sadango vedo ‘dhyeyo jiieyah “a brahmin should [learn to| recite
land] should understand the Veda with its six ancillaries as his duty without motive [of gain].”
And among the six ancillaries, grammar is the most important one. An effort made regarding

what is most important becomes fruitful.?

1 Kar-t 341,29—342,4: paramparanavicchinnaupadeso wva agamo ti paresam acariyanam santatiya
paveniya avacchinno upadeso va agamissati ito ti atthasambandhena agamo nama ti uccate. ettha upadeso
nama pekkhapanam purimapurimehi pacchimanam saddassanam. tkkamagjinadhammo ti nikkamassa
kilesakamarahitassa jinassa vijitakilesassa buddhassa pariyattidhammo. so vedo mavarngajinasasanan ti
vuccats.

2 Sp 28,4: katham [buddhavacanam| angavasena mnavavidham, sabbam eva hidam suttam geyyam
veyyakaranam gatha udanam itivuttakam jatakam abbhutadhammam vedallan ti mavappabhedam hoti. Cf.
DOP sv anga.

3 Joshi — Roodbergen’s translation. Pasp 19: agama khalv api brahmanena niskarano dharmah sadango
vedo’dhyeyo jrieya iti. pradhanam ca satsvangesu vyakaranam. pradhane ca krto yatnah phalavan bhavati.
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Dhammasenapati has completely reworked Patanjali’s words. In Patanjali’s text niskarano
refers to the “disinterested” pupil, but Kar has taken the same word in order to describe the
Buddha (the teacher is disinterested, not the pupil). Similarly the six vedarigas, which are
only satellite texts, have been transformed into the canon: the nine arngas of the Pali
literature.

Noteworthy, as well, is the vocabulary used in Kar-t: agama is a santati “continuity,”
and a paveni “lineage”: paresam acariyanam santatiya paveniya avachinno upadeso va
agamissati “the instruction itself, not cut off from the lineage, i.e. the continuation of other
teachers, will become the tradition.” The tika makes an even stronger claim when it says that
the Dhamma of the jina, called the pariyattidhamma, is a vedo “Veda” with nine angas

(instead of six).

tadagamajananattham sikkhitabbam hitesina

veyyakarananametam niruttisaddalakkhanam || 37 ||*

The one who aspires to welfare, in order to understand that tradition, should study this nirutti,

the rules on speech-sounds, known as veyyakarana.

1 Kar-t 342,5-11: tadagamajananatthan ti tassa sammasambuddhato patthaya yavajjatana anavacchinno-

padesassa navangajinasasanabhutassa agamassa jananattham. hitesina ti ditthadhammikasamparayika-
attatthaparatthasankhatahitagavesina kulaputtena. wveyyakarananametam niruttisaddalakkhanan ti
magadhikabhasabhavato aviparitaniruttisaddanam sadhakalakkhanasahitam etam kaccayanaveyyakaranam
stkkhitabban ti vuttam hoti.
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asaddikam anajjhanam milakkhavacanam yadi

anuvaditavakyatta' bhikkhuna nopagamyate || 38 ||*

A monk who does not know the correct words, who uses barbaric and unintelligible speech, who

keeps using this language — this monk will not learn.

My translation is based, again, on the commentary. The commentary specifies that
anajjhanam means “unintelligible” on account of being wrong speech deviating from correct
usage. “Barbaric” (milakkha) means other than the magadhika language, that is to say any
expression not suitable to “the words of the Buddha’s glorious lotus mouth.” “He will not

"i.e. he

learn” means that even though he may be devoted to the sasana, he will not “attain,’
will not be trained (na sikkhate). In other words, without grammar, the training is useless.
This stanza is a recast of an idea formulated by Patanjali in the section on extra purposes of

grammar (see below).?

1 Kar-t reads anugahitavakyatta.

2 Kar-t 342,12-18: asaddikan ti apasaddena niyuttam susaddarahitan ti attho. anajjhanan ti susaddarahita-
apasaddatta anajjhayam acintaniyam. milakkhavacanan ti sassirikamukhapadumavivarato niggatabuddha
vacanananukulapaccantade savacanam. magadhikaya bhasaya bahi bhutan ti attho. yadi ti samsayatthe
nipato. ce ti attho. anugahitavakyatta ti punappunam gahitabhavena pavattavakyatta. bhikkhuna

nopagamyate ti sasane yuttapayuttena bhikkhuna nopagamyate na sikkhate.

3 Pasp 4f.
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LAHUPAYO — BREVITY OF METHOD

ato saddapi natabba tesam nane niruttito

natthi anfio lahupayo sikkheyya saddalakkhanam || 39 ||*

Therefore the [correct] words need to be learnt, and for knowing them there is no quicker

method than the nirutti. [Therefore] one should study the rules on words (saddalakkhanam).

Paraphrasing the commentary once more, the meaning of this stanza is the following:
Because a monk who uses wrong words never becomes properly trained, a monk should learn
the correct words, for they comply with the nature of the Magadhi language (i.e. Pali), and if
one wishes to learn the correct words, there is no quicker method than nirutti.

The topic of this stanza is already found in the Mbh and taken up and elaborated by
later grammarians. The Kar version is a metrical rendering of Patanjali’s words, and
therefore it is hard to believe that Dhammasenapati was unfamiliar with the following

passage from the Mbh:

And grammar is also to be studied for the sake of simplicity. [An authoritative text says]
brahmanenavasyam Sabda jreyah “a brahmin must necessarily understand the [correct] words.”

And without [the help of] grammar words cannot be understood by any easy means.?

One simply needs to replace brahmanena with bhikkhuna. The idea of lahupaya (“quick

method”) is a reference to a well-known discussion in the Mbh where it is explained that the

1 Kar-t 342,19-23: ato ti yasma milakkhavacanam apasaddatta bhikkhuna na sikkhate. tasma saddapi
natabba ti ete milakkhavacanabhavato apasadda ete na sabhavaniruttibhutamagadhikabhavato yati hi
sotabbapanetabbavibhagam katva sadda natabba. nane ti tesam saddanam janane. natthy ti niruttisatthato
anno lahu upayo na yujjati.

2 Pasp 20: laghvartham cadhyeyam vyakaranam. brahmanenavasyam $abda jreya iti. mna cantarena

vyakaranam laghunopayena sabdah sakya jratum.
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number of wrong words is infinite, and therefore it is quicker to learn the limited number of

correct words.

ASAMDEHO — REMOVAL OF DOUBT

dandinam ahareyya ti sandeho jayate tada

dandinam dhanam ahara iti vutte na samsayo || 40 ||'

When doubt arises, as in an example such as dandinam ahareyya, if one states it [in a different

way, namely| dandinam dhanam ahara, the doubt is removed.

If we follow the commentary, the problem in the word dandinam is the ambiguity of the case
ending after the suffix 7 in dandi (“policeman”).? This type of suffix follows the declension of
the so-called jha endings (i/7 non-feminine endings).® After the jha stem dandi, the suffix am
of the acc. sing., by Kacc 84 agho rassam ekavacanayosu api ca, prescribes the shortening of
the thematic vowel: dandi -n- am > dandi -n- am. The suffix nam of the gen./dat. pl., by
Kacc 89 sunamhisu ca, allows for a long ¢ before the plural suffixes su, nam and hi:
dandinam. One may be confused, however, and think that the particle ca in the sutta
sunamhisu ca [Kacc 89] is retrieving the long 7 prescribed in previous suttas, in which case
even acc. sing. could be optionally derived as dandinam.* This is not the case. A grammarian

will gloss the sentence dandinam ahareyya as follows: dandinam dhanam ahara “bring the

1 Kar-t 342,24-29: sandeho jayate tada ti dandinam ahareyya ti vutte sandeho jayate. tasma
katarassato jhato amvacanassa mnamadesakaranena. sunamhisu ce ti ettha sutte caggahananivattana-
sunamhivibhattinimittarupena missakatta. na samsayo ti dandinam dhanam ahara ti vutte samsayo

sandeho natthi. kasma. sambandhivisesanadassanato.

2 According to Kacc 368 dandadito ika © “the suffixes ika and 7 after words [of the group] beginning with
danda [express the one who possesses it].” E.g. danpda means “stick,” dandi means “the one who possesses a

stick” that is to say a policeman.
3 Kacc 58.
4 This interpretation goes against Kacc-v ad Kacc 89: caggahanamavadharanattham “the mention of ca is for

the purpose of restriction (avadharana).” That is to say ca marks an exception (apavada) to the shortening
of the thematic vowel.
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money of [or to] the policemen.” How is the ambiguity removed? Adding an accusative that
immediately turns the previous dandinam into a gen. pl., because the verb aharati cannot
have double accusative. The commentary explains it in a rather convolute manner: “because
of the relationship between that which is related [i.e. the money| and the specific reality to
which this is related [i.e. the policemen|.” That is to say, the grammarian makes clear that in
the action of bringing, expressed by the verb, there is something given (dhanam) and this is
given to someone (dandinam.).

In theory, however, only knowing that dandinam with long 7 can only be gen. dat. pl.
would be enough. Moreover the grammar of Kaccayana fails to explain where the -n- in acc.
sing. dandinam comes from. But I think this is precisely the point of the controversy: in cases
where the stem can be, for instance, dandi- or dandin-, the am vibhatti after the stem
dandin- can be confused with the nam vibhatti after the stem dandi-. A grammarian will now

that, in the second case, the i will be lengthened: dandinam.

7.4. The fire of understanding
Once the five purposes of grammar have been stated, the Karika closes the section by

reminding us that knowledge without understanding is barren:

yam adhitam aviniatadupadeso na vijjate

anaggimhi va sukkhindho na tam jalati katthaci || 41 ||'

That which is learnt by a person who has not understood the instruction cannot blaze, as dry

wood cannot blaze anywhere without fire.

1 Kar-t 342,30—343,6: te evam sandehe sati acariyupadesena gammate ti dassetukamaha — yam adhitan ti
adi  yam adhitam-la-vijjate ti yam avinnatapubbam adhitam sikkhitam. te pubbacariyupadesena
vijjate dissati. pubbacariyupadesena padantarena vijjati ti attho. kim iva. na aggimhi ti sukkhe upanite
bahira-aggimhi asati sukkhindho ti sukkham katthadi-indhanam jalati iva. na tam jalati katthaci ti

tatheva tam anadhitam avinnatam katthaci thane attham na jalati na pakasayati.
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The syntax of this verse is extremely elliptical. In fact, the reading of the Burmese edition is
difficult to accept. As I will subsequently show, the Sanskrit model of this verse will give us
the clue for how to emend the Burmese edition. The tika seems to read: yam adhitam

avinnatam upadesena vijjate, for it says:

That which (yam) has been studied (adhitam), i.e. learned (sikkhitam) without previously
understanding it (avinnatapubbam), is found (vijjate), i.e. it is seen (dissati) by you (te) through
the teaching of previous teachers (pubbacariyupadesena). That is to say (ti attho), it is learned
by means of another word (padantarena), namely the teaching of previous teachers

(pubbacariyupadesena).

The rest of the commentary is a simile that presents no further problems, especially because
the image is very familiar. One could perhaps wonder why does Dhammasenapati use a simile
so charged with brahmanical ideology? Indhana is the dry wood or fuel that the young
brahmin disciple (the brahmacarin) offers to the master as a tuition fee. This tradition is the
background that gives poetical force to this verse: if one approaches a brahmin teacher in
order to learn the Veda, but he does not understand what he learns, his knowledge will
become useless, as the dry wood he brought to the master will be useless if there is no fire.
Understanding is compared to fire, with all the very ancient reminiscences that fire awakens
in Vedic culture (the first word of the Rgveda is agnim “fire”). As I have said, this stanza is
literally borrowed from one of the examples that Patanjali quotes in his section on further
uses of the study of grammar (Pasp 22). In this section Patanjali explains that one also
studies grammar in order not to speak barbarisms, in order to understand what is learnt, in
order that correct words will lead one to heaven, in order not to be addressed like women, in
order that one becomes artvijina (an ambiguous word, according to Kaiyata, a person on
behalf of whom a rite is performed or one who causes others to sacrifice'), in order to become

like a mighty god, in order to become a lord of men, in order that Speech will reveal itself

1 Joshi — Roodbergen, 1986: 51.
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like a woman who strips naked in front of a desired husband, in order that speech becomes
auspicious, in order to avoid expiation, in order to give proper names to one’s own progeny,
in order that we may become “truth-deities.” These are all purposes that suit a brahmin, but

not a Buddhist monk. That is why Dhammasenapati has only preserved the following one:

yad adhitam avijnatam nigadenaiva Sabdyate

anagnav wa suskaidho na taj jualati karhicit.

What has been recited [but] not understood [and] is merely mechanically uttered, that never

blazes forth, like dry fuel on a non-fire."

This stanza is found in the Mbh, but it is actually a quotation from the Nirukta (I, 182). We
suppose that, as with the rest of the section, Dhammasenapati has taken it from the MBh.
With the Sanskrit model in mind, we can go back to the Pali text and compare:
avinnatad has to be restored, as the tika suggests, to avinnatam. A copyist might have
thought that the m was a glide, and he replaced it with another glide, d, as is frequently the
case. The Sanskrit nigadena (“with mechanical recitation”) has been replaced with upadesena
(if we follow the fika, not the mula, which is wrong). Upadesa literally means “by
instruction.” The verb Sabdyate (“is uttered”) is changed to wvijjate (“is found” or simply “is”;

s

or perhaps from yvid “is known” “is learnt”). The emended text would read:

yam adhitam avinnatam upadesena vijjate ...

What is memorised by [mere] instruction, but not understood ...

1 Translation by Joshi — Roodbergen, 1986: 42.

2 Nirukta reads grhitam for adhitam.
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This version makes more sense than the text we find in the Burmese edition. The exegesis of
Kar-t, however, is very far from the explanation of Patanjali. According to Patanjali, if one
learns a Vedic mantra without understanding it, its recitation will not produce any effect.
The Pali commentary has readjusted the parameters. When glossing wupadesena (“by

instruction”) Dhammasenapati tries to give a new meaning to the stanza:

pubbacariyupadesena padantarena ti attho

[“by instruction”], that is to say by another word, namely the instruction of ancient masters.

I think this is how we need to understand padantarena (Skt. padantarena). The point is that
if one learns through “instruction,” that is to say through “the word of someone else,”
without understanding it, the effort in the discipline is in vain. This is again a reminder that,
as Aggavamsa declares at the end of the Saddaniti, pariyatti (the study of the texts) is the
authentic root of the sasana. Grammar is the means to correctly understand the texts. This
is the understanding that buttresses the effectiveness of the practice. With the assistance of
grammar the texts can be learned in such a way that the practice (patipatti) becomes fruitful,

and insight (pativedha) into the highest truth becomes finally possible.

8. CONCLUDING REMARKS

In the beginning of this chapter I have revised the current views on the role of Pali grammar
in Pagan Burma. Whereas all scholars agree that Pali grammatical literature is extraodinarily
vast in Burma, their explanation of this phenomenon differs. But in all cases scholars have
tended to elaborate their theories without taking into account the actual texts. A reading of
the primary sources has revealed that the connections between Pali grammar in Burma and

the Indian tradition go beyond the technicalities of grammar. The connection has to do with
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deeper cultural influences. Indeed, Pali grammar is considered a discipline that is closely
related to the study of the religious texts. As I have shown with the examples from the
Saddatthabhedacinta and the Karika, the role of Pali grammar in Burma was not simply to
facilitate linguistic comprehension, but to provide an instrument of doctrinal exegesis. This
instrument was highly needed, because Theravada Buddhism is a Buddhist tradition that
bestows a transcendental importance to the texts: they are considered the verbal embodiment
of the Dhamma. This belief is vividly illustrated in the late Burmese chronicles when they
narrate the establishment of Theravada Buddhism in Pagan as a struggle for textual
authenticity.

In examining some grammatical portions I have also shed light on their immense
richness in terms of linguistic and philosophical debate. Such discoveries can be made by
studying the ocean of so-called ancillary texts written in medieval Burma. Reading them as
what they really are: Buddhist literature. If we can read Dignaga’s theory of apoha
(“exclusion”) as Buddhist philosophy, I do not see why we cannot do the same with Pali
grammars. The fact that they are difficult and highly technical does not make them less
Buddhist. If we overlook the grammatical mass of literature in Burma, we run the risk of
overlooking the essence of Burmese Theravada.

The aim of this chapter was to open the perspective from which we approach Pali
grammatical texts from Burma. I am well aware that there is still much research to be done,
and the study of particular texts will surely bring interesting results. That is why in the
following two chapters I will focus on one of these grammatical texts, the Suttaniddesa,

ascribed to the 15th century Buddhist reformer Chapata Saddhammajotipala.
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A FIREFLY IN THE BAMBOO REED

EXPLORING THE SUTTANIDDESA OF CHAPATA SADDHAMMAJOTIPALA






1. THE AUTHOR

1.1. Two Chapatas

The Pali grammatical work called the Suttaniddesa is one of the most renowned
commentaries on the Pali grammar of Kaccayana. The Suttaniddesa is ascribed to a Burmese
monk from Pagan called Chapata Saddhammajotipala. We do not know much about this
personage, and the few things we know come from sources that are not completely
trustworthy. Nevertheless I will try to sketch the figure of this author with the scanty
materials we have at our disposal.

For a long time, Chapata Saddhammajotipala was believed to be the same person as
the legendary twelfth-century reformer Chapata (or Chapada) Thera of Pagan. Pannasami’s
Sasanavamsa (1861) and Bode’s Pali Literature of Burma (1909, based on the Sasanavamsa)
bear the main responsibility for this confusion. Two articles, one by Buddhadatta Mahathera
(1957) and another by Godakumbura (1969) pointed out the mistake." Since then, there is a
general scholarly consensus that they are two different personages who lived in different
periods. The first Chapata Thera (sometimes called Chapada Thera) is a legendary figure,
the founder of the Mahavihara lineage of Burma, situated in the 12th century, and the second
Chapata Saddhammajotipala is the name of the author of the 15th century who has left
important Pali texts that we can still read. These two personages, and all the other Burmese
scholar monks who are named “Chapata,” are probably members of what Blackburn has
termed a “textual community” (in this case, the orthodox texts of the Mahavihara monastery

of Lanka).” This is not a monolithic type of school or sect, but rather a network of lineages

1 These two articles did not always receive the attention of scholars and a number of important publications
after 1969 are still based on Bode’s PLB, for instance: PLC; DPPP; Pind, 1996; Deokar, 2008; Norman,
1983; but they are already incorporated in works such as von Hiniiber, 1996, and Nyanatusita’s Table (see

Bibliography). For a criticism of the Sasanavamsa as a historical source see Lieberman, 1976.

2 Blackburn, 2001: 12; Charney, 2006: 39.
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that share the same orientation “by and toward shared texts,” even though “their

interpretations of these texts are not homogeneous.”'

1.2. The Saddhammajotipala of the verse colophon

There are aspects of Saddhammajotipala’s life that we can learn directly from the colophons
of his books. Colophones have to be read with all the necessary caution, as there is no way of
knowing if they were written by the author, or even if they were written during his lifetime.
In the verse colophon of the Suttaniddesa® it is said that he composed this work in 1447 A.D.,

after having gone to Lanka:

One thousand years, plus ten times ninety-nine years, after the extinction of the Buddha (=
1990 BE), he who went from this city of Arimaddana (= Pagan) to the excellent Tambapanni
(= Lankadipa) ruled by King Siri Parakkamabahu; the one who, on account of the stain on the
Teaching, caused it to be purified through very knowledgeable monks who are experts in the
Vinaya and set up a flawless sima (“monastic boundary”) according to the Vinaya [rules] in the
excellent city called Jayavaddhana, and taught Vinaya and Abhidhamma to the community of
monks — he, whose heart was purified by wisdom and who was compassionate towards the
people, austere, and praised for his qualities of morality and energy, rich in faith — he who
sympathised with persons of pure intellct, who was able to see through the Three Pitakas in all
its parts — he, Chapata, a learned and beloved king of monks, composed in abridgement this
explanation of the beneficial sutta of Kaccayana, for the benefit of the Teaching of the muni
(Buddha). By all the merits greatly obtained in composing the Kaccayanasuttaniddesa, wishing
to benefit the good Dhamma, may all beings prosper in happiness, and may the kings, following

the Dhamma, protect the continuity of the Teaching.?

1 Blackburn, 2001: 12.
2 The same colophon is repeated, with the appropriate changes, at the end of the Suttaniddesa, the
Sankhepavannana and Simalankara-tika.
3 I translate the Pali text of the Sinhalese edition, Kacc-nidd 279,5-24:
punnpe dase navanavutigune ca vasse
vasse sahassaganane jinanibbutayam,
iddharimaddanapura varatambapannim
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In this colophon Saddhammajotipala is known only as Chappata. He allegedly visited Lanka
during the reign of Parakkamabahu VI of Kotte (r. 1412-1467). Kotte is known also in its
Pali name Jayavaddhanapura “the city of victorious prosperity.” If the colophon is correct,
Saddhammajotipala took part in the consecration of monastic boundaries (sima) in
Jayavaddhanapura. He allegedly perform these ceremonies in Lanka under the auspices of a
king who had become a munificent patron of the Mahavihara Sangha, funding monasteries,
having monastic boundaries made for proper ordination, and building monastic colleges.
Parakkamabahu VI allotted lands to the scribes who were daily engaged in the work of
copying the Tipitaka, the afthakathas, and the tikas.! According to Frasch, it seems that it
was this king, with his military and cultural successes, who inspired the Sinhalese revival
model in Lower Burma, Chieng Mai, and mainland Southeast Asia in general, the KI and the
Thai chronicle Saddhammasarngaha being examples of this influence.? Frasch has framed this
renaissance in a Buddhist crisis of millenialism, for 1456 was believed to be the 2000th
anniversary of the Buddha’s parinibbana, and therefore the beginning of the disappearance of
the sasana. Copying the Tipitaka and writing new commentaries, consecrating monastic

lands and funding monasteries, would have all been measures to counterbalance the natural

patvana yo siriparakkamabahubhupam.

nissaya sasanamalam suvisodhayitva

bhikkhuhi natavinayehi susannatehi,
bandhapayr puravare jayavaddhanavhe

sitmam vipattirahitam vinayanurupam.
sikkhapayi yatigane vinayabhidhamme
pannavadatahadayo sadayo jananam,
appicchataviriyasilagunappasattho

saddhadhano vimalabuddhijananukappi.
sabbattha yuttapitakattayaparadasst

so chappatavhayasuto yatirajakanto,
kaccayanassa hitasuttanidesam etam
sankhepato viracayi munisasanattham.
saddhammatthitikamena kaccanasuttaniddesam,
karontena maya pattam yam punnam hitadayakam.
tena punnena ijjhantu sabbasattamanoratha

rajano pi ca rakkhantu dhammena sasanam pajam.
1 PLC 247f.
2 Pranke, 2004: 22.
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decay of the religion." The work of Saddhammajotipala may therefore be understood as his
own contribution to the preservation of the sasana in that millenialist context.

The main proponent of Parakkamabahu’s reform was the erudite monk Sr1 Rahula, a
chaplain who was himself a polyglot grammarian of remarkable acumen. In his
Moggallanapancikapradipaya (in Sinhalese and Pali), Sr1 Rahula quotes, among other
grammatical works, the Suttaniddesa.” This provides us with a reliable terminus ante quem

for Saddhammajotipala.

1.3. The Chapada Pagoda Inscription

The verse colophon I have quoted above states that Saddhammajotipala wrote the
Suttaniddesa in 1990 B.E., that is to say around 1447 A.D. Now, this date is very close to the
date of the foundation, or repair, of a certain Chapata (or Chapada) Pagoda in Pagan. The
only scholar who has drawn attention to this pagoda in connection with the name Chapata is
Frasch.?> The monument is clearly of the Sinhalese style and, because of its name, some
scholars thought that it had been built in the 12th or 13th century. With that they assume

that it was the pagoda associated to the first Chapata Mahathera, founder of the Mahavihara

1 Frasch, 2011: 387-388.
2 PLC 252.
3 Frasch, 1996: 331.
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lineage of Pagan.®* Whereas this assumption is not totally implausible, there is evidence that

the pagoda was actually built in the 15th century.

The foundational stone inscription of the Chapada Pagoda is not preserved in its
original form, but in 18th century copies commissioned by king Bodopaya. The authenticity
of these copies is highly suspect. The different stone copies of this inscription present evident
damage and misspellings, for which reason the reading becomes, in some places,
unintelligible. But to the best of my knowledge this seems to be the only inscription of Pagan
clearly mentioning a respectable Buddhist master called Chapata (the name
Saddhammajotipala is missing) who attracted the attention of the Ava monarchy. 1 will

simply summarise the content of the official printed edition.!

According to the Chapada Pagoda Inscription, in the year Sakkaraj 803 (1441 A.D.)
the queen of Kukhan (= Pakhan Kyi, a town near Pagan), mother of the great king Sihapate,
was keen on performing acts of “merit” (kusala). At that time, a certain venerable personage
called “Chapata” had already gone to Lanka three times. The inscription seems to state that
“a crocodile received him, and riding on the back of the crocodile” he returned to Pagan with
some marvelous relics from the island. When the queen of Kukhan learnt about his arrival

and discovered that he had brought some relics, she invited the monk to the court. Chapata

4 For instance, Godakumbura, 1969: 5; Luce, 1969: 280: “Sapada pagoda S. of Nyanung-u, built in Cansu II's
reign, when Singhalese influence became strong at Pagan.” King Cansu II is Narapatisitthu, r. 1173-1210.
This is the king whose preceptor was, according to the chronicles, Uttarajiva, the teacher of the legendary
Chapata Mahathera. Another example is found in Strachan, 1996: 94: “If the Arannavasi represented a
degenerate aspect to the Buddhism of the period, then increased contact with Ceylon maintained a
purifying current in the religious life of Late Pagan. The mission of the monk Sapada (= Chapada) to
Ceylon, as described in the chronicles, for reordination so as to strengthen the lineage connections between
Burma and the heartland of Pali Buddhism was commemorated with the construction of the Sapada stupa,
so named after him, which manifests this strong Ceylonese connection, with a Ceylonese type of finial and
harmika, a feature that was to be repeated on numerous stupas built from this time onwards across the
plain.” Both Luce and Strachan’s assumption is based on chronicles, not on the inscription of the pagoda.
Strachan’s view of the Arannavasins as “degenerate,” is based on a biased interpretation of medieval
archaeological records based on very late (19th-century) chronicles (such as the Sasanavamsa).

1 Duroiselle, 1921 (A list of inscriptions found in Burma), § 931 = Inscriptions Copied from the Stones

Collected by King Bodawpaya and Placed near the Aracan Pagoda 1I: 729. Published by the Archaeological
Survey of Burma (1897).



102 Aleix Ruiz-Falqués

offered the relics to the queen: “the image of the ratanaceti, the seed of the Bodhi tree, and
the bodily relic.” In the year Sakkaraj 804, on Thursday, 4th day of the Waxing Moon of the
month of Nayon, the queen enshrined the body relic in a place called Yang Pyu La, “in a
suitable land [for monastic purposes],” east of the Shwezigon Pagoda (this reference to the
location is important). According to the inscription, a village headman was requested to
indicate the monastic boundaries of the land of the Chapata Pagoda, and the ceremonial
water was poured. The land and its produce was dedicated to the Sangha.! The king
Narapate (that is to say, Narapati the Great of Ava, r. 1443-1469%) assisted her in the

plastering of the pagoda and in the funding of a monastery near the monument.

So far the inscription. The presence of King Narapati indicates that the royal family of
Ava was visiting Pagan on that occasion, and the royal family itself offered the monastic land
to Chapata. This is not a simple coincidence, for 804 Sakkaraj is the year of Narapati’s

coronation. The king was touring the kingdom, performing auspicious acts of merit.?

Now in Silavamsa’s royal chronicle Yazawinkyaw (the oldest extant Burmese chronicle,
written in the 15th century) there is a reference to a monastery sponsored by the queen of
Kiukhan and Narapati. If my reading is correct, what Silavamsa states is that among the acts
of merit of King Narapati the Great of Ava we have “a great monastery in a village to the

east of the Shwezigon [Pagoda]” and also a ceti (pagoda).*

1 Another copy of the inscription dating from the time of King Bodopaya bears the signs of being a repair
inscription, with the re-enactment of the royal patronage. The content of this inscription is practically the
same as the previous one, but with the addition of the King Bodopaya’s statement that he re-enacts the
monastic status of the land, which probably includes being exempt from taxes and so on.

2 Aung-Thwin, 2012: 111.
3 Yazawinkyaw 146f.
4 Yazawinkyaw 148.
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1.4. The prose colophon

We find further references to the residence of Chapata Saddhammajotipala in the nigamana
(“prose colophon”) of some of his works. I offer here my translation of the nigamana as

recorded in the Suttaniddesa:

This [work] with the name Kaccayanasuttaniddesa was composed by the very learned and
famous Thera called Chapata, known also under the name Saddhammajotipala, [a name] taken
from master Tipitakadharas endowed with very pure intellect, energy, morality, and behaviour.
He, Chapata, endowed with a quick wit, expert in excellent and versatile method, having
incalculable paramis, memoriser of the Pitaka by his natural wisdom and power, from a village
in the land of the city of Arimaddana (Pagan); [it is he] who completed the study of the texts
(pariyatti) for the students living in Lankadipa [that is, the island of Sri Lanka] and Jambudipa

[that is to say Burma].'

There is another version of the nigamana,® which includes a mention of the monastery of
Pagan where Chapata allegedly lived: arimaddana-nagara-gocara-gama-pacinadisa-
bhagatthita-tiloka-nayana-sabbannu-dhatunhisa-cetiyam “The monastery of the hair relic of
the Omniscient One, [called] Tilokanayana (Guiding-Eye of the Three Worlds), which is

located in a village to the east of the district of the city of Arimaddana.”® This version of the

1 Kacc-nidd 278,24-32: paramavicittanayakovidapannajavanasamannagatena suvisuddhabuddhiviriyasilacara-
gunasamannagatena aparimitaparaming sambhutapannanubhavajanitatipitakadharena arimaddananagara-
gocaragamakena ditthadhammasamparayikatthanusasakasatthuno sasanahitakamanam lankadipajambudipa-
vasinam  sotujananam  pariyattim  pariyapunantena chappato ti  vissutena  suvisuddhabuddhiviriya-
silacaragunasamannagatatipitakadharagaruhi gahitasaddhammajotipalo ti namavuyhena therena katoyam

kaccayanasuttaniddeso nama.
2 Recorded, for instance, in the E° of Namac (Saddhatissa, 1990).

3 This is the full version of the second type of nigamana according to Saddhatissa’s edition (JPTS, 1990):
paramavicitta-nayakovida-pannajevana-samannagatena suvisuddha-buddhi-viriya-silacaragunasamannagatena
aparimitaparamitasambhuta-pannanubhavajanita-tipitakadharena Arimaddana-nagara-gocaragama-pacina-
disabhagatthita-tilokanayana-sabbanniudhatu-unhisacetiyam mnissaya vasantena ditthadhammikasamparayika-
hitatthanusasaka-satthuno  sasanahitakamena  Lankadipa-paradipavasinam  sotujananam  pariyattim
pariyapunantena  suvisuddha-buddhi-viriya-silacaraguna-samannagata-tipitakadharagarugahita-Saddhamma-
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nigamana, however, omits the phrase chappato ti vissutena “the famous [Thera] called
Chappata.” The Burmese catalogue Gandhavamsa “History of Books”! also refers to Chapata
Saddhammajotipala simply as Saddhammajotipala.? The Sasanavamsa, moreover, suggests
that the name in the colophons is Saddhammajotipala only.> My impression is that the name
Chapata may have been added in the nigamana, with the date-colophon, at a later stage of

the textual transmission.

1.5. Chapata Saddhammajotipala’s texts as symbols

By the end of the 18th century, Nanabhivamsa, the abbot of the Asokarama of Amarapura
and Sangharaja (thathanabaing) under King Bodopaya,® sent a letter to the Theravada
fraternity of Lanka. The letter, known under the title Sandesakatha (literally “Letter Tale”),
was written in Pali and was meant to sanction the ties between the Burmese Sangha and its
recently born scion overseas: the Sinhalese Amarapura Nikaya. If we believe what the text of
the Sandesakatha says, the letter was accompanied by a gift, namely a set of three
Abhidhamma works including a manuscript of the Sankhepavannana ascribed to “Thera
Chapada.” This was supposed to be a reminder of the old and close relationship between the

Sinhalese and Burmese Theravada traditions.® Both the legend and the “facts” associated

jotipalo ti namavhayena therena kato sotunam pitivaddhanako Namacaradipako nama nitthito.

1 Von Hiniiber, 1996: 4. Probably 17th to 19th century (see Kumar, 1992: 5-6). There are no significant
differences between the Minayeff and Kumar editions of Gv with regard to Saddhammajotipala.

2 Gv 64; 74. The Saddhammapala mentioned among the masters of Pagan in Gv 67 may well be
Saddhammajotipala, for otherwise he would be unexpectedly missing in the list.

3 Sas 74.

4 See PLB 77-78. According to Charney (2006: 19) the group of monks lead by Nanabhivamsa “had
campaigned over the course of the eighteenth century to win court recognition of their monastic practices
and succeeded in winning lay and royal support for their conspicuous displays of authoritative textualism
regarding Pali and Sanskrit literature.” For the struggle of the Theravada community against other sects in
19th-century Burma, see Pranke, 2004 and Kirichenko's Atula (see Bibliography).

5 HPL §442. Ed. Minayeff, JPTS 1885.

6 Minayeff, 1885: 28: lankadipe anuruddhattherena katam abhidhammatthasamgaham, tatth’ eva sumarngala-
samittherena katam abhidhammatthavibhavinim nama tikam. jambudipe arimaddanapure chapadattherena
katam samkhepavannanam nama tikan ca amhakam dhammadanatthaya sihalabhikkhusamghassa dema.
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with Chapata connect him with Lankadipa. The destiny of Chapata’s literature may also be
related to this connection. It seems very likely to me that the preservation and distribution of
the works of Saddhammajotipala was due to the fact that he was already confused with the
first Chapata Mahathera and therefore considered the most important Buddhist reformer of
Burma, only equalled by Sona and Uttara, Asoka’s envoys to Suvannabhumi in ancient times.
The preservation of Saddhammajotipala’s texts is even more remarkable given the little
interest, even in Burma, for their actual content.! This neglect is due, I think, to the fact that
the content was less important than the symbolic power of the author. But before we try to
understand the nature of Saddhammajotipala's grammatical work, it is important to take
perspective and consider the place of the Suttaniddesa in the context of other works, related

to other disciplines, written by the same author. As Charney has rightly observed:

For the Burmese monk or layman afterwards, the boundaries of knowledge were not socially prescribed,
but were limitless. These boundaries expanded as the growth of the Burmese state incorporated ever-

broadening fields of knowledge.”

In the following section I will briefly survey the literature that has been transmitted under
the name of Saddhammajotipala. I think it is important to keep in mind that they are all

considered branches of the Buddhist education.

1.6. Saddhammajotipala’s works
Chapata Saddhammajotipala’s works bear the mark of some sort of intellectual modesty, for

all of them, without exception, are characterised by a systematic concision, to the point of

sasanamulabhutam  imam  pakaranattayam  sadhukam — vacetha dharetha. sabbam  pi  ca
vinayabhidhammasuttantapabhedam gandhajatam rajanucchavikadute pesite amhakam maharaja dassati.
mayam pi ussaham karoma. idam pi sasanapatisannuttavacanam satatam sasanchitakamena manasi
katabban ti.

1 The Suttaniddesa, the Sankhepavannana and the Namacaradipika are no longer available in Burmese
monastic book stores. Early 20th-century editions are extremely hard to find in libraries.

2 Charney, 2006: 12.
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being frequently overlooked in the Theravada tradition,' but important from the point of
view of the Buddhist textual tradition.? Indeed the greatest merit of Saddhammajotipala is
the vast erudition displayed in his commentaries.

In Nandapannia’s Gandhavamsa (Gv)?® eight books are ascribed to the master
Saddhammajotipala: (1) the Matikatthadipany (“Illustrating the meaning of the matika”) (2)
a tika on the Simalarikara (“Treatise on Monastic Boundaries”) (3) the Gandhasara (“Essence
of the book/s [of the Tipitaka (7)]”) (4) the Patthanaganananaya (“A method for counting
(7) [the dhammas in] the Patthana [book of the Abhidhammal”) (5) The Samkhepavannana
(“Concise commentary [upon Anuruddha’s Compendium of Abhidhammal)” (6) The
Suttaniddesa  (“An explanation of [Kaccayana’s| suttas”) (7) the Vinayasamutthana
(“Hlustrating the arising [of offences (?7)] in the Vinaya”) (8) the Patimokkhavisodhani

(“Purification of the Patimokkha [text]”).*

1 For instance, in his edition of the Abhidhammatthasangaha, Bodhi considers the Vibhavini-tika and Ledi
Sayadaw’s Paramatthadipani-tika the two important reading guides, and the Sankhepavannana of

Saddhammajotipala is not taken into account.
2 This is clear, for instance, in Pind’s critical edition of Kaccayana and Kaccayanavutti (PTS, 2013).

3 Edited by Minayeff, JPTS 1886: 56-80. Edited again by Kumar, 1992. There are many such lists of books
in Burma and elsewhere and their content usually derives from colophons that we can sometimes consult. In
this chapter I am using two lists that are easily accessible, which are Gv and Pit-s. I am aware that any
local catalogue or inventory of manuscripts could count as one of such lists and further research on this issue
will bear interesting fruits.

4 Gv 64: matikatthadipany simalamkarassa tika vinayasamutthanadipant gandhasaro patthanaganananayo
abhidhammatthasamgahassa samkhepavannana navatika kaccayanassa suttaniddeso patimokkhavisodhani ceti
attha  gandhe  saddhammajotipalacariyo  akasi.  Another list in  Gv 74 matikatthadipant
abhidhammatthasamgahavannana simalamkarassa tika gandhisaro patthanagananayo ca ti ime patica
pakaranani attano matiya saddhammajotipalacariyena kata. samkhepavannana parakkamabahunamena
jambudipissarena ranna ayaciteneva saddhammajotipalacariyena kata. kaccayanassa suttaniddeso attano
sissena dhammacarittherena ayacitena saddhammajotipalacariyena kato. vinayasamutthanadipani nama
pakaranam attano guruna samghattherena ayaciteneva saddhammajotipalacariyena kata. satta pakaranani
pana tena pukkamanagare katani samkhepavannana yeva lankadipe kata. For some reason, Nandapanna is
inaccurate in this passage and mentions the (6) Samkhepavanpnana (= (2) Abhidhammattha-
samgahavanpnana) twice. Instead of this title, we would expect the Patimokkhavisodhant in the list of
handbooks. This is a good example of the unreliability of book lists such as Gv. We find another list in Sas
74: arimaddananagare sihaladipam gantva paccagato chapado nama saddhammajotipalathero saddanaye
chekataya suttaniddesam akasi, paramatthadhamme ca chekataya samkhepavannanam namacaradipakan ca,
vinaye chekataya vinayagulhatthadipanim simalamkarann ca akasi. attano katanam gandhanam mnigame
saddhammajotipalo ti mulanamena wvuttam “In Arimaddanapura, having gone to and returned from
Sthaladipa, Saddhammajotipala, called Chapada, wrote a grammatical work called Suttaniddesa; on the
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Pafifiasami seems to mention only those books with the signature “Saddhammajotipala”
in the colophon. We might understand here that the rest of the works listed in Gv were
written by a different Chapata, but there is no certainty about that. A brief examination of

the available texts can tell us more about the reliability of traditional reports.

1.6.1 Namacaradipaka' and Namacaradipaka-tika

The Namacaradipaka or Namacaradipika (Namac) “Explaining the Action of Mind” according
to Saddhatissa (the editor). In want of manuscripts, Saddhatissa used a Burmese printed
edition. A new edition, using more mss. and the commentary by the author (see below)

remains a desideratum in the field of Abhidhamma studies.

highest reality (= Abhidhamma) he wrote the Samkhepavannana and the Namacaradipaka; on the Vinaya
he wrote the Vinayagulhatthadipani and the Simalarikara. In the colophon[s] of the works written by him the
root name (mulanama) Saddhammajotipala is stated.” I have corrected the PTS edition, which reads
“Samkhepavannanam nama caradipakani ca Vinaye chekataya.” Godakumbura (1969: 2) also missed this
detail, for he translates: “He wrote also the Sakhepavannana, or Caradipaka.” The word nigame (“in the
town”) in Sas should be read nigamane (“in the colophon”).

1 Edited by Saddhatissa in the JPTS 1990. HPL § 353 translates “(Explaining the) Action of Mind”
following Saddhatissa. I see no reason for using brackets. I am well aware that Saddhatissa died before
finishing the edition, which was made in collaboration with Ven. Pesala from London. Thanks to Professor
Norman and Dr William Pruitt I had access to the correspondence between Professor Norman, Saddhatissa
and Pesala regarding Namac publication. In a letter dated February 14th 1990, Ven. Pesala informs
Professor Norman about the unfortunate and untimely death of Saddhatissa: “I have prepared this new
copy listing all the variations. However, I am very sorry to have to inform you that Venerable Dr
Saddhatissa will not be able to complete the work which we started. Last Wednesday he went into West
Middlesex hospital for a checkup and was admitted for an operation. Unfortunately, he was not strong
enough to recover from the operation and died yesterday.” Saddhatissa had, by that time, ordered from
Burma a copy of the Visuddhimaggaganthi, a rare (I would say lost) book ascribed to Saddhammajotipala.
This tells us about Saddhatissa’s intention to exhaust all available materials before he would publish the
edition of Namac. For references to Namac see Nyan section on Abhidhamma manuals, and Namac-tika,
3.8.9.1. According to Professor Norman, the Namacaradipika is not included in the list given by the
Sasanavamsa, and from that he infers that this work was perhaps not authored by Saddhammajotipala, but
only brought to Pagan from Lanka. Saddhatissa ratifies the position of Professor Norman in his introduction
to the edition of this text. But the fact is that this work is included in the list given by Sas (see note 27).
Furthermore, it is the Sarnkhepavannana and not Namac that is said to have been composed in Sri Lanka.
As T have said before, Patthanaganananya, listed in Nyan 3.7.19, is probably Namac.
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The title Namac-tika' is allegedly Chapata’s own commentary on Namac. To the best of
my knowledge, this work has not been edited nor was it consulted for the European edition.
The title is found in one manuscript that contains the Namac text only, and therefore it is
possible that Namac-t is another title for the same work.

Namac is a brief manual of Abhidhamma in 299 verses organised in 7 sections or
paricchedas. 1t is counted as one of the nine “little finger manuals of Abhidhamma”
(Abhidhamma-lak-san:) in Burma.® As it happens with such types of versified epithomes, the
reading of Namac is dry and incomprehensible without a commentary, for it simply consists
of lists. Its merit is synthesising the bulky Patthana literature in around 300 stanzas. The
title Patthanaganananaya in Gv is surely another title for the Namacaradipaka. That title
describes the content of the work in a better way, because it is really about numbers and
counting groups of dhammas following the Patthana arrangement. Indeed, unlike the
Abhidhammatthasangaha and other versified treatises, Namac follows exclusively the
Patthana method of classification, as the author states in the introductory stanzas: “I will
compose in brief an exposition of the action of mind according to the method in the

Patthana, therefore pay heed to it, those of you who are of composed mind.”?

1 Nyan 3.8.9.1 Namac-t. In the Pit-s 286 it is said that the Namacaradipakal-afthakatha] is composed “by
Saddhammajotipala of Pugam,” it is also said (Pit-s 319) that Namacaradipaka-tika is by “Rhan
Saddhammajotipala of Pugam city.” I have not found any manuscript of this work.

2 The other eight “Little finger manuals” are: Anuruddha’s Paramatthavinicchaya, Anuruddha’s
Namarupapariccheda, Buddhadatta’s Abhidhammavatara, Buddhadatta’s Ruparupavibhaga, Dhammapala’s
Saccasarikhepa,  Mahakassapa’s  Mohavicchedani, Khema’s  Khemappakarana and  Anuruddha’s
Abhidhammatthasargaha (commented upon by Saddhammajotipala, see under Sarikhepavannana).

3 Namac 2:

racayissam samasena namacarassa dipakam

patthananayagaham tam tam sunatha samahita.
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1.6.2. Sankhepavannana'
This book is the third known commentary in the line of commentaries upon
Abhidhammatthasarigaha (Abhidh-s) the most famous among the “little finger manuals of
Abhidhamma,” written by Anuruddha in Anuradhapura, Sri Lanka, perhaps as early as in
the 5th century A.D.> The oldest known commentary upon Abhidh-s is the so-called Porana-
tika by Kassapa from Dimbulagala® (the Forest Monastery of Sri Lanka), also attributed to a
certain Vimalabuddhi." The second commentary is known in Burma as “the famous tika”
(tika kyaw), also mahatika, namely the Abhidhammatthavibhavini (Abhidh-s-mt), written
around the 12th century by Sumangala Thera of the Mahavihara monastery of Anuradhapura
in Lanka. A latter commentary on the same work is the monumental Manisaramanjusa by
Ariyavamsa of Pagan, who composed this voluminous work in Sagaing around the year 1466.°
This sub-commentary has not received much attention from scholars, but its thoroughness
and erudition, including frequent grammatical discussions, contrasts with the conciseness of
the Sankhepavannana written some twenty years earlier in the same milieu.

The introductory stanzas of the Sarikhepavannana (Abhidh-s-sv) offer a salutation to
the king, who requested personally a commentary on this work. The second stanza is a
justification for writing yet another commentary. This sort of prologue states that previous
commentaries already examined most of the relevant topics that a commentary on Abhidh-s
needs to discuss, but Abhidh-s-sv will cover those questions that have been overlooked by

general commentaries:

1 Nyan 3.8.1.4. The Sankhepavannana has been published in a Sinhalese edition under the title
Abhidhammatthasangahasankhepavannana, edited by Pannananda Bhikkhu, published in 1899, Jinalankara
Press, Colombo. To the best of my knowledge, this is the only existing printed edition of this work. The
Myanmar edition has gone out of print many years ago, because I have been unable to find a copy. To the
best of my knowledge, the earliest edition is Yangon, 1910. Manuscripts of this work are, however, very
abundant, either containing the Pali text alone, or with the Burmese nissaya. A critical edition of this

commentary remains a desideratum.
2 Bodhi, 2000: 26.
3 Saddhatissa, 1989: 14.

4 Wijeratne and Gethin, 2007: xiii.
5 Manisaramangjusa 11 580,13-14: ayam vannana atthavisadhika-atthasatasakkarajamhi “this commentary in the
Sakkaraja year of 828.
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After saluting the Lord of the World [i.e. the Buddha|, who went to Lanka three times and
established the teaching (sasanam), [and saluting] the Dhamma and his [the Buddha’s] excellent
congregation, I will compose a commentary concise in words at the request of Maha
Vijayabahu, who [requested it] crouching [in supplication], he[, Vijayabahu,|] has gone through
all the agama and sattha, he is as bright as the moon in the clear autumn sky, and he wishes for
the welfare of the teaching.

Even though there are many commentaries composed by the older masters, they are like the
moon, unable to shine inside [hidden places] such as the bamboo reed. Therefore I will compose
some commentary which, like a firefly, [is able to shine inside hidden places such as a bamboo

reed]. Pay heed to it, good people, for the easy understanding of the teaching.'

Saddhatissa is of the opinion that Chapata, with the simile of the moon and the firefly,
downplays the importance of his work in comparison with the Abhidhammatthavibhavini and
earlier Abhidhamma scholastic texts, such as the Abhidhammavatara. A similar judgement
had already been made by Malalasekera.? I think, however, that the words of our author are
meant to be a humble defense of his work, for what Chapata intends to say is, precisely, that

4

some other commentaries were “unable” to reach certain hidden spots. As a matter of fact,

Chapata's commentary does not engage with the entire text of Abhidh-s (it skips some

1 Abhid-s-sv 1,5-14:
tikkhattum pattalariko yo patitthapesi sasanam
vanditva lokanatham tam dhammam samghan ca pujitam
agatagamasatthena cando va saradambare
pakate nidha dipamhi mahavijayabahuna
ukkutikam nisiditva sasanatthabhikankhina
yacito ‘ham karissami sankhepapadavannanam.
poranehi kataneka santi ya pana vannana
eta veladigabbhesu ajotacandarupama,
tasma khagjjotantupamam karissam kinci vannanam
sadhavo tam nisametha sasanassa subuddhiya ti.

2 Saddhatissa, 1989: xix: “By this pretty and simple simile the author modestly extols the superiority of the

Vibhavini-tika and shows the comparative insignificance of his own work, the Sankhepavannana”; PLC 201.
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sections), and it functions more like footnotes to earlier commentaries. The main purpose of
these notes is to justify the word order of lists of dhammas, which sometimes follow the
canonical Abhidhamma and sometimes follow a different order. Very rarely the author delves
into original Abhidhamma discussions. The style of the commentary follows the sixfold
method of analysis that is found in Kacc-nidd (see below), and that is why I have chosen the
simile of the firefly as the title of this central chapter. I think it depicts very well the

scholarly ambitions of Saddhammajotipala.

1.6.3. Stmalankara-tika'

The work is also known as Simalankarasangahavannana. To the best of my knowledge, this
commentary has never been edited or published. Kieffer-Piilz is currently preparing a critical
edition of the Simal-v based on Sinhalese and Burmese manuscripts, to which I had access.
This work is a concise gloss, not an extensive discussion, on the Simalanikara(sangaha), a
work on “monastic boundaries” (szma) by the Sinhalese scholar Vacissara (12th c.). The
Simalarnikaratika follows the line of the Sinhalese Mahavihara acariyas against the customs of
the coliyabhikkhus which we would tentatively identify with Tamil monks. The style is concise
and clear, avoiding unnecessary digressions and concentrating on clarifying the elliptical style
of Vacissara’s verses. The mention of Pali texts, from the Tipitaka, the atthakatha, the
ganthipadas, and other works, is abundant. The very concise introductory stanzas do not
share the elements common in Kacc-nidd and Abhid-s-sv, but the idea that the author is

going to be concise is there again. I offer here the Pali text and a translation of the incipit:

1 Nyan 1.5.1,1: “Simalankaratika, Simalankaravannana (B or C, Chappata, 15th c.) (Maybe identical with
1.5.2.1. Stmalankaravannana is given on the title page in the NA though in the text it clearly is called
Simalankarasamgahavannana.). Pit-s 302 “Simalankara-tika by Rhan Saddhammajotipala Maha-thera of
Pugam city.” I have consulted UPT 509.
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Having saluted the sun-conqueror rising in the Yugandhara mountain of wisdom (bodhi), I will
comment concisely (samasena) on the [treatise] known as “The Ornament of the Monastic

Boundary.”?

The verse colophon is the same as in Suttaniddesa and Sankhepavannana. In it the author

states again that he has written a commentary “in brief” (sarikhepato).

1.6.4. Vinayasamutthanadipani
This work is not known to survive in any manuscript. It is probably a confusion with the

Vinayagulhatthadipani.

1.6.5. Vinayagulhatthadipani

I have not found any manuscript of this work. The Pit-s (no. 277) ascribes it to
Saddhammajotipala. Nyanatusita postulates that this work is the same as
Vinayagulhatthapakasani. Pit-s lists the latter as a different work (no. 278) composed by an
unknown Thera. I have examined a manuscript of the Vinayagulhatthapakasini and found no

attribution to Saddhammajotipala.

1.6.6. Patimokkhavisodhana

The Patimokkhavisodhana or Patimokkhavisodhani has not been edited. I have been able to
consult the Ms. UPT 509. This treatise, as the introductory stanzas make clear, is a mixture
of Pali indigenous philology and Vinaya scholastics. The author is a certain Ariyalankara,

and in the colophon he says he composed the book in the city of Hamsavati (Bago).” Some

2 UPT 509, jho_v 1-2:
namassitvana jinadiccam bodhiyugandharoditam
vannayissam samasena simalankarasarkatam.
I would like to thank Dr Kieffer-Piilz for clarifying the principles of sima literature to me.

2 This is the relevant part of the colophon in terms of author, place and date. I transcribe the text only
editing the punctuation, not the letters, from UPT 509 ku-r 9—ku-v 3:
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catalogues, however, ascribe this work to Chapata Saddhammajotipala.' Bode suggests that
this work, together with the Simabandhani-tika, may belong to the 15th c¢.? The beginning of
the Patimokkhavisodhana explains quite clearly that the aim of the work is to remove
confusion about the text of the Patimokkha. Immediately after that, we find a discussion on
the pronunciation and spelling of the word pannarasa (“fifty”). The text goes on giving the
correct spelling of other words from the Patimokkha text. The author seems well versed, or at
least interested, in grammar. He supports his arguments with Kaccayana’s suttas. He also
quotes the Saddaniti and Moggallana as authorities. The display of grammatical erudition is
undertaken in the scholastic style of question and answer. The author had at his disposal a
great number of versions of the Patimokkha, including very old and reliable manuscripts of it,
for in some passage he dismisses a variant reading with the following statement: suparisuddhe
poranapotthake 1diso patho natthi tasma neso porana patho “in a very pure ancient book such
a reading is not there, therefore this is not an ancient reading”® As I have said, the
authorship of the Patimokkhavisodhana has been ascribed to Saddhammajotipala and,
whereas the style could point to this authorship, the manuscript does not confirm this

tradition. Perhaps Saddhammajotipala wrote a similar work and it has been lost.

sambuddhaparinibbana dvinnamdasasatana ca
pancasattativisadhi catassa pi ca mattake.
tena gutadhikena va sate tu sakkarajako
hamsavativhayapurassa purasetthassa uttare.
natidure naccasande janasankaravijjate
ramme addhare dasasampanne ana ceyya ti mandite.
pariyattibahusuta theradivasasammate
ayatane gahathanam danasilabhiyoginam.
dhammasavanasamkhutthe hamsapuradhibhusane
vasatavaratthanamhi ariyalinkaranamika.
1 Nyan 1.3.6.4; Ms. 5097 Pit-s 277: “Vinayagulhattha-dipani by Rhan Saddhammajotipala of Pugam city.”
2 PLB 39 n.1.
3 UPT 509 khu r. 10.
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2. THE SUTTANIDDESA

2.1. Introduction to the Suttaniddesa'

Kacc-nidd, as the title indicates, is a commentary on the Pali grammar known as Kaccayana
(ca. 6th century A.D.?). The word niddesa literally means “explanation” or “exegesis.” In this
particular work, niddesa means a “detailed explanation; specification” (DOP, s.v. niddesa?’),
namely the specification of the syntactic function of the words contained in every sutta.
Kacc-nidd obviously discusses other grammatical issues, normally regarding the formulation
of a sutta, but what makes this work distinct are the exhaustive niddesas. We can understand
better what is the meaning of niddesa in this context if we follow the author’s own words.
According to Saddhammajotipala, there are two types of suttaniddesa, the explicit (through
case ending) and the implicit (when the word appears without a case suffix). This idea is
expressed in the commentary on Kacc 347 nayananana vacchadito “the affixes Nayana and

Nana after words such as vaccha etc. [are inserted in the sense of descendance]:”

1 Nyan 5.1.2 Pit-s 381: “Suttaniddesa by Rhan Chapada, also known as Saddhammajotipala Maha-thera,
who was born in Chapada village, province of Pu-sim city [Mranma]. After returning from Sri Lanka, he
wrote this text while residing at a hermitage in Pugam city” The nissaya on Kacc-nidd was written by
Rhan Ariyalankara of Amarapura Ava city (Pit-s 403n: “A renowned scholar, also known as Ne-ran: Chara-
to0 or Maniratana Chara-to, who resided at Maniratana monastery (Manoramma in the verses). He was a
native of Ne-ran: village, Pakhan:-kr1 district, during the reign of King Tananga-nve (according to Ganthav,
King Sa-ne). There was also another Ariyalankara (Pa-luin: Chara-to or Dakkhinavan Chara-to of Cac-
kuin:). Our author is one of those rare scholars who did not write a draft of his work (Kelasa 1980: 60).”

The Kaccayanasuttaniddesa or simply Suttaniddesa (Kacc-nidd) has been printed in Myanmar, Sri Lanka

and Thailand. The Burmese edition, under the title Suttaniddesapath, was published in Yangon, 1912, by

the Jabu Meit Swe Press. This edition, in my opinion, is by far the best (for a more detailed discussion on
textual criticism, see Chapter 3). The Sinhalese edition, under the title The Kachchayanasuttaniddesa, was
published in Colombo, 1915, by the Vidyabhusana Press. The text was “revised and edited by The Rev.

Mabopitiye Medhankera (sic) Bhikkhu.” In the Pali introduction of this edition, Medhankara says that the

author (Chapata) was the disciple of Uttarajiva, and makes an explicit reference to KI (with a different

spelling: kalyanippakaranadisu “In the Kalyani manual, and others”). The Thai edition was published by the

Mahachulalongkornrajavidyalaya University, without printing the date of publication.

2 See Pind, 2012: 73. For the Kaccayana tradition, see Chapter 2.
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Indeed, even though in this case the sutta could have been formulated as nayananana
vacchadito, it has been formulated in the current manner by the force of the niddesa without
vibhatti. For the suttaniddesa is twofold: with wibhatti and without wvibhatti. Others, however,

state that the form nayananana is the result of shortening an ending a.'

What Saddhammajotipala tries to say here, I think, is that the function of some words can
be inferred from the case ending, for instance, the locative may express nimittasattams, the
genitive expresses the sthanin, etc. But some words may express a particular function without
a case ending. How do we know which function it is without knowing the case ending is
something that Saddhammajotipala does not say, but as we will see later on, the function of
an indeclinable word in a sutta may be grasped by the context.

The word nirdesa in Sanskrit wvyakarana usually means a mention or an explicit
statement. In some cases (and this is I think the meaning here) it means a feature of a word

that expresses or indicates the type of word it is.?

2.2. The oral method of grammatical debate

In the beginning of the commentary, the “sixfold [method of] sutta commentary” is
mentioned as one of the topics that need to be looked up in the “ Nyasa.” Saddhammajotipala
subsequently states that he will only follow the “oral” (mukhamatta),® that is to say the
scholastic, method (naya) for what remains (avasittha).* “What remains” means what has not
been discussed in Mmd. Indirectly, this statement tells us something about the title

Mukhamattadipani, a title whose meaning has been taken for granted by scholars; as no one,

1 Kacc-nidd 172,9-13: ettha hi nayananana vacchadito ti vattabbe pi avibhattikanidesavasena evam vuttan ti
duvidho hi suttaniddeso savibhattikaniddeso avibhattikaniddeso ca ti. apare pana akarassa rassattam katva

nayananana iti vadanti.

2 DSG sv nirdesa “mention, actual statement; the word is often used in the Mahabhasya in sentences like sa
tatha nirdesah kartavyah, nirdesam kurute etc. (..) Sometimes the mention or exhibition made by a word
shows the particular type of word...”

3 See MW sv mukhamatra “reaching to the mouth.”

4 Kacc-nidd 4,32-33: chabbidha suttavannana nase oloketabba. avasitthamukhamattanayam eva karissams.
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to the best of my knowledge, has attempted to translate it. According to
Saddhammajotipala’s words, the title would mean something as “Illuminating [the sutta of
Kaccayana] according to the oral method.” By oral here we have to understand the dialectic

procedure established in the aforementioned sixfold method of commentary:

1. the relation between the words (sambandha)
2. the words (padam)

3. the referents (padattha)

4. the analysis of words (padaviggaha)

5. the objection (codana)

6. the refutation of the objection (parihara)."

The last two are the specific dialectic elements. They are the backbone of the scholastic
discussions between the student (sissa), who plays the role of purvapaksa, and the teacher

(acariya), who plays the role of siddhantin.

2.3. Quotations and lost sources

As I said earlier, the works of Saddhammajotipala are characterised by a remarkable display
of erudition. This is immediately perceived by the reader in the very many quotations that
are used in order to support the arguments of the siddhantin. The only scholar who has
studied the quotations in this commentary is Pind. In his 2012 article, but especially in his
critical edition of the Kaccayana and Kaccayanavutti (PTS, 2013), Pind makes constant
references to lost grammatical works that are mentioned, and quoted, in Kacc-nidd. Pind

concludes that any historical approach to the Pali grammatical literature cannot be complete

1 Kacc-nidd 3,33-34 (= Mmd 7,26-27):
sambandho ca padan ceva padattho padaviggaho

codana pariharo ca chabbidha suttavannana ti.
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without the study of the Kacc-nidd.! However, he does not provide all the references to the
passages in Kacc-nidd where lost works are quoted. Pind only gives one reference for each
work, except in the case of the Atthabyakhyana, where he says Kacc-nidd “25, 11 and passim.”
This could give the impression that the other works are quoted but once, which is not always
the case. Pind himself acknowledges the list is not exhaustive due to lack of space in his
article.?

Apart from quotations where the source is explicitly acknowledged, we find in Kacc-
nidd very many quotations that are not ascribed to any work or author. Some of them I
could trace back to, or find a parallel in some grammars that are not mentioned in Pind’s
list; some I have not traced, but I suspect they must be Saddhammajotipala’s own verses

summarising a prose section, as is customary in such type of scholastic work.

2.4. Lost grammars

The quotations of non-extant works should allow us have a glimpse into this ocean of lost
literature. But we need to be careful here, because when we examine the quotations of works
that have been well preserved (Mmd, Rup, etc.) we discover that Saddhammajotipala does
not always quote them literally, even though he is using the formula ¢ wvuttam (“thus has
been stated”). For instance, in the commentary upon Kacc 82, Kacc-nidd quotes the

Nyasappadipatika (=Mmd-pt), a work that we can easily consult in the Burmese edition:

1 Pind, 2012: 59-60: “Kaccayanasuttaniddesa (Kacc-nidd) —no doubt the most important source of
information on grammatical literature in the fifteenth century A. D.— quotes as many as twenty-five
grammatical treatises in addition to well-known works like Nyasa (= Mmd), Riup, Sadd, and Mogg: 1.
Akkharapadamanjusa, 2.  Akkharasamuha, 3.  Atthakatha-atthadipani, 4.  Atthajotaka, 5.
Atthavinicchayavannana, 6. Atthavyakhyana, 7. Atthavannana, 8. Kaccayananissayappakarana, 9. Karika,
10. Tikavyakhya, 11. Therapotthaka, 12. (Maha-)nirutti, 13. Niruttijotaka, 14. Niruttijotakavannana, 15.
Niruttibijjakhyana (Bijakhyana?), 16. Nyasatika, 17. Nyasapadipatika, 18. Nyasappadipappakarana, 19.
Balavatara, 20. Bijakhya, 21. Bijakhyana, 22. Bhassakari, 23. Manjusatika, 24. Mukhamattasara, and 25.
Sangahakara.”

2 Pind, 2012: 61.
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nyasappadipatikayam pana ammo ti pathamapayogavasena vuttam. amvacanassa makarassa ti

sambandhavasena vuttan ti vuttam.'

The printed edition of the same text, however, reads:

makarassa niggahitam hoti ti sampadanapaccattavasena vuttiniddeso pi adesadesividhanam eva

gamayati ti na koci virodho ti vuttam hoti.”

From such instances one could infer that the formula t/ vuttam does not necessarily imply a
literal quotation. But in some cases (see Chapter 3) the difference between the quoted text
and the source, if there is any, may be due to textual divergence, not to the fact that
Saddhammajotipala is paraphrasing it. Therefore the formula ¢ vuttam does sometimes

indicate literal quotations.

2.4.1. Atthabyakhyana

Even when the quotations cannot to be taken literally, it is particularly interesting to
examine quotations from lost works in terms of content. For instance, let us see the oft-
quoted Atthabyakhyana (Athb), “Explanation of the meaning,” ascribed to a certain
Culavajirabuddhi or Culavimalabuddhi of Pagan.® This grammar was circulating in Pagan as
early as the 13th century (see Chapter 2). In Kacc-nidd, quotations of this work begin in the
section on Nama. The interpretation of Athb is usually given as an alternative interpretation,

generally in contrast with Rup, Sadd, Mmd and other authorities. In the following case, for

1 Kacc-nidd 40,22-24.
2 Mmd-pt 109,11-14.
3 PLB 28.
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instance, the anuvutti “recurrence™ of words from previous suttas is interpreted by Athb

differently than in Rup:

In the Atthabyakhyana, however, it is stated: “And the name ekavacanadayo is included here by
the mention of ca, therefore this is a [technical] name (sannia) sutta”' In the Rupasiddhi

however it is stated: “With the mention of ca also tave tuna and other affixes and indeclinables

[are included].”?

From such passages we assume that Athb was a prose commentary which included the suttas
of Kacc, but instead of the Kacc-v, the Athb has its own wvutti. The treatment of the suttas is
very free, as it happens with Rup. Athb often joins suttas in order to increase concision. For

instance, in the commentary of Kacc-nidd ad Kacc 81 we read:

In the Atthabhyakhyana, after making one single sutta out of the present one and the previous
one, it is stated: “if [the sutta] is formulated as gona namsuhinasu ca, then heaviness is

avoided.”?

We do not know whether the Athb joined the suttas or only advised to read them jointly, but
in any case the criticism of the Kacc sutta is evident.
Athb was probably similar to Rup in many respects, also in the fact that Athb quotes

versified portions which summarise the content of the prose passages.*

4 anuvutti (Skt. anuvrtti) “recurrence [of a word]” is the automatic retrieval, in one sutta, of words that have
been stated in previous suttas. The mechanism allows for greater concision, but the interpretation of these
particles generates long controversies in exegetical literature. For the mechanisms of anuvrtti in Sanskrit
vyakarana see Joshi and Bhate, 1984.

1 Kacc-nidd 25,11-12: atthabyakhyane pana ekavacanadayo ca sanna ettha caggahanena gahita, tasma sanna

suttan ti vuttam.
2 Kacc-nidd 25,16-17: rupasiddhiyam pana casaddaggahanena tavetunadippaccayantanipatato pi ti vuttam.

3 Kacc-nidd 39,28-31: idam anantarasuttena ekayogam katva, gona mamsuhinasu ca ti vattabbe evam vacanam

garubhavanivattanatthan ti atthabyakhyane vuttam.
4 For instance, Kacc-nidd 170,23-24:

atthabyakhyane pana
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Moreover this work betrays a clear influence of Panini. Consider Kacc-nidd ad Kacc

286:

In the Atthabyakhyana, however, it is stated: “the first case ending [applies] only when

expressing the nominal base (patipadikattha), or gender, or measure, or number, which is called

the meaning of the nominal base (liriga).”"

The authority for this statement is no doubt Panini 2.3.46: pratipadikarthalinigaparimana-
vacanamatre prathama. In some cases Athb is a lengthy commentary that goes into detail,

like the Sadd, as we can conclude from Saddhammajotipala’s words:

Indeed this sutta is explained in many different ways [i.e. in great detail] in the Atthabyakhyana

and the Saddaniti. Those who wish can take from one or the other.?

One may suspect, after reading such type of references to Athb, that the erudition of Kacc-
nidd functioned like a synthesis of the available opinions of his epoch, thus making less
necessary the transmission, or at least the study of the entire stock of grammatical texts that

were available. The next examples point, I think, in the same direction.

samannataddhite ceva ekasatthi ca paccaya
abyaye atthavisati bhave attha vibhavina ti
vuttam.
“In the Atthabyakhyana, however, it is stated:
According to the examiner, in the common taddhita there are 61 suffixes,
in the abyaya [taddhita] 28 suffixes, in the bhava [taddhita] 8 suffixes.”
1 Kacc-nidd 125,10-12: atthabyakhyane pana lingatthasankhate patipadikatthilingaparimanavacanamatte
pathama hoti ti vuttam.
2 Kacc-nidd 197,13-15: idam hi suttam atthabyakhyanasaddanitisu ca bahudha papancenti, tam kamakehi
tattha tattha gahetabban ti.
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2.4.2. Tikabyakhyana
The Tikabyakhyana, which seems to mean a commentary upon the Athb, must have been

somehow influential, for in Kacc-nidd ad Kacc 440 it is said:

In order to show the result of the mention of [the word] “attha,” [the wvutti] said “with the
mention of attha” and so on. These words are not found in ancient Kaccayana books, but have

been borrowed from the Tikabyakhyana.'

The same work is quoted in Kacc-nidd ad Kacc 441 as differing from Mmd in the
interpretation of ca in the sutta, that is to say, in the scope of the anuvutti. There is no
quotation from Athb or Tikabyakhyana in the last section of Kacc on kita “primary

derivatives.”

2.4.3. Traceable verse quotations
Apart from the works that are quoted giving the name of the source, some quotations
correspond to older sources that are not directly mentioned, but simply introduced by

formulae: vuttan ca, honti cettha, tenaha. For instance, in Kacc-nidd ad Kacc 52 we read:

vuttan ca
namanamam sabbanamam samasam taddhitam tatha

kitanaman ca namanng namam panicavidham vade ti.?

The verses are practically identical to Kaccayanabheda 27:

namanamam sabbanamam samasam taddhitam tatha

1 Kacc-nidd 222,8-10: evam dassetum atthaggahanena ti adim aha idam vacanam poranakaccayanapathe
natthi tikabyakhyanavacanam gahetva thapitan ti vadanti.

2 Kacc-nidd 21,14-15.
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Pind does not include these types of references in the list of sources, even though he was
probably aware of the fact that some verses are found in minor grammars such as the
Kaccayanabheda. 1t is interesting that one of the most quoted, or paralleled works in Kacc-
nidd is the Jalini of Nagita Thera from Panya, without ever mentioning the title. I have also
found quotations from Saddhammasiri’s Saddatthabhedacinta, Dhammasenapati’s Karika
(which is quoted by name elsewhere'), Kaccayanasara, Sambandhacinta, Payogasiddhi,
Vacakopadesa, and Saddavutti.?

Sometimes it is not possible to determine whether we are faced with a quotation or a
mere parallel, for some ideas clearly belong to a shared stock. For instance, Kacc-nidd ad

Kacc 280 quotes this verse from Saddatthabhedacinta directly:

kriyanissayabhutani kattukammani titthare

yatthokaso ti so yeva paramparupacarato ti.3

But subsequently this other verse is quoted:

kiriyakattukammanam yattha hoti patitthita

okaso ti pavutto so catudha byapikadito.*

The latter is not found in Saddatthabhedacinta, but has a parallel in Saddasaratthajalini 393:

adharo kattukammanam kiriya yatthakarake

sa adharo ti vinneyyo catudha byapikadito.

1 Kacc-nidd, 223,7.

2 For minor grammars, see chapter I.

3 Saddatthabhedacinta 83; Kacc-nidd 112,16-17.
4 Kacc-nidd 112,23-24.
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Quite often a series of silokas is quoted in Kacc-nidd and we only find some of the padas in
some older source. This means that series of verses in Kacc-nidd may come from different

sources. For instance, in Kacc-nidd ad Kacc 285:

sambandhi viya sambandho rupato na kudacanam
datthum sakko ti vinnuhi nayate anumanato
asambhava tu sambandhe sambandhasahacaring

jatisankhyasamaharakiriyanam iwa sambhavo ti.!

Only the first siloka is from the Jalini.> The second one is not found in the Jalini, and I have

not been able to trace it.

2.4.4. Sangaha
The Sangaha (“Compendium”), despite its grand title, does not seem to be a very important

text. In this case we only have one quotation from the sarngahakaras, in plural, in Kacc-nidd

ad Kacc 287:

vuttan ca sangahakarehi
lingatthe kattukammatthe karane sampadaniye

nissakke samibhumatthe disatthalapane tatha.

1 Kacc-nidd 123,9-12.
2 Saddasaratthajaling 234:

sambandhi viya sambandho rupato na kudacanam

3 Kacc-nidd 126,4-6.
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The work is quoted as a type of karaka classification, for not all the Pali grammars agree on
which are the karakas and how many.' I am not sure if we have to understand the author in

the plural (sarigahakarehi) literally, as the author is usually referred to in the singular.

2.4.5. Niruttijotaka
Another interesting work that Saddhammjotipala quotes is the Niruttijotaka. For instance, in

Kace-nidd ad Kace 352:

niruttijotake pana yena va tarati-pa-samsattham niko ti pi vuttam.?

Leaving aside the textual problem between the B® and C°, Saddhammajotipala is highlighting
the difference between the sutta in Kacc and the sutta in Niruttijotaka. They are clearly

formulated in a slightly different manner:

Kacc 352 yena va samsattham tarati carati vahati niko

Niruttijotaka yena va tarati [carati vahati] samsattham niko

References to the commentary (vannana) on the Niruttijotaka are also found in Kacc-nidd.
This means that the Niruttijotaka itself is taken as a suttapatha (“thread of [grammaticall

rules”) and its commentary is treated separately:

tenaha niruttijotake taddhitavannanayam pi yena va tarati-pe-yena va samsaitham sajjitam
yojitam wva. tasma yena ti nidditthanavadivatthuto paresu atthesu tarati-pe-samsatthan ti

nidditthesu ti vuttam.’

1 For a full-fledged discussion on karakas “participants in the action” both in Sanskrit and Pali grammar, see
Kahrs, 1992: 10f and Gornall, 2014: passim.
2 I follow B°181,20-21. Cf. Kacc-nidd 173,12-13; niruttijotake pana yena va kariyati-pe-samsattham niko.

3 Kacc-nidd 173,22-25. Compare with B® 181,29-182,2: tenaha niruttijotake taddhitavanpanayam pi yena va
tarati-pa-yena vasamsattham sajjitam yojitam va. tasma yena ti nidditthanavadivatthuto parabhutesu atthesu
tarati-pa-samsaithan ti nidditthesu atthesu ti vuttam. Cf. Kacc-v 124,8-9: yena va samsattham. yena va
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From this reference we gather that the Niruttijotaka was a sutta very similar to the
Kaccayana, and that it had a commentary very similar to the wutti or the nyasa. The
Niruttijotaka was probably a treatise in the manner of Rup, Athb, which are recasts of
Kaccayana. Thus the interpretation of Niruttijotaka can be contraposed with Athb in Kacc-

nidd ad Kacc 359:

For this very reason, in the commentary on the taddhita section of the Niruttijotaka, it is stated:
“in the sense of comparison [means| in the sense of similarity.” In the Atthabyakhyana, however,
it is stated: “That by which the meaning is compared is called comparison, and the meaning

through comparison is the comparison-meaning.”*

2.4.6. Bijakhya

We find a few quotations of this work which was already known from the famous 1442
inscription of a library donated in Pagan.? Bode speculates on the content of the work called
the “Bijakkhyam, on algebra (7).” From the quotations in Kacc-nidd we know that it is not a
mathematical work, but a versified grammatical text, probably along the same lines of
Kaccayanabheda and other minor grammars. The title Bijakhya, which literally means “Seed-
explanation,” could perhaps be translated into English as “Pali Grammar in a nutshell.”
Saddhammajotipala only quotes this work in the Taddhita and Kita sections, that is to say in
the two sections on derivates. This could indicate that the work has a specific scope in
derivatives and hence the word bija- in the title could have the sense of “primary material”

from which the word is derived. In Kacc-nidd ad Kacc 354 it is said:

tarati. yena va carati. yena va vahati icc etesv atthesu nikapaccayo hoti va.

1 Kacc-nidd 176,21-23: teneva niruttijotakataddhitavannanaya ca upamatthe ti sadisatthe ti vuttam.

atthabyakhyane pana upamiyati attho etaya ti upama upamayeva attho upamattho ti vuttam.

2 PLB 106.
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In the Bijakhya, however, it is stated:
There is no vuddhi (Skt. vrddhi) in suffixes which go together with na [suffix] in words such as
[the colour words] “blue,” “yellow,” etc. The word phussa suffers the elision of the speech-sound

1 . . .
s." The replacement for siro (“head”) is sirasam.’

A similar observation from the same work is found in Kace-nidd ad Kace 362:

That is why he stated in the Bijakhya:
With five suttas have been taught the suffixes regarding the bhavataddhita.

There, with the word tu (“however”) the rest [of the suffixes] are taught by the knower of

taddhita.’

In the introduction to the Kitakappa, the work is quoted again in agreement with some

stanzas:

That is why he said:

Three [types of] suffixes should be known, namely kitaka, kiccaka as well as
the [suffixes| called kitakicca, which are shown in the science of words.

The kitaka should be generally understood as active, the kiccaka as passive
and the kitakicca, on the other hand, as both.

This is also stated in the Bijakhya.*

z

1 Because it is derived, allegedly, from vsprs “to touch” which becomes Vphas (phassati) in Pali.
2 Kacc-nidd 175,21-24:

bijakhyayam pana
na vuddhi nilapitesu paccaye sanakarake
salopo phussasaddassa sirassa sirasam vade ti
vuttam.
3 Kacc-nidd 177,26-28:
tenaha bijakhyayam:
desita pancasuttehi paccaya bhavataddhite
tattha sesa tusaddena desita taddhitannuna ti.
4 Kacc-nidd 245,10-15:

tenaha
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In the commentary of Kacc-nidd ad Kacc 627 there is a reference to a work called
Niruttibijakkhyane, which is also in verse and I think it is simply the Bijakkhya, even though

Pind lists it as a different title:

In the Niruttibijakhyana however it is said: “These six are called suffixes (paccaya): tabba aniya
nya ricca Tiriya kha,” because it stated:

“There are 13 kita suffixes and six kicca suffixes

15 kitakicca suffixes. 34 Overall.”

Therefore the kita suffix should be understood as a kitakicca and the kha suffix as a kicca.!

2.4.7. Bhassa

The title Bhassa probably means commentary in the style of a dialogue (Skt. bhasya).
Sometimes it is quoted from its author, the bhassakari. There are indeed many references to
this work starting from the Taddhita section. We understand that this is a commentary on
the suttas of Kaccayana independent from the Kacc-v reading, for, as we can see in Kacc-
nidd ad Kacc 384 atthadito ca “and when preceded by [number]| eight [the word dasa (‘ten’) is

replaced with ‘rasa’]”:

tayo paccaya vinneyya kitaka kiccaka tatha
kitakiccakanama ca saddasatthe pakasita
kitaka kattarinneyya bhavakammesu kiccaka
kitakicca tu sabbattha yebhuyyena pavattare ti.
bijakhyane pi vuttam.
1 Kacc-nidd 268,25-29:
niruttibijakkhyane pana tabba aniyanya ricca ririya kha ime chappaccaya kicca nama ti vatva
kitapaccayaterasa kicca honti cha paccaya
kitakicca pannarasa catuttimsa samasato ti

vuttatta kitappaccayo kitakicca ti ca khappaccayo kicca ti ca veditabba.
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In the Bhassaka this sutta is not there, it is included in the previous sutta only.?

This does not mean that the author of the Bhassa has joined this sutta with the previous
one, but simply that the purport of this sutta is already implied in the previous one, namely
Kacc 383 ekadito dasa ra sankhyane “In number, dasa becomes rasa when preceded by eka,
etc.” I think the economy of the Bhassa is correct as the interpretation of adi as etc. is what
even Kacc-v follows, giving as examples not only ekarasa “eleven” but also barasa “twelve,”
and we could easily include attharasa “eighteen.”” It is therefore possible that Kacc 384 is an
interpolation.

There are more quotations of the Bhassa, for instance Kacc-nidd ad Kacc 417

anattyasitthe nuttakale pancama:

In the Bhassakari and other works, however, also take the technical name anatti as an artificial

technical name.?

My translation here is very tentative as I do not understand the meaning of
parikappitasannam in Kacc-nidd very clearly. It could mean something like “a falsely
imagined term” or simply an “artificial term.”

Another instance is found in Kacc-nidd ad Kacc 441 dhaturupe namasma nayo ca
“when it has the form of a verb, after the noun the affix Naya also [expresses the sense of

doing”:

Also the Bhassakari states: “after the noun there is the suffix naya in the sense of doing.”*

2 Kacc-nidd 183,18-19: bhassake idam suttam natthi pubbasutteneva sabbam sangahitam.
2 Kacc-v 136,22.
3 Kacc-nidd 211,27-28: bhassakari-adisu pana anattisannam parikappitasannam ca karonti.

4 Kacc-nidd 222,23-24: bhassakarina pi namasma nayappaccayo hoti karotyatthe ti vuttam.
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In this case the Bhassa supports Kacc-v. In fact the Bhassa seems to be a gloss very similar
to the vutti.

We also find verses from the Bhassa, for instance in Kacc-nidd ad Kacc 455
attanopadani bhave ca kammani “the attanopadani [affixes are used] in the intransitive and in

. 1
the passive”:

And the Bhassakari states:
It should be easily understood that “attano” [i.e. attanopada, is used] in the impersonal, the
passive and the active. The [verbs which| by virtue of their verbal root [are| transitive, [are

used] in the impersonal [when conjugated] in the third person singular.?

In Kacc-nidd ad Kacc 569 padito ritu after [the verbs of the group| beginning with pa ‘to

protect’ the affix ritu® [applies]” the bhassakari gives an alternative reading to the sutta:

For in the Bhassakari the sutta text is also presented as: “patisma ritu.*
The difference between this reading and padito ritu is that the latter includes other verbal
bases. Another difference of sutta formulation in the Bhassa is mentioned in Kacc-nidd ad

Kacc 626 kattari kit “the kit [affixes apply] in the active:”

1 For the concept of bhava in Sanskrit and Pali grammars, see Deokar, 2008: 310f.
2 Kacc-nidd 227,5-7:
bhassakarina ca vuttam
attano ti suvinneyyam bhave kammani kattari
dhatuya kammaka bhave pathamekavacanam tatha ti.
3 The ritu affix is equivalent to the Sanskrit -itr ending that we find in pity “father.” According to Kacc-v

186,17: puttam palayatr ti pita “he protects the son that is why [he is called] ‘father’ (pita).” The nominative
of pitu is pita according to Kacc 199 satthupitadinam a sismim silopo ca “after the words of the group
beginning with satthu, pitu, etc. a [ending is prescribed] in the nominative singular and the si affix [of the
nominative singular] is elided.”

4 Kacc-nidd 257,20-21: bhassakariyam pi hi patisma ritu ti suttapatho dissati.
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In the Bhassakari manual, however, having established the una affix in the beginning, it begins

by saying: “karavapajimisv adisadhya subhi una’

The sutta Kacc 626 kattari kit is the first of the unadi section of Kacc. The quotation from
the Bhassa seems to be a Pali rendering of Unadisutra 1.1. krpavajimisvadisadhyasubhya un.
Do we need to understand, therefore, that the work called Bhassa is simply Patanjali's
Mahabhasya? Although it is a temptin conclusion, we shall consider a very interesting line
from the Bhassa is found in the colophon of the last chapter of Kacc-v, namely at the end of

the unadi section:

In the Bhassakariya, which puts this chapters in the eighth place, it is also stated: “the eighth
section of the grammar of the natural (sabhava) language, called explanation of the wunadi, is

finished.”?

The expression sabhavaniruttibyakarane is found in C° and B°. If the original reading was
sakayanirutti, it would be a reference to the well-known, and controversial, Vinaya passage
about the language of the Buddha’s discourses® in which the expression sakayaniruttiya “in
his own expression” is used. Perhaps sabhavanirutti means the same, or it is a corruption of
sakayanirutti. But I suspect it is rather related to the tradition mentioned for the first time
in Buddhaghosa’s Visuddhimagga. According to this tradition, the Magadhi language, that is

to say Pali, is the “root language” (mulabhasa) of all beings, and any child would naturally

speak Pali if not taught any other language.* This idea is also found in the Rupasiddhi.®

1 Kacc-nidd 267,33-268,2: bhassakaripakarane pana unapaccayam adimhi thapetva karavapajimisv adisadhya
subhi una icc evam adim aha.

2 Kacc-nidd 278,14-16: bhassakariye pt imam kappam atthamatthane thapetva sabhavaniruttibyakarane
unadiniddeso nama atthamo kando parisamatto ti vuttam.

3 Vin. IT 139,1f.
4 Cf. Vism 441,34: magadhikaya sabbasattanam mulabhasaya “[speak] in the Magadhi language, the root

language of all beings.”
5 Cf. Rup 42,19-20:

sa magadht mulabhasa nara yayadikappita,
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From all these quotations we understand that the Bhassa is a grammar like the
Kaccayanavutti, that is to say, it contains a particular version of the suttas alongside an
original commentary. This grammar, as Kacc, had the vocation of being a general reference
grammar for the Pali language. Although based on Sanskrit sources, it does not seem to a be

a straightforward adaptation of Patanjali's Mbh.

2.5. Authority of the Kalapa (Katantra)

It is interesting that among the quoted authorities of Saddhammajotipala we can also count
the Katantra, known also as Kalapa. It is referred to as an authority for the grammar of the
Pali language. As an instance of this, I will translate a part of the commentary of Kacc-nidd
ad Kacc 17 yam edantassadeso “ya is the replacement of an ending e.” Note how the

commentary is on both Kacc and Kacc-v as if they were the same text:

“— O teacher: why does the master state the word ‘in some places’ (kvaci) [in the vutti]?”

“— O pupil, because the expression ‘in some places’ excludes [the application of Kacc 17] in
cases such as tenagata [= te anagata, instead of ty anagatal, in which a vowel follows, but [the
speech-sound] e does not become ya. That is why the word ‘in some places’ is stated. The word
nettha has to be analysed as ne ettha. Even though there is a phonetic kinship between the two
speech-sounds e, we rely on the statement of the Kalapa, namely that these [two speech-sounds]
are not the same, [and] because they are not the same, the second e is elided by the application

of the sutta va paro asarupa [Kacc 13]!

brahmano ca’ssutalapa sambuddho capi bhasare.

1 Kacc-nidd 11,30-36: bho acariya, kvaci ti padam kasma acariyena vuttam. bho sissa, tenagatatyadisu sati pi
parasare kvacisaddena nivaritatta ekarassa yakaradeso na hoti ti napanattham kvact ti padam vuttam. nettha
ne ettha ti padacchedo, ekaradvayassa sutisamanabhave pi asamana ti kalapavacanam nissaya asamanabhavato

va paro asarupa ti suttena paralopo hoti.



132 Aleix Ruiz-Falqués

2.6. The Suttaniddesa and the textual transmission of Kaccayana

Pind was the first to notice that Kacc-nidd is an important source of information about the
textual transmission of Kacc and Kacc-v. For instance, in the commentary upon Kacc-v 20,
Saddhammajotipala informs us that in some manuscripts the vutti reads tro tassa instead of
tro ttassa. He says that only the second reading (patho) is correct (sundaro).' If we follow
Kacc-nidd, we conclude that Kacc and Kacc-v, already in the 15th century, were transmitted
as one single corpus. In other words, what we call Kaccayana is actually our version of the
suttas together with the vutti.

In the commentary on Kacc 436, Saddhammajotipala refers to katthaci potthake “in
some book” where the sutta ends in the word ca. He concludes that this reading fits well in
his own interpretation.? That is to say, he decides which manuscript has a better reading
according to his own interpretation of the sutta, and not according to any other formal
criterion.

In the commentary on Kacc 440, Saddhammajotipala removes a reading that has been
incorporated in Kacc from the Tikabyakhyana. 1 am not sure on what principle
Saddhammajotipala is rejecting the originality of this reading, for maybe it was the
Tikabyakhyana that cited an even older version. In any case, such types of textual criticism
have been adopted by Pind in his critical edition of Kaccayana and Kaccayanavutti.

Another interesting case of variant reading, where a sutta is found in a different form
in some sources, is Kacc-nidd ad Kacc 562 isadusuhi kha (C° isadussuhi kha). Here
Saddhammajotipala informs us that there is also a different reading: isadususaddaparehi (C°
1ssadususaddaparehi). Surprisingly, he does not object to this alternative reading with the

formula ti patho na sundaro.

1 Kacc-nidd 12,29-30.
2 Kacc-nidd 218,30-31: katthaci potthake bhuja-pe-tthesu ca ti cakarasahitam pi atthi, evam sati caggahanena
ti imina sameti.

3 Pind, 2013: 156 n.4.
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On one occasion we find a reference to the Sinhalese version, that is in the examples of

Kacc-nidd ad Kace 279:

aradho me ranno aradho me rajanam ti ettaka yeva payoga sihalapotthakadisu dissanti, na

aradho me raja aradho mam raja ti payoga.'

“I pay homage to the king,” “I pay homage to the kings,” such type of examples are found in

Sthala books and others (adisu), and not the examples aradho me raja and aradho mam raja.

Then Kacc-nidd also gives the following examples: aradho ham ranno ti pi patho atthi? and
aradho me raja ti adim aha,’® again further on: evam aha aradho te ham tam aham aradho ti.*
This passage has been controversial in the tradition of Pali grammar as they seem to derive
from Sanskrit usage. In Rup the examples is worded as follows: aradho me ranno arajjhatz,
rajanam va aparajjhati® but in Sadd aradho ham ranno aradho ham rajanam. As Kahrs has

pointed out, the reason for this confusion may be that the examples are made up for the sake

of the example, and they do not represent a particular canonical usage of Pali.®

2.7. Far fetched interpretations

When Saddhammajotipala wrote the Kacc-nidd, several grammarians had already tried to
improve on the sutta and commentary of Kaccayana. Our author however stuck to the old
sutta with its vutti, most probably because of the authority that was attached to the figure
of Maha Kaccayana, a direct disciple of the Buddha and, according to some traditions, the

author of Kacc. The conservative decision of Saddhammajotipala entailed that sometimes he

1 Kacc-nidd 166,17-20.

2 Kacc-nidd 106,34-35.

3 Kacc-nidd 107,4-5.

4 Kacc-nidd 107,8.

5 Rup 102,8f.

6 Sadd 696,2-3. For further discussion on this topic see Pind, 2013: 92 n.14; Kahrs 1992: 85-86.
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had to solve inconsistencies of Kacc by means of far fetched interpretations, scholastic
arguments that would not stand the criticism of other Pali grammarians. I will offer now
some instances in order to illustrate this.

In the sutta Kacc 28 paradvebhavo thane allows for the doubling of a consonant after a
vowel when suitable (thane); and subsequently Kacc 29 vagge ghosaghosanam tatiyapathama
specifies that any consonant, voiced or unvoiced, adopts the third and first of the same vagga.
We understand that this rule applies only to consonants of the second and fourth position in

a particular consonant group, and excludes the fifth position, but the sutta does not specify

it. The commentators therefore have to explain why it is so.! This is what

Saddhammajotipala tells us:

Even though it has been stated in general that “according to the group, voiced and unvoiced are
replaced by the first and third [speech-sound of the group|,” it should be understood in this
way: “the consonants of the fourth and second positions become double adding their equivalent
from the third and first speech-sound of their group [respectively].” And by this [specification
(7)] there is no contingency about the fifth position [i.e. the nasal speech-sound of the group],
because making a paribhasa out of the previous sutta which prescribes a general rule for
doubling, by the present sutta a specific doubling rule should be applied [that is to say, a
specific rule that overwrites the general rule]. Some, however, make a paribhasa out of the
present sutta, and they state that the doubling should be carried out [not by the force this
sutta, but] by the previous sutta. This however is prohibited by the statement: “Because this
[sutta (?)] does not prescribe what is not already obtained, but only limits what has been

obtained by the previous sutta.”?

1 Rap 40,7-10.

2 Kacc-nidd 15,7-15: vagge ghosaghosanam tatiyapathama ti samannena vutte pi vagge catutthadutiyanam
tabbagge tatiyapathama ti vinnayati. tena ca pancame  tatiyappasango  natthi, pubbasuttena
dvebhavasamanniena paribhasam katva imina suttena asadisadvebhavo katabbo. keci pana imina suttena
paribhasam katva pubbasuttena dvebhavo katabbo ti vadanti. tam pana “idam hi na sampattam vidadhati,
atha kho pubbasuttena sampannam niyameti” ti vacanena virujjhati. So reads the quoted text in Mmd 43,1.
Kacc-nidd C° wrongly reads nasampattam vidadhati. The Burmese edition of Kacc-nidd (B° 19,8-9) skips
part of the quotation: tam pana idam hi pubbasuttena sampattam niyameti ti vacanena virujjhati.
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If I understood him correctly, Saddhammajotipala thinks that by simply interpreting Kacc 28
as a paribhasa, as the Mmd does, the problem is solved. But in the formulation of Mogg 35
catutthadutiyesv esam tatiyapathama, for instance, the sutta does not leave room for
ambiguities. This formulation was surely known by Saddhammajotipala, and yet the Burmese
grammarian was reluctant to accept Moggallana’s improvement and defended the validity of
the Kaccayana system. [ think the symbolic power of Kaccanaya should not be
underestimated. For according to the tradition, this grammar was inspired by the Buddha
and composed by the arahant Maha Kaccayana, an arhant who was a direct disciple of the
Buddha.!

A similar problem is found in the commentary of Kacc-nidd on Kacc 31 vaggantam va
vagge. This rule prescribes the assimilation of final niggahita (Skt. anusvara) to the nasal of
the same group as the following consonant. This is a well know rule. For instance: dhamman
care sucaritam (“one shall practise the Dhamma correctly”) instead of dhammam care
sucaritam. Now, the Kacc-v says that “with the mention of va [in Kacc 31] the niggahita is
actually replaced by the sound [”* This is a more or less acceptable extension (atidesa) of the
rule by the force of the word wa, interpreted in a rather unsystematic manner. The real
problem lies in the subsequent example given by the Kacc-v: puggalam. This is the example
in Pind’s edition, following, I think, the Sinhalese tradition. The word puggalo is the text
received by Kacc-nidd, and pullirigam in other textual traditions. From the textual divergence
we can already suspect that there is something wrong with this example. It is easy to see
that pullingam is the right example of the rule and puggalo is not. But Saddhammajotipala

tries to explain how the word puggalo (or puggalam) can be derived from Kacc 31:

1 Modern scholarship however dismisses this tradition as pure legend. See Pind, 2012: 71.

2 Kacc-v 10,5-6: vaggahanena niggahitam kho lakaradeso hoti.
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In the example puggalam, because of the governance of niggahita, the vibhatti am [acc. sing.] is
stated by the force of the implication (upalakkhana). In examples such as puggalo, having
established the nominal base pugga, we take the replacement o for the wvibhatti si [nom. sing.],
and, by the sutta niggahitan ca [Kacc 37|, we apply the augment m. By the word wva in the
present sutta the niggahita is substituted by [ and the form puggalo is derived. The same should

apply to the other examples.!

This is a far fetched, if not utterly desperate explanation of how to arrive to the word

puggalo. The procedure our commentator has followed is the following:
* pugga - SI > * pugga - o > * puggam - o > puggal - o

This way of using the suttas is simply anarchic and cannot match the grammatical precision

of other Buddhists scholars such as Vimalabuddhi or Moggallana.

2.8. Word enumeration

Another important mechanism in textual transmission is the word enumeration device after
every sutta. Even though the mechanism is taken from Mmd, sometimes the Suttaniddesa
differs from Mmd and therefore gives a different interpretation of the sutta text. For instance:
Kacc 202 satthunattan ca “After the word satthu ‘teacher’, the affix a also [before nam
vibhatti, optionally].” Mmd says this sutta consists of three words, without accurately
mentioning them because “the meaning is easy to understand” (attho suvinrieyyo va®). But
Kacc-nidd says it consists of four words: satthu, nam, attam and ca. Furthermore the
Suttaniddesa is at pains to prove that nam is a “locative of condition” (nimittasattami) and

forces the argument to the following extent: “in the word nam there is elision of the locative

1 Kacc-nidd 16,2-7: puggalan ti ettha hi niggahitadhikaratta amuvibhatti upalakkhanavasena vutta. puggalo ty
adisu pugga iti lingam thapetva sivacanassa okaradesam katva niggahitan ca ti suttena niggahitagamam

katva imina vasaddena niggahitassa lakare kate puggalo ti rupasiddhi. evam sesesu pi.

2 Mmd 168,5.
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case ending” (nan ti ettha sattamilopo'). This is obviously wrong. The author is simply trying
to read the word nam (which is the wvibhatti for dat. gen. pl.) in the sutta, when the
commentaries actually state that the word nam is taken by anuvutti from Kacc 201. The way
we should analyse the sutta, as Pind has edited, is satthuna (abl. sing. left context) attam or
attam (“the state of being the a [affix]”) ca “also.” And we do not read nam in Kacc 202

itself, but namhi (“before nam vibhatti”) by anuvutti from Kacc 201.

2.9. Grammar vis-a-vis Buddhist Philosophy

We have seen in the first chapter how Pali grammarians are also philosophers. Sometimes
Saddhammajotipala delves into topics that are philosophical in nature. The solutions he
presents do not necessarily correspond to the Abhidhamma point of view, but they are
nontheless acceptable for a Theravadin. For instance, in the definition of mama which is a
noun or a name, the philosophical distinction between the particular and the universal comes
into action. In the commentary on Kacc 52, this double definition of nama (“name” or

“noun”) is given:

It is called name (nama) because it points towards (namati) objects [directly], or because it
causes to convey (nameti) its own meaning. For, when someone sees a particular substance
associated with a meaning, it is called name because it points to the meaning [i.e. the referent].
And when somebody hears a word that is a name, it is called name because it causes the

signification of its own meaning.?

I think this definition of noun may have as one of its sources Bhartrhari’s commentary on the

Mahabhasya, where the Sanskrit grammarian states that a word has the power of

1 Kacc-nidd 74,9-10.

2 Kacc-nidd 21,4-6: tattha atthe namati attani catthe nameti ti namam. yada hi atthasankhatam dabbam
passati tada atthe namati nama, yada namasaddam sunati tada attani attham nameti nama.
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illuminating itself and also the power of illuminating other substances.? If not directly from

Sanskrit sources, I think at least the Rupasiddhi may be the direct source of Kacc-nidd:

The designation of a substance is called nama because it points towards the objects or to its

own meaning.’

2.9.1. Philosophy embedded in paribhasa suttas

In the Suttaniddesa we find frequent references to paribhasa suttas, that is to say
“metarules.”? It has to be stated in the first place that there is not a canon of paribhasas in
Pali. Inherited from the Sanskrit tradition, these maxims are immanent in the Pali
grammatical tradition. Some paribhasas encapsulate a way of thinking that implicitly
represents the philosophy of the grammarians. For instance, a very oft-repeated paribhasa is
vatticchanupubbika saddappavatti “the use of a word depends on the intention of the
speaker,” recorded in Pali for the first time in Mmd (not once, but thirty-two times), where
we read vatticchanupubbika saddapatipatti.* This philosophical statement denies the objective
value of words and fits in well in the context of Buddhist philosophy. And what is more
peculiar, as we will see, is that all these philosophical concepts are applied to the

grammatical text only, not to spoken and written language in general.

3 See MBD 6, 1.4: dvisaktih Sabda atmaprakasane ‘rthaprakasane ca samarthah. yatha pradipah atmanam
prakasayan nidhyarthan prokasayati. yas tv adhyatmikah indriyakhyah prakasah sa atmanam aprakasayan
bahyartham prakasayatiti.

1 Rup 41,3-4: atthabhimukham namanato, attani catthassa namanato namam dabbabhidhanam.

2 Apart from some paribhasas, the Suttaniddesa also resorts to well known grammatical techniques as old as
the time of Pataifijali. The threefold adhikarasutta, namely mandukagatika “frog’s way,” sihagatika “lion’s
way,” yathanupubbika “according to sequence.” They are for the first time defined in Pali in Mmd 62,12-13.
The mandukagati is used throughout the work, in the same way as in Mmd. The sihagati is used but twice
in Kacc-nidd, the two lion’s gaze suttas being Kacc 52 jinavacanayuttam hi and Kacc 463 dhatulingehi para
paccaya. In Mmd the sthagatika device is referred to in Kacc 48, Kacc 52 and Kacc 297. There is no
yathanupubbika adhikara in Kacc-nidd, but Kacc 52 is recognised alternatively as a yathanupubbikaparibhasa

if we follow Rup 41,22-23. In Mmd also there is no yathanupubbika rule.
3 For instance Kacc-nidd 24,27.

4 For instance, Mmd 18,6-7.
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In Kacc-nidd ad Kacc 319 there is a reference to another paribhasa: vuttatthanam
appayogo. It is called a sutta,' although it is not a sutta of the Kaccayana grammar. This
paribhasa is frequent also in Mmd.” The meaning of vuttattha (Skt. uktartha) is “a word or
expression whose sense has been already expressed.” The metarule uktarthanam aprayogah is
frequently used in the Mahabhasya and the varttikas, and it is cited in many grammars as a
principle against the repetition of words that have already been stated.?

Some of the paribhasas in Kacc-nidd, however, have no precedent in Mmd. For

instance:

antarangabahirarigesu antarango va balavataro hoti ti vuttatta®

Because it has been stated: “Among antarariga and bahirariga [suttas], antaranga is stronger.”

The technical term antaranga, dialectically opposed to bahirarga, represents generally some
sutra that is an “inherent member” in the string of a particular word formation. That usually
means that an antaranga sutra is one that has already been taken into account at the
moment when we are applying a subsequent sutra which comes, as it were, from the outside
“of the body (anga)” of the word at that particular stage of word formation. Hence the name

bahirarnga (for a detailed discussion of the term see DSG sv antarariga).

2.9.2. Two philosophical approaches to grammar
Another interesting feature of Kacc-nidd are the two types of philosophical approach to
language, namely the jati and the dabba approach. Again, this approach is self-referential, for

it is applied not to the study of real linguistic usage but to the study of the grammatical text

1 Kacc-nidd 145,19.

2 For instance, Mmd 22,6-7.
3 DSG sv uktartha.

4 Kacc-nidd 131,13-14.
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itself. These two views replicate the division between akrti and dravya that we find in
Patanjali’s Mahabhasya.! In the case of Kacc-nidd, the categories akrti (or jati) and dravya
(P. dabba) are not meant to be used in the understanding of reality in general, but only to
understand grammatical phenomena, that is to say the sutrapatha. According to the jati
approach, a word in the singular stands for the universal or class, jati; the dabba approach
conversely maintains that the particular, in the singular, expresses a multiplicity of individual
instances, reduced to a singular suffix by the principle of “single remainder” ekasesa (Skt.
ekadesa®). Let us examine one of these places where Saddhammajotipala refers to these two
philosophical approaches. In Kacc 61 sagamo se the augment s is prescribed before the sa
case ending (sa is dat./gen. sing.), for instance, if we want to derive purisa in the dat./gen.
sing. with the wvibhatti -sa, by applying Kacc 61 we obtain purisa-s-sa. Now let us see

Saddhammajotipala’s commentary on the word se in the sutta:

Here also, even if the wibhatti sa implies two case endings, namely the fourth and sixth,
according to the opinion of the universalist teachers, the word se in the sutta is a singular.
Alternatively, however, according to the opinion of the particularist teachers, sa is a singular by
single remainder (ekasesa), but it actually expresses every different sa case (that is to say, sa =

dative singular and sa = genitive singular).’

This seems to me a very peculiar use of the jati/dabba dialectics. Apparently, according to

Saddhammajotipala, one could argue that Kaccayana, the author of the grammatical treatise,

1 For a discussion of these terms in Patafijali see Joshi 1968: 29f. This distinction is not from Mmd, because
the only moment where the jati and dabba padatthaka approach is referred to in Mmd is in the commentary
on the first sutta of the samasa section (Mmd 258,4), only to conclude that there is no conflict between the
two approaches, something that Saddhammajotipala also tries to prove in the passage I have quoted.
Therefore we must understand that the present philosophical considerations are Saddhammajotipala’s own

contribution.

2 DSG sv ekasesa: “a kind of composite formation in which only one of the two or more words compounded
together subsists, the others being elided.” For the concept of ekasesa in the Pali grammatical tradition, see
Deokar, 2008: 306f.

3 Kacc-nidd 28,7-10: etthapi sati pi catutthichatthisakaradvaye jatipadatthakacariyamatena se ti ekavacanam
katam, dabbapadatthakacariyamatenapi va so ca so ca so ti ekasesanayena ca ekavacanam katam.
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sometimes uses the universalistic approach and sometimes the particularistic approach. This
could be understood as an inconsistency. In this regard, Saddhammajotipala tries to solve the
problem in his commentary upon Kacc 74 when the purvapaksa suggests that the free
alternation between the jats and the dabba approach involves a contradiction. The siddhantin

replies, categorically, in the negative:

No. Because sometimes the sutta is formulated without dismissing the opinion of the
particularist master. Also, Bhadanta Maha Kaccayana Thera, according to the opinion of both
the universalist and the particularist masters, has formulated a sutta sometimes depending on
the universal and sometimes depending on the particular. Therefore the understanding of the
words has to follow the intention of the speaker, that is to say, of the teacher. Enough with the

excursus now. !

It seems that Saddhammajotipala is moving in the coordinates of Buddhist pragmatism all
the time: every concept is a convention only to be assessed by its power to explain
phenomena.

These passages show an awareness of the disctinction between jati and dabba. The fact
that they are seen as conflicting philosophical approaches probably indicates that Burmese
Theravadins were familiar with the Indian philosophical debate around the question of
whether words and concepts represent the particular realities known by the sense organs or
whether they represent the concept, the universal, through which sense perception can
become meaningful. As I have said, Saddhammajotipala and other Pali grammarians, even
though they are aware of this problem, try to keep a safe distance and argue that both are

valid points of view.

1 Kacc-nidd 36,1520: na. kadaci dabbapadatthakacariyassa matim achaddhetva suttassa katatta ti
bhadantamahakaccayanattherenapi  dvinnam  jatipadatthakadabbapadatthakacariyanam — matiyanulomena
kadaci jatyapekkhaya kadaci dabbapekkhaya suttam katan ti. tasma acariyassa  vatticchanupubbika

saddappavatty ti. nalam atippapancena ti.
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2.10. Optionality

Among other techniques of grammatical speculation, we find in Kacc-nidd a very brief
discussion on optionality. Indeed, one of the main objections that modern scholars have raised
against the Kaccayana grammar is the lack of a systematic arrangement, especially regarding
the loose usage of the particles ca for anuvutti and va for anuvutti involving optionality.'
These particles function like a glue that keep the sutras joined together in a bigger, organic
whole. Saddhammajotipala tries to clarify the exact meaning of nava in his commentary on
Kacc 144 tavam maman ca nava “Sometimes, [the words] tavam and mamam [replace the

accusative singular case ending].”

Why, now, is the expression nava used in the sutta? It has been used in order to explain that
the word nava has the meaning of an option (vibhasa) in the sense of “sometimes.” Because it is
generally stated that the word va and the word wvibhasa have the same meaning, and the word

kvaci and the word nava also have the same meaning.?

In his well-known study Panini as a variationist, Paul Kiparsky® has defended the idea that

there are different degrees of optionality in Panini’s sutra, but neither Katyayana nor

1 Pind 2012: 82-83; Deokar, 2008: 367f. The problem was already observed by Senart, 1871: 94: “ Nous avons
visiblement affaire a une collection d’observations grammaticales bien plus qu’a une grammaire méthodique,
ot chaque mot serait pesé et les limites naturelles de chaque régle seraient nettement définies” Franke (1902:
14) is also very critical with the lack of systematicity in Kacc: “Seine grammatische Auffassung ist im
Ganzen durchaus unwissenschaftlich, ja sogar mit dem elementaren Massstabe gemessen verkehrt: auf der
einen Seite zu einseitig beschrankt, weil Kacc. die sprachlichen Erscheinungen ganz allein vom Standpunkte
des Pali aus erklart, die genetische Verbindung mit dem Sanskrit aber ignorirt und so zu absurden Angaben
gelangt (Beispiele: g in puthag [= Skt. prthak] und in pageva [aus Skt. prak oder vielleicht praga] soll ein
eingeschobener Laut, agama, sein nach I, 5, 1 und 2)” And later on he adds: “[AJuf der anderen Seite zu
witherzig, weil er nicht ausschliesslich die Sprachtatsachen des Pali verzeichnet, sondern daneben auch
einfach die Sanskritgrammatik in grossem Stile ausgeschrieben, und zwar nicht nur deren Technik sich
angeeignet, sondern auch viele von deren sachlichen Regeln gewaltsam auf das Pali tbertragen hat.” But
neither Senart nor Franke consulted Mmd.

2 Kacc-nidd 60,14-17: kasma puna navaggahanam katan ti. navasaddo kadaci vibhasattho ti napanattham
katam. wasaddo ca vibhasasaddo ca samanattho, kvacisaddo ca navasaddo ca samanattho ti hi

yebhuyyavasena vuttan ti.

3 See Bibliography: Kiparsky, 1979.
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Patanjali were aware of them, and therefore these different degrees have been overlooked for
“over two thousand years” in the tradition.' This example from the Suttaniddesa shows that
some Pali grammarians were aware of two different degrees of optionality, not three. The first
one corresponds to Panini’s va and wvibhasa, and this is a type of optionality where, among
two options, one is preferable. The second type corresponds to Panini’s anyatarasyam and, in
this case, either option is fine. Interestingly, the Pali correspondence between va and vibhasa
contradicts the Paninian equation nava = wvibhasa. I will return to this question in the final

chapter.

1 Kiparsky, 1979: 1.
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2.11. Poetic language

The Suttaniddesa, like Mmd and other Pali grammatical works, resorts to figurative or
poetical language in order to illustrate certain phenomena. This style in Pali was already
there in the Mmd, where the mechanism of akkharas “speech-sounds” becoming a meaningful
word is explained with the classical Buddhist simile of the chariot! or the simile of the
firebrand.? The word is always seen as a conventional reality, and sound as the ultimate

reality.®> An original, and amusing, simile in Mmd is the following:

1 Mmd 14,23-15,6: atha va akkhara ti vutte akaradinam napanattham idam suttam vuttan ti vadatha. kim tesv
akaro yeva akkhare vadati. tatha khakaro tatha rakaro udahw sabbe va ti. kinc’ ettha. yadi tava akaro va
akkhare vadati. niratthakam itaresam vacanam. yadi pana na vaekkhati. yatha sakkharakathala telam paticca
avayave niratthaka va rasim katva pilita pi niratthaka va honti. evam avayave pi vattum asamatthataya
samudita pi asamatthata va bhaveyyun ti codana. yatha pana rathacakkanemikubbaradayo gamanam paticca
avayave kincapi niratthaka. tathapi samudita satthaka va sambhavanti evam sampadam idam datthabbam.
ayan hi tesam sabhavo. samudaye va satthakata ti pariharo “But when you say akkhara and according to
this rule [Kacc 1] sounds express the meaning: Is it that the sound a means akkhara, and also the letter kh,
and also the letter ... or is it all of them together that express the word akkhara? Because if the sound a
alone can function as the other sounds [to express the meaning of akkhara], then the utterance of the other
sounds is useless. However, if a does not function as the other sounds, letters being just a collection of
pieces, would become meaningless (lit. useless), like the parts of a broken pot [are useless] to contain oil.
Thus, because the parts are unable to express the meaning, the whole would be also unable to express any
meaning. This is how we have to understand (dafthabbam) that it is produced (sampadam): It is like the
components of a chariot: the pole, the wheels, etc. Each one, by itself, cannot move and is not useful [to
travel], but if you assemble (samudita) them, they move and become useful. This is their nature: assembled
(samudaye), they become useful.”

2 Mmd 15,6-16: yady evam tumhehi suttam eva na vattabbam. kadaci pi tesam samudayabhavato. tatha hi
akaram sutva khakarassa savanakale akaro nassati. khakaram sutva rakarassa savanakale khakaro nassati.
evam samudayassa anupaladdhi hoti. evan ca sati atthavabodho na hoti ti codana. wyatha pana
paribbhamanam adittam alatam passato tam cakkam viya dissati. na ca tada ekakkhane sabbatthopalambhati.
evam sante pi tam satthanam agatam arammanam katva pavattesu nanacittasantanesu niruddhesu tehs
gahitakaram sabbam sampindetva cintayantassa alatam cakkam viya dissati. sabbatthopalabbhamanam viya
ca atilehuparivattitaya cittasantanassa “If what you say is true, then the sutta itself cannot work. It is not
proved that [sounds| constitute an aggregate. When the letter kh is heard after the letter a, the letter a has
already disappeared. Thus it is impossible to understand them as an aggregate (samudaya); and if this is
true, we must conclude that there is not expression of any meaning. So far the objection. [We answer:] This
is like when someone makes circles with a fire brand. For the one who sees it, it looks like a wheel of fire.
And it is not that he grasps the whole object in a single moment. What happens is that, even if he does not
grasp the whole sequence in a single moment, he makes an object [of thought] (arammana) with the
apparent staying together. Even if the different ongoing fluxes of mind are constantly disappearing, he
collects them, grasping them as a whole, and for the one who has his thought on it (cintayantassa), it looks
like a circle of fire. The same happens with the understanding of every meaning with the very swiftly

turning (atilahuparivattitaya) flux of mind (cittasantanassa).”

3 The idea is repeated in many places, as an example I quote Saddatthabhedacinta 6:
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Here it might be true that letter a, the group of k, kh, g, gh, and h arise in the same place, that
is to say, the throat, but they are heard as different sounds. The same happens when from the
womb of a particular woman many children who are different [in colour and other qualities| are
born. This is how we have to understand it. One may object: “If, in one single place of
articulation, different sounds may arise, why not other different sounds [apart from those you
describe]?” This is because a particular place of articulation is not the field for every sound.
Similarly, in the womb of a woman many different children can be born, but not other beings

such as a nestling, a calf, etc. This is the right way of understanding it."

A favourite example in the Suttaniddesa is the simile of the candakanta or “moonstone” in
contrast with the simile of the shadow of the tree. This contraposition is presented in order
to illustrate two different situations. In the first one the cause of the application of a rule
should not necessarily be there (that is to say, be explicitly stated in the sutta) in order for
its effect to obtain. In the second case, the cause of application or condition should be
necessarily present, otherwise the effect does not obtain. For instance, in Kacc 199
satthupitadinam a sismim silopo ca the sutta prescribes that names of the satthu and pita

type, by anuvutti of Kacc 189 sy a ca, replace the si case ending with a, and si is elided.

anitthite pade vanno paramattho sunitthitam
padam pannattisaddo ti saddo bhavati dubbidho.

“Sound is twofold: when a word is not yet formed, it is a speech-sound (wvannpa) [which is] the ultimate

reality; a formed word is called concept sound.”

1 Mmd 11,11-18: tattha ca avannakavaggahakara kincapi kanthe va jayanti. tatha pi kalasutibhedehi bhinna ti
veditabba. yatha hi ekissayeva itthiya gambhe uppajjamana daraka vannadibhedena bhinna honti. evam imani
pi datthabbani. yadi panekasmim thane visadisakkhara pi jayanti. anne pi visadisakkhara tattheva kasma
nuppajjantt ti codana. tassa sabbesam akhettatta. yatha hi ekissayeva itthiya gambhe wvannadivisadisesu

darakesu jayantesu pi na anno kukkutagonapotakadayo uppajjanti. evam sampadam idam datthabbam.
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Here, indeed, even in the absence of the condition for application, its effect is not destroyed, as
the shedding of droplets from the moonstone, and unlike the shadow of the tree projected on

the earth. This is how it should be understood.?

The context for understanding this simile is the following: in the previous sutta, the final - a
has been replaced with -u, and now the -u, in nom. sing. is replaced with -a. The point is
that, even when there is no nimitta, that is to say when we are not in the first case ending
(sismim), the effect (of the previous rule), i.e. the -u ending, is not lost, “does not perish.”
And the metaphor says: it is like the water dripping from the moonstone, and unlike the
shadow of the tree on the earth. For, according to the poetical convention, when the
moonstone has absorbed the rays of the moon, it keeps dripping shiny droplets even when the
moon disappears. Conversely, the tree projects a shadow when the sun (the nimitta) is there,
but when the sun is not there, the shadow immediately disappears.?

A cryptic poetical simile is found in the Kacc-nidd commentary on Kacc 273. The
opponent, overlooking the fact that vyakarana sutras function as a bottom to top and top to
bottom mechanism where all the rules are interconnected, argues against the circularity
involved in the definition of the ablative karaka, because the apadana case ending sma has
been prescribed in the wibhatti section of the Namakappa, even though the technical term

apadana is defined later on in the karaka section. Therefore the purvapaksa says:

2 Kacc-nidd 73,22-24: ettha hi nimittabhave pi tassa phalam na nassati candakantaselato pavattudakam viya, na
mahiruhacchaya viya ti datthabbam.

2 The simile is explained further in Kacc-nidd 146,28-147,1: kasma pana idam suttam vuttam. nanu ca asati
imasmim sutte mahiruhachaya viya puna pakatibhavo agacchati. yatha hi suriyalokanimitte agate sati
mahiruhachaya atthi vigate sati chaya natthi. tatha adesasaranimitte sati pakati saralopo hoti, tasmim
pubbasuttena vigate puna pakati hoti ti. na hoti. nemittikassa phalassa tatha niyamabhava yatha hi
candakantamaniadayo paticca udakadayo pavattanti tesu vigatesu pi udakadayo titthanti. tatha satthadisu pi
vibhattinimitte sati ukarassa akaradeso hoti.
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As it is not possible to touch beyond the mere fingers, similarly it is not possible for a sutta
(yogo) to carry out the prescription of a [technical] name in the sutta (yoge) [where the

technical name is being used].'

The idea is that a sutta giving a technical name cannot imply that we know this technical

name before, but without that, we cannot understand the sutta. Now the refutation:

The refutation:
This sutta has to be understood by the examiner as a lamp which [does all these actions]

simultaneously: produces light and destroys darkness, consumes oil and burns the wick.?

The objection is based on a simile, and also the refutation. But the simile of the fingers is

still elusive to me.

1 This is my tentative translation of Kacc-nidd 91,18-21:

yatha angulimattanam na sakka masitum param

evam namavidhim katum yogo yoge na vattaty ti.

B° reads yogo yoge na mattanam. The general meaning of the stanza remains the same.
2 Kacc-nidd 91,22-25:

alokan ca nidasseti naseti timiram pi ca

pariyadiyati telan ca vattim jhapeti ekato

padipo va tidam suttam veditabbam vibhavina ti

pariharo.
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2.12. Non-Buddhist approaches

Sometimes, however, Saddhammajotipala is forced to use philosophical definitions that
involve categories that it is technically impossible for a Buddhist scholar to accept. In the
commentary on the same sutta, there is some discussion on philosophical concepts such as
sakti of the karakas, and Saddhammajotipala explains this “power” as something that is

superimposed, with the well known simile of the dyed cloth:

In the same way that a cloth is called white or any other colour after being in contact with the
quality white, red, etc.; similarly we should understand a multiplicity of meanings after being in

contact with the karaka power, [meanings such as] agent, object, etc.'

This type of argument overlooks the philosophy of Theravadin Abhidhamma, according to
which it is improper to make an essentialist difference between guna and dabba in the first
place, for in Buddhism “the distinction between substance and quality is denied.”? But it is
also true that operating merely on Buddhist parameters has been a struggle for Buddhist
grammarians. They are successful to an extent. But to demand from Pali grammarians to
work without the categories of guna and dabba is like asking them to operate without other
grammatical categories that entail some sort of essentialism, such as noun or verb. The
Buddhist grammarian tends to speculate at the level of sammutisaccam “conventional truth.”

But sometimes the reality of the “world” is simply understood as common sense and

1 Kacc-nidd 92,10-13:
yatha koci pato sukkarattadigunayogato
sukko pato tatha rattapatadi samudirito.
tathevam etam datthabbam yuttam karakasattina
kattukammadibhedena nanattham upapagjate.

2 Karunadasa, 2010: 22: “The inter-connection and inter-dependence of these dhammas are not explained on
the basis of the dichotomy between substance and quality, what the Pali Buddhist exegesis calls ‘the
distinction between the support and the supported’ (adhara-adheya-bhava). A given dhamma does not
inhere in another as its quality, nor does it serve another as its substance. The so-called substance is only a
figment of our imagination. The distinction between substance and quality is denied because such a
distinction leaves the door open for the intrusion of the theory of a substantial self (attavada) with all that
it entails.”
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therefore it is not in conflict with the ultimate truth. Indeed Vimalabuddhi, perhaps the most
authoritative among Pali grammarians, establishes this principle with the formula “as in the

world, similarly in the science of grammar” (yatha loke tatha saddasatthe).'

2.13. Canonical Pali: Like a face reflected in the mirror
Kacc 63 etimasam 1 prescribes that the last vowel of pronouns eta and ima becomes -i
instead of -a before the wvibhattis -sam and -sa (in the singular by anuvutti of Kacc 62
samsasv ekavacanesu ca and the augment -s from Kacc 61 sagamo se). That is to say, the
locative singular feminine of eta is etissam and the instr. abl. etissa, and not etassam and
etassa respectively. Now the question arises:* why does the sutta say etimasam and not
etimanam? Indeed, objects the purvapaksa, according to the sutta 166 nannam
sabbanamikam, when there is a dvanda compound formed by pronouns (sabbanama), no
further (na annam) operation is allowed, that is to say, we are not allowed to turn the
resulting masc. or neut. pronoun samasa into a feminine. Furthermore, the rule Kacc 168
sabbato nam samsanam (“after every [pronoun, the suffix] nam replaces [the suffixes] sam
and sa”) precludes the ending etimasam and prescribes the form etimanam. So far the
objection.

The siddhantin replies that this is correct, but that the form etimasam is used in order
to accomplish a different purpose (kinci payojanantarasambhavato). For if we use the masc.

neut. like in the rule digham (by anuvutti from Kacc 88 yosu katanikaralopesu digham)

1 Mmd 14,1-6: yatha loke tatha saddasatthe pi patipajjitabbato na evarupam avagantabbam. loke pi hi
rukkhasmim asati na bijena bhavitabbam. bijasmim asati na rukkhena ti na cintayan ti. paramatthe pi
sankupamayesa ti patikkhitta ti pariharo “This phenomenon should not be approached as such (evarupam)
(i.e. as a problem), because we follow the principle (patipajjitabbato) that in grammar (saddasattha) things
work as in the world (loka). In the world, if there is no tree, there will be no seed, and without seed we
cannot think of a tree. Similarly, in the highest level of truth (paramattha), if there is no ignorance (avijja),
the constituents of existence (khandhas) do not arise, and if the constituents of existence do not arise, there
is no place for ignorance. In grammar, also, the doubt has to be dispelled through this simile.”

2 I am paraphrasing the discussion beginning in Kacc-nidd 29,15f.
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through Kacc 89 sunamhisu ca (“and also before the case endings su, nam and hi”) we are
only prescribing a rule for masc. and neut. endings, not feminine endings. In order to cancel
that rule, the present rule makes a feminine ending to specify that the scope of the sutta is
only the feminine (visayabhutam itthilingam eva napetum). Furthermore, this rule overwrites
the general rule nannam sabbanamikam.

The opinion of the Nyasappadipatika is more or less the same and explains that the
word formulated in the feminine is intended to exclude the masc. and neut. It states that the
rule Kacc 169 nannam sabbanamikam is a “non-permanent prohibition sutta” (nannam
sabbanamikan ti idam patisedhasuttam aniccam). So far the grammatical defence of the usage
etimasam for etimanam. What follows is a more nuanced argument that can be interesting

not only for the scholar of grammar, but also for the Theravada scholar:

An alternative interpretation: the words eta and ima, as recorded in the Tipitaka, are only
pronouns (ekantasabbanamika), [suppose|] they are like a face. In the sutta [of Kaccayanal,
however, because they have been put in there by the Venerable Maha Kaccayana Thera for the
sake of establishing their rules (tesam lakkhanattaya), they are like the reflection in a mirror
which is dependent on the face; and the reflection itself (nama) is included in the category of
pure nouns (suddhanama) [not in the category of pronouns, sabbanama]. The words eta and
ima, however, being brought up for the sake of the example because of their referring to words
recorded in the Pali [texts], they are expressive of the referent. And this rule, namely [Kacc 169]
nannam sabbanamikam can only limit the dvanda of words that are only pronouns, not the pure
nouns that have the nature of being an imitation. Therefore it is stated etimasam [and not
etimanam, because we are not referring to the pronoun, but to the particular instances of the
word eta and ¢ma in the canon]. “If that is so” [one may argue] “how can we obtain the suffix
-sam overruling the rule [Kacc 168] sabbato nam samsanam [which prescribes the suffix -nam in

all cases|?” [We reply:| Because [eta and ima] are pure nouns|, not pronouns|. The operation
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-sam is there because it is a pure noun, for it has been clearly stated as an imitation, and

because of its similarity with pronouns.’

Our grammarian culminates his argument backing it up with the statement: “this is the
common interpretation of the old masters” (ayam poranakacariyanam samanadhippayo).®
Another interpretation postulates that this rule is posited in order to make clear that
in fem. sing., after the replacements -sam and -sa, the thematic vowel a is always replaced
with ¢ (ekavacanadesesu pana samsasu paresu niccam hoti ti napeti). This interpretation is
not ascribed to any grammarian. But Saddhammajotipala subsequently brings up the
interpretation of the Mukhamattasara, a versified grammatical text based, allegedly, on
Vimalabuddhi’s Mmd. The Mukhamattasara seems to hold the same opinion. I translate the

verses:

In the Mukhamattasara, however, it has been stated:

It does not say etimanam but etimasam. It has been stated [in this way| in order to illustrate
the scope of the replacements sam and sa only. For, when the words eta and ima are to be
followed by vibhattis sa (dat./gen. sing.) or smim (loc. sing.), they are always replaced with

sam and sa respectively, and not otherwise.?

1 Kacc-nidd 30,12-22: atha va pitakattaye agata eta imasadda mukham viya ekantasabbanamika honti. sutte
pana tesam lakkhanattaya  bhadantamahakaccayanattherena  thapitatta adase mukhanimittam viya
anukaranam mnama anukaranan ca nama suddhaname antogadham. paliyam agatasaddapadatthakatta
udaharanavasena anita pana etimasadda atthapadatthaka honti. idan ca mannam sabbanamikan ti suttam
ekantasabbanamadvande nivaretum samattham, na anukaranabhute suddhaname. tasma etimasan ti vuttam.
yady evam katham sabbato nam samsanan ti suttena sam kariyam siya. suddhanamatta ti. yam pakatam tad
anukaranan ti vuttatta ekantasuddhanamabhava sabbanamasadisatta ca samkariyam hoti.

2 Kacc-nidd 31,1.

3 Kacc-nidd 31,10-14:
mukhamattasare pana
avatva etimanan ti etimasam udirinam
samsanam visayasseva paridipetum iritam
yada hi etimasadda sasmim yadi siyum para

tada tasam pi samsattam hoti niccam na cannatha ti.
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Saddhammajotipala strongly criticises what he considers a wrong interpretation of the Mmd:

The interpretation of these verses is based on master Vimalabuddhi, but this is not what the
master intended to say. From the sutta that states “n can replace ¢ [of pronoun tad], optionally,
in all cases” [Kacc 175], because of the governing of the word va “optionally,” the sutta “After
-a and 4, i, u, u ending feminines, the vibhattis smim and sa are replaced with sam and sa
respectively” is not obligatory (niccam na hoti). For it is stated: etayam, imasam, etaya, imasa.
Therefore the interpretation that after eta and ima the suffixes sam and sa follow compulsory is
not good (na sundaro). If one would understand the verses [changing the punctuation] as “it is
not obligatory (niccam), but it is otherwise,” even that interpretation is not logical, because

there is no word agreement (saddayutti abhavato). That is why the masters reject this

interpretation.’

This passage gives some food for thought, as the Mukhamattasara is a respected work in the
tradition, ascribed to a monk named Gunasagara who, allegedly, was the counselor to the
Burmese emperor Kyaswa (13th century). Moreover, Gunasagara is considered a Chapata by

some scholars, that is to say a member of the same lineage as Saddhammajotipala.?

1 Kacc-nidd 31,15-22: vimalabuddhiacariyassadhippayavasena vuttam. nayam pi acariyenadhippeto. tassa va
nattam sabbattha ti ito hi adhikaravasaddena ghapato smimsanam samsa ti suttam niccam na hoti. vuttan ca
etayam imasam etaya tmasa ti tasma etimasadda param samsattam niccam hoti ti adhippayo na sundaro.
yadi niccam na hoti annatha pi hoti ti attham vadeyya evam pi attho na yujjati, saddayutti-abhavato ti.
acariya pi hi idam vadam chadditapakkhe thapenty ti.

2 PLB 25. For information on Mukhamattasara and excerpts of the text, see Ruiz-Falques 2014b.
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2.14. Hellishly Big Numerals

In Kacc-nidd ad Kacc 397 we find a detailed discussion on the formation of numeral words,
especially big numbers. These numbers are important because they are commonly used in
naming the different types of hell (that is to say after-life punishment). As hells are named
according to the time that one has to spend being tortured, the number of years in hell is
remarkably high. But these high numbers are not always interpreted in the same way, and we
may know that in a particular hell the number of years is one abbuta, but how many years
are in an abbuta is a matter of dispute.! The Mmd does not discuss much on this topic and
simply refers to the Kacc-v. The Suttaniddesa intends to fill the gap and gives a long
commentary on the correct interpretation of higher numerals in canonical and post-canonical
literature. The conclusion of this commentary is based on Sadd, for Saddhammajotipala
quotes Aggavamsa: ettha wva palinayo wva  sarato  paccetabbo  sabbannubuddhassa
annatabhavabhavato ti vuttam “In this case only the method of the canon should be
considered of value because of the absence of ignorance of the omniscient Buddha.”? What is
important about this long discussion is that Kacc-nidd takes up Sadd criticism of Kacc and
incorporates it into the Kacc tradition. Indeed Sadd criticises the fact that Kacc does not
follow canonical usage in the exposition of the numerals: kamo kaccayane eso paliya so
virujjhati “this is the sequence [of numerals| in Kaccayana, but this is contradicted by the
canon.” A latter work such as the Kacc-vann, for instance, leaves the topic of big numerals
practically untouched. Kacc-vann does not even point out that the progression by twenties
(instead of hundreds) is the canonical one, and ends the summary with a diplomatic ayam
imasmim sutte acariyanam samanadhippayo “this is the general interpretation of this sutta

according to the masters”* I understand this to mean that the author is not adding

1 Kacc-nidd 192,32f.

2 Kacc-nidd 192,12-14. B°201,19-21: ettha ca palinayo va sarato paccetabbo, sabbaririubuddhassa anriathabhava-
bhavato ti vuttan ti. This is an almost verbatim quotation from Sadd 803,3-4: ettha palinayo yeva sarato
paccetabbo. sabbannubuddhassa annatadunnatadibhavabhavato.

3 Sadd 802,17.

4 Kacc-vann 270,1-2.
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information to what Saddhammajotipala already stated. The conflict between canonical and
non-canonical usage is also found in other Pali grammars, for instance, as I said, in Sadd, and
also in other non-grammatical texts of Saddhammajotipala, for instance the

Sankhepavannana.'

2.15. The commentary on the akhyatakavya

The akhyata section of Kacc-nidd begins with the commentary on some stanzas that are
considered an interpolation by Pind.? Pind has not been able to trace the origin of these
stanzas composed in the kavya style, but I think they were taken from the Karika (12th
century A.D.).> But whatever the origin, at the time of Saddhammajotipala, the 15th century
A.D., the stanzas had already been incorporated into the text. Saddhammajotiala quotes the
Karika several times by name, and if these stanzas were taken from Karika, he could have
mentioned it. A possibility is that the stanzas were incorporated even before the Karika, and
as if they were an original part of this work, and no reference to the Kacc-v is made.* The
question therefore remains open, but, for now, at least, we can say that the earliest testimony

of the akhyatakavya is the Karika, and it is not impossible that this is the original source.

1 See for instance Abhid-sv (7,19f.) for the discussion about the stages of the human embryo according to the
canon  (palim  nissaya) vis-d-vis the position of the author of the  Abhidhammatika
(abhidhammatikakaramatena).

2 Pind, 2012: 74.

3 Karika 541 = Kacc-v 146, n.1:
akhyatasagaramathajjatanitarangam
dhatujjalam vikaranagamakalaminam
lopanubandhariyam atthavibhagatiram
dhira taranti kavino puthubuddhinava.

4 Kar-t 436,29-437,13.
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2.16. The revealed aphorism

A very old Indian tradition predating Saddhammajotipala considers that speech-sounds are
not the product of grammatical speculation, but something given beforehand by a noumenic
entity. When letters are revealed to the muni (“sage”), he is able to unravel a sutra
(“thread”) of aphorisms that consitute the theoretical substance of the discipline called
vyakarana. This principle of Grammatical Theology applies to Sarvavarman’s Katantra, to
the Astadhyayr of Panini as well. The pratyaharasutras are not ascribed to Panini, but to the
god Siva. That is why they are commonly known as Sivasutras. Legends of alphabet
revelation are common to different grammatical traditions, and Pali grammar is no
exception.! It is in Mmd where we find for the first time in Pali grammatical literature
speculation about the authorship of Kacc 1, and a hint to its exceptional, sacred, nature. But
the most important passage regarding Kacc 1 is found in Kacc-nidd. In his remarks about
the origin of Kacc 1, D’Alwis refers to, and quotes, a passage of the Kaccayanasuttaniddesa
(Kacc-nidd) according to which Kacc 1 attho akkharasantiato is an utterance of the Buddha,?
and “it is subsequently put by Kaccayana at the beginning of his grammar.”® Pind has
discovered a parallel of this narrative in Vimalakirti’s Saddavimala (12, 1-11), a speculative

grammatical text of the Mulasarvastivada School,* and has given a full translation of it.> The

1 Saini, 1987: viii: “it is difficult to say that the origin of the Katantra-vyakarana, as given in the
Kathasaritsagara [I, 7,1-13] is correct or not, because most of the post-Paninian systems claim their origin
from some god.” For more on grammatical theology and structures of grammatical authority see also
Deshpande, 1997 and Deshpande, 1998.

2 Pind (1995: 284) translates: “the meaning [of the Buddha’s words] is conveyed through the letters” and he
points out that Kacc-v ad Kacc 1 usage of the concept dunnayata is related to “describing the confusion
caused by incorrect recitation of canonical text.”

3 Pind 2012: 72.
4 Pind 1996: 68.

5 Pind 1996: 68. This is the Pali text followed given by Pind (1996: 68): attho akkharasaniniato [Kacc 1] ti
idam  bhagavato mukhapathabhutam pubbavakyam, na kaccayanena wvuttavakyam; tatha hi eko
buddhapabbajito bhagavato santike kammatthanam gahetva anottatatire [sic] salarukkhamule nisinno
udayabbayakammatthanam karoti, so udake carantam bakam disva udakabakan ti kammatthanamkaroti,
bhagava tamuvitathabhavam disva buddhappabbajitam pakkosapetva attho akkharasannato ti vakyam aha.
kaccayanattherena pi bhagavato adhippayam janitva attho akkharasannato ti vakyam pubbe thapetva
idampakaranam katan ti. kaccayanena katasuttan ti pi vadanti “The introductory sentence ‘the meaning is
expressed by means of the syllables’ [Kacc 1] is a reading that stems from Bhagavat’s own mouth; it is not a
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story, says Pind, occurs in Kacc-nidd “for the first time in Pali grammatical literature.”*
Pind’s relative chronology, however, needs revision, as he dated Saddhammajotipala to the
12th or 13th century when he wrote the article on Saddavimala.> Notwithstanding this
problem, I think Pind is right when he links the story of the old recluse who is unable to
pronounce a mantra with Kacc-v and Rup commentaries upon Kacc 1, stressing the
importance of phonetics in the recitation of Buddhist texts. Furthermore, Pind opportunely
reminds us that Chapata Saddhammajotipala, the author of Kacc-nidd, was aware of a
different interpretation, according to which other scholars considered Kacc 1 as being
composed by Maha Kaccayana himself. Thus, two different traditions about Kacc 1 were in
circulation in the 15th century: the first one maintains that Kacc 1 was uttered by the
Buddha, the second one maintains that it was composed by Maha Kaccayana, the disciple of
the Buddha.

Pind points out that the story found in Kacc-nidd is repeated in Kacc-vann. But this
is not totally exact. Subhuti already noticed the divergences between the two versions of the
story.? In the version of Kacc-nidd, the protagonist is an old monk, whereas in the Kacc-vann,
the protagonists are two brahmins, Yama and Uppala. The plot is the same: the two
brahmins take the mantra khayavaya (“rise and decay”) as a meditation subject. The first

brahmin sees a heron and corrupts the mantra as udakabaka (“water heron”), the second

sentence that was spoken by Kaccayana. This is how it came about: an old recluse received a meditation
subject from Bhagavat and sitting at the foot of a Sal tree by the bank of the lake Anotatta [sic] recited his
meditation subject ‘origination and decay’ (udayabbayakammatthana). As he noticed a heron (baka) walking
around in the water (udaka) he pronounced his meditation subject as udakabaka. Bhagavat observed that it
was wrong, summoned the old recluse and told him that ‘the meaning is expressed by means of the
syllables” The elder Kaccayana, however, has composed the treatise by putting the sentence ‘the meaning is
expressed by means of the syllables’ at the beginning [of the treatise] as he knew Bhagavat’s intention.
However, they also claim that the sutta is composed by Kaccayana.”

1 Pind 1996: 67.

2 Pind has corrected the date of Saddhammajotipala in his second version of the Survey (Pind, 2012), even
though traces of the wrong relative chronology are still visible in that publication (Pind, 2012: 120): “Since
they antedate Kacc-nidd, they may have been composed in the twelfth century A.D.”

3 Subhuti, Padamala § 1: “It is difficult to be certain, however, and scholars should continue to ponder it over
since there is a slightly different telling of this account in the Kaccayana-vannana and there is also no mention
of it in any commentarial teaching.” I would like to thank for this translation Gunasena and Gornall.
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brahmin sees a pot and a cloth and changes the mantra to ghatapata (“pot and cloth”).
Vijitavi, the author of Kacc-vann, finally observes: “Others tell the story that relates to an
old recluse sitting at the root of a Sal tree in the banks of the Anotatta lake.” This is a direct
reference to Kacc-nidd. It implies that Vijitavi was aware of two different sources of the
story.*

Interestingly there is also a reference to the Kacc-nidd story, mixed with the story of
Kacc-vann, in a little known versified grammar called the Saddabhedarasi “Grammatical
Miscellanea.” The author of this compendium of 736 stanzas is unknown, and also the date,
but the author defends the opinion that the Buddha pronounced the first sutta and
Kaccayana the rest.® In any case, at the time of Vimalabuddhi (10th century A.D.) some
grammarians already believed that Kacc 1 was a pubbavakya “preliminary statement,” not a

proper sutta:

4 Kacc-vann 7,26f.: idam suttam kena wvuttam. bhagavata wvuttam. kada wvuttanti. yamauppalanamakadve
brahmanakhayavayakammatthanam gahetva gacchanta naditire khayavayanti kammatthane kayiramane eko
udake maccham ganhitum carantam bakam disva udakabako ti virajjhati. eko ghate patam divsa ghatapatoti
virajjhati. tada bhagava obhasam mumnicitva attho bhikkhave akkharasanmnato ti vakyam thapeti. tesan ca
kammatthanam titthati. tasma bhagavata vutanti vuccati. tam natva mahakaccayano bhagavantam yacitva
himavantam gantva manosilataledakkhinadisabhagam sisam  katva puratthimadisabhimukho hutva attho
akkharasannato tyadi kam kaccayanappakaranam  racitam. tasma  pubbavakyanti vuttam. therena
thapitattaparibhasati pi vuttam. vuttan ca.

pubbavakyanti dam suttam vadantacariyapare
suttanamanurupena paribhasatinomati ti.

anotattatire salarukkhamule nisinno ekam vuddhapabbajitam sandhaya vuttan ti pi vadanti. ayam imassa
atthuppatti.

3 Saddabhedarasi 17-19:
anotattasamipe ‘ko karonto udakabbayam
udake gocaram disva bakam bhikkhudakam bakam
virodheti kammatthanam pattadvijam ghatena so
udakedhovanam disva tatha hi udakam ghatam.
pakkosetva jino bhikkhum attho tyadi idam aha

ado vuttam thapetva tam kaccayanena sesakam.
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Others say that the first two introductory stanzas were composed by the author of the wutts,
and that the author of the suttas composed the preliminary statement, namely attho

akkharasanmiato.!

Furthermore, the fact that Vimalabuddhi does not begin his full-fledged commentary until

the second sutta, indicates that he is dubious about the status of the first one.

3. CONCLUSION

I have started this chapter by examining the figure of Chapata Saddhammajotipala as a 15th-
century Buddhist author who was active in the propagation of the sasana both in Lanka and
the Ava kingdom of Burma. I have explained that his works in Pali, although preserved in
manuscripts, have not enjoyed great recognition and are nowadays quite difficult to access.
These works, in my opinion, need to be studied as products of 15th-century Theravada
reformism, perhaps even under the shadow of some Buddhist millennialism, as
Saddhammajotipala lived during the 2000th anniversary of the Buddha’s parinibbana, a
moment that was supposed to mark the beginning of the decline. Despite the uncertainty
regarding Chapata Saddhammajotipala’s biography, it seems clear to me that his works have
been preserved due to the fact that he was related to, or confused with, Chapada Maha
Thera, the founder of the Mahavihara lineage in Pagan. I consider it very likely that 19th-
century monks of the Sudhamma Council are ultimately responsible for the preservations of
these texts in the 19th century, and to the campaign of propagation of the Sudhamma

Council we owe our reception of Saddhammajotipala’s texts.

After briefly surveying the literary production of Saddhammajotipala, I have given an
overview of his longest and most challenging work, the Suttaniddesa. Though mentioned very

often in books on Burmese Theravada, this work has never been examined in detail before. I

1 Mmd 7,17-19: vuttim kubbata vuttado gathadvayam vuttam. sutte kubbata suttassado pubbavakyamaraddham

attho akkharasannato ty apare.



A Firefly in the Bamboo Reed 159

have tried to disclose what I consider the most salient characteristics of this grammatical
work. Saddhammajotipala was probably not the brightest Pali grammarian, but he definitely
struggled in order to make sense of a philological text that he respected as a very ancient
work based on the Buddha’s aphorism “meaning is understood by means of speech-sounds.”
It is clear from the very beginning of Kacc-nidd that vyakarana was for Saddhammajotipala
one among the different Buddhist scholarly disciplines of his time. Grammar was part of
Buddhist scholastics as was Abhidhamma and Vinaya. The originality of some of
Saddhammajotipala’s arguments and strategies cannot be denied. But Kacc-nidd remains a
minor commentary in the Kaccayana tradition. As the author himself acknowledges, Kacc-
nidd works well as an appendix of Mmd. I also think that Saddhammajotipala's level of
grammatical insight cannot be compared to Vimalabuddhi's, Aggavamsa's or Moggallana's.
Indeed our author composed this commentary more as a tribute to the tradition than because
of real need. The same can be said of his Abhidhamma work the Sankhepavannana. But
precisely because the Suttaniddesa is a tribute to the Kaccayana tradition, and therefore a
tribute to textually-oriented Buddhism, this text has become a miniature of the Pali
grammatical constellation. This is the tradition in which Saddhammajotipala situated

himself.

A critical edition of this work remains a desideratum. In the third chapter I will make a
contribution in that direction by editing and translating the entire Samasakappa (“Section on

compounds”) of Kacc-nidd.
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11

THE SAMASAKAPPA OF THE SUTTANIDDESA

CRITICAL EDITION, TRANSLATION AND NOTES






1. INTRODUCTION

This is the first attempt at critically editing and translating a complete section of Chapata
Saddhammajotipala’s Suttaniddesa, the well-known commentary on the Pali grammar known
as Kaccayana (Kacc) along with its gloss, the Kaccayanavutti (Kacc-v). Chapata’s
commentary obviously includes the suttas (“aphorisms”) of Kacc. Since a critical edition of
Kacc and Kacc-v has been recently published by Ole H. Pind (2013), T will not repeat the
footnote references that can already be found in that edition. The Kacc-nidd is better
understood as an appendix to Kacc; similarly, my edition of Kacc-nidd is also better
understood as an appendix to Pind’s Kacc and Kacc-v edition. I will therefore concentrate on
discussing and clarifying the meaning of some passages that may present special difficulties to
those who are not familiar with the Indian grammatical literature and the Pali scholastic
style. It is only with that purpose in mind that I will refer to other commentaries, trying to
keep erudition to the necessary minimum. [ will also refer to specific passages in
Mukhamattadipani, Saddaniti, etc., in their editions when this helps understanding the text of
Kacc-nidd, but not every time that there is a parallel.

It is well known that in composing the Suttaniddesa, Chapata followed the main
commentaries to Kacc, namely Kacc-v and Mmd. It is for this reason that we often find
verbatim quotations of these texts or paraphrases without acknowledgement of the source. I
will not indicate these references unless they are of some relevance regarding the meaning of

the passage, that is to say when they provide a better context for understanding the passage.

1.1. The style
The style of grammatical commentaries is not different from other scholastic works. It is
usually devised as a dialogue between three parties: the purvapaksin “prior party,” the

advocatus diaboli who constantly tries to find faults in the doctrine (in this case, the

163
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grammatical aphorisms); the siddhantyekadesin “the one who only sides with the doctrine,”
who duly replies to the purvapaksin’s challenges, taking sides with the author of the
commented text (in our case, Kaccayana), and giving “partially correct answers;”" and finally
the siddhantin “doctor” “holder of the doctrine,” who has the final decision.? Due to the
conciseness characteristic of the scholastic style, it is often difficult to determine who is
talking in a given passage. Nevertheless, the editor and the translator are supposed to know,
or at least guess. In manuscripts or local Burmese, Sinhalese, Thai editions, the “speaking
turns” are usually marked by full stop — a double stroke (||) — whereas the simple stop is
marked by a single stroke and is a pause in the discourse of one of the speakers. A change of
approach, focus, subject of discussion, etc., is marked by formulae such as atha va
“alternatively”, “or rather.” In editing the text I have tried to keep the structure of the

dialogues as visible as possible. I hope this will help clarify certain passages.

1.2. Editorial criteria

The textual tradition of the Suttaniddesa is fairly consistent and therefore I have tried to
keep the apparatus to the minimum. If I have used manuscripts it is simply to verify the
readings of the printed editions. Due to the great number of mistakes in the manuscripts I
have not recorded all the variant readings. I have only left those that I considered relevant in
the sense that they offer a meaningful and plausible variant reading. I say relevant and
meaningful because sometimes a variant may be meaningful but implausible. For instance: if
a rule deals with the a augment called atta (Skt. atva), the variant reading attha is
meaningful but not plausible when reference is made to the word appearing in the sutta,
especially when the rest of mss. and editions agree. The following are some of the criteria I
have adopter throughout the text: I read kathina always for kathina, padhana for patthana in
some Burmese sources; 1 keep long vowels long before ti; parinama for parinama, and

similarly with retroflex option n/n; endings in a plus following pi retain sandhi -api, not so

1 Joshi, 1968: ii.
2 For this classification I follow Joshi, 1968: ii. Others only divide between purvapaksin and siddhantin.
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with long vowel plus i, because it is quotation and therefore I artificially separate it, as is the
usual practice in editions of Pali texts; in the niddesa section of the commentary, sometimes
some sources read, e.g. sanniniddeso, some only sanni, I leave the word -niddeso out except
in the beginning and the end of the chapter as is customary; with regard to gahana at the
end of a compound, I read always ggahanena, e.g. soggahanena, except in cases of consonant
cluster (sannoga), e.g. kimgahanena; turiya for turiya (both are correct); I kept all marks of
abbreviation (peyyala), which are pe, pa and la, as pe; pathama for pathama; disantarala for
disantarala; itaretarayoga for itaritarayoga (consistently in C); ending -adisu always with long

7; I also kept the long 7 in words such as sanni, kari, dutiya, tatiya, etc.

1.3. Sources of this edition

I have used three printed editions (Sinhalese, Burmese, Thai) and three Burmese mss. In
general it is evident that the Burmese edition and mss., together with the Thai edition, form
one family, and the Sinhalese stands apart. I have generally followed the Burmese for the
simple reason that it makes better sense. Common sense also would suggest that the Burmese
family is closer to the original, as this text was written in Burma five centuries ago. Still, I
have sometimes maintained the Sinhalese reading when I felt that all Burmese readings were
following a misreading. Page numbers of the Sinhalese edition (C) are in brackets. I have used

this edition as a reference because of its free availability online.
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PRINTED EDITIONS

C = Sinhalese Printed Edition, Colombo, 1964
B = Burmese Printed Edition, Yangon, 1933

D = Thai Printed Edition, Bangkok, 2012 (7)

MANUSCRIPTS

T = Thar Lay Ms. 326, c¢f. U Thaw Kaung and U Nyunt Maung, Palm-Leaf Manuscript

Catalogue of Thar-Lay (South) Monastery, Myanmar Book Centre, Yangon, 2006.

U = U Pho Ti Ms. 534, cf. Pruitt, Kasamatsu et al., Manuscripts in the U Pho thi Library,
Sadhammajotika Monastery, Thaton, Myanmar, Chuo Academic Research Institute,

Tokyo, 2014.

S = Staatsbibliothek Berlin Hs.or.3180. The title in the margins is “Saddaniddesa.”



2. TEXT AND TRANSLATION

|| namo tassa bhagavato arahato sammasambuddhassa ||'

[141] evam sattavibhatyantanam? dvinnam namapadanam
chakkaraka’diatthabhedam® dassetva atha® tam vacakabhavena annam
namappakaram dassetum

|| namanam samaso yuttattho || 318 ||

ity adi araddham.

Honour to him, the Bhagava, the Arahat, the fully Elightened One.

Having thus shown the difference of meaning of the six karakas, etc. belonging to the two
[types (singular and plural) of] noun ending in the seven case endings, now, in order to show
another type of noun on account of its modality of direct expression (vacakabhavena), it

begins:

318. That which has the combined meaning of nouns [receives the technical

name| “compound.”

NOTE: According to the Kaccayana literature, there are ten “modalities of direct expression of a

meaning” (vacakas): the six karakas, the samasa, the taddhita, the kita, and the akhyata (see below in

1 So T, S. Not in printed editions.
2 C sattavibhattyantam.
3 C chakaraka. T chappakara.
4 C atthappabhedam.
5 T attha.
167
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the section on bahubbihi). The word wacaka literally means “expressive,” a word that denotes the
meaning, as opposed to words that are rather connotative or suggestive (dyotaka, vyanjaka, sucaka,

bhedaka), see DSG s.v. vacaka.

pathamam kare padacchedam samasadim' tato? kare
samasado kate paccha attham niyatha® pandito* ti
vuttatta namanan ti ekam padam. samaso ti ekam padam. yuttattho ti ekam

padam. vibhatyantapadavibhagavasena tipadam idam suttan ti datthabbam?®.

Because it has been stated:

First, one should make the division of words (padacchedam),

then one should make the original compound and the rest,

once the original compound and the rest are made, then

the learned man should determine its meaning.®

“Of nouns” (namanam) is one word; “compound” (samaso) is one word; “that which has the
combined meaning” (yuttattho) is one word. On account of the division of words according to

their case endings, this sutta has to be considered as having three words.

NOTE: In the Paninian system, a pada is any word ending in a nominal or verbal affix (P. 1.4.14
suptinantam padam). In Kacc literature, however, “pada” means simply a word, or an aggregate of
speech sounds. When defining a compound, Vimalabuddhi argues that “in the same way that a word
is a collection of many speech sounds, similarly a compound word is a collection of words.”” This

shorthand definition gives a reference for the meaning of “pada” in Kaccayana literature, especially in

1 T samasadi.
2 S hito.

3 C niyyatha. D niyyatha.
4 B, U pandita.
5 D om.

6 Source not found.
7

Mmd 266,23: anekakkharasamuho viya hi padam anekapadasamuho samasapadan ti.
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the context of samasa. In this stanza, it is not clear what the word samasadi means. Probably we
have to understand this verse as giving instructions for commentarial composition that will follow,
which consists of analysis, synthesis, and finally the determination of the particular meaning of a
word, a compound, a sentence, etc. That is why I understand niyathe as “should determine” and
therefore I adopt the reading pandito in the singular. The word count that we find after every sutta is
a device already used in Mmd. Although it may strike us as a “pedantic”! overstatement, it is deemed
relevant in the correct transmission and understanding of the sutta text. Occasionally, the number of
words in a sutta is the object of grammatical controversies (see Chapter 2). The method is followed,

among others, by Kacc-nidd, Kacc-vann, Niruttisaramanjusa, Sadd-t.

namanan ti sambandhachatthiniddeso’. niddharanachatthi ti pi vadanti.’ samaso
ti sannaniddeso. yuttattho ti sanniniddeso. sannadhikaraparibhasavidhisuttesu

sannasuttan ti datthabbam.

“Of nouns” (namanan) expresses (niddeso) a genitive that denotes a relation; some also say it
[expresses| a partitive (niddharana) genitive; “compound” (samaso) expresses a technical
name (sanna); “that which has the combined meaning” (yuttattho) expresses that which
receives the technical name (sanni). Among the [different types of] sutta, wiz. sutta of
technical name (sanna), governing sutta (adhikara), metarule (paribhasa), and operational

sutta (vidhi), this sutta has to be considered a sutta [defining a] technical name.

NOTE: The different types of sutta referred to are the same we already find in the Paninian tradition.
A sanna sutta introduces and defines a technical name or technical term; an adhikara sutta is a
heading that governs a number of subsequent suttas; a paribhasa, commonly translated as “metarule,”

is a sutta that “regulates the proper interpretation of a given rule or its application;”* a wvidhi is a

1 Pind, 2012: 118.

2 D sambandhachatthikariniddeso.

3 Kacc-vann (219,89) add. sahatthatatiya niddeso va. Probably based on Kacc-nidd (see below).
4 Sharma, 1987: 89.
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sutta that prescribes a certain operation (replacement, augment, deletion, etc.).! There are other
types of sutta that are frequently referred to in Kaccayana literature, for instance patisedha
“prohibition,” atidesa “extension,” etc., but they seem to be considered functions or modalities of the

four main types.

katham pana ayam sanfna ayam sanil ti nhayati ti.”> acariyaparamparaya

samasapakaranan ti voharassa pakatatta® vinnayati.*

But how does one recognise whether this (ayam) [word, namely samasa| is the technical name
or that which receives the technical name? It is recognised because of the evidence (pakatatta)
that the tradition of masters calls this chapter “Treatise on compounds” (samasapakaranan

t).

NOTE: This seems to be a rather unusual argument. The title of the chapter as transmitted by the
lineage of teachers is Samasakappa, and this can only indicate that samasa is the core concept or
topic that is going to be studied. In this way we know that samasa is the sanrnia (“name”), and
through elimination namanam yuttattho has to be the sanni “what is named.” The commentary is
trying to prevent the confusion, namely thinking that the sanni is yuttattho and therefore the rule
would mean “a combined meaning (yuttattho) is an aggregate (samaso) of nouns (namanam).” As
Saddhammajotipala suggests, nothing would prevent us from understanding the sutta in this way, and
hence the hypothetical question “But how does one recognise ... 7” This discussion is not found in
Mmd, but it reminds us of the long and intricate discussion in Patanjali’s Mahabhasya on P. 1.1.1
vrddhir adaic, where Patanjali explains how we can ascertain which word is samjna and which one is

samgni. A reference to the “masters” (acaryas) is brought up in what seems to be a justificatory

1 For a more detailed study on sutta types in the Paninian tradition: Sharma, 1987: 89f.; Cardona, 1988: 3—
93.

2 T, S, U, D katham pana ayam sanni ayam sanna ti nayati ti.
3 S pakatatta.
4 C nayati.
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varttika by Katyayana: acaryacarat samjnasiddhih “the technical name is established from the usage

of the teachers.”!

samaso ti garusannakaranam?® saninisabhavaparidipanatthan ti pi vadanti.?

Some also say: the formulation of the heavy technical name, i.e. samaso, [is used] in order to
thoroughly illustrate (paridipanattham) the nature (sabhava) of what receives the technical

name (sanni).

NOTE: This is a quotation from Mmd (253, 26-27). “Heavy” (garu), here, means that Kaccayana has
not used an algebraic convention (rulhz), but a “meaningful” (anvattha) one. Although a long or
“heavy” word to name a grammatical category may not be suitable for memorisation, it is however
advantageous because it expresses unambiguously the nature of this category (see Chapter 1). In P.
the technical name samasa is used but not defined; its meaning is taken for granted in the governing

sutra P. 2.1.3 prak kadarat samasah.

payujjamanapadatthanam tesam namanam yo yuttattho atthi* so samasasanmo

hotT ti attho. ettha tesam ti sutte vuttam paramasati.’

The meaning is: that which has the combined meaning of those nouns whose referents are
being employed (payujjamanapadatthanam), that is something to which the technical name

“compound” (samasa) applies. In this regard, the word tesam has to be inferred in the sutta.

1 The passage is Mbh 37,7-24. Patanjali’s conclusion is that samjna and samjni are determined “by the usage
of the teachers only” (acaryacarad eva).

2 S garusannam karanam.
3 Mmd 253,26-27.
4 Com. U attha.

5 T paramassati.
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NOTE: This is a slightly edited quotation from the gloss we find in Kacc-v (107, 3-4) and what
follows next is an alternative interpretation of the pronoun tesam in Kacc-v. The word padattha

means that reality which is expressed by a word, that is to say, the referent.

atha va. tesan ti aniyataniddesavacanam. tassa sarupena avuttenapi atthato
siddhena yani ti imina bahuvacanena patiniddeso katabbo. tasma yani namani
upasagganipatapubbako' abyayibhavo [Kacc 321] ti adihi’® suttehi samasyante’

tesam namanan ti sambandho katabbo. atthayogachatthyayam.*

Alternatively, “of those” is a word (vacanam) that expresses (niddesa) that it is not restricted
(aniyata). [The relative pronoun| yani, in the plural, has to be provided as an antecedent
(patiniddeso) [to tesam]|, because, even though its own form (sarupena) has not been stated
(avuttena), it has been established (siddhena) from the meaning (atthato). Therefore (tasma)
the relationship (sambandho) has to be [the following]: “of those (tesam) nouns, [i.e. those
nouns| which (yani) become compounds (samasyante) through suttas beginning with
upasagganipatapubbako abyayibhavo [Kacc 321]. This [viz. the word tesam]| has a sixth case

ending that connects the meanings [of yani and namanam].

NOTE: According to this alternative interpretation, the implied word tesam is not a partitive genitive
(as in the previous interpretation), but a general anaphoric genitive relating the main clause with a
relative clause that needs to be supplied. In the previous interpretation, tesam means tesam
namanam “of those [words that are] nouns;” in the present interpretation, tesam refers to all the
words that can make a compound. This allows for the inclusion of wupasagga and nipata in the

category of nama (see Mmd 253, 1-8). The purpose is to prevent the following objection: “If only

1 S upasaggapubbako.
2 C adi.
3 C samassante.

4 C atthayogachatthyantoyam. T atthayogachatthyantayam.
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nama can be used for compounds [Kacc 318], why is there a rule concerning upasagga and nipata

[Kacc 321] in the section of compounds?”

nanu ca' atthakkamena’ namanam yuttattho samaso ti suttena bhavitabbam.

kasma antarikenapi® vuttan ti.*

Well, but, is it not true that, following the sequence of the meaning (atthakkamena), the rule
should be [formulated as| namanam yuttattho samaso [and not as namanam samaso
yuttattho]? Why is it stated [in this way], even with a separation (antarikena) [of namanam

from yuttattho]?

NOTE: Here begins a discussion already found, in extenso, in Mmd (252, 14f.). The “sequence of the
meaning” means the succession of words that we find in Kacc-v. The main objection is that, if
namanam goes with yuttattho, they should be contiguous. It is remarkable that the Kaccayana
grammarians are not aware of, or they do not give relevance to, the fact that the equivalent rule in

Katantra (259) namnam samaso yuktarthah, is part of a $loka that contains three more sutras:

[Kat 259] namnam samaso yuktarthah [Kat 260] tatstha lopya vibhaktayah

[Kat 261] prakrtis ca svarantasya [Kat 262] vyanjanantasya yat supoh.

The samasa section in Kat was originally a treatise composed in slokas. The “sequence of meaning” is
not followed due to metrical reasons. But the Kaccayana scholars found a different way to justify the

separation, as we can see in the following discussion.

1 S om.

2 T athakkamena.

3 B, U, D antarikena pi. S andharikena pi.

4 The same objection is raised in Mmd 252,14f.
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saccam bhavitabbam.' tathapi saddakkamenapi bhavitabbam. namaggahanassa
antarikenapi yuttaggahanena’? sambandhatta ca kincipayojanasambhavato® ca.
samasa‘saddantarikenapi hi® sirasa pasum abhidhavantam avahanti® ghatam
addakkhi ti adisu viya’ namaggahanassa yuttatthaggahanena sambandho bhavatt

ti.

True, it should be [as you say]. Nevertheless (tathapi), it can also follow the sequence of the
words (saddakkamena). Because there is a [semantic| relationship (sambandhatta) between the
mention of nama and the mention of yutta, even with a separation (antarikenapi) [in
between|, and also because this kind of usage is possible. For, even with the word samasa as a
separation (antarikena), there is [still] a relationship between the mention of nama and the
mention of yutta, in the same way as in sentences such as “with the head, the running
animal, carrying a pot, she saw” [i.e. “she saw a running animal while carrying a pot on her

head”].

NOTE: The mention of nama and yutta are respectively references to the words in the sutta. The
meaning of this passage is that what counts is the syntactical and semantic structure and not the
sequence of the words. Optionally, one could simply say that there is a certain freedom regarding
word order, as the final example, taken from Mmd, demonstrates. Vimalabuddhi explains the example
as follows: ayan h’ ettha attho sirasa ghatam avahantt pasum abhidhavantam addakkhi ti “This is the

meaning: while carrying a pot on her head, she sees a running animal.”®

1 Mmd (252,17) replies with a stronger tan na “That is not so.” The argument of Mmd is that the order
should be kept as it is because it allows a proper yogavibhaga application (see below). Saddhammajotipala

seems to follow the same argument.
S, U yuttatthaggahanena. T yuttattatthaggahanena.

S kincipayojanasabhavato. D reads separately kinici payojanasambhavato.

S ti.

U, D avahanti.
7 T om.
8 = Mmd 252,21.

2
3
4 S samasam. T sama.
5
6
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vuttan ca
yena yassa hi sambandho durattham pi ca tassa' tam,

atthato hy’ asamananam asannattam akaranan ti’

And it has been stated:
“For, the relation between one [word] and the other [exists] even though (api ca) one is far
from the other. Because (hi), for those [words| that do not share the same referent, being

adjacent is not a cause [for relating them].”

tattha hi ti karanatthe nipato. yasma yena yuttatthadiggahanena. yassa
namadiggahanassa atthasambhavena® sambandho bhavati.® tasma tam
namadiggahanam dure thitam pi tassa yuttatthadiggahanassa ayattam’. hi®

saccam atthato asamananam asannattam akaranam na napakahetu ti attho.

In this regard, the word hs is a particle in the sense of cause. The meaning is: “Because
between one [word], i.e. the mention of yuttattha, etc., and the other, i.e. the mention of
nama, etc., there is a relationship (sambandho) on account of the possibility (sambhavena) of
their meanings, therefore (tasma), one [word], i.e. the mention of nama, etc., even though it is
far, [it] reaches (ayattam) the other [word], i.e. the mention of yuttattha, etc. Indeed (hi), i.e.
certainly (saccam), for those [words] that do not share the same referent, being adjacent is

not a cause, i.e. it is not a cause (hetu) of an indicator (riapaka).’

1 S tasma.

2 U ty.

3 = Mmd 252,23-24, introduced by wvuttam pi cetam.
4 = Mmd-pt 176,11: ettha hi iti karanatthe nipato.
5 C atthasambandhena.
6 S bhavatam.

7

8

9

C reads agatatta, which does not make sense syntactically. U ayattham, cor. ayattam.

C ti. S hi.
na napakahetu is Saddhammajotipala’s gloss to akarapam. According to Kahrs (1998: 216 n.98): “The
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yena ti namadina. yassa [142] ti yuttatthadino.' tan ti yuttatthadikam. tassa ti

namadikassa ti pi attham vadanti.

They also explain the meaning in this way: “between one” (yena), i.e. between the word
nama or any other; “land] the other” (yassa), i.e. [and] the word yuttattha, or any other;

one”, i.e. the word yuttattha, or any other; “from the other”, i.e. the word nama, or any

other.

NOTE: “or any other” (-adina) is stated in order to clarify that the stanza applies to any two words

that are semantically connected but not sequentially uttered.

yadi atthakkamena namanam yuttattho samaso ti vucceyya, acandamullokikani
mukhani’ assaddhabhoji® alavanabhoji* ti adini na sijjheyyum. evam® vutte pana

namanam samaso ti yogavibhagavasena tani ayuttatthani pi sijjhantt ti.

If one would say namanam yuttattho samaso following the sequence of meaning, [then] it
would not be possible to form [sentences or words| such as acandamullokikani mukhani “faces
not looking up to the moon,” assaddhabhoji “not eating during the saddha period,”

alavanabhoji “not eating salty food,” etc. But being stated in this way, by means of splitting

technical term jriapaka [P. fiapaka] may best be rendered ‘something which serves to indicate’. Based on
supposed implications which result from internal analysis of the rules of grammar, a jrapaka is a structural
argument through which a valid interpretation can be inferred and justified. In other words, when seemingly
conflicting features occur in the grammar, one should look for some other feature which indicates the valid
interpretation on the basis of consistency and a unified system.” What Saddhammajotipala intends to say,
then, is that being adjacent is not an indicator of semantic relation.

1 U yuttattadino.

2 T mukha.

3 S asaddabhoji. U asaddabhoji. D = Mmd 252,28-29: asaddhabhoji.

4 = Mmd 252,29.

5 B, U ewa.
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up the sutta (yogavibhagavasena) as namanam samaso, even those [words| that do not have a

combined meaning (ayuttatthani) would be formed [as compounds].

NOTE: The hermeneutic device known as yogavibhaga “splitting up [the sutta]” consists in dividing
the rule into two (or more) independent rules, so that the grammar can explain word-formations that
otherwise would remain ungrammatical. By means of yogavibhaga, we obtain the sutta namanam
samaso “a compound [is] of nouns,” which would probably function as a governing rule
(adhikarasutta), and would allow for word-composition where the meaning of the members is not
necessarily combined (ayuttatthani), as is the case in the examples acandamullokikani mukhani, etc.
(originally from Mbh, the example is already found for the first time in Pali in Mmd 252, 28-29; Mmd
has another example which is not found in Sanskrit sources: apunageyya gatha). Saddhammajotipala
seems to understand that, because of the privative a-, these words cannot express “combination” or
“union” (yoga), but the opposite (see Mmd 252, 27-28: ayuttatthanam pi samasasannio hoti). And yet,
they are to be treated as compounds. That is possible if we read namanam samaso as an independent
sutta. This explanation, though far fetched, solves a semantic problem, and it is helpful in describing
the Pali usage.! Katantra commentators do not resort to this argument, probably because in Kat the
equivalence Panini samartha = Kat yuktartha is still operative. The defense of yogavibhaga in this rule
is found already in Mmd 252, 25f.: atthanukkamanurupavasena cavacanam yogavibhagattham “And,
due to the sequence of the meaning, the aim (attham) of splitting up the sutta is implicit
(avacanam)” The concept avacanam “implicit” in Vimalabuddhi is probably related to the concept of
napakam “indicator” that we find in Saddhammajotipala’s gloss to the verses beginning with yena

yassa hi etc.

1 A similar adjustment against the system of the grammarians but following “the view of the Jina”
(jinamate) is found in Sadd. Aggavamsa states that in some cases a passive verb must be construed only
with a subject-agent in nominative (and not in instrumental, as we should expect). See Kahrs 1992: 25.
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atthesu namanti' attani ca atthe namentl ti namani.? yada hi dussadabbadini
passitva dussan ti voharanti tada atthesu namanti nama®. yada dussan ti

savanakale dussadabbadini jananti tada atthe® namenti nama.

They are called nouns (namani) because they point (namanti) towards [their] meanings, and
also because they cause to point (namenti) towards their own meaning. For, when they
[namely, people] see substances (dabba) such as a garment (dussa), and they conventionally
call it a “garment,” then they [i.e. nouns] point towards the meanings only (nama). When, at
the time of hearing the word “garment” they [i.e. people] understand (jananti) substances
such as garment, etc., then they [i.e. nouns| simply (nama) point towards [their own]

meaning.

NOTE: This passage is already found in Kacc-nidd 21, 4-6. In that case, the discussion refers to nouns
in general. In the present case, the example given is a compound noun. A noun expresses an object or
reality (attha), but it also expresses its own meaning. The word attha means both “meaning” and
“object.” In the context of linguistics it may also be translated as “referent.” The semantic analysis of

nama is based on the root ynam “to bend” “to turn towards” (cf. DOP sv namati).

1 C, T namanti ca.
2 For an analysis of Kacc-nidd 21,4-6, see Ruiz-Falques 2014a: 16. See also Sadd 690,22-25:
namanti yani atthesu atthe namenti cattani
padesu tesu namesu dhira namentu manasam.
manasam tesu namenta natva palinayuttamam
namadhammesu vindeyyum namanamam sunimmalam.

These are the ending verses of the Namakappa. A similar idea is found in Rup 41,34 (introduction to sutta
60 = Kacc 52 jinavacanayuttam hi):  atthabhimukham namanato attani ¢’ atthassa namanato namam
dabbabhidhanam. The idea is repeated in Sadd 878,14-15: tatra naman ti atthabhimukham namati ti namam
attani ca attham nameti ti namam. ghatapatadiko yo koci saddo so hi sayam ghatapatadiatthabhimukham
namati. atthe sati tadabhidhaanassa sambhavato tan tam attham attani nameti. asati abhidhane

atthavabodhanass’ eva asambhavato.
3 U om.
4 S attham.
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tesam namanan' ti’ imina
namanamam sabbanamam samasa’taddhitam tatha
kitanaman ti namaninu namam paica pi niddise* ti

vuttani’ pafica namani gahitani.®

With [the expression]| tesam namanam, five types of nouns are included, which are stated |as
follows]:

“The expert on nouns distinguishes (niddise) five types: noun proper (namanama), pronoun
(sabbanama), compound (samasa) as well as secondary formation (taddhitam), [and] primary

formation (kitanamam)”.

NOTE: namannu is a singular, and the verb niddise is an optative, understood as a general present
“one shall indicate,” “one indicates,” “one shall distinguish between,” “one distinguishes.” The
alternative reading pi niddese does not seem to fit in the syntax, as the nominative namannu requires
a verb. C° viniddise is a misreading of a Burmese copy (vi and pi are very similar in Burmese

characters but not so in Sinhalese characters).

1 T namam.
2 B, S, U, D om.
3 C, T samasam.

4 B, S, U, D pi niddese. C viniddise. T pada d reads: mamam parnicavidham niddise ti. 1 follow Kacc-vann
219,17-18:

namanamam sabbanamam samasataddhitam tatha
kitanaman ca namannu namam panca pi niddise ti.
5 S wuttatta tani.

6 Kacc-nidd 21,13-15: api ca namanamasabbanamasamasanamataddhitanamakitakanamavasena panicavidham

hoti. vuttan ca
namanamam sabbanamam samasam taddhitam tatha

kitanaman ca namannu namam pancavidham vade ti.
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kasma pana akhyatapadam na ganhati. nanu anannatannassamitindriyan' ti

etthapi akkhyatena samaso dissati ti.

But why is the verb not included? Is it not true that a compound can also be formed with a
verb, as in: “the mental faculty of knowing things one did not remember”

(anannatannassamitindriyam)?

NOTE: akhyatapadam is the category of verb. The compound given as an example is attested in
canonical literature.? It is to be understood as the sentence ananniatam nassami, literally: “I will know

)

what is not remembered,” plus the particle iti “thus,” and the noun indriyam “faculty” or “faculty of

)

cognition,” in this case “mental faculty.” This compound contains not only a verb, but a full sentence

marked with dti as one of its members. To the best of my knowledge, this particular objection is not

found in earlier grammars and may be credited to Saddhammajotipala.

saccam. kincapi ettha akhyatapadam dissati. tathapi itisaddena sambandhatta

tam® padam nipatapakkham hutva samasapadattam® upagacchatr ti.

It is true. But however much we find a verb (akhyatapadam) here, nevertheless (tathapi),
because of its relationship (sambandhatta) with the word iti, this word (padam) belongs to

the category of a compound after becoming (hutva) part of a particle (nipatapakkham).

NOTE: In other words, the iti marker turns the it clause into a nipata (“indeclinable”). A compound
that has as one of its members an iti clause, therefore, should be analysed as a regular avyayibhava,

according to Kacc 320 upasagganipatapubbako avyayibhavo (see below).

1 T annatannassamitindriyan.
2 It 53, 3 (It-a) = SN V 204, 19 (Spk).
3 C sambandhatthanam.

4 C, S samasapadattham. U samasapadattham, cor. samasapadattam.
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samasyante' vibhattilopena va ekattupagamanena’ va ti samaso. so duvidho
saddasamaso atthasamaso ca. duvidho ca® so luttasamase’® va labbhati.

aluttasamase’ pana atthasamaso va labbhati. alutte pi va

ekapadabhavupagamanato ubhayam pi tasmim upalabbhati®.’

It is called compound (samasa) because [words] are put together (samasyante) either (va)
through the elision of the case ending (wibhattilopena), or (va) through becoming one single
unit [of meaning]. This [i.e. a compound] is twofold: compound of words and compound of
meanings. And this twofold [compound] is found in the elision compound (luttasamase) only.
In the non-elision compound (aluttasamase), however, only the compound of meanings is
found. Alternatively (va), both [types] are also found even in the non-elision [compound],

because they have become one single pada.

NOTE: In Paninian grammar the non-elision compound is called aluksamasa (P. 6.3.1-6.3.24), and it
represents one of the three types of elision. The general term for elision in Panini is lopa, but lu (DSG
sv) is also used. The technical term [u (P. 1.1.61-1.1.63) has three types: luk, $lu and lup, which
represent elision in different contexts. In Katantra the threefold elision is reduced to one general type,
lup. This terminology is followed by Kacc. The difference between [uk and lup is that, in the second
case, after the elision of the affix, the base maintains the gender and number, whereas with [uk elision
(the type used in compounds), with the elision of the case ending (wvibhatti) affix, the base of the first
member loses its gender and number. The §lu type marks the elision of a specific suffix called $ap. In
Paninian grammar, lopa means “disappearance of a word or part of a word enjoined in grammar for

arriving at the required forms of a word” (DSG sv). lopa is the technical term preferred by Kaccayana.

B, U, D samasante.

C ekapadattupagamanena. S ekattupagamanena.

B, U, T om.

T luttaluttasamase.

T luttasamase.

B, U, D labbhati.

This paragraph, except the first line, is taken from Mmd 253,28-254,1.

N O Ot e W N =
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atthasamaso' ca saddasamaso viya atthadvayassa’ ekattakaranam.’® tan ca

mahapuriso ti adisu ekatthabhavato® katham labbhat1 ti.

Furthermore (ca), the compound of meanings, as the compound of words, causes singleness
(ekattakaranam) of two meanings. And (ca) how is it possible, then, to find it (tam) [i.e.
singleness| from something that already has a single meaning (ekatthabhavato) as in examples

such as “great person”?

NOTE: Let us recall that we translate attha as “meaning” but it can also be translated as “referent.”
The word mahapuriso is a kammadharaya, that is to say, two words that have the same referent. In
this case, there is a composition of words, but not composition of referents. The objection raised by
the purvapaksa tries to point out that a compound such as mahapurisa is not creating a unity of

reference for two words with different referents.

labbhati. vacaniyatthassa ekattenapi vacanatthabhiutanam mahantagunapurisa-

jatinam® ekato® karanato.’

It is found, because, even if the referent to be expressed is only one, the quality “great” and

the class “man,” which are the expressed meanings, make it one.

NOTE: The meaning seems to be that, even though we are referring to one person, there are two

referents: a quality and a class, which, combined, describe one single referent. ekato is an adverb that,

1 C atthasamase.

2 C atthan ca yassa.

3 C ekatthakarana. U ekatthakarana, cor. ekattakarana. D ekatthakaranam.
4 C ekatthabhavo.

5 T mahantapurisagunajatinam.

6 U, D ekato va.

7

S reads ekagunato for ekato karanato.
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together with the root ykara “to do” makes the periphrasis ekato ykara = “transforming [two or more]

into one (lit. as one).”

yadi evam samanabrahmanadisu so atthasamaso labhitum na sakka.

ekatthabhavanupagamanato ti.

If that is so, [then] a compound of meanings cannot be found in cases such as

samanabrahmana, because there is no singleness of referent.

NOTE: That is to say, if singleness of referent is a prerequisite for an atthasamasa, then dvanda

compounds cannot be considered atthasamasa.

sakka. ekapadatthabhavena gahetabbatta ti.

[The compound of meanings| can [be found], because it has to be understood (gahetabbatta)

as a single entity (ekapadatthabhavena).

NOTE: The answer is that they have to be understood “as a single entity” (ekapadatthabhavena), that
is to say: the collective comprising both ascetics and brahmins implied in the compound

samanabrahmana. In other words, what mathematicians call a set.
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evam duvidho pi samasavasena' pakato hoti. vuttan ca
samaso padasamkhepo padappaccayasamhitam?

taddhitam nama kitakam® dhatuppaccayasamhitan® ti.’

Thus, even if it is twofold, it is commonly known on account of its being a compound. And it
has been stated:

“A compound [is] an aggregate (samkhepo) of words; a secondary formation is the
combination of a pada and an affix (paccaya); a primary formation is the combination of a

root (dhatu) and an affix.”

so ca samaso sannavasena chabbidho. abyayibhavo kammadharayo digu tappuriso
bahubbihi dvando ca ti. pabhedena pana sattavisatibhedo hoti®. niccaniccavasena

va luttaluttavasena va duvidho ca hoti.

And this compound is sixfold depending on the type of technical name: avyayibhava,
kammadharaya, digu, tappurisa, bahubbihi and dvanda. By further division (pabhedena),
however, it is of twenty-seven types. And, furthermore, it is twofold on account of being

obligatory or alternating; or on account of being with elision or without elision.

1 C, S, T saddasamasavasena.
2 S padappaccayasahitam.
3 T kitthakam.
4 S, T dhatuppaccayasahitam.
5 See Rup 178,9-10:
samaso padasankhepo padappaccayasamhitam
taddhitam nama hot’ evam vinneyyam tesam antaran ti.

6 C sattavisatibheda honti.
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vuttan ca

chadha samaso' samkhepa?® vitthara sattavisati
niccaniccavasa® ceva luttaluttavasa dvidha

tatra dvidhabyayibhavo chabbidho kammadharayo
digu dvidha tappuriso atthadha sattadha bhave

bahubbihi dvidha dvando pabheda sattavisati.*

And it has been stated:

“Sixfold is the compound in brief (samkhepa), but in detail (vitthara), [it is of] twenty-seven
[types]. It is twofold on account of being obligatory® or not, or on account of being with or
without elision. Therein, abyayibhava is twofold, kammadharaya is sixfold, digu is twofold,
tappurisa is eightfold, sevenfold is the bahubbihi, the dvanda is twofold. By this subdivision,

[they are| twenty-seven.”

[143] pathamatappurisena va saddhim atthavisatividho hot1 ti® vadanti.

They also state:  “Optionally, with the addition of nominative-tappurisa

(pathamatappurisena), they are twenty-eight.”

NOTE: Most grammarians do not consider the nominative-tappurisa a tappurisa, for it can be called
simply a kammadharaya. Indeed, it is impossible to distinguish a nominative-tappurisa from a

kammadharaya, for instance niluppalam “blue water-lily.”

1 S samasa.

2 U sankhepo.

3 T niccaniccavaso.

4 S, U, D sattavisatu ti.

5 Abhyankar: “invariably effective compound.” Cf. DSG s.v. nityasamasa.

6 C ti pi. U add. atthavisaty ti before pathama, and then the entire sentence.
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tesam pana sarupam tam tam thane yeva vakkhama.

But we will explain (vakkhama) their respective (tam tam) particular nature (sarupam) in the
[appropriate| place (thane) only (yeva).
rupasiddhiyam  pana  kammadharayabahubbihi va' navadha  gahetva®

caturatthadha® ti vuttam.

In the Rupasiddhi, however, it is stated: “thirty-two,” the kammadharaya and the bahubbihi
being taken as ninefold.*
niccasamaso® kumbhakaro® atrajo kupuriso abhidhammo icc’ adi ca®,

abyayibhavasamaso ca ti’. aniccasamaso ca'® mahapuriso" rajapuriso icc adi.

Obligatory compounds are such [words] as “pot maker” (kumbhakara), “born from oneself”

(atrajo), “bad person” (kupuriso), abhidhamma, etc.; and also [all] the abyayibhava

1 S, U ca.

2 S gahetabba.

3 caturaitha = four times eight = thirty-two. See Rup 215,3-5:
duvidho abyayibhavo navadha kammadharayo
digu dudha tappuriso atthadha navadha bhave
bahubbihi dvidha dvando samaso caturatthadha ti.

4 See Rup 214,2-6: atha kammadharayasamaso vuccate. so ca navavidho. visesanapubbapado visesanuttarapado
visesanobhayapado upamanuttarapado sambhavanapubbapado avadharanapubbapado nanipatapubbapado
kupubbapado padipubbapado ca ti.

5 U niccasamaso ti.
6 T kumbhakaro ca.
7 C icc evam.

8 U om.

9 S, U, T, D om.
10 T, D ti.

11 B, U, D om.
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compounds; and alternating compounds are such as “great-man” (mahapuriso), “king’s man”

(rajapuriso), etc.

luttasamaso ti sabbo vibhattilopasamaso. aluttasamaso ti urasilomo 'cc adi

vibhattialopasamaso ti.

Elision compound (luttasamaso) means every (sabbo) compound in which the case endings are
elided. Non-elision compound means a compound in which the case endings are not elided,

for instance urasiloma “[having] hair on the chest.”

NOTE: urasi is an inflected form, the locative singular of uras, meaning “chest”.

yutto attho yuttattho.' yutto attho’ yassa padasamudayassa ti yuttattho.

A meaning [that is] combined [is] a combined meaning. That aggregate (samudaya) of words

which has a combined meaning is called yuttattho “that which has a combined meaning.”?

yuttattho ca yuttattho ca ti* yuttattho sarupekasesavasena. sarupo ca

saddatthatadubhayekadesasarupavasena catubbidho.

That which has a combined meaning means each and every instance of [an aggregate of

words| that has a combined meaning, on account of being the single remainder due to

1 S yutto attho, corrected to yuttattho.

2 S om. yutto attho.

3 See Kat-t ad Kat 338: atha va yukto 'rtho yasmin samudaye sa yuktartho namnam iti sambandhah; but also
Mmd 254,2-3: yutto attho yuttattho. atha va yutto attho yassa soyam yuttattho ti. In Mmd the possibility of

yuttattho signifying simply “a combined meaning” is accepted, and therefore the concept of samasa
“compound” becomes semantic.

4 S, U, D om.



188 Aleix Ruiz-Falqués

identity. And identity (sarupo) is fourfold, on account of it being [identity] in: word (sadda),

meaning (attha), both of them (tadubhaya), [or similar| in one place (ekadesa).

NOTE: ekasesa (Skt. ekasesa) is “a kind of composite formation in which only one of the two or more
words compounded together subsists, the others being elided” (DSG sv.). In this passage, the author
understands that the singular yuttattho is a single remainder that stands for all the cases on the

principle of identity.

tattha maso ca maso ca ti masa ti evam adi saddasarupo nama. vanko ca kutilo

ca ti kutila' ti adi atthasarupo nama. puriso ca puriso ca ti purisa ti adi

ubhayasarupo nama. naman ca rupan ca namarupan ti’ adi ekadesasarupo’

nama*.

In this regard, identity in word, as in “bean (masa) and gold coin (masa)” = masa; identity
in meaning as in “crooked thing and twisted thing” = “crooked things”; identity in both
[word and meaning] as in “person and person” = “persons”; identity in one place as in “name
and form” = “name-form” (namarupam).

vuttan ca

sarupam catudha vuttam saddatthobhayavayava®

masa ca kutila® ceva purisa namarupan ca ti.

1 I follow C, D kutila. B, S, T read kutilo. U om.

2 U repeats naman ca rupan ca namarupan ti. T reads namarupan ca ti namarupan ti adi.
3 S ekasesarupo.

4 S, U, D nama ti.

5 All read saddatthobhayavayava, perhaps metri causa, but wrong in terms of sandhi (ubhaya + avayava =
ubhayavayava “both members”).

6 B, S, U, T kutilo.
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And it has been stated:
Identity is said to be fourfold: [in] word, [in] meaning, [in] both, and [in] part:
“beans/gold coins” (masa) and “crooked things” (kutila) and “persons” (purisa) and “name-

form” (namarupam) [are their respective examples].

idha pana saddasarupo’ va adhippeto ti.

Here [in the example yuttattho|, however, only identity in word is intended.

ayam ettha yojana. yani pancappakarani namani santi, tesam
payujjamanapadatthanam namanam yo yuttattho padatthasamudayo va atthi,® so

samasasainio* hot1 ti.

This [is] the connection (yojana) here: among those nouns, which are of five types, and whose
meanings are being employed, the technical name “compound” applies to that one which has
a combined meaning or (va) is an aggregate of meanings.

ettha namanan ti padatthapekkhaya atthayogasambandhachatthi. padapekkhaya®

avayavayogasambandhachatthi.

Here the word namanam “of nouns,” with regard to the referent (padattha), is a genitive

(chatthi) of relation that connects the [two or more| meanings [of the words in the

2 D saddarupo.

3 Instead of wa atthi, S reads: va dasasamudayo va atthi. U, T read: padasamudayo va padasamudayo va

atthi. D reads: padatthasamudayo va padasamudayo va atthi.
4 T samasasarasa. The word sarasa is probably a misreading of sanirno in the Burmese script.

5 C, B, S, U, T padapekkhaya. D padapekkhaya.
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compound]; with regard to the word (pada), is a genitive of relation that connects the

members (avayava) [of the compound].

rupasiddhitikayam' pana yani namani hettha amhehi dassitani acariyena’

payujjamanapadatthanam visesanadippakaravasena annamannapayujjamana’-
padatthanam, tesam sy‘adivibhatyantanam ranno puriso ti adi vakye®

bhinnatthanam namanam, yo® yuttatthabhuto’ ranno puriso ti adiko

padasamudayo atthi, so padasamudayo samasasanio hot1 ti yojana kata.

In the Rupasiddhi-tika, however, the connection (yojana) is made in the following way: “The
technical name ‘compound’ applies to that aggregate of words, such as ‘the man of the king’,
which consists in the connected meaning of those nouns, namely those nouns that have been
previously taught by us, and whose referents are being employed by the Teacher, that is to
say whose referents are mutually related in the function of qualifier, [qualified,] etc., for

instance: ranno puriso ‘the man of the king’”

1 Compare with Rup-t 397,31-35: payujjamanapadatthanan ti visesanadippakaravasena annamaniam
sampayujjamanapadatthanam tesam syadivibhattyantanam ranno puriso ti adivakye bhinnatthanam
namanam yo yuttatthabhuto rajapuriso ti adiko padasamudayo so samaso nama ti attho.

2 C acariya yena.

3 B, U, D payujjamananam.

4 C ty.

5 C wvakye pi.

6 B om. S has yo inserted in pencil.

7 C yo yuttattho yo yuttatthabhito.
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mahatheratikayai' ca yani pubbe dassitani namani tesam acariyena
payujjamanapadatthanam namanam yo yuttattho so samasasanno hoti ti yojana

kata.

And in the Mahathera-tika, the connection is made in the following way: “The technical name
‘compound’ applies to the combined meaning of nouns, that is to say, nouns which have been

previously taught, whose referents are employed by the Teacher.”

nanacariyapi namanan ti padassa niddharanattham va sahatthatatiyattham va

sambandhattham va gahetva bahuppakarena’ yojanam karonti.

But (pi) many teachers make the connection in manifold ways, taking the word namanam in
the sense of a partitive [genitive| (niddharanattham), or as an instrumental with a comitative

sense (sahatthatatiyattham), or as denoting a relation (sambandhattham,).

NOTE: These are all possible functions of the chatthi “sixth case ending” (“genitive”). Comitative
means “expressing company,” which is one of the two meanings of the third case: instrumental or
comitative (of company). The statement of Saddhammajotipala acknowledges, on the one hand, the
different interpretations existing among master grammarians, and he seems to respect all of them as
valid interpretations. At this point, the author has commented upon the gloss of Kacc-v. Now begins

the commentary on the examples, Kacc-v 107, 5-7.

1 T mahataratikayam.

2 C bahudha karena.
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kathinassa dussan ti' kathinassa abhatam dussan ti attho. majjhe lopi cayam?

catutthitappurisasamaso.

The cloth (dussam) for the kathina (kathinassa) means the cloth carried (abhatam) for the
kathina. This is a dative-tappurisa (catutthitappurisa) compound with an elision in the

middle.

NOTE: the kathina is “a framework [covered with a mat] to which the cloth for making robes was
attached while being sewn”; kathinadussa is a “cloth [to be made up] on the kathina” cf. DOP s.v.
kathina. Saddhammajotipala, following Mmd (268, 15f.) understands kathina- as meaning kathinassa,
and not kathine, and therefore we have to understand the elliptical participle abhatam “brought”

“carried.”

nasadisu kathinassa dussan ti adinam® atthesu amadayo' parapadebhi [Kacc 329]
ti adina® padasamasanan ca tappurisadivisesa®sannan ca katva paccha namanam
samaso yuttattho [Kacc 318] timina samafnnasamasasanfiam karonti. samasasanna

nama padanam samasane’ sati labbhati ti® tesam adhippayo.

In the Nyasa and other works they make [first] the composition of words with regard to the
meanings of kathinassa dussam, etc., according to rules such as [Kacc 329] “[When words

ending in case endings| am, etc. [are combined| with the following words, [the technical name

9

tappurisa applies],” and [also] the specific definition of the technical name tappurisa, and

1 B, U, T kathinadussan ti. S kathinassa dussan ti, cor. kathinadussan ti.

2 C lopayam.

3 T, D adi.

4 T samadayo.

5 T adinama.

6 B, U, D tappurisadivasena. S tappurisadivisesasannan ca. T tappurisadivisesasan ca.
7 T samassane.

8 C om.
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afterwards (paccha) they establish the general definition of “compound” according to [Kacc
318] “That which has the combined meaning of nouns [receives the technical name]
‘compound’.” What they intend to mean is that “the definition of the technical name is

obtained when the composition of words is already given.”

NOTE: In the analysis of Mmd (268, 15-27), the example kathinadussam is interpreted by means of
several suttas that do not follow the original sequence of Kacc. What Saddhammajotipala intends to
explain is that Mmd, Mmd-pt, and other works base the interpretation of Kacc 318 on suttas that are
posterior to 318. This should not pose any inconvenience, for everywhere in Mmd the sutta of
Kaccayana is considered a self-referential whole, where the effect of the suttas work both ways: top to
bottom and bottom to top, and the order of the suttas does not necessarily imply a correspondence
between the order and how the suttas should be applied. The user of the commentary is supposed to
know the entire thread of suttas by heart. Thus any rule may be cited and properly located without

problem.

[144] afifie pana acariya samaifnasaninam' katva paccha’ tappurisadivisesasanfiam
karonti. te acariya hi samannavisesasannasu samannasanna va pathamam

vattabba ti vacanato samannasannam pathamam karonti.

Other masters, however, make the particular definition of tappurisa, etc., after making the
general definition [of the technical term “compound”] These teachers, indeed, make the
general definition first because of the principle that “among particular and general

definitions, the general definition has to come (vattabba) first (pathamam).’

NOTE: This paribhasa is found in Mmd 7, 22-23. Interestingly, Mmd does not follow it in the present

discussion, for the reason that is subsequently explained by Saddhammajotipala.

1 C samannasamasasannam.

2 C paccha pi.
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kaccayana'suttakkamam nissaya pana samannasanina va pathamam katabba?® viya

dissati.

But (pana) if we rely on the sequence of suttas in Kaccayana, it seems that the general

definition has to be made first.

sabba sannavidhiadirupavicarana nase oloketabba.

A complete examination (vicarana) regarding the nature (rupa) of definitions (sarnina),

operational rules (vidhi), etc. has to be looked up in the Nyasa.

NOTE: The particular analysis of the examples given in Kacc-v has to be studied in Mmd (268, 15f.).
Here begins the commentary on the payoga section of Kacc-v, a section that Pind has completely

removed from the Kacc-v text, considering it an interpolation, see Kacc 107 n. 8.

namanam iti padam kimattham kimpayojanattham acariyena vuttam. devadatto
pacat1 ty adisu udaharanesu sati pi tulyadhikaranabhavena® yuttatthe,* sabbesam
namanam abhava, imina suttena yuttatthasamaso na hoti ti napanattham

namanam iti padam acariyena vuttam.

Why, i.e. with what purpose, has the master stated the word “of nouns” (namanam) [in the
sutta]? The master states “of nouns” in order to explain (7napanattham) that, in examples
such as “Devadatta cooks” (devadatto pacati), even though there is connected meaning on

account of the existence of a common substratum (tulyadhikaranabhavena) [between the

1 B, T, D kaccayanassa. S kaccaranassa.
2 T katabbam.
3 C tulyadhikarane.

4 C yuttattho.
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agent and the action], the present sutta does not allow it as a compound with a combined

meaning, because they [i.e. the words devadatto and pacati] are not all nouns.

yuttattho ti padam acariyena kimattham vuttam.' bhato ranfio putto
devadattassa ty adisu udaharanesu santesu pi namesu ranino putto ti padassa
asambandhabhavena? yuttatthabhava imina suttena’® yuttatthasamaso na hot1 ti

napanattham yuttattho ti padam acariyena vuttam.

Why has the master stated the word “combined meaning” (yuttattho)? The master has stated
“combined meaning” in order to explain that, in examples such as “the servant of the king,
son of Devadatta,” even though they are [all] nouns, there is no combined meaning due to the
unrelatedness of the word “son” with the word “king,” [and] therefore the present sutta [Kacc

318] does not allow it as a compound with a combined meaning.

bho acariya. samasa icc anena samasa iti sannakaranena kva katarasmim* padese
attho payojanam bhavati. kvaci samasantagatanam akaranto [Kacc 339] ty adi

suttappadesesu samasa iti voharapayojanam bhavati.

O teacher: with the word “compound”; i.e. by means of the technical name “compound,”
where, i.e. relating to which place [i.e. sutta], is the object (attho), i.e. the purpose
(payojanam)? The purpose of the usage of “compound” is found in suttas where it applies
(suttappadesesu), such as “sometimes a-ending [is prescribed] for the words at the end of a

compound” [Kacc 339], etc.

1 U, T, D read kimattham acariyena vuttam, following the natural order of the formula in Mmd.
2 B, D sambandhabhavena.
3 B, U, T, D om.

4 C katarasmim sutte.
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kvattho ko attho ti va padacchedam karonti.

Alternatively some make the word division of kvattho as ko attho “what [is the| object.”

NOTE: This seems actually to be the correct word division, although Saddhammajotipala prefers the
previous one. As I have pointed out in the beginning of this section, Pind considers the payogas of
Kacc 318 to be interpolations. But we would perhaps expect an erudite scholar such as
Sadhammajotipala to point out the absence of this section in some manuscripts or some
commentaries. What we find is the opposite: he seems to be aware of a tradition of grammarians that
do comment upon the payoga section. Therefore I think it should be read in the text of Kacc-v.
Furthermore, it has to be pointed out that an indigenous tradition of grammarians consider the

payoga section of Kacc a sort of independent commentary composed by a certain Brahmadatta.®

idani sabbasadharanpasannanantaram sati pi visesasafnnanam pathamam?-

vattabbabhave® sabbasadharanavidhim* dassetum ...

Now, after the definition which is common to all [compounds, in order to show an
operational sutta [that is also] general to all [compounds, and] even though the particular

definitions should come first,

NOTE: The point of this introduction is the following: we expect the beginning of the chapter to give
us the necessary definitions: first, general definitions, next, particular definitions, and after that, we
expect the grammarian to give us the operational rules. Now, what happens here is different, for the
author of Kacc has decided to give another general sutta before going into the particular definitions,

even if this general sutta is already an operation, and not a definition.

1 The locus classicus is Kaccayanabheda-navatika 129,15-30.
2 B, S, T, D om.

3 U vattabbam bhave.

4 T sabbasadharanavidhi.
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|| tesam vibhattiyo lopa ca || 319 ||

iti vuttam.'

it says:

319. And the case endings of them [are| elided.

NOTE: Kat reads only tesam vibhaktayah lopyah, which constitutes the second pada of the first $loka
of the chapter. The ca in Kacc is either an interpolation or an original feature incorporated by Kacc.

The particle ca is interpreted as expressing a “restriction” (avadharana).

tattha tesan ti ekam padam. vibhattiyo ti ekam padam. lopa ti ekam padam. ca
ti ekam padam. vibhatyantapadavibhagavasena catuppadam idam suttan ti
datthabbam. tesan ti sambandhachatthiniddeso’. vibhattiyo ti kariniddeso. lopa ti

kariyaniddeso. ca ti avadharananiddeso. sanna-pe-vidhisuttan ti datthabbam.

Therein, tesam (“of them”) is one word, wibhattiyo (“the case endings”) is one word, lopa
(“elided”) is one word, ca (“and”) is one word. On account of the division of words according
to their case endings, this sutta has to be considered as having four words. tesam expresses a
genitive of relation, wvibhattiyo expresses the object of the operation (kari), lopa expresses the
operation to be done (kariya), ca expresses a restriction. Among the different types of sutta,

this is to be considered an operational sutta.

1 B, S, U wvuttam. C araddham. T, D ti adi vuttam.
2 C sambandhachatthi. D sambandhachatthikariniddeso.
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yuttatthanam samasanan ti imani pubbasuttena' ekavacanena vutte pi tesan ti

bahuvacanabhavena paramasitatta bahuvacanena viparinama hutva anuvattanti.

The words yuttatthanam samasanam, even though they have been stated in the singlular in
the previous sutta, they are [now] retrieved (anuvattanti) being changed into the plural, due
being related to (paramasitatta) the word tesam [in the present sutta, which is stated] in the

plural [but refers to the singular yuttattho in the previous suttal.

kasma pana pubbasutte ekavacane’ vutte pi tesan ti bahuvacanam katan® ti.
tesamm namanam chabbidhappakaradassanattham katam. ettha hi pakati cassa
sarantassa [Kacc 320] ti vakkhamanatta vibhattiyo ti imina vibhattadesa yeva

gahetabba.

But why, even if in the former sutta it has been stated in the singular, is it now stated in the
plural as tesam [instead of tassa]? It is stated in order to show the six types of nouns.
Because here, since he is going to say, [subsequently,] “And the [original] base of the [nominal
base] that ends in a vowel” [Kacc 320], the word wibhattiyo should include only the

replacements which are the case endings.

1 U, D pubbasutte.
2 U, T, D ekavacanena.

3 T katham.
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kalapadisakkataganthesu' pana pakatisuttassabhava adesam akatva’
pakativibhattinam eva lopam karonti. tehi ca ubhayehi sesam?® sanganhati. sati pi
yuttatthasamasanam anuvattane® kasma sutte tesamgahanam katan’® ti codanam

manasikatva aha tesamgahanena ti adi.

In the Sanskrit books of the Kalapa and so on, because of the absence of the sutta regarding
the [original] base (pakatisuttassa), doing without the replacement, they simply prescribe the
elision of the case endings of the nominal base, and by those two [rules: Kacc 318 and 319,]
the rest is included (sanganhati). Anticipating (manasikatva) the objection (codanam),
[namely:] “Why is it that, even though there is recurrence of [the word] yuttatthasamasanam,

the word tesam is included in the sutta?”, he says “with the mention of the word tesam,” etc.

NOTE: It is difficult to understand why Saddhammajotipala says that the Kalapa does not have the
rule on pakati. It may be that the Kalapa text in Burma did not exactly correspond to our Katantra.
The last part of the discussion is a reference to Kacc-v 108, 1-2: tesamgahanena
samasataddhitakhyatakitakappanam paccayapadakkharagamanan ca lopa honti “with the mention of
tesam, there are also the elisions of affixes, words, speech sounds and augments and compounds,
secondary derivatives, verbs, and primary derivatives” When Saddhammajotipala says aha, the
subject is the vuttikara. It is noteworthy that Pind reads -kappanam with Kacc-nidd, but Kacc B®and

Sadd read only samasataddhitakhyatakitanam.

1 B kalapadisakkataganthesu. S kalapatisakatagandhesu. U kalapadisakkatagantesu. C kalapadisakkataganthe. T
kalapadisakkatagandhesu.

2 D katva.
3 B, S, U, T, D ubhayasamase for ubhayehi sesam. I think C is has the correct reading here.
4 T anuvattamane.

5 C, T gahitan.
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rupasiddhiatthabyakhyanesu pi' idam evadhippayam vadanti.

In the Rupasiddhi and the Atthabyakhyana they also state exactly (eva) this implied meaning.

[145] samaso yuttattho ti pubbasutte ekavacanassa vuttatta tassa vibhattiyo lopa
ca ti vattabbe, kasma tesan ti bahuvacanam katan ti codanam manasikatva

tesamgahanena ti adi vuttim? pi vadanti.

They also (pi) state that, anticipating the objection, namely: “Because in the previous sutta
he has said samaso yutatttho in the singular, it would work (wvattabbe) as well (va) saying
tassa [instead of tesam| wvibhattiyo lopa; why does he say tesam, [using the plural]?”, he says

the gloss (vutti) “with the mention of tesam ..., etc.

yady evam, bahuvacanesu vo no [Kacc 151] ti adisu viya bahuvacanaggahanena ti
vattabbam na tesamgahanena ti ce, abhinnapadavasena’® evam vuttam.

ganthassakaddhanam* viya ti tesam adhippayo.

If it is so, we should find the mention of the word bahuvacana as in examples such as Kacc
151 ‘vo and no [are replacements] in the plural,” but not the mention of the word tesam. [To
this objection we would reply that] it is stated thus [that is, using the word tesam| because
the word is not split [into the double referent yuttatthanam samasanam]. Their implication is

that it is like dragging in the entire book.

1 C om.
2 U, T, D vuttan ti.
3 T bhinnapadavasena.

4 B, U hatthassakaddhanam. T tattassakaddhanam.
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NOTE: I think the main point of the siddhantin is that prolixity should be avoided, because it would
be like dragging everything into every rule, and that is against the economy of words that
characterises wvyakarana. There is an alternative reading hatthassa “dragging of the hand” which, in

my opinion, makes lesser sense.

tattha samasa ti mahanto ca so puriso ca ti mahapuriso icc adayo samganhati,
taddhita ti vasitthassa apaccam vasittho icc adayo samganhati, akkhyata ti
ciccitam' iva attanam acarati ti ciccitayati, samgho pabbatam iva attanam acarati
ti pabbatayati icc adayo samganhati. kitakappanan ti kumbham karoti ti
kumbhakaro, ratham karot1 ti* rathakaro icc adayo samganhati.’ atthabyakhyane

pi iman' eva aharati®.

Therein, the technical name “compound” includes cases such as “he is a man and he is great:
a great man;” taddhita includes cases such as “the son of Vasittha: Vasittha;” the verb
includes cases such as “he treats himself like a hiss: he hisses,” “the Samgha acts as a
mountain: it mountains;” the primary derivatives include cases such as “he makes pots: pot
maker” [or] “he makes chariots: chariot maker.” Also in the Atthabyakhyana he [i.e. the

author| includes these [cases].

tattha samase ca soadipadakkharanam’ eva® lopo. vibhattinam pana suttena lopo.
atthabyakhyane pana vibhattilopo ti vutto. tenaha kathinadussan ti evam adi

samase ti.

1 B, S, U cicittam. T cicitam.

2 B, U, D om. ratham karoti ti.

3 T has the text from kitakappanam up to this point in the right margin of the ms.
4 C samganhati.

5 D adipadakkharanam.

6 U, T eva ca.
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Therein, also (ca), in a compound, the elision is only of the speech sounds [or] words such as
so, etc. By the [present] sutta, however, the elision applies to the case endings [as well]. In the
Atthabyakhyana, again, it is stated: “elision of the case endings.” That is why he says: “in [a

compound such as] kathinadussam,” etc.'

rupasiddhibhassadisu’ pana samasaggahanam na gahitan ti.

In the Rupasiddhi, the Bhassa, and other works, however, the mention of samasa is not

included.

taddhite vibhattipadakkharalopo, akhyate sabbalopo, kitake vibhatti-
ppaccayalopo labbhati. catusu hi thanesu tesamgahanena va vuttatthanam?

appayogo ti suttena va' padakkharanam lopo hoti. vibhattippaccayanam pana

tesamgahanena va ti adhippayo.

In taddhita there is elision of the case ending, word, and speech sound; in the verb there is
elision of all; in kitaka there is elision of the case ending and the affix. In the four instances
[that is, in the four types of words], in any case, there is elision of the speech sounds [and]
words, whether it is because of the mention of tesam, or because of the sutta that says “non
employment of the already stated meanings” The implied meaning, however, is that,

optionally, by mentioning tesam [in the sutta, the elision affects only| the case suffixes.

NOTE: What Saddhammajotipala calls a sutta is actually a rule (7naya), according to the Balavatara.
This rule is used in Rup and Bal in the samasa chapter. See DSG s.v. aprayoga: “(2) non-employment

cf. uktarthanam aprayogah a standard dictum of grammar not allowing superfluous words which is

1 Kacc-v 107,10.
2 B, U, D bhassakariadissu. S bhattakariadisu.
3 U wvuttatthanam.

4 B, U, D om. suttena va.
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given in M.Bh. on P.1.1.44 Vart. 16 and stated in Candra and other grammars as a paribhasa.” In the
following passage Saddhammajotipala is going to explain that the Nyasa works only with the
paribhasa, but his conclusion remains that when an elision is to be made, it can be made on account
of this paribhasa or on account of the mention of tesam in the present rule. This, again, seems to be a

genuine contribution of Kacc-nidd.

nasadisu pana vuttatthanam' appayogo ti suttam eva lancheti.” kathinassa dussan
ti adi samasavakyesu va kumbhakaro ti* adi kitantasamasavakyesu va
samasasanna tappurisadi‘visesasanna kata® yeva. suttena va tesamgahanena va

yathanurupam vibhattippaccayapadakkharanam lopo katabbo.

However, in the Nyasa and other works, only the sutta “non employment of the already
stated meanings” (vuttatthanam appayogo) is used [in the present discussion on what exactly
has to be elided]. In compound expressions such as kathinassa dussam [= kathinadussam], or
in kitanta compound expressions such as kumbhakara, the technical name “compound” is
simply made as a definition which qualifies the tappurisa and the other types of words. With
the sutta [vuttatthanam appayogo|, or with the mention of tesam, the elision should apply
(katabbo) according to what is suitable, [either] to the speech sounds, or to words, [or] to case

suffixes.

apare pana vibhattiadilope kate samasadisanna kata pi yujjati ti vadanti.

Others, however, state that it also holds good (yujjati) if the definition of samasa and the

other types of words is made once the elision of the case ending, etc., has been made.

1 B wvuttatthanam.

2 B, U, D walanjeti. S, T wvalanceti.
3 U, T, D read kumbham karoti ti.
4 T tappurisa ti.

5 B, S, U, T, D kate.
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tam tesam vibhattiyo lopa ce ti imina virujjhati.

That is forbidden by the [sutta Kacc 319] “And the case endings of them [are] elided.”

akhyate ciccitam' iva attanam acarati’ ti ettha aya namato kattupamanad acare
[Kacc 437] ti imina ciccita’namato ayappaccayam katva idha sutte tesamgahanena
amvibhattipadakkharanam lopam katva pakati cassa sarantassa [Kacc 320] ti

¢  pakatim katva parakkharam netva

ettha caggahanena ciccitaya iti
dhatuppaccayehi vibhattiyo ti paribhasam katva tivibhattim katva ciccitayatr ti

siddham.

In a verb: in the example “he has the habit of making [a sound] like cit-cit,” here, by the rule
“the affix aya is added to the noun showing similarity to the agent,” after the noun ciccita,
the affix aya is added. In the present sutta, with the mention of tesam, the elision of speech
sound [or] word, and the case ending am is made. [Now,| according to the sutta “and the
[original] base of the [nominal base| that ends in a vowel” [Kacc 320], here, with the mention
of ca, the nominal base ciccitaya is made. Taking the next speech sound, [and] following the
metarule “the affixes [are added| after verbal roots and affixes,” the verbal ending ¢i is

inserted [and] the word ciccitayati is formed.

1 B, S, U cicittam. T cicitam.

2 C avacarati.

3 B, S, U cicitta. T cicita.

4 B, U cicittayati. T cicita aya ti. D ciccita aya ti.
5 B, D cicittayati. T cicitayati.
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kitake kumbham karoti ti vakyam katva idha tesamgahanena amvibhattim ca
oppaccayan ca tivibhattim ca lopam' katva pakatisutte caggahanena kumbhakara
ti’ pakatim katva kumbhasaddupapada kara karane timassa dhatusannam ca
dhatvantassa lopan ca katva kumbhasaddato [146] amvibhattim katva
karadhatuto ca sabbato nvutvaviva [Kacc 529] ti appaccayam katva kitatta®
namam iva katva syuppattadikam® katva kumbham karoti ti atthe
samasa’tappurisadisannan ca katva imina suttena® amsiadesavibhattilopam’ katva
kumbhakara ti® pakati katva’ samasatta namam iva katva syuppattadimhi kate™

rupasiddhi hoti.

In a primary derivative (kitake), the sentence “he makes a pot” is made. Here, with the
mention of tesam [in the present sutta|, one makes the elision of the nominal ending am [in
kumbham)|, the affix o [in kar-o-ti], and the verbal ending ti. With the mention of ca in the
sutta on the nominal base [that is, in Kacc 320 pakati cassa sarantassa], the nominal base
kumbhakara is made. [Next] one brings in the definition of the verbal root ykara in the sense
of “instrument” (karane) with reference to the preceeding word, namely: kumbha “pot,” and
one makes the elision of the ending vowel of the verbal root [kara > kar]. The case ending am
is added after the word kumbha. And the affix a after the verbal root kara, according [to the
sutta] “after any [verbal root the affixes| a, nvu, tu, avi [can be added],” one takes the affix a,
and, because of [the present word in formation] is a kita, it is treated as if it were a noun,

[therefore] one applies the case endings si, etc., to it. And one makes the definition of

C lopam va.

C kumbhakari. B om.

B, U kitakatta. S tilakatta.
U, D syuppattadim.

C om.

C amadesavibhattilopam. B amsiadayovibhattilopani ca. D amsiadesavibhattilopati ca.
T kumbhakaradi.

B, U, D om. kumbhakara ti pakati katva.
10 D te.

1
2
3
4
5 B, U, D samasam. T samasana.
6
7
8
9
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tappurisa compound, etc., in the sense of kumbham karoti “he makes a pot.” By the present
sutta the elision of the case endings am and si, etc. is made, and the nominal base
kumbhakara is obtained. Because of its being a samasa, one treats it as a noun, and applying

the case endings to it, the word is formed.

NOTE: Some of the affixes mentioned in Kacc 529 are technical terms: a (e.g. hitakara “one who does
well”), nvu = aka (e.g. dayaka “giver”), tu = ta (Skt. tr) (e.g. katta “doer”), and avi (e.g. dassavi “one

who sees”), see Senart, 1871: 268.

caggahanam pabhankaro amatandado medhankaro ty adisu avadharanattham

vuttam'. avadharanam?® hi’* duvidham sannitthapanam® nivattapanan ca ti.

The mention of ca is meant to restrict cases such as pabhankaro “day-maker,” amatandado

4

“immortality-giver,” medhankaro “wisdom-maker,” and so forth. Because restriction

(avadharana) is of two kinds: causing limitation and causing exclusion.

vuttan ca
sannitthapanakaranam vidhinivattanam® pi ca

duvidham avadharanam kaccayanena® pakasitan ti.

And it has been stated:
Kaccayana shows two kinds of restriction: a restriction that causes limitation

(sannitthapana), and also a restriction that causes the exclusion (nivattana) of an operational

rule (vidhi).

1 C om.

2 D avadharam.

3 C hi nama.

4 B, S, U, D sannitthapakam.

5 U wvidhinivattam nam. T vidhinivattanam.

6 U, D kaccanena.
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idha pana nivattapanavadharanam adhippetam. tattha pabham karoti ti vakyam
thapetva tesamgahanena vibhattippaccayalopam katva pakatisutte caggahanena
pabhamkara' ti pakatim katva pabhasaddupapadassa kara karane timassa ti adi

rupasiddhi nase oloketabba.?

Here, however, it has to be understood as restriction causing exclusion. Therein, having
created (thapetva) a sentence such as pabham karoti, with the mention of the word tesam [in
Kacc 319] one makes the elision of the nominal case ending. With the mention of ca in the
sutta referring to the nominal base [Kacc 320], the base pabhamkara is made. The verbal root
Vkara in the sense of “instrument” with reference to the preceeding word, etc. — the word

formation has to be looked up in the Nyasa.

NOTE: The point of this demonstration wia negativa is that, if we follow the same sequence of
operations, at some point the am ending of pabham will be elided and the final word will be
*pabhakara. The word ca, according to the commentator, allows for some restrictions, exceptions to

the general rule, e.g. pabhamkara.

1 C pabhamkari.
2 T oloketabbo.
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|| pakati cassa sarantassa || 320 ||

320. And the [original] base of the [nominal base'] that ends in a vowel.

catuppadam idam. pakati ti kariya, «ca ti samuccaya, assa ti
sambandhachatthikari, sarantassa ti tabbisesana. sanna-pe-vidhisuttan ti
datthabbam. idha caggahanena rupasiddhimate kimsamudayo®’ idappaccayata ty
adisu byanjanantassa pakatibhavam samuccinno ti.?> atthabyakhyane pana
caggahanam taddhitadipakatibhavam sampindett ti vuttam. apare pana’

lopanukaddhanan ti vadanti.

This [sutta consists of] four words. “Base” (pakati) is the grammatical operation (kariya),
“and” (ca) denotes accumulation, “of the [nominal base]” (assa) is a genitive of relation
expressing that which undergoes a grammatical operation (kari), “that ends in a vowel”
(sarantassa) expresses its qualification. Among the types of sutta, this one has to be
considered as an operational sutta. Therein, in the opinion of the Rupasiddhi, with the
mention of ca, [there is|] exclusion of the base status (pakatibhavam) of [a word] ending in a
consonant, as in examples such as kimsamudaya and idappaccayata. In the Atthabyakhyana,
however, it is stated that the mention of ca combines (sampindeti) the base status of a
taddhita formation and other types of formation. Others, however, say that it [that is to say

ca) is a continued reference to the word lopa (“elision”) [in Kacc 319].

1 For the translation assa “of that [nominal base]” I follow the wvutti: assa sarantassa lingassa (Kacc-v 108,6).

2 S kimsamudaya. See Rup 179,17-18: casaddena kimsamudaya idappaccayatadisu. Compare with Sadd 745,22~

23: ko samudayo etassa ti kimsamudayo.
3 U, T, D samuccinoti.

4 S, T pada. C para.
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NOTE: The following is the full passage in Rup: luttasu vibhattisu sarantassa assa yuttatthabhutassa
tividhassa pt lingassa pakatibhavo hoti. casaddena kimsamudaya-idappaccayatadisu niggahitantassa pi.
nimittabhave nemittakabhavassa idha anicchitatta ayam atideso." This is a reference to a paribhasa
(DSG s.v. nimitta): nimittabhave naimittikasyapy abhavah “When there is absence of the formal cause
[for a grammatical operation] (nimitta), there is also absence of that which is brought about by that
cause.” But the Pali version has a different wording, and one wonders whether that is a mistake or a
re-interpretation of the metarule. Moreover, we would expect an (7)ti after the paribhasa. In any case,

what Rup says is that the ca excludes pakatis like kim or idam, because they end in consonants.

nanu ca idam suttam tesam vibhattiyo lopa ca ti viya pakati ca tesam sarantanan

ti vattabbam. kasma ekavacanantena vuttan?® ti.

But is it not true that this sutta, as the sutta tesam vibhattiyo lopa ca, should be pakati ca
tesam sarantanam [and not pakati cassa sarantassa|? Why is it formulated (katam) in the

singular?

ekatthibhavo®’ samasalakkhanan ti katva tatha vuttam.

It is stated in this way after defining “compound” as [a word]| having one single meaning [i.e.

a referent).

NOTE: What the commentator implies is that the first sutta of the section with the definition ( sanna
= lakkhanam) of samasa, is formulated in the singular, and it also implies that, even though the
compound is formed with two or more words, their referent is only one, it has a single meaning, and

therefore one can refer to it in the singular (ekavacanena).

1 Rup 179,16-19.
2 C katan.
3 C ekatthabhavo.
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yady evam kasma lopasuttam ekavacanena na' vuttan ti.

If it is so, why then is the sutta on elision [i.e. Kacc 319 tesam wvibhattiyo lopa ca] not

formulated in the singular?

sappayojanatta vuttam hi’ tattha tesamgahanena ti adi.

It is stated there mentioning tesam [and not tassal, etc. in order to suit its own purpose.

NOTE: The sutta on elision refers to the words (in the plural) forming the compound, and not to the
compound as a single unit. Therefore it uses the plural tesam and not the singular tassa. This is how I

understand Saddhammajotipala’s comment.

evam hotu, kasma vuttiyam pakatirupani’hont1 ti bahuvacanantena vuttan ti.

Let it be so, why [then], in the vutti, is it stated, in the plural: “they are (honti) the forms of

the nominal base (pakatirupani)”?

pakatibhavassa samasato pubbe vakya‘padesu thitatta tatha vuttan ti.

rupasiddhiadisu pana ekavacanantena vuttam.

It has been stated in this way because it [i.e. the sutta] has been posited (thitatta) with
reference to the words that are previous to the compound which is a nominal base. But in the

Rupasiddhi and other treatises it is formulated with a singular ending (ekavacanantena).

1 B, U, D ekavacanantena. S, T ekavacanantena na.
2 T ti
3 C pakatani rupani. See Kacc 108,6; Pind emends C, cf. Kacc 108 n.12: “Cf. Kacc-nidd 146,25: kasma

vuttiyam ‘pakatirupani (so read) honti’ bahuvacanena vuttam?”

4 B, U vakyam.
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NOTE: The point is that the plural refers to the words that form the compound, not to the

compound.

kasma pana idam suttam vuttam. nanu ca asati imasmim sutte mahiruhachaya
viya puna pakatibhavo agacchati. yatha hi suriya'lokanimitte agate sati’ mahi
ruhachaya atthi vigate sati chaya mnatthi.® tatha adesasaranimitte® sati

pakatisaralopo® hoti, tasmim pubbasuttena vigate puna pakati hot1 ti.

But why is this sutta formulated [at all]? Is it not true, also (ca), that, without this sutta,
again, the base state comes as the shadow of a tree [projected] on the earth? Because, as
when the light of the sun appears, the earth is shadowed by trees, but when [the light of the
sun| disappears, there is no shadow; similarly, when the vowel [which is] the condition for the
replacement is there, the elision of the vowel of the base is there, [but] when that [vowel
which is the condition] disappears by the force of the previous sutta, the [original] base

reappears again [i.e. it does not undergo elision].

NOTE: The point of the purvapaksa is that the sutta is superfluous because if we grant, with Kacc
319, that the wvibhattis are elided (Kacc-v 108, 6: luttasu vibhattisu), then it logically follows that the

only thing that remains is the base (pakati).

1 D suriya.
2 U, T, D om.
3 B, S, U D add mahiruhanimitte va sati chaya atthi, vigate sati chaya natthi.

4 B, U, D adesassaranimitte.

5 B, U, D pakatissaralopo.
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na hoti. nemittikassa' phalassa tatha niyamabhava. yatha hi
candakantamaniadayo paticca udakadayo pavattanti tesu vigatesu pi udakadayo
titthanti, tatha satthadisu pi vibhattinimitte [147] sati ukarassa akaradeso hoti.
tasmim lope pi ukara’pakatibhavo na hoti. nemittikabhuto® akaro va titthat1 ti.

tasma tadisassa attappasangassa® nivattanattham idam suttam vuttan ti.

[No, the original base] is not [necessarily there]. For in this way [that is, without the present
sutta] there is absence of a restriction with regard to the effected (nemittikassa) result
(phalassa). Because, as water and other elements ooze depending on the presence of the
moonstone and other gems, [but] even when they [the moonstone and other gems| disappear,
the water and other elements remain [oozing]; similarly, also in examples such as satthu
“master”; etc., when there is the condition of a wvibhatti, a replaces u, [and] also when it [that
is to say u| is elided, the base state ending in w is not there, and only the a which is the
result of a condition remains. Therefore the present sutta is stated in order to prevent such

an unwanted consequence with regard to the a.

moggallanakalapapakaranadisu pana mahiruhachayanayam gahetva idam suttam

na pathanti, vibhattiviparipamena anuvattanatta® luttasu vibhattisu® ti vuttam.

However, in treatises such as Moggallana and the Kalapa, they do not read this sutta
resorting (gahetva) to the rule of the shadow of a tree [projected] on the earth, they [simply]

say “when the case endings are elided” due to the recurrence with the change applied to the

1 U, T, D nemittakassa.

2 B, S, U, D ukarassa.

3 U, D nemittakabhuto. T nimittakabhuto.

4 My emendation. C, T, D atthappasangassa. B atthappasankassa. S, U atthappasankassa.

5 U, T, D anuvattatta.

6 Kat-v ad Kat 340: svarantasya lingasya yuktarthasya luptasu vibhaktisu prakrtis ca bhavati.
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case endings [prescribed by the previous sutra in Katantra 339 tatstha lopya vibhaktayah “the

case endings that are in such a place are to be elided”].

sarantassa pubbe sarantabhavena thitassa' assa samasabhutassa lingassa

pakatirupani’ sarantani® honti ti attho.

The meaning is: of that, i.e. of that nominal base which is a compound, which ends in a
vowel, i.e. which has been established before on account of ending in a vowel, the forms of the

original base (pakati), ending in a vowel, take place.

NOTE: The vowel-ending word goes first (pubbe) in the word formation string. This is a gloss on

Kace-v 108, 6.

kasma® sarantassa ti vuttam. nanu kimsamudayo® ti adisu byanjanantassapi

pakatibhavo hot1 ti.

Why is “of the [word] that ends in a vowel” stated? Is it not true that the base state is there

even of words ending in consonants, as for instance in kimsamudaya?

NOTE: kim ends in a consonant, but it is the first member of a compound and is considered a base
(pakati) ending in a consonant. Therefore bases that end in consonants should be included as well.

Why does the suttakara say only “of the [word] that ends in a vowel?” This is the objection.

1 T ti tassa.

2 C pakati pakatirupani.
3 C, S saravantani.

4 U, T, D kasma pana.
5 D samudayo.
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saccam. tathapi sarantassa pakatibhavena kvacatthassa anicchitatta pakati cassa
ti ettakam' avatva sarantassa ti vuttam. byanjanantassa pana’ pakatibhavo
katthaci hoti, katthaci na hoti. tatha hi kimsamudayo ti adisu pakatibhavo hoti.

ko namayam® bhante dhammapariyayo konamo te upajjhayo ti adisu na hoti.

True. Nevertheless (tathapi), because the [word]| that ends in a vowel has a base state, [and]
because optionality (kvacattha) is not desirable, it is not merely stated “and the base [instead]
of it,” [but| it is stated “[the base] that ends in a vowel.” Sometimes, however, a [word| that
ends in a consonant has the nature of a base [that is, it constitutes a base|, and sometimes it
does not. For, in this way, in the expression kimsamudayo, it has the nature of a base, but in
expressions such as “What is the name (konamo), venerable Sir, of this discourse on the

Dhamma?” “What is the name (konamo) of your mentor?”, it does not.

NOTE: In the last example reference is made to the base ki (or in the masculine, ka). Our
grammarian presupposes that they are the same. In the case of kimsamudayo it ends in a consonant
(m), in the case of konamayam, it ends in a vowel). The argument does not seem very convincing,

unless we take konama as a compound, which is what Saddhammajotipala is apparently doing.

1 U, T ettha kam.
2 C om.
3 B, U, D nama.



The Samasakappa of the Suttaniddesa 215

tenaha saddanitiyam: kvaci byanjanantassa vibhattilope pakati hot1 ti ca. kvact ti

kim'. konamayam bhante?’ dhammapariyayo ca ti.?

That is why in the Saddaniti he [namely the author| says: “sometimes the base replaces a
word ending in a consonant after the elision of the case ending. And why [do we say]
“sometimes”? [See the exception:] “What is the name, venerable Sir, of this discourse on the

Dhamma?”

idappaccayata ti etam rupasiddhiadisu idasaddo® niggahitanto ti gahetva
byanjanantassa pakatibhavena gahitam. saddanitiadisu pana ida’saddo saranto ti
gahetva, sarantassa pakatibhavena® gahitam.” ettha hi ida’saddo niggahitanto va
hotu saranto va nipato ti datthabbo. na imasaddassadeso. imesam paccaya

idappaccaya ti hi’ annapadena viggaho niccasamasatta ti.

The word idappaccayata is included in the Rupasiddhi and other treatises [because| the word
ida is taken as ending in m, and its base state ends in a consonant. In the Saddaniti and
other treatises, however, the word ida is taken as ending in a vowel, and its base state ends in

a vowel. For, in this case, the word ida should either end in niggahita or be considered an

1 C om.
2 C om.

3 The quotation is not literal. Cf. Sadd 745,21-26: kvaci vyanjanantassa. vibhattilope kate vyamjanantassa
lingassa kvaci pakatirupam hoti: ko samudayo etassa ti kimsamudayo. kvact ti kim: konamayam bhante
dhammapariyayo, ettha ca kim namam etassa ti konamo ti viggaho, ettha tu kimsaddassa ko icc adesavasena

pakatirupam na bhavati.
4 C idasaddo va. T idam saddo.
5 T idam.
6 T pakatibhave.

7 C om. niggahitanto ti gahetva byanjanantassa pakatibhavena gahitam. saddanitiadisu pana idasaddo saranto

ti gahetva, sarantassa pakatibhavena gahitam.
8 C, S, T idam.
9 B, S, D om.
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indeclinable (nipato) ending in a vowel. It is not a replacement of ima. Because (hi), since it
is an obligatory compound (niccasamasatta), the word separation (viggaha) [has to be carried
out] with another word |[namely with ima, not idal: imesam paccaya = idappaccaya li.e. not

*idesam paccaya = idappaccayal.

NOTE: The reference is to the following passage in Sadd (745, 15-20): 693 vibhattilope sarantassa
lingassa pakati. vyasapadanam vibhattilope kate sarantassa lingassa pakatirupam hoti: cakkhusotam,
rajaputto, imesam paccaya idappaccaya icc evam adi. imasmim thane pakatirupam nama luttasarassa
punanayanavasena ca katimadesassa idasaddassa puna attano pakatiyam thitabhavena ca veditabbam.
“693. When the case ending is elided, the original base replaces the nominal base ending
in a vowel. When the case endings of the separate words are elided, what remains is the original
nominal base that ends in a vowel, as in cakkhusotam “eye and ear” [not *cakkhumsotam|, rajaputto
“son of the king” [not *ranno putto], imesam paccaya [=| idapaccaya “conditioned by those” [not
*imappaccayal, etc. In this case (thane) [i.e. the word idappaccaya] the form of the original base has
simply (nama) to be understood (veditabbam) both (ca) because of the retrieval (punanaya) of the
elided vowel, and (ca) because the word ida, which is a replacement of the word katima, has the
condition of staying in its own original base.” Saddhammajotipala, however, explicitly contradicts the
Saddaniti: in the compound idappaccaya, ida is a nipata, “not a replacement of the word ima” (na

imadesassadeso), in spite of what the wviggaha seems to reveal. The wviggaha is arrived at with the

pronoun ima in want of an alternative.
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evam samainnasannavidhayo dassetva visesasannayo' dassetum
|| upasagganipatapubbako abyayibhavo || 321 ||

iti araddham.

Thus, having shown the general definitions and operational rules, in order to show the

particular definitions, it begins:

321. [A compound] preceded by a preverb or a particle [receives the technical

name| avyayibhava.

tattha dipadam®’ idam suttam. upasagganipatapubbako ti sanniiddeso,

abyayibhavo ti sannaniddeso. sanna-pe-vidhisuttesu sannasuttan ti datthabbam.

Therein, this sutta consists of two words. “Preceded by a preverb or a particle”
(upasagganipatapubbaka) expresses that which receives the technical name; abyayibhava
expresses the technical name. Among the different types of sutta, this is a sutta [defining a]

technical name.

upasagganipatapubbako yo yuttattho samaso hoti’ so abyayibhavasanno hoti.

That compound of combined meaning which is preceded by a preverb or by a particle

receives the technical name abyayibhava (“[compound] of indivisible nature”).

NOTE: The avyayibhava is usually called “adverbial compound” because it has the nature of an

adverb, that is to say an indeclinable word. In this type of compound, as we will subsequently see, the

1 D idans visesasannavidhayo.
2 T, D dvipadam.
3 C om.
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first term, being an indeclinable, plays the role of the principal word (DSG). Renou translates

_ _ . N , . . 1
avyayibhava as “accession a l'état d'invariant.”

idam? suttam samasavidhayakan ca sannavidhayakan ca hoti.

This sutta prescribes a compound and prescribes a definition as well.

NOTE: The purvapaksa (?) is trying to point out that the nature of this sutta is double, for it can be
read as a definition of what an avyayibhava is, or it can be read as the prescription of how to form a

compound.

yadi samasavidhayakam siya, kasma upasagganipata. yada samasyante tada so

samaso abyaylbhavasanno hot1 ti na’® vuttan ti.

If it were to prescribe a compound, why [do we need to specify] “preverbs and particles”? It
is not stated that when they [i.e. words] are compounded, the compound receives the name

“indivisible.”

NOTE: The objection has to do with the etymology of the word abyayibhavae “having an indivisible
nature.” How is it possible that a compound is a combination of two or more words and, at the same
time, it is indivisible? In other words, if the members are never found independently, why do we
consider them as multiple? This objection precludes the interpretation of this suttas as an operational

sutta.

1 Renou, 1942: 70.
2 U, D idam hi.
3 C om.
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niccasamasatta niccasamaso cayam yebhuyyena, saddappadhanena pi'
aniccasamaso atthi. yatha majjhesamuddasmim tiropabbatan ti adi
atthappadhanena.

From a general point of view, this is an obligatory compound, because it is obligatory, but if
we give more relevance to the words, it is non-obligatory. Similarly in cases such as
majjhesamuddasmim “in the middle of the ocean” and tiropabbatam “beyond the mountain”
[if] we give more relevance to the meaning [than to the fact that these are indivisible

compounds].

NOTE: The rebuke is very synthetic and elusive. If I understand it properly, the siddhantin argues
that the obligatory condition of avyayibhava compounds is a general label, but we can analyse them
as non-obligatory compounds if we give more relevance to the members of the compound, either the

words or their referents.

upasagganipatapubbako? yassa® soyam upasagganipatapubbako
upasagganipatatthapadhano ti vuttam hoti. tena neranjarapati* vanapati ti° adisu
uttarapadatthappadhanesu® ummattagangan’ ti adisu annapadatthappadhanesu

ca® abyayibhavasamaso hoti.

That [compounds| which is preceded by a preverb or a particle is [called] “preceded by a

preverb or a particle,” that is to say, [a compound| in which the meaning of the preverb or

C appakena pi.
U, D upasagganipatapubbaka.
C ssaya. S rassa.

C neranjapati.

T, D add. ca.

1

2

3

4

5 So U, T. B wanapati. S vanapati. C, D vanappati.

6

7 C ummattagaham. S ummattarigo. U ummatthagarigan. T ummattaganga.
8

C om.
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the particle is predominant. By the same principle it is [considered] an abyayibhava
compound in cases where the meaning of the last word is predominant [if it is a preverb or a
particle], as in examples such as “towards the river Neranjara” (nerarijarapati), “towards the
forest” (vanappati), [or] in cases where there is predominance of another entity [not stated
within the compound|, as in the example “[in] the Ummatta [part] of the Ganga river”

(ummattagargam,).

abrahmanadisu' yam hi pubbapadatthappadhano [148] abyayibhavo ti vuttam,

tam yebhuyyavasena vuttam.

With regard to examples such as “non-brahmana” (abrahmana), because it is stated that an
avyayibhava compound is the one in which the meaning of the first member is predominant,

therefore this one is generally stated [as avyayibhaval.

sabbalingavibhatt’® vacanesu na byayanti’ na nassanti ti abyaya. lingadisu sabbe*
sadisa ti attho. ke te. upasagganipata. tesam abyayanam attham vibhaveti, tehi
va saddhim bhavati tadatthappadhanavasena ti abyayibhavo.

abyayatthappadhanatta nanarupam na hoti ti attho.

“Indivisible” (abyaya) [means that] they are not divided, i.e. they are not lost (nassanti) in
expressions (vacanesu) with regard to every case ending of the nominal base. That is to say,
with regard to gender, etc., they all [remain] true to their own forms (sadisa). What are these
[indivisibles]? The preverbs (upasagga) and the particles (nipata). It is called “indivisible
[compound]” (avyayibhavo) because it explains (vibhavet:) the meaning of those that are

indivisible; or, alternatively, because it appears (bhavati) with them [that is with upasaggas

1 B, S, U, D na abrahmano ti adisu. T na brahmano ti adisu.
2 U, T, D °vibhatti.

3 C, T abyayan ti.

4 C sabbesam.
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and nipatas| (tehi saddhim) on account of the predominance of their meaning. That is to say,
because of the predominance of the meaning of the indivisible words, [the avyayibhava

compound] does not have different forms (nanarupam).

NOTE: My interpretation of sadisa as meaning “the form” refers to the form they would have outside
the compound. The word vinassati (Skt. vinasyate) means “to disappear.” What does not disappear is

the case ending (vibhatti) of the first members of the compound.

sati pi ekadesena anabyayabhave tadatthappadhanatta abyayibhavasamaso nama.

Even if a part of it is not indivisible, it is called avyayibhava compound on account of the

predominance of its meaning [namely the predominance of the meaning of the indivisible

member].

yatha majjhesamuddasmin ti adi abyayan ti yebhuyyavasena vuttam, na

sabbasangahavasena' ti.

In examples such as “in the middle of the ocean,” it is stated as individisble in a general way,

but not including every single [instance].

so ca samaso duvidho upasaggapubbako ca nipatapubbako ca ti.

Furthermore, this compound is of two types: with a preverb as the first member and with a

particle as the first member.

1 D sabbasangahavasena.
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tenaha: tatra dvidhabyayibhavo' ti.

That is why he says: “in this respect, the avyayibhava compound is twofold.”

akkharasamuhadisu pana pubbapadatthappadhanadivasena va’ tividho ti vuttam.

In the Akkharasamuha and other treatises, however, it is stated that it is threefold on account

of the predominance of the first member, [the last member, or another one].

tattha pubbapadatthappadhano yatha upanagaram ty adi.
uttarapadatthappadhano yatha neranjarappati vanappati’ ty adi.
annapadatthappadhano yatha ummattagangam® tunhigangam® lohitagangan® ty
adi. ummatta ganga yasmim janapade’ ti ummattagangam. evam sesesu pI ti.
upanagaran ti ettha® upasaddo sasadhanam® samipa'’pavattanakiriyam" joteti.

tasma nagarassa samipe pavattati'? katha iti upanagaran ti vuttam.

In this respect, predominance of the first member, for instance: upanagaram “near the city;”
predominance of the last member, for instance: neranjarappati “towards the Neranjara river,”

or wvanappati “towards the forest;” predominance of another word, for instance:

This is reference to a verse at the end of the chapter. U, D duvidho avyayibhavo. T duvidha abyayibhavo.
Com. T va ti.
B, U neranjarapati vanapati.

U, T ummatthaganga.

1

2

3

4

5 T tuphiganga.
6 T lohitaganga.

7 C pana padese.

8 C ettha pana.

9 T sadhanam.

10 B, S, U, T, D samipe.

11 C wvattanakiriyam. D vattanakiriyam.

12 C vattati.
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ummattagarigam “[in] the Ummatta [part] of the Ganga,” tuphigarigam “[in] the Quiet [part]
of the Ganga,” or lohitagarigam “[in] the Red [part] of the Ganga,” etc. The word
ummattagangam expresses the country where the Ganga river is wild (ummatta). Similarly in
the rest of the cases. In the word upanagaram, however, the word upa illustrates an action
that happens in the vicinity of, together with [the idea of] instrument (sasadhanam).
Therefore (tasma), a story which occurs in the vicinity of a city is called upanagaram “near

the city.”

tatha hi abhidhammatikayam adhisaddo samasavisaye adhikarattham' pavattati?

atthan’ ca gahetva pavattatt® ti attanam adhi ajjhatta® ti vuttam.

Because in the same way, in the Abhidhamma-tika, it is stated: “towards (adhi) oneself
(attanam) = inwardly (agjjhattam) because (ti) the word adhi, in the context of a compound
(samasavisaye), functions (pavattati) in the sense of governing (adhikarattham), and it

functions having taken that sense.”

NOTE: The Tikamatikapadavannana reads: attanam adhi ajjhatta ti adhisaddo samasavisaye

adhikarattham pavattfat]i atthan ca gahetva pavattati ti attanam adhikicca uddissa pavatta ajjhatta.®

1 C adhikaratthe. S, D adhikarattam.

2 T pavatta. D pavatti.

3 C adhikatthan.

4 D pavatti.

5 C ajjhattam.

6 This passage from As-mt, not available in the PTS series, is found also in Sv-pt III 327,8-11.
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ayam hi niccasamasatta annapadatthena' viggaho hoti’. esa nayo sesesu pi

datthabbo.

Indeed, this analysis [i.e. this word division] is [made] with [the assistance of] another referent
(padatthena) on account of its being an obligatory compound. This rule has to be considered

in the rest of the cases as well.

NOTE: the point here is that when we have to explain the meaning of an avyayibhava compound by
means of a wviggaha “[word] analysis,” because the avyayibhava is by definition an obligatory
compound (niccasamasa), we cannot use the words exactly as they are found in it. Instead, we need
to supply synonyms that can be declined. This rule, according to Saddhammajotipala, applies to all

cases of avyayibhava. He has already made that point earlier.

ettha hi samase katham atthasamaso siya. dvinnam atthanam abhava ti.

How is it possible for this very [type of] compound (ettha samase) to be a compound of

meanings (atthasamaso)? Because there is absence of the two referents.

siya. vakye bhinnatthanam upanagarasaddanam ekatthavacakatta® ti.

It is possible (siya). Because the words upa and nagara, which have different meanings in a

sentence (vakye), express one single referent [in the compound upanagaram).

1 C annapadena.
2 C ti.
3 C ettha vacakatta. U ekatthavacakattha.
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|| so napumsakalingo || 322 ||

322. This [avyayibhava compound is] of the neuter gender.

dvipadam idam. so ti kariniddeso, napumsakalingo ti kariyatidesaniddeso'.

sanna-pe-vidhisuttam ti datthabbam.

This sutta [consists| of two words. “This” (so) expresses that which undergoes a grammatical
operation; “of the neuter gender” (napumsakalingo) expresses an extended application of the
grammatical operation. Among the different types of sutta, this is to be considered as an

operational sutta.

so abyayibhavasamaso napumsakalingo va datthabbo. napumsakalinge kariyam va
datthabban ti attho. napumsakalingo? ti hi kariyatidesaniddeso’. yatha mancattha

maifca ti vuccant1* ti’.

This avyayibhava compound is to be considered as if being of neuter gender. That is to say,
one should consider as if the grammatical operation (karyam) was in the neuter gender.
Because “[the word] ‘of the neuter gender’ [in the sutta]” expresses (niddeso) “an extended
application (atideso) of the grammatical operation (kariya), in the same way as those who

are in a cot (mancattha) are called cots (manca).”®

1 C kariyam.

2 C napumsakalinge.

3 B, S, U, D kariyatideso.
4 T wvuccati.

5 C om. But this is a quotation from Mmd 278,16-17. For the meaning of manca I follow Mmd-pt 204,23:

bR A4S

mamnca ti mancattha jana. The word manca means “platform” “stage” or “cot” etc.

6 For mancattha and marica see note 4.



226 Aleix Ruiz-Falqués

NOTE: Mmd (278, 16-17) says: napumsakalinigo ti kariyatideso. yatha mancattha manca ti vuccanti.
tatha napumsakalingattham  kariyam  napumsakalingan  ti  wvuccati. teneva vinnayati. so
napumsakalingakariyabhavo hoti ty attho “the word napumsakalinigo is an extended application of the
operation to be carried out. In the same way that those staying on cots are called cots, similarly, an
operation to be effected in the neuter gender is called of neuter gender (napumsakalingam). It has to
be understood only through this [reasoning]. The meaning is: this [i.e. the avyayibhava compound] has
the nature (bhava) of being what has to be effected (kariya) in neuter gender (napumsakalinga).” This
digression in Mmd tries to justify that the word napumsakalingo is the grammatical operation, and
not a definition. The concept karyatidesa in Sanskrit grammar means (DSG sv): “looking upon the
substitute as the very original for the sake of operations that are caused by the presence of the
original; the word is used in contrast with rupatidesa where actually the original is restored in the
place of the substitute under certain conditions.” “This type of rule is marked by the use of the suffix
vaty prescribed in the sense of ‘like there or of that’ by P. 4.1.116. In grammar wvat means vadbhava
‘treatment like! Compare sthanivadbhava ‘treatment [of the substitute] like the original’ By a rule of
extended application properties belonging to one item are extended to another item also.” (Joshi &
Roodbergen 1991: 26) Thus the avyayibhava has to be treated, morphologically, as a neuter, although
semantically it can also be a masculine or a feminine. This issue will be discussed subsequently by

Saddhammajotipala.

idha ivasaddassa adassanato katham atidesasuttan ti vinnayati ti.

How is it possible to recognise that this is a sutta of extended application (atidesa) if the

word “as” (#va) is not seen here (ettha) [that is, in the sutta]?

saro rasso napumsake [Kacc 344] ti vakkhamanatta vinnayati. tenaha vuttiyam:

napumsakalingo' va ti.

1 C napumsakalirge.
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It is recognised because of the forthcoming statement, namely “the vowel [is] short in the
neuter gender” [Kacc 344]. That is why he says, in the vutti: “as if (va) [being] of the neuter

gender.”

NOTE: The va (= iwa = wiya) indicates that it is an atidesa sutta (see above). Pind reads
napumsakalingo va, without the lengthening of the last vowel before the quotative ti, and he justifies
this reading with this passage in Kacc-nidd. The word is, indeed, va “as” and not va “or” (Kacc-v

109, 10).

kasma soggahanam gahitam.' nanu anantare’ vuttatta abyayibhavaggahanam

anuvattatt ti.

Why is the mention of “this” (so0) included? Is it not true that, because [this sutta is] being
stated subsequently [i.e. after the definition of avyayibhava], the mention of the word

“avyayibhava” recurs (anuvattati) [and there is no need to specify subject]?

saccam, tathapi soggahanena abyayibhavaggahanam uttaranivattanatthan ti.

True. Nevertheless, with the mention of “this,” the exclusion of a further recurrence of the

mention of “avyayibhava” is intended.

1 C na gahitam.

2 S antare.
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atthabyakhyane pana siddhe saty' arambho napanaya hoti kiriyavisesananan?’ ca

napumsakattam?® ritam®. yatha mudum pacati,’ visosanam® pacat?’ ti® vuttam.

In the Atthabyakhyana, however, it is stated: “even though the [expression] is well known
(siddhe sati) [that is to say, conventionally accepted], an effort (arambho) is made to explain
it, and the neuter gender for the qualifiers of the action [i.e. adverbs] is explicitly stated

(2ritam). As in the examples: “he cooks sweetly (mudum),” “he cooks dryly (visosanam).”

NOTE: Here the neuters mudum and visosanam (or sobhanam if we follow B, U, D readings) qualify
the action expressed by the verb to cook. They are not adjectives, they function as adverbs. The
meaning of this quotation from Atthabyakhyana is not completely clear to me, but unfortunately we

cannot consult this work.

kasma pana ekattam® na karot1 ti.

But why is it formulated in the singular (ekattam)?

NOTE: That is, as in the digu case. See Kacc 323 diguss ekattam, where napumsakalingam still recurs
(Kacc-v 110, 3). We should expect, in Kacc 322, both the prescription of the neuter gender and also of

the singular number for avyayibhava compounds.

1 B saty.

2 C kriyavisesanaf.

3 C napumsakattham.

4 B, U, T, D iti tam. S ititam.

5 C paccati.

6 B, U, D sobhanam. T visosanam.
7 C paccati.

8 D om.

9 D etattam.
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samaharabyayibhavassabhava.'

Because of the absence of an avyayibhava compound with a collective (samahara) meaning.

NOTE: That is to say, because it is taken for granted that a plural avyayibhava cannot exist, as there

is no plural number for adverbs.

cittam adhikicca pavattanti dhamma adhicittan® ti ettha hi amvibhattinam [149]
akaranta abyayibhava [Kacc 343] ti suttena’® yovacanassa® amadeso ti°

datthabbam.

For, in the sentence “The phenomena (dhamma) operate having mind as their governor, [i.e.,
they operate] adhicittam” it has to be considered (datthabbam) that am is a replacement of
the expression yo [i.e. nom. and acc. pl. case endings|, according to the sutta “am [replaces]

the case ending after an avyayibhava compound ending in a” [Kacc 343].

NOTE: The implication is that the singular cannot be prescribed as obligatory in avyayibhava
compounds in the same way it is prescribed in digu compounds. The example of this passage is the
word adhicittam, which has a plural referent (*dhamma adhicitta), and is only singular because of the
sutta Kacc 343, which prescribes this replacement. But note that it does not prescribe a change in the
number: the meaning remains plural. That is why we do not have, and we do not need, a sutta

prescribing a singular number for avyayibhava compounds.

10 S samaharabyayibhavassanabhava.

2 The example is from Kacc-v 109,4, with the reading wvattanti instead of pavattanti. Pind refers to M 119,3.
This is only a reference for the word adhicittam, not for the complete analysis.

3 T abyayibhavasuttena.
4 C sovacanassa.

5 S hoti.



230 Aleix Ruiz-Falqués

kaccayane pana itthilingappayogo va ahariyati. upanagaran ti adippayogo pi

aharitabbo. tatha’-atthassa vacakatta ti.

In Kaccayana, however, only the exemplification (payogo) in the feminine is brought up
(ahariyati). An example such as the word “near the city” (upanagaram) is also (pi) to be

brought up (aharitabbo) because of its expressing (vacakatta) such a meaning (tatha-atthassa).

NOTE: The word payoga, lit. “employment,” in the context of Kaccayana’s grammar, is generally
translated as “example” The payoga is the result of the actual “employment” or “application”
(payoga) of an operational sutta (vidhi). In this passage, Saddhammajotipala highlights the fact that
all the examples in Kacc-v on Kacc 322 are feminine words qualified by an avyayibhave in neuter, e.g.
adhikumari katha “a story about a girl” Thus the avyayibhava functions as an adverb, which can
qualify verbs (see the opinion of the Atthabyakhyana above) or as an adjective, which can qualify

nouns, regardless of gender and case ending agreement.

|| digussekattam || 323 ||

323. Of the digu, singleness.

NOTE: Senart (1871: 162) translates: “Le composé digu ne s’emploie qu’au singulier [et au neutre].” I

think ekattam is not the same as ekavacanam, although the second is somehow implied in the first.

7w Y«

The word ekattam means “unity” “singleness” “singularity” The idea of this sutta is that a digu
expresses a unity or singularity, even though the compound may be preceded by a word meaning
“three” as in tilokam “three worlds.” It is certainly impossible to express singularity in a plural, and
that is why singular is the default number for ekattam. But Senart follows Panini 2.4.1 dvigur
ekavacanam “A dvigu compound is treated as though it signified a single thing” (Katre). According to

Katre, then, this is still a semantic remark, and the fact that we use the singular case endings is a

6 T yatha.
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morphological consequence of the rule, not the rule itself. Cardona (§ 324) says: “Accordingly, in A
2.4.1 dvigur ekavacanam Panini provides that a dvigu compound has singular value (ekavacanam).
That is, a derivate of the type parnicapuli is treated as denoting a single entity, so that it takes
ekavacana endings by A 1.4.22” Again, Cardona seems to understand this rule as describing a
semantic feature of digu compounds, derived from the equivalence “singularity of meaning ( eka[tva]) =
singular case endings (ekavacana),” prescribed in A 1.4.22 dviekayor dvivacanaikavacane “Singular
and plural for single and double [subjects/objects, respectively]” (my translation). This rule tells us
that, when unity is to be expressed, we use the singular case endings. In Kacc 323 the equivalence is, 1
think, taken for granted, but the word ekattam still refers to the semantic concept of “singleness”, not

to the concept of “singular”.

dvipadam idam. digussa ti sambandhachatthikari. ekattan ti kariya. sanna-pe-
vidhisuttan ti datthabbam. digussa samasassa ti' atthasamasassa. atthabyakhyane

pana’ digussatthassa® ti vuttam.

This [sutta] consists of two words. “Of the digu” (digussa) [is] a genitive of relation
[expressing] that which undergoes the grammatical operation; “singleness” (ekattam)
[expresses| the grammatical operation. Among the different types of sutta, this has to be
considered as an operational sutta. Because [it is] “of the digu compound,” [we have to
understand] of the compound of meanings. In the Atthabyakhyana, however, it is stated: “of

the [compound] that has the meaning of a digu.”

nanu ca ekatthibhavo samasalakkhanan ti wvuttatta vina pi imina suttena

digusamase kate ekattam hot1 ti.

1 S samasa. sassa ti. T digusamasassa ti.
2 B, U, T ca.
3 S dvigussatthassa.
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But is it not true that, because the definition of a compound (samasalakkhanam) has been
stated as having a single referent (ekatthibhavo), even without the present sutta there is

singleness when a digu compound is formed?

NOTE: The purvapaksa is interpreting the word ekatta “singleness” as being synonymous with
ekatthibhava “having a single referent” or “having a single integrated meaning.” If that is so, then the

word ekatta in the sutta is redundant, as ekatta would apply to any type of compound.

na hoti. dvinnam padatthanam' ekapadatthabhavena karanassa ekatthibhutatta.
ekatthibhavo hi dvinnam padatthanam ekapadatthabhavena karanam, na

ekavacanena vattabbatthabhavena karanan ti.

[Singleness] is not [there even when there is ekatthibhava]. Because having a single referent is
the cause for the union of two referents [in one word]. Indeed, the fact of having a single
referent (ekatthibhavo) is the cause for the two referents becoming one referent; it is not the

cause for using the singular in the meaning that is intended.

NOTE: That is to say, ekatthibhava has been prescribed, but it does not imply it is singular. With
this sutta, we prescribe ekavacana for ekatta. That is why if we translate ekattam in the sutta as

“singular” the objection does not make sense, and yet that is what it ultimately means.

nanu’ anekatthabhidhayino® saddassa ekatthabhidhayakattam® kattum na sakka.

saddanam atthabhidhanassa sabhavasiddhatta® ti.

1 D adds ekapadatthanam.

2 C om. na ekavacanena vattabbatthabhavena karanan ti nanu.
3 U anekattabhidhayino.

4 C ekatthabhidhayitattam. S, T ekatthabhidhayitam.

5 C bhavasiddhatta. S sabhavasiddhattha.
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But is it not true that, as the declaration of meaning is by nature established in words, it is
impossible for a word that denotes many different meanings to cause the denotation of one

single meaning?

saccam. tathapi vacanasamatthataya atideso vinnayate. tena dvinnam atthanam’

ekattam? iva hoti napumsakalingattan® ca hot1 ti attho. idam pi atidesasuttan ti.

True. Nevertheless, the extended application (atideso) is recognised (vinnayate) because of
the [semantic| capacity of speech (vacanasamatthataya). That is to say, with this [extended
application], it is as if there were singleness of the two meanings, and there is the neuter
gender as well. This [sutta] is considered an “extended application sutta” as well [as a

definition].

NOTE: The discussion on samatthata, or its Sanskrit equivalent samarthya, goes back to Patafijali's
commentary on P. 2.1.1 samarthah padavidhih “An operation on padas (takes effect) only when they
are semantically and syntactically connected” (Katre). The following is the definition of samarthya
given by Patanjali: “Now, apart from the question whether [the word]| samartha should be mentioned
in P. 2.1.1 [or not], [when] you say samartha, what do you really mean by samartha? [Varttika 1]
The word samartha [means] single integrated meaning of words which [when
uncompounded] have separate meanings [of their own]. [When| we say samartha [it means]
single integrated meaning of words which [when uncompounded] have separate meaning [of their own)].
But where [do words] have separate meanings [of their own, and] where [do they| have a single
meaning? In the uncompounded word-group [words| have separate meanings [of their own], like in
rajniah purusah: king's man. But in a compound, [words] have a single meaning, like in rajapurusah:

'king-man'. Why do you say: '[words] having separate meanings [of their own]?' Because when we say:

1 U attanam.
2 S, T ekattham.

3 S napumsakalingatthan.
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'let the king's man be brought', the king-man is brought. And [when we say]: [let] the king-man [be

brought], the same [man is brought]. We do not say at all that a different person is brought.”"

|| tatha dvande panituriyayoggasenangakhuddajantuka-

vividhaviruddhavisabhagatthadmain ca || 324 ||

324. And similarly, in a dvanda compound, [when reference is made] to parts of
the body (panifanga/), musical instruments (turiya/-arigaf), pairs (yogga/-arnga)),
parts of the army (senanga), small living beings (khuddajantuka), variety

(vividha), opposites (viruddha), extraordinary things (visabhaga), and others.

NOTE: My translation of the sutta is based on the interpretation of Kacc-v (110,9-111.8). This sutta

is not based on Kat, but on a combination of Paninian sutras (P. 2.4.2-8-9).

catuppadam idam. tatha ti upamajotaka’. dvande ti adharasattami. pani-pe-
dinan ti sambandhachatthikari. ca ti samuccaya. sanna-pe-vidhisuttan ti

datthabbam.

This sutta consists of four words. “Similarly” (tatha) suggests® a comparison; “in a dvanda
compound” (dvande) is a locative of support (adhara); “parts of the body, ... , etc.” (pani-pe-

dinam) is a genitive of relation [expressing] that which undergoes a grammatical operation;

1 Translation, Joshi 1968: 52-54. Samarth IV, 41-46: atha kriyamane 'pi samarthagrahane samartham ity
ucyate kim samartham nama. [Varttika 1] prthagarthanam ekarthibhavah samarthavacanam.
prthagarthanam padanam ekarthibhavah samartham ity ucyate. kva punah prthagarthani kvaikarthani. vakye
prthagarthani, rajiiah puruse iti. samase punar ekarthani rajapurusa iti. kim ucyate prthagarthaniti yavata
rajnah purusa anwyatam ity ukte rajapurusa aniyate rajapurusa iti ca sa eva. napi brumo 'nyasyanayanam
bhavatiti.

2 C upamajotakatthe nipato.

3 A jotaka (Skt. dyotaka) is an indeclinable that suggests rather than directly indicating. “The nipatas and
upasargas are said to be ‘dyotaka’ and not ‘vaceka’ by standard grammarians” (DSG sv. dyotaka).
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“and” (ca) expresses accumulation [as it triggers the ekatta and napumsalakingatta from the
previous sutta] (samuccaya). Among the different types of sutta, this is to be considered an

operational sutta.

yatha? digusamaharasamase ekattan ca napumsakalingattan ca hoti tatha dvande?®
samaharasamase pi pani-pe-adinam ekattan ca hoti napumsakalingattan ca ti.
idha casaddo vuttasamuccayattho, na avuttasamuccayattho adiggahanena
avasesanam sangahanato. mna kevalam digusamase yeva ekattan ca

napumsakalingattan ca hoti, atha kho dvandasamase p1 ti adhippayo.

As in a collective digu compound there is singleness and neuter gender; similarly, in a
collective dvanda compound as well, there is singleness and neuter gender for the meanings
“parts of the body,” etc. Here the word “and” (ca) expresses accumulation of what has been
stated, it does not express coordination with what has not been stated because of the
inclusion of the rest of the cases (avasesanam) with the mention of “etc.” (adi). The implied
meaning is: singleness and neuter gender are found not only in the digu compound, but also

in the dvanda compound.

NOTE: The word ca is used sometimes in order to refer back to words used in previous suttas, and
sometimes it is used in the sense of “and [others].” In the present sutta, the commentator says that ca

is used as an anuwvutti, because the sense of “and others” is in this case expressed by the word adi.

2 T yatha hi.
3 C dvanda.
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atha va avuttasamuccayattho. tena assamahimsan ti adim' sanganhati’. tatha hi
atthabyakhyane pi vuttam. idha cakaro samuccayattho. tena kim sijjhati ti ce.
assamahimsa® icc evam adimam sangahanattham. tatra hi pasvatthe®

assamahimsassa® vibhasasampatte, ettha® casaddena niyamekattam hoti

napumsakalingattan ca ti.

Alternatively, [the word “and”] expresses accumulation of what has not been stated. With
that (tena), it includes examples such as “horse-buffalo” (assamahimsam), etc. For thus has
been stated in the Atthabyakhyana as well: “Here the word ca expresses coordination. If [one
asks:] ‘What is accomplished by that?” [We reply:] It is meant to include instances such as
‘horse-buffalo” Because here, even though ‘horse-buffalo’ does optionally obtain
(vibhasasampatte) within the semantic field of animals (pasvatthe), in this case (ettha), with
the word ‘and’ there is restricted singleness and also neuter gender [for the word ‘horse-

buffalo’].”

caggahanam sannitthapanavadharanan ti pi vadanti.

They also say: “the mention of ‘and’ is a restriction (avadharana) in the sense of limitation

(sannitthapana).”

1 S adi. T om.

2 C om. tena assamahimsan ti adim sanganhati.

3 C, S, U, T mahisam.

4 B, D pasutthatta. S, U pasuttatta. T sugathattha.
5 C, S, T mahisassa.

6 S ekattha.
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panyangatthe ti panisankhatassa' sattassa avayavatthe. turiyangatthe ti?

pancavidhassa turiyassa avayavatthe. evam sesesu pi.

“In the sense of parts of the body,” that is to say in the sense of limbs of a being called
“living (pani) [creature].” “In the sense of musical instruments,” that is to say in the sense of

components of the fivefold orchestra. Similarly in the rest of the cases as well.

NOTE: The word pani (Skt. pranin) literally means “what has breath,” “what is alive,” i.e. a living
being. What the commentator wants to say here is that pani actually means the living being, and
anga is glossed as avayava (“part”). In this case anga could also mean “[physical] body,” and that is

why, I think, the commentator tries to prevent the ambiguity.

tattha pancavidhaturiyan ti.
[150] atatam vitatan ceva®’ atatavitatam ghanam

susiram ceti* turiyam pancangikam udiritam.

Herein, with regard to “the fivefold orchestra”:
The orchestra of five [types of] instruments is defined in this way: drum (atatam) and also
drum with leather on both sides (witatam), a drum completely covered with leather

(atatavitatam), a cymbal (ghanam), and a hollow (susiram).

NOTE: the list of these five instruments is conventional in Pali literature (for instance, the expression
pancangikena turiyena in Petavatthu 487, meaning “with a full orchestra”), but this particular verse

seems the product of Saddhammajotipala’s ingenuity.

1 T panasankhatassa.
2 S, T om.
3 C ceva vitatam.

4 T follow C ceti (ca iti) because it makes better sense at the end of an enumeration. B, S, U, T, D read cewva,
which is probably a contamination from ceva in pada a.
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tattha atatam nama cammapariyonaddhesu bheriadisu akadditva' onaddham
ekatalaturiyam. vitatam nama ubhato akaddhitva onaddham ubhayatalaturiyam.
atatavitatam nama ubhato’ ca majjhato ca sabbato® pariyonaddham turiyam.

ghanam nama samataladi. susiram nama vamsad1 ti°.

Herein, atatam means (nama): among the drums which are covered by leather, that
instrument (turiya) which is tied up (akaddhitva) and covered (onaddham) on one side
(ekatala) [only]; vitatam means that instrument which is covered and tied up on both sides;
atatavitatam means that instrument which is covered all around, on both sides and in the
middle; ghanam means cymbal (sammatala), ete.; “hollow” (susiram) means “flute” (vamsa),

ete.

|| vibhasa rukkhatinapasudhanadhafninajanapadadiman ca || 325 ||

325. And optionally [in the case] of trees (rukkha), grasses (tina), animals

(pasu), wealth (dhana), crops (dhamnria), countries (janapada), etc.

tipadam idam. vibhasa ti vikappanattha. rukkha-pe-dinan ti
sambandhachatthikari. ca ti anukaddhana. sanna-pe-vidhisuttan ti datthabbam.

idha vibhasasaddo vasaddena samanattho.

This [sutta consists of] three words. “Optionally” (vibhasa) [expresses| the sense of alternative

(vikappana); “of trees, etc.” (rukkha-pe-dinam) is a genitive of relation [expressing] that which

1 S, T akaddhetva.
2 C, T ubhato ca.
3 S om. T sabba.

4 S, T read ghanam nama sammataladi after vamsads ti.
5 C, S om.
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undergoes a grammatical operation; “and” (ca) [expresses| recurrence (anukaddhana). Among
the different types of sutta, this one is to be considered an operational sutta. Here, the word
“optionally” (wvibhasa) has the same meaning (samanattho) as the word “alternatively”

(vasaddena).

vuttan ca
kvaci nava ca ekattha yebhuyyenekarupaka'

va vibhasa’ samanattha payenobhayarupaka® ti.

And it has been stated:
“[The words| ‘sometimes’ and ‘preferably not,” having one single meaning (ekattha) [that is,

both having the same meaning], generally (yebhuyyena) [accept] one form (ekarupaka); [the

4

words|] ‘or’ (wa) [and] ‘optionally’ (wibhasa), having a common meaning (samanattha),

generally (payena) [accept] both forms (ubhayarupaka).

NOTE: It is interesting that Saddhammajotipala explicitly states the similarity of meaning between
vibhasa (Skt. vibhasa) and wva. This equation is disputed in Sanskrit grammatical literature after the
different interpretations of Panini 1.1.44 na wveti vibhasa. Kiparsky has interpreted this rule in the
sense that vibhasa does not simply express option, but an option (wa) that is not (na) preferable.
Kiparsky has inferred that va expresses an option that is preferable. According to the same scholar,
the formula anyatarasyam in Panini expresses a neutral optionality. The situation seems to be quite
diferent in Pali grammar. The technical expression kvaci means literally “in some places” and nava
means literally “or not.” According to this stanza, if, in expressing an alternative, we use kvaci or
nava, that alternative is considered as not preferable. If we, conversely, use wva or wvibhasa, the

alternative is free and we can opt for any of the two possible forms as equally valid (see Chapter 2).

1 U yebhuyyenanekarupaka.
2 T wa ti vibhasa. Remarkable resemblance with P. 1.1.44.

3 S, T yebhuyenobhayarupaka.
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caggahanam napumsakalingattekattanukaddhanattham. samuccayatthan ti pi

vadanti. idam hi anantarasutteneva siddhe pi vikappanattham vuttan ti.

The mention of “and” (ca) is in order to retrieve (anukaddhanattham) the neuter gender
(napumsakalingatta) and singleness (ekatta). They also state that it means coordination [with
the previous sutta]. Because, even though (pi) it has been established (siddhe) by the
previous sutta (anantarasuttena) itself (eva), it [i.e. the present sutta] is stated in the sense of

optionality.

|| dvipade tulyadhikarane kammadharayo || 326 ||

326. [When the] two words [of the compound have] the same substratum [the

compound is a] kammadharaya.

tipadam idam. dvipade ti kammattha. tulyadhikarane ti tabbisesana.
kammadharayo ti sannaniddeso. sanna-pe-sannasuttan ti datthabbam. idha pana
samaso ti sanni anuvattati. apare pana dvipade ti sanni ti pi vadanti. tam so
samaso kammadharayasaniio hotl ti imina na sameti. sutte' dutiya. vuttiyam

pana pathama ti pi vadanti. tam pi na yujjati.

This [sutta] consists of three words. “Two words” (dvipade) [expresses| the object
(kammattha); “the same substratum” (tulyadhikarane) [expresses] its qualification;
kammadharaya expresses the technical name. Among the different types of sutta, this one is
to be considered a definition of a technical name. Here, again (pana), the word “compound”

recurs (anuvattati) as that which receives the technical name (sannz). Others, however, say

1 C, S sutte pana.
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that “two words” (dvipade ti) is that which receives the technical name. This (tam) does not
correspond to “that compound (samaso) receives the technical name kammadharaya.” They
also say that [the word dvipade], in the sutta, is the second case ending (dutiya), but in the

vutti it is the first case ending. This does not hold true either.

NOTE: The last discussion is difficult to understand, but if I am not wrong, the meaning is the
following: The problem here is to determine what is the technical name (sanna) and what is that
which is named (sa7nni). According to our author, the sanna is kammadharaya, and the sarnini is the
compound (samasa). Now, we are in the chapter on compounds, and therefore, the word compound is
understood by anuvutti. Some commentators, however, maintain that what receives the technical
name kammadharaya is the “two words” (dvipade) which are allegedly expressed in the accusative
plural in the sutta, but the vutti (Kacc-v 112, 8-9) glosses in the nominative plural (dve padani ...
samassante ...). Saddhammajotipala criticises this view as illogical. And yet he considers the word
dvipade as an “object” of the verb “to combine” (see below). I think this is a wrong decision and

dvipade tulyadhikarane is a locative absolute, as Rup defends in the next line.

rupasiddhiyam pana bhavasattamibhavena vuttam.

In the Rupasiddhi, however, it is stated: “[the word dvipade is] in the sense of the condition

(bhavena) of the locative absolute (bhavasattamsi).”

NOTE: That is Saddhammajotipala’s interpretation of Rup 183, 14-15: tasmim dvipade tulyadhikarane
sati so samaso kammadharayasanino ca hoti “there being in this word two padas which have the same

substratum, this compound also receives the technical name kammadharaya.”

tulyadhikaranani dve padani yada yasmim kale acariyehi samasyante tada so

samaso kammadharayasanno hot1 ti attho.
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That is to say, when, i.e. at the time when, two words having the same substratum are
combined (samasyante) by the masters, then that compound receives the technical name

kammadharaya.

idan ca suttam samasa'vidhayakan ca sannavidhayakan ca hoti. kasma imasmim

samasappakarane kariyabhutam samasanam va? saiifil nama na karl.

But (ca) this sutta prescribes [at the same time] a [type of] compound and prescribes a
technical name as well. Why is it that, in this chapter on compounds, composition
(samasanam), which is the operation to be done (kariyabhutam), is that which receives a

technical name (sannz), [and] not that which undergoes a grammatical operation (kar:)?

NOTE: In other words, if we are in a section dealing with compounds, where the grammatical
operation is samasanam “composition,” the specification of the type of composition should be taken
as an operation, not as a definition. The contention here is that the present rule has to be understood
as an operational rule that tells us how to form a kammadharaya compound, and not as a definition

sutta.

tenaha yada samasyante tada® so samaso ti.

That is why he says: “When they [i.e. words| are combined (samasyante), then that is a

compound.”

1 D samasana.
2 C om.

3 C, S om.

4 T hoti ti.
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NOTE: This reference to Kacc-v is supposedly the answer to the objection expressed in the previous
passage. Indeed, Kacc-v makes clear that this sutta is a definition (so samaso kammadharayasantio

hoti).”

tattha® tulyam adhikaranam yesam tani® tulyadhikaranani. yesam padanam
bhinnappavattinimitte pi adhikaranam attho tulyam samanam® eko iti tasma
tulyadhikaranani ti attho. bhinnappavattinimittanam hi padanam ekasmim [151]

atthe pavatti tulyadhikaranata’ ti.

Herein (tattha), those [words] for which the substratum (adhikaranam) is the same, they are
“of the same substratum.” That is to say (ti attho), of those words, even if they are different
regarding the cause of application, the substratum, that is the referent (attho), [is] the same,
i.e. common, i.e. one. That is why [they are called] “of the same substratum.” Because
equality of substratum (tulyadhikaranata) [is] the application (pavatti) on one object (atthe)

of words that are different regarding their cause of application.

NOTE: The word pavuttinimitta (Skt. pravrttinimitta) means, according to the DSG: “cause of the
application of a word which is shown by the word when the affix tva or ta is added to it (...). There
are given four such causes: jati, guna, kriya and samjna.” For instance, in a word such as mahapuriso
(“great person”), both maha and puriso refer to the same reality, a particular person. But the reason
or cause (nimitta) that makes us call this person maha is his mahatta “greatness,” which is a quality
(guna), and what makes us call him puriso is his purisatta “humanness.” These two qualities are the
cause of application (pavattinimitta) of the words maha and purisa respectively. For a discussion of

this philosophical term in Sanskrit grammatical and philosophical literature, see Matilal 2005: 78.

5 Kacc-v 112,8-9: dve padani tulyadhikaranani yada samassante tada so samaso kammadharayasanno hoti.
4 C om.

5 B, U ye santa ti. D yesam tani ti.

6 U samananam.

7 S tulyadhikarana. T tulyadhikaransi.
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kammam iva dvayam dhareti’ ti kammadharayo. yatha? hi katam karot1 ty adisu
katadikam kammam karanakiriyan ca katadina sadhetabbam nisidanadikam
kiriyaya payojanan ca dhareti, katadike kamme sati tamdvayassa sambhavato®.
tathayam pi samaso ekatthassa jotakani bhinnapavattinimittani dve namapadani
dhareti. tasmim samasane sati ekasmim atthe visesanavisesitabbabhutassa

namadvayassa* sambhavato ti.

It is called kammadharaya because it is as if it would carry a double (dvayam) object
(kammam). For as it holds [as it were| the object of the mat and other objects in sentences
such as “he makes a mat,” and also it holds the purpose (payojanam) of the action of sitting,
etc., which has to be accomplished (sadhetabbam) [as] the action of the instrument
(karanakiriyam) by means of the mat, and so on; because when the object, namely the mat
or any other, is there, then the possibility of those two [namely the object and the purpose, is
also therel; similarly also this compound holds two noun words showing one single meaning
[although they are| different with regard to their cause of application; because, when this
composition is there, the possibility of two nouns in one single meaning — namely the

qualifier and the one to be qualified — [is there as well].

1 B dharayati. C darayati.
2 U tatha.
3 D sambhavanato.

4 C dvayassa.
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SO ca samaso chabbidho: visesanapubbapado visesanobhayapado

upamanapubbapado' upamanuttarapado sambhavano avadharano ca ti.

And this compound is sixfold: (1) with a former word being a qualifier, (2) with both words
being qualifiers, (3) with the former word being a comparison, (4) with the last word being a

comparison, (5) supposition, and (6) restriction.

tattha visesanapubbapado yatha mahapuriso kupuriso ty adi. visesanobhayapado
yatha niluppalam situnhan ty adi. upamapubbapado yatha sankhapandaran ty
adi. upamanuttarapado? yatha nayanuppalam narastho ty adi. sambhavano yatha

gunabuddht ty adi. avadharano yatha pannaratanam gunadhanam ty adi.

In this regard, (1) with a former word being a qualifier, as in: “great person,” “bad person,”
etc.; (2) with both words being qualifiers, as in: “blue water lily,” “cold-hot,” etc.; (3) with
the former word being a comparison, as in: “mother-of-pearl pale,” etc.; (4) with the last
word being a comparison, as in: “lotus eye,” “lion man,” etc.; (5) supposition, as in: “the
virtue of intelligence,” etc.; (6) restriction, as in: “the treasure of wisdom,” “the wealth of

virtue,” etc.

1 C, T upamapubbapado.

2 S upamanuttarapubbapado. T upamanuvattanapubbapado.
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tenaha
visesanapubbubhayo upamapubbuttare pi ca

sambhavanovadharano chabbidho kammadharyo ti.'

That is why he says:
The kammadharaya compound is sixfold: (1) with a former word being a qualifier, (2) with
both words being qualifiers, (3) with the former word being a comparison, (4) with the last

word being a comparison, (5) supposition, and (6) restriction.

visesanobhayapadam? vajjetva pancavidho ti pi vadanti.

They also say that it is fivefold, rejecting the [category] “with both words being qualifiers.”?

nanipatapubbapado kupubbapado*® padipubbapado ca ti imehi tihi saddhim

navavidho ti pi’ rupasiddhiyam vuttam.®

In the Rupasiddhi it is stated that it is ninefold, including these three: having the particle na
“no” as a former word, having ku “bad” as a former word, having [preverbs| such as (p)pa,

etc., as a former word.

1 I follow S, D. In padas a and b, B reads wisesanapubbatayo upamapubbuttaro pi ca. U, T read
visesanapubba-bhayo upamapubbuttaro pi ca. C reads the stanza quite differently:

visesanapubbapado visesanobhayapado
upamanapubbapado upamanuttaro pi ca
sambhavanovadharano chabbidho kammadharayo ti.
They all express the same meaning.

2 T wvisesanubhayam.

3 This is a reference to Mmd-pt 174,21f.

4 T kunipatapubbapado.

5 C om.

6 B, S, T, D vutto.
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NOTE: This is a reference to Rup 183, 3-6: so ca navavidho visesanapubbapado visesanuttarapado
visesanobhayapado upamanuttarapado sambhavanapubbapado avadharanapubbapado nanipatapubbapado
kupubbapado padipubbapado ca ti. The following is the opinion received in the Burmese grammar

called the Kaccayanabheda, an opinion that, as we can see, represents Kaccayana filtered through Rup:

visesanapubbaparubhayapadam sambhavana

upamavadharanan ca kunapadipubbam nava || Kacc-bheda 113 ||

mahanto ca so puriso ca ti ettha mahanto ti padam visesanam, puriso ti padam

visesitabbam.

In [the sentence] “he is great and he is a person” the word “great” is the qualifier and the

word “person” is what is to be qualified.

mahattagunasaddappavattinimittako hi mahantasaddo khuddakapurisa-
sadharanatta  jatisaddappavattinimittakam purisasaddam’ viseseti. tato

khuddakatthato nivatteti ti. tasmayam samaso visesanapubbapado nama.

For the word “great” — which has as a cause of its application the quality (gunpa) of

)

greatness (mahatta) — qualifies (viseseti) the word “person,” which, on account of its having
a common substratum (sadharanatta) with the inferior (khuddaka) person (purisa) [as well],
has the class (jati) as a cause of its application. Therefore, it [the word mahanta] excludes

(nivattet) the meaning “inferior” [literally: it prevents the class word purisa from meaning

“inferior”]. That is why this type of compound is called “preceded by a qualifier.”

1 S nimittam kampurisasaddam for -nimittakam purisasaddam.
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saddanam visesanavisesitabbabhavena tadatthanam pi visesanavisesitabbabhavo

veditabbo.

Through the relationship of qualifier and qualified of the words, the relationship of qualifier

and qualified of their meanings also has to be understood.

tulyadhikaranabhavappasiddhattham' payutto tasaddo. so yeva maha.”? so yeva
puriso. nanno maha.’ nanno* puriso® ti mahasaddassa ca purisasaddassa ca ekam
attham dipeti. casaddadvayam pana® ekasmim atthe pavattani
bhinnappavattinimittani dve namapadani samuccino ti. esa’ nayo

cata’saddayogakammadharayavakyesu sesesu pi’ datthabbo.

The word ta [in the pronoun so ... so] is used (payutto) in order to establish the relation of a
common substratum. He (so) only is great, that (so) person only, it is not another that is
great, it is not another person; thus it shows the single [shared] referent (attham) of the word
maha and the word purisa. The two words ca [show that] two noun-words (namapadani) that
have different causes of application [that is, referents] apply jointly with regard to one single
referent. This rule has to be considered also in the rest of the sentences (vakyesu) of

kammadharaya [compounds| connected by the word “and” (ca) and “that” (ta).

1 B, U ppasiddhattha. S pamsiddhattham.
2 C om. so yeva maha.

3 C om. nanno maha.

4 T om.

5 C om.

6 B, U, D om.

7 C, T eseva.

8 C ca. D ta.

9 B,S, U, T, D om.
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ettha hi samase' katham atthasamaso siya. ekatthibhavato’ ti siya. vakyesu®
bhinnappavattinimittatthanam® ekasmim dabbe thitabhavato ti. niluppalam
situnhan ti ettha ca’® nilan ca nilagunayuttan ca tam uppalan ca uppalajatiyuttan
ca ti niluppalam. sitan ca sitalakkhanayuttan ca tam unhan ca unhalakkhanan® ca
ti situnham. tejodhatu. atha va. sitagunayuttan ca’ unhagunayuttan ca ti

situnham. udakam.

With regard to this compound, indeed, how can it be a compound of meanings? It can ( siya)
due to the state of having one single meaning. Because in the sentences the referents, though
different with regard to their cause of application, abide in one single substance. Thus (), in
the examples “blue water lily” (niluppalam) and “cold-hot” (situriham), that water lily which
is blue, i.e. connected with the quality blue, and connected with the class (jati) water lily, is
called “blue water lily;” and the cold which is connected with the characteristic (lakkhana)
“cold” and the hot which is connected with the characteristic “hot,” [that is] “cold [and] hot,”
i.e. the element of temperature (tejodhatu). Alternatively, what is connected with the quality

“cold” and what is connected with the quality “hot,” that is “cold-hot,” i.e. water.

B, C, T samaso.

C ekatthabhavato.

C, T wvakye.

B, U, D bhinnappavattitthanam.

C om.

S unhalakkhanayuttani. U uphayuttalakkhanan. T, D unhalakkhanayuttan.
C, T ca tam.

N O Ot e W N =
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tattha nilagunasaddappavattinimittako nilasaddappavattinimittam
setarattuppalasadharanatta jatisaddappavattinimittam' uppalasaddam viseseti,
tehi nivatteti. tamnimittako uppalasaddo ca bhamarangaradinilasadharanatta®
tamnimittam® nilasaddam  viseseti, tato nivatteti. tasmayam = samaso
visesanobhayapado nama. catasaddattha® hettha vuttanaya va. evam

situnhasamase® pi suddhasitasuddhunhasadharanam katva veditabbam.

Herein, the word “blue” as a cause of application, which has as the cause of its application
the word expressing the quality “blue,” qualifies (viseseti) the word “water lily” which has as
the cause of its application a class-word on account of being common to the white and the
red water lilies; and [the word “blue”] distinguishes (nivatteti) it (tam) [i.e. the word “water
lily”] from them (tehi) [i.e. from being qualified by the other colours|; furthermore (ca), the
word “water lily,” which has that [class] as the cause of its application, qualifies (viseseti) the
word “blue” which is the cause of application of that [class (7)] on account of [blue] being
common to the blue of the bee, the blue of charcoal, etc., and it [the word water lily]
distinguishes (nivatteti) it [the quality blue| from that (tato) [i.e. from the blue that is found
in other objects]. That is why this compound is called “that which has both members as

b

qualifiers.” The meaning of the words ca “and” and ta “that” [has to be understood]
according to the previously (heftha) stated rule. Similarly (evam), even in the compound
“cold-hot,” [it] has to be understood (veditabbam) after making out (katva) what is common

(sadharana) to pure cold and pure hot.

NOTE: T am not sure to have correctly understood the words tamnimittako and tamnimittam.

However, we expect them to theoretically refer to the other word of the compound. For the main idea

1 C patisaddappavattinimittam. U, T, D jatisaddappavattinimittakam.
2 B, S, U, T, D bhamarangarakokilasadharanatta.

3 T tamnimittakam.

4 C catasadda.

5 S, T situnhasamaso.
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of this passage is that a kammadharaya in which one word is expresses a quality and the orther word
a substance, involves mutual qualification, and therefore we have to understand that even jati is

somehow wvisesana. In this way we avoid assimilating guna to visesana. This is perhaps an acceptable

Buddhist way of solving the contingency of the quality /substance relation (see Chapter 2).

sankho iva pandaram. nayanam idam uppalam viya. naroyam siho viya ti. ettha
vakyesu pubbapade va uttarapade va' upamayuttatta ime dve samasa

upamapubbapadadisamasa nama. ivaviyasadda hi upamanajotaka.

“Pale like mother-of-pearl;” “this eye is like a water lily;” “this man is like a lion.” Here, in
these sentences, because of the connection with a comparison in the first member or in the
last member, these two [types of] compounds are called compounds with the previous
member and the other [i.e. the last] being a comparison. Because the words dwa and wviya

manifest a comparison.

NOTE: For a similar case in Sanskrit grammar, see the rule in Panini (2.1.56) for compounds of the

type purusavyaghrah “tiger like man.”

guno iti buddhi ti ettha’ vakye gunasambhavananidassanatthena® itisaddena

yuttatta sambhavana‘kammadharayo nama.

In the sentence “the virtue that is intelligence,” because of the connection (yuttatta) with the
word iti in order to exhibit (nidassana) the supposition (sambhavana) of virtue, it is called

kammadharaya of suggestion (sambhavana)

1 C om. uttarapade va.
2 C om.
3 B, U, T gunasambhavananidassanatthena.

4 C, T sambhavana.
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NOTE: Sadd gives the example dhammo ti buddhi dhammabuddhi (Sadd 752, 2-3).

guno eva dhanan ti ettha vakye niyamanivattanatthena avadharanabhutena'
evasaddena yuttattayam samaso avadharanakammadharayo nama. ettha hi
5

evakaro puggalassa’ dhanattham annehi’ agunehi® suvannarajatadidhanehi

nivatteti.

In the sentence “the wealth that is virtue itself (eva),” because of the connection with the
word eva, which is a limitation (avadharana) and whose meaning is to exclude through a
restriction (niyama), this compound is called a kammadharaya of limitation (avadharana).
Because here, the form eva excludes the object “wealth” (dhanattham) of an individual from

other things that are not virtue, such as gold, silver, etc.

puggalan ca saddhadisu® sattasu dhanesu’ niyameti® accantam yojeti
dhanasaddassa annehi suvannadihi sadharanan ca anujanati citto dhanudharo’

eva ti ettha viya.

And it restricts (niyameti), that is it relates (yojeti) completely (accantam), the individual
person (puggalam) in the [domain of the| seven wealths that are faith, etc.; and it recognises

what is common (sadharanam) between the word “wealth” (dhanasaddassa) and other [types

1 S athagunabhutena.

2 S pubbalassa. T pussalassa nimittam.

3 C reads annehi gunehi asadharanan ca anujanati.
4 S reads gunehi, pencil correction adds a-.

5 D suvannarajatadidhanehi.

6 C sangadisu.

7 C om.

8 U niyameti. T niyamati.

9 B,S, U, T, D dhanudharo.
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of wealth] such as gold, etc., as in the example “Citta is only [a person| that increases

wealth.”

NOTE: I understand Citta is here the well know treasurer (dhana-uddhara “increaser of wealth”) and
follower of the Buddha. He is mentioned in some canonical texts (see DPPN sv. citta'). For the “seven
wealths” (satta dhanani), see A IV 4, 285, 1. sattimani, bhikkhave, dhanani. katamani satta.
saddhadhanam, siladhanam, hiridhanam, ottappadhanam, sutadhanam, cagadhanam, pannadhanam.

imani kho, bhikkhave, satta dhanani ti. For saddhadhana, see also Sadd 752, 8-16.

tividho hi evakaro. ayogavyavacchedo' annayogavyavacchedo’

accantayogabyavacchedo® ca ti.

For the word eva is of three types: distinction (vyavaccheda) through non-union (ayoga) [i.e.
exclusion]; distinction through union with another (annayoga) [i.e. association]; distinction

through complete union (accantayoga) [i.e. identification].

tenaha*
citto dhanuddharo® eva pattho® eva dhanudharo’

nilam sarojam bhavat®eva udaharanam assidan’ ti.

1 B anniayogabyavacchedo. S ayogabyavacchedo. U, T om.
2 S annayogabyavacchedo. U repeats the word.

3 B, U accantasamyogabyavacchedo. S accantasamyoga.

4 C wuttan ca.

5 B, T, D dhanudharo.

6 B, U, D patho. C patho. S padho.

7 C, T dhanuddharo.

8 S pada c reads nilo sarojam bhavito, corrected to bhavite.
9

S idham.
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That is why he says:

Citta is only [a person] who increases wealth;
Pattha only [is] an archer;

the water-lily is indeed (eva) blue;

so is the exemplification of the [threefold eval.

NOTE: See the commentary of Payogasiddhi ad Mogg 67." Payogasiddhi reads pattho (Skt. Partha,
that is Arjuna, the hero and great archer of the Mahabharata). Manuscripts and editions seem to
understand that the word dhanuddhara and dhanudhara are the same, but they are simply similar.
The first one is dhana-uddhara “increaser of wealth” “treasurer” and the second is to be analysed as
dhanu-dhara “bow holder” “archer” The same threefold division of eva is found in Sanskrit
philosophical works, for instance the Nyayasiddhantamanjariprakasa *1, 7); the examples of the three
types are the same except for the first one, which in Sanskrit texts is sankhah pandura eva “the conch-

shell is pale only.”

tattha citto dhanuddharo® eva ti ettha visesanato paranipato evakaro cittassa yo*
dhanuddharabhavo® tassa cittam vina aniehi puggalehi ayogattam® nivatteti.
annehi sambandham anujanatt ti attho. cittanamakam’ puggaladabban ca

dhanuddharabhavagune® niyameti.

1 Payogasiddhi ad Mogg 67:
byavacchedaphalam vakyam tato citto dhanuddharo
pattho dhanuddharo niluppalam atthy ti tam yatha.

ettha nipato ti eva iti nipato. appayutto pi evasaddo evam yojetabbo. citto dhanuddharo eva ti visesanena
yutto ayogavivacchedako. dhanuna yoge patitthapanato. pattho eva dhanuddharo ti visessena yutto
annayogavivacchedako. dhanuddharattassa patthasamkhataajjune eva patitthapanato. niluppalam atth’ eva ti
kriyaya yutto accantayogavivacchedako. nilu-ppalassa sabbhave yeva patitthapanato.

2 Jhalakikar, 2011: 191.
3 S, T, D dhanudharo.
4 T yogassa.

5 U, T dhanudharabhavo.

6 S ayogattham.
7 C om.

8 U dhanudharabhavagune. T dhanudhabhavagune.
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In the example “Citta is the only [person| that increases wealth,” the meaning is: the enclitic
particle (paranipato) eva after the qualifier (visesanato) exludes (nivatteti) the non-union
between Citta’s state of being an increaser of wealth and other persons that are not Citta;
that is, (¢ attho) it recognises (anujanati) the relation with other [people]. And (ca) the
designation (namakam) “Citta” restricts (niyameti) the particular person (puggaladabbam)

with regard to the feature, namely being an increaser of wealth.

NOTE: This discussion seems to be original from Kacc-nidd, even though the stanza is already found
in Payogasiddhi. This passage is an example of the first type of eva. The main point is that the
particle eva in the example citto dhanuddharo eva distinguishes through exclusion (ayogavyavaccheda),

in this case excluding other persons from Citta’s status of being the treasurer.

pattho' eva dhanudharo’ ti ettha® visessato* paranipato evakaro pattham® vina
annehi® saddhim dhanudharabhavassa’ samyogattam® nivatteti. tam patthasmim®
yeva niyameti ti  attho. patthapuggaladabbassa'® pana  annagunehi

sadharanattam' anujanati.

In the example “Pattha only [is] an archer” the meaning is: the enclitic particle eva after the

qualified excludes union of the nature of being an archer with other [persons apart from

1 S padho. U, D patho. T padho.

2 B, C, D dhanuddharo. S dhanudhanuro.

3 B, U om.

4 B, S, U, T, D visesyato.

5 My emendation. B, C, D, patham. S, T padham. U patham.
6 S, U, D annehi puggalehi.

7 U, T dhanuddharabhavassa.

8 S, T ayogattam.

9 B, C, U, D pathasmim. S, T padhasmim.

10 S, T padhapuggaladabbassa. U, D pathapuggaladabbassa.

11 C asadharanattam.



256 Aleix Ruiz-Falqués

Pattha], and it restricts it only to Pattha. On the other hand it recognises the fact that the

individual [called] Pattha has other qualities.

NOTE: This is an example of eva functioning as a distinguisher through association
(anmniayogavyavaccheda), in this case it associates a quality, namely being an archer, with a particular

person, Pattha (Arjuna). What is really implied is that Pattha is the archer par excellence.

nilam sarojam bhavateva ti ettha kriyaya' paranipato evakaro sarojassa uppalassa
accantam nilagunavirahattam?® nivatteti. sabbakalam sarojadabbe nilagunassa
[153] atthibhavam niyamet1 ti attho. nilagunassa pana annehi bhamaradidabbehi
sadharanattan ca sarojajatiya anna’setadigunasadharanattan’ ca anujanati ti

ayam attho saddasatthavidunam® matena vutto.

In the the example “the water plant is indeed (ewva) blue,” the enclitic particle eva after the
verb excludes (nivatteti) completely (accantam) the absence of the quality “blue” from the

water plant, i.e. the blue water lily (uppalassa). That is to say, it restricts the existence of the

2

quality “blue” in the substance “water lily” at all times (sabbakalam). It, however, recognises

what is common of blue colour with other substances such as a bee, etc., and what is

)

common of the class water plant with other qualities such as “white,” etc. This meaning has

been stated according to the opinion of the philosophers of language (saddasatthavidunam).

1 B,S, U, T kiriya.

2 C wviragattam. S, U virahattham.
3 B, U, D anniam.

4 U setadigunasadharanatthan. T setadigunadharanattan.
5 I follow D. B, C, U saddatthavidunam. S saddhatthavidhunam. T saddavidinam.
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atha va. dhanuddharo' eva ti ettha evakaro cittadabbam annagunehi nivattetva
dhanuddharabhavagune’ yeva niyamam karoti. dhanuddharabhavagunassa?®

annadabbehi sadharanattam anujanati.

Alternatively, in the example “the only [person] who increases wealth,” the word eva, after
excluding (nivattetva) the substance “Citta” from other qualities, makes a restriction only
(yeva) in the quality that being an increaser of wealth as its nature. [And] it recognises what
is common between other substances and only [a person] who has the quality “increasing

wealth” as its nature.

pattho* eva ti ettha evakaro dhanudharanattam gunam® annehi dabbehi®
nivattetva pathadabbe’ yeva niyamam karoti. pathassa® pana annagunehi

sadharanattam anujanati.

In the example “Pattha only,” the word eva, after excluding the quality “being an archer”
from other substances, makes a limitation for it only in the substance Pattha. It, however,

recognises what is common between [the substance| pattha and other qualities.

B, S, U, T dhanudharo. D om. from dhanudharo ... nivattetva.
B, S, U, T dhanudharobhavagune.

B, S, U, T dhanudharo bhavagunassa. D add. pana.

S, T padho. U, D patho.

B, S, U, T, D dhanudharattagunam.

B, S, U, T, D annadabbehi.

S, T padhadabbe. U, D pathadabbe.

S, T padhassa. U, D pathassa.

[ TR T~ N SN Y JUR NC
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bhavateva ti ettha evakaro nilagunassa bhavanakriyam abhavanakriyato
nivattetva sarojadabbe yeva' niyamam  karoti. nilagunassa  pana
bhamaradi’annadabbehi sadharanattam ca sarojajatiya’ annagunehi

sadharanattan ca anujanatl ti. ayam* attho ganthakarakanam® matena vutto ti.

In the example “is indeed,” the word eva, after excluding the action of existing of the quality
blue from the action of non-existing, makes a limitation for it [i.e. “the existence of the
quality blue”] only in the substance “water plant.” It, however, recognises what is common
between the quality “blue” and other substances such as the bee, etc., and what is common

2

between the class “water plant” and other qualities. This meaning has been stated according

to the opinion of the book writers (ganthakarakanam).

evampakaro cayam samaso niccaniccavasenapi duvidho. tattha niccasamaso yatha

abhidhammo kupuriso ty adi. aniccasamaso yatha mahapuriso ty adi.

And such a type of (evampakaro) compound is twofold, on account of being obligatory or
non-obligatory. In this regard, an obligatory compound [is], for instance: “Abhidhamma”
(abhidhamma), “bad person” (kupuriso), etc. A non-obligatory compound [is|, for instance:

“great person” (mahapuriso), etc.

1 B, U, D sarojadabbatthe va.

2 B, U bhamarangaradi. S, D bhamarangadi. T bhaparankaradsi.
3 S saro va jatiya.

4 B,S, U, T, D ayati ca.

5 S, U, T gandhakarakanam.
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|| sankhyapubbo digu || 327 ||

327. [A kammadharaya] in which the first member is a number [is called] digu.

dvipadam idam. samkhyapubbo ti sanini. digu ti sanna. sanna-pe-sannasuttan ti

datthabbam. samkhya pubbo padhano yassa soyam samkhyapubbo.

This [sutta consists] of two words. “In which the first member is a number” (samkhyapubbo)
is that which receives the technical name; “digu” is the technical name. Among the different
types of sutta, this has to be considered a definition sutta. “[That| in which the first member,

i.e. the predominant member, is a number is that which has a number as its first word.”

NOTE: padhano could also be translated as “head” in the sense that it is the most salient feature.

tena vatthuttayam ty adim sanganhati. dve gavo digu. samkhyapubbavasena ca
tulyadhikaranavasena ca digusadisatta ayam pi samaso digu nama. tehi va dvihi
yathavuttalakkhanehi gacchati pavattati ti digu. samkhyapubbattanapumsake-
kattasamkhatehi dvihi lakkhanehi gato avagato ti digu ti pi vadanti. idam

lakkhanam asamaharadigumhi na labbhati.

With this [definition] examples such as vatthuttayam “three objects” are included. digu means
“two cows.” On account of having a number as its head, and on account of having a common
substratum, a compound also is called digu because of its being similar to a digu. Or it is
called a digu because it goes (gacchati), that is it functions (pavattati), with those two (dvihi)
aforementioned characteristics [namely a numeral preceeding and a common substratum of
the members]. They also call it a digu because it is gone to, that is to say, it is understood,

by means of the two characteristics, namely having number as its first member and being a
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neuter singular. This characteristic does not apply to the non-collective digu (asamaharadigu)

type.

ayam hi digusamaso duvidho samaharasamaharavasena. tattha samaharadigu
yatha tayo loka samahata' ti’ tilokan ty adi. asamaharadigu yatha puggalo?®

catuddiso’, dasasahassacakkavalani ty adi. ekabhavianekabhavivasena pi duvidho.

This digu compound is twofold on account of its being collective or non-collective. In this
regard, a collective digu [is], for instance, “the three worlds comprised together,” that is
“comprising the three worlds” (tilokam). A non-collective digu [is], for instance, “a man of the
four quarters” (puggalo catuddiso), or “the ten thousand world spheres.” It is also twofold on

account of its being single (ekabhavi) or being multiple (anekabhavi).

tenaha
ekabhavianekattam digu-r-evam® dvidha mato

eko samaharo tattha eko ca asamaharo ti.

That is why he stated:
A digu is considered twofold: being single or being multiple.

In this respect (tattha), one [type] is collective, and the other [type] is non-collective.

1 S samahata. T samaharata.

2 C om.

3 B, U, T, D ekapuggalo.

4 S, U, D catuddisa. T catudisa.
5 B, U, D eva.
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pubbuttarapadatthavasena va duvidho vatthuttayam ty adi ca. tilokam ty adi ca.
tenaha
digusamaso vinneyyo dvipadhano’ pakasito

vatthuttayam pubbapadhano tilokam uttarapadhano® ti.

Or it is considered twofold on account of the predominance of the prior or of the final
member of the compound. For instance in “object-triad” (vatthuttayam) [the prior member is
predominant], etc., and in “triple world” (tilokam) [the latter member is predominant]. That
is why he stated:

“The digu compound should be understood to display two possible predominant [members|:
in wvatthuttayam the first [member] is predominant, in tilokam the last [member| is

predominant.”

NOTE: Mmd-pt (174, 18-20), makes a different analysis and considers that digu is only when the first
member predominates. When the second member predominates, that is always called a tappurisa:
pubbapadatthapadhano  digu.  sankhyaparicchinnatta  uttarapadatthassa.  tilokan  t&  yatha.

uttarapadatthapadhano tappuriso.

2 B, U dvipatthano. S dippadhane.

3 B, S, U, T uttarapado. D cuttarapado. The second part of the stanza metrically dubious. I think it should
be restored to wvatthuttayam pubbapado tilokam uttarapado, the idea of padhanatta being expressed already in
pada b.
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[154] tasma tilokam ty adisu samasasaniia samkhyasaddassa sankhyeyyavacakatta
kammadharayasanna, samkhyapadhanatta digusanna, uttarapadatthapadhanatta

tappurisasanna ca' hoti.

Therefore, the technical name “compound” in examples such as tilokam, etc., receives the
[specific] technical name kammadharaya when the numeral word expresses what is to be
counted, receives the [specific] technical name digu when there is predominance of the
numeral, and receives the [specific] technical name tappurisa when there is predominance of

the last member.

NOTE: tappurisa includes kammadharaya and digu; it is an umbrella concept (see the following rule).
vatthuttayam is apparently treated as an exception that is best explained if included in the category

digu.

1 B, U, D om.



The Samasakappa of the Suttaniddesa 263

|| ubhe tappurisa || 328 ||

328. Both [digu and kammadharaya receive the technical name| tappurisa.

dvipadam idam. ubhe ti sanni, tappurisa ti sanna. sanna-pe-sannasuttan ti
datthabbam. idha ubhe ti imina digusamasan ca kammadharayasamasan ca
samganhati.’ tassa puriso tappuriso. yatha hi ayam tappurisasaddo
uttarapadatthappadhanatta uttarapadatthe yeva vattati, tatha bhumigato ty adi
samaso p1 ti’. tasma tappurisasadisatta bhumigato ty adi samaso pi tappuriso

nama.

This [sutta consists] of two words. “Both” (ubhe) [expresses| that which receives the technical
name; “tappurisa” [expresses] the technical name. Among the different types of sutta, this one
has to be considered a sutta that provides a technical name. Here the word wubhe includes the
digu compound and kammadharaya compound. [The word] tappuriso [is disolved as| tassa
puriso “his man.” For, as this word, tappurisa rests only on the last referent on account of it
being predominant, similarly in the compound bhumigato “gone to ground,” etc. Therefore,
because of the similarity with [the word]| tappurisa, compounds such as bhumigato, etc.

receive the technical name tappurisa as well.

1 B, S, U, D ganhati.
2 Com. S pi ti.
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yakkhasadisatta yakkho ti voharo viya. ime hi' dve digukammadharayasamasa
uttarapadatthappadhanabhavena tappurisekadesasadisatta tappurisa ti vuccanti.
yatha samuddo® hi maya® dittho ti adi. keci pana ime dve samasa*
ubhayatappurisa ti ekanamam katva imina saddhim dutiyatappurisadayo satta’ ti
vadanti. tasma® tam’ saddanitiadisu ubhayatappurisasanna nama natthi ti vatva

patikkhipanti®.

It is like calling someone a yakkha because of the similarity with a [real] yakkha. For, these
two [digu and kammadharayal, on account of being similar in one place (ekadesa) to the
tappurisal, namely] due to the predominance of their last referent, they are called tappurisa,
as in “I have seen the ocean.” Some, however, make one single name, namely
“ubhayatappurisa,” for these two compounds; with this they say: “They are seven (satta),
starting with accusative tappurisa, etc.” For this reason, then, in the Saddaniti and other

grammars they state that there is no such definition as ubhayatappurisa [and] they reject it.

NOTE: The technical term ekadesa “one place” refers to a designation that takes a part for the whole,
granted that this whole is homogeneus, as when one says that he has seen the ocean, when, in fact, he
has only seen a very small part of it. The term wubhayatappurisa is used in Mmd-pt (174, 29f).
Saddhammajotipala seems to share the opinion of those who reject this interpretation of Mmd-pt,
because this analysis is not found either in Sadd or in other grammars. Although some consider Sadd
later than Mmd-pt (Tin Lwin, 1991: 125), this remark of Saddhammajotipala seems to consider Sadd

as an older authority.

C pi.

B, U, D mahasamuddo.
C yo.

S, T samase.

C katta.

S, T om.

C, U, D tesam.

[ TR T~ N SN Y JUR NC

S patipakkhipanti.
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abrahmano ti adisu nasaddattho duvidho. pasajjapatisedho pariyudasa'patisedho
ca ti. tattha pasajjapatisedho nama uttarapadatthasseva patisedhamattam.
vatthuno natthibhavo. pariyudasa’patisedho nama uttarapadatthato®

annatrasadisadivatthumhi pavattanam jotanan ca.

In cases such as abrahmana “non-brahmin,” the meaning of the word na “no” is twofold:
denial (pasajjapatisedho) and committed negation (pariyudasapatisedho). In this regard,
denial expresses the non-existence of the object, inasmuch as only the last referent is negated.
The committed negation applies to, and appears in, an object such as one which is different

from [but] similar to the last referent.*

tenaha
pasajjapatisedhassa lakkhanam vatthunatthita

vatthutonnatra® ya vutti pariyudasassa® lakkhanan ti.

That is why he says:
The non-existence of the object is the characteristic of denial (pasajjapatisedhassa), and

applying to another object is the characteristic of the committed negation (pariyudasassa).

1 D payirudasa.

2 D payirudasa.

3 B, S, D uttarapadato. U uttarapadatho.

4 For a clear explanation of the philosophical distinction between these two kinds of negation in the Indian
tradition, see Matilal 2005: 128: “Indian grammarians and logicians tried to capture these two aspects of
negation by their doctrine of two types of negation, paryudasa (nominally bound negative) and prasajya-
pratisedha (verbally bound negative). In paryudasa type of negation, the ‘commitment’ aspect largely
predominates over the ‘denial’ aspect, while in the pratisedha type of negation, it is the other way around.”

5 S, T wvatthuto annatra.

6 B, U, S pariyudasa. T pariyudasa. D payirudasa.
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tattha assaddhabhoji akatva ti adisu nasaddo pasajjappatisedhattho. abrahmano
ti adisu nasaddo pariyudasa'ppatisedhattho. na brahmano ti adivakye
samasasanna ca nasaddabrahmanasaddanam® ekassa brahmanasadisatthassa
vacakatta tulyadhikaranavasena kammadharayasanna ca jotakajotitabbabhutatta®
ca visesanavisesitabbabhutatta® ca uttarapadatthappadhanatta ca tappurisasanna

ca hoti.

In this regard, in examples such as assaddhabhoji “one who does not have the habit of eating
during the saddha ceremony,” akatva “not doing,” etc., the word “no” has the meaning of
negation by denial. In examples such as abrahmano “non brahmin,” etc., the word “no” has
the meaning of negation by committment [to some quality other than being a brahmin, etc.|.
And in the original expression (adivakye) “[He is] not a brahmin” (na brahmano), the
technical name samasa occurs on account of the words na and brahmana expressing one
single referent similar to a brahmin [in that both brahmin and non-brahmin are persons|, and
the technical name kammadharaya occurs on account of having a common substratum; and
the technical name tappurisa occurs on account of expressing a relationship of what suggests
(jotaka) and what is to be suggested (jotitabba), and on account of expressing a relationship
of qualifier and qualified, and because of the predominance of the last member of the

compound.

1 D payirudasa.
2 C nasaddabrahmanasadda tam.
3 C jotako hoti tappabhutatta. B jotakajotitabbabhutattha.

4 B, S, T, D visesanavisesitabbatta. U visesitabbatta.
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apaficavassan ti ettha na' pancavassan’ ti vakye samasasanna ca.

tulyadhikaranatta kammadharayasanna ca. samkhyapubbatta digusanna -ca.
uttarapadatthappadhanatta tappurisasanna ca hoti. yatha ca® na paicavassan ti
vakye samasasanna ca’ kammadharayasanna ca’® tappurisasanna ca hoti. evam
sesasamasesu pi datthabbam.

" in the sentence “[it does]

With regard to the example apancavassam “not lasting five years,’
not last five years” the technical name “compound” receives the [specific] technical name
kammadharaya because of the common substratum [of the two members|; and receives the
[specific| technical name digu because of the predominance® of the numeral; and receives the
[specific| technical name tappurisa because of the predominance of the last referent. And in
the same way that in the sentence na paricavassam “[it does] not last five years” the technical

name “compound” receives the [specific] technical name kammadharaya and the [specific|

technical name tappurisa, similarly it has to be considered in the rest of the compounds.

1 B,S, T om.

2 B, S, U, D paricavassani.

3 B, S, U, T, D om. yatha ca.
4 B,S, U, T, D om.

55, U, T,D om.
6 I follow the interpretation of pubbako as meaning padhano given previously.
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[155]

|| amadayo parapadehi' || 329 ||

329. [When words ending in case endings| am, etc. [are combined] with the

following words, [the technical name tappurisa applies].

dvipadam idam. amadayo ti kammattha, parapadehi ti sahatthatatiya. sanna-pe-

sannasuttan ti datthabbam.

This [sutta consists| of two words. “am, etc.” (amadayo) [expresses| the object; “with the
following words” (parapadehi) [expresses] a comitative instrumental (sahattha). Among the

different types of sutta, this has to be considered a sutta that provides a technical name.

amadayo ti idam sanni ti pi vadanti. tam na yuttam. idam hi suttam
samasa’vidhayakan® ca sannavidhayakan ca hoti. tasma kariyabhuto samaso va
sanni. na karibhuta® amadayo ti vinnayati. tenaha yada-pe-so samaso’® ti.
amadayo ti® ta vibhattiyo parapadehi namehi saddhim yada samasyante tada so

samaso tappurisasanno hoti. ettha hi amadayo ti idam vibhattippadhanavasena

1 = Kacc. B, S, T, D parapadebhi. The meaning remains the same and I will not note the variant in the

commentary.
2 B, U, T, D samasana. S samasanam.
3 S widhividhayakari.
4 C, T karibhuto.

5 Kacc-v 113,13-14: yada samasante tada so samaso tappurisasaniio hoti.
6 B, U, T, D om.
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vuttam. amadivibhatyantani pubbapadani' ty attho datthabbo. teneva ca?

rupasiddhiyam amadivibhatyantani yuttatthani® padani* ti vuttam.’

Some also state that amadayo is that which receives the technical name. This is not correct,
because this sutta prescribes a compound and [at the same time| provides a definition.
Therefore that which receives the technical name is only the compound, which is what is to
be carried out in the operation, and not amadayo, which is understood as being the object of
the operation. That is why he stated: “when ... that compound [receives the technical name

tappurisal.”®

Those case endings, i.e. am, etc., when they combine with a following word, then
this compound receives the technical name tappurisa. For, in this case, “am, etc.” has been
stated having the [word]| wvibhatti as its [external] predominant meaning. What has to be
understood here is that the former members of the compounds end in the case endings am,

etc. And that is why in the Rupasiddhi it is stated: “words of connected meaning that end in

case endings starting with am, etc.”

NOTE: It has to be understood here that the endings of the first member of the compound
correspond to the word when we only have a sentence that will be transformed into a compound by
means of the elision of the case endings. For instance: saranam gato becomes saranagato, and because
the first member ended in am, the resulting compound is called a tappurisa, in this particular case an

accusative tappurisa.

1 T padani.
2 S, U, D om.
3 T yuttansi.
4 B, U, D om.

5 Rup 193,2--4: amadivibhatyantani yuttatthani pubbapadani namehi parapadebhi saha vibhasa samasyante so
samaso tappurisasanno hoti.

6 Kacc-v 113,13-14.
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amadayo ti imina pathamatappurisam nivatteti. ubhe tappurisa [Kacc 328] ti

ettha sutte pathamatappurisassa gahitatta.

With the word amadayo it excludes (nivatteti) the nominative tappurisa, because the
nominative tappurisa is included in the [preceding] sutta: “Both [digu and kammadharaya

receive the technical name] tappurisa” [Kacc 328].

addham' pipphaliya addhapipphali.? addham kosa takiya® addhakosa takt ti adisu
pathamapadam uttarapadabhavena parivattanatthanesu ca. buddhasaranam gato®
ti adisu iti lopatthanesu ca pathamatappuriso labbhatt ti

saddanitiakkharasamuhadisu vadanti.

The Saddaniti, the Akkharasamuha and others state: “the nominative tappurisa is found in
[compounds| where (thanesu) the relation of the last word goes back (parivattana) to the first
word (pathamapadam), as in: “half a pipphali = addhapipphali,” “half a kosa with a taki = a
taki of half kosa,” etc.; and where (thanesu) there is an elision (lopa), as in “gone to the

Buddha [as] a refuge.”

NOTE: pipphali (PED s.v.) is probably black pepper and the passage refers to grains of pepper; a
kosa may refer to a store house or granary, but it can also be a measure of length (equivalent to 500
bow-lengths); and taki may be related to taka which is a species of medicinal gum or reisin (cf. DOP

s.v.v. kosa, taka).

1 S, T adham.

2 B, D addhapippali. S, U, T adhapippali.
3 B tatwya. U takiya.

4 S takim.

5 Sadd 754,22: saranagato. B, C, U, T buddham saranam gato = S, D buddham saranarngato. The point of the
passage is that there should be an elision in the formation of a pathamatappurisa, and this can only be

buddhasaranam.
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tenaha saddanitiyam. sankhepato suddhatappuriso kammadharayatappuriso
digutappuriso’ ti tayo tappurisa. vittharato pana pathamatappuriso

dutiyatappurisadayo ca ti satta bhavanti ti.?

That is why he says in the Saddaniti: “In short (samkhepato), there are three [types of]
tappurisa: pure tappurisa, kammadharaya tappurisa and digu tappurisa. In detail, however,
they are seven: nominative tappurisa, accusative tappurisa, etc. [with all the seven case

endings).

akkharasamuhe pi
pathama dutiya tatiya catutthi pancami tatha
chatthi ca sattami1 ceti’ ubhetappuriso’ mato ti

vuttam.

In the Akkharasamuha, also, it is stated:
The tappurisa, in both [digu and kammadharayal is considered [sevenfold, on account of its
expressing:| first, second, third, fourth as well as fifth, and sixth and also seventh [case

endings].

1 C add. ca.
2 Cf. Sadd 759,16-19: samkhepato suddhatappuriso kammadharayatappuriso digutappuriso ti tayo tappurisa,

vittharato pana pathamatappuriso dutiyatappurisadayo cha ca ti satta tappurisa bhavanti.
3 C ceti. U co.
4 B, S, U, T ubhayatappuriso.
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rupasiddhiyam pana. amalakassa addham' addhamalakam.? pipphaliya® addham

addhapipphal?* ti chatthitappurisatthane aharitva pathama°tappuriso ti vuttam.®

In the Rupasiddhi however, it is stated: “the nominative (pathama) tappurisa is comprised
(aharitva) on the [partitive] genitive (chafthi) tappurisa, as in ‘a half of amalaka = half-

97

amalaka’, ‘a half of pipphali = half-pipphal?’.

NOTE: amalaka is emblic myrobalan, i.e. its seed (CPD s.v.).

vuttan ca tattha. kvaci accantadisu amadivibhatyantam pubbapadam bhavati®

parapadam’ bhavati. yatha antam atikkantam accantam, rattiya addham

addharattam ty adi'.

And there [in the Rupasiddhi] it is also stated: “sometimes, in [words like| accanta, etc., the
previous word ending in am, etc., takes the last position. For instance: ‘passing beyond

(atikkantam) the end (antam) = complete (accantam),” ‘half of the night = half-night,” etc.

NOTE: Rup 198, 5f. reads: kvaci accantadisu amadivibhatyantam pubbapadam param sambhavati.

yatha antam atikkantam accantam [...] rattiya addham addharattam.

1 T adham.

2 T adhamalakam.

3 B, S, T pippaliya. U pipaliya.

4 B, S addhapippali. U addhapipali. T adhapippali.

5 B param. U, D para.

6 I have not found the pipphalt example in Rup.

7 Rup 198,19-22: amalakassa addham  addhamalakam. amalakaddham wva.  kahapanassa  addha

addhakahapanam. addamasakam rattiya addha addharattam. rattiya pubbam pubbarattam. rattiya paccha

paccharattam. This passage is included in the sattamsi tappurisa section.
8 S, U, D om.
9 C param.
10 B, U, T, D om.
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tappuriso ti' tassa puriso ti’ tappuriso. tappurisasadisatta ayam pi samaso
tappuriso nama. yakkhasadisapuggale yakkhavoharo viya.? yatha hi*
tappurisasaddo uttarapadatthappadhanatta uttarapadatthe yeva pavattati. tatha
ayam pi samaso uttarapadatthe yeva pavattati. pubbapadassa attham muncitva

parapadatthe® yeva labbhat1 ti attho.

7 Because of the similarity with [the

tappuriso [is disolved as| tassa puriso “his man.
compound] tappurisa, a compound is also called tappurisa, in the same way as one is called
yakkha out of being similar to a [real] yakkha. For, as the word tappurisa rests only on the
last referent on account of its being predominant, similarly this [compound] also rests only on

the last member. That is to say, having abandoned the meaning of the first member of the

compound, it applies to the meaning of the last member.

so ca tappuriso samkhepato duvidho. suddhatappuriso missakatappuriso ca ti.
vittharato pana atthavidho hoti. dutiyatappurisadayo ca dve

kammadharayadigutappurisa ca ti.

And this [type of compound, namely| tappurisa, in short, is twofold: pure tappurisa and
mixed tappurisa. In detail, however, it is eightfold: accusative tappurisa, and the other [five
case endings|, plus the other two, namely kammadharaya tappurisa [otherwise known as

nominative tappurisa] and digu tappurisa.

1 C om. tappuriso ti.
2 S, U, T om.

3 See Mmd-pt 173,21-23: tassa puriso ti tappuriso, tappurisasadisatta ayam pi samaso tappuriso ti vuccati,

yakkhasadisassa yakkho ti voharo viya.
4 S, T hi ayam.
5 B pubbapadatthe. C parapadattho. 1 follow the Mss.
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tenaha [156]
dutiyadisattamyanta chadha' tappurisa tatha

dve kammadharayadigu ca’ ty attha honti tappurisa ti.

That is why he stated:
Beginning with the accusative and ending with the locative tappurisa, in this way tappurisas

are sixfold; they are eight if we add digu and kammadharaya.

NOTE: I could not trace this verse. This stanza seems to express the opinion of Saddhammajotipala.

imasmim hi samase katham atthasamaso siya. samasasaddena

uttarapadatthasseva gahitatta® ti siya. sabbasseva* pubbapadatthassa® ajahitatta.®

rajapuriso ti ettha hi rajasaddo rajadabbam’ eva jahitva®

tam’sambandhasakattham gahetva uttarapadatthe' pavattati ti.

In this compound, indeed (hi), how is the compound of meanings possible? It is possible
because the word samasa includes the meaning of the last word only, and it does not entirely
reject the meaning of the first referent of the compound. For, in the case of rajapuriso, for
instance, the word raja “king” disregards the substance of the king [and] taking the
relationship [inherent in the genitive form ranno| as its own meaning, it applies only to the

last referent [of the compound].

1 C cha va. S, T cha ca.

2 C om.
3 C gahitabba.

4 S sabbasse. U sabbassa.

5 C, T add. ca.

6 C agahitatta.

7 C, S, T rajadabbam.

8 S hitva.

9 C tamsambandhasakattham.

10 C add. yeva.
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|| anfiapadatthesu bahubbihi || 330 ||

330. When [the words of the compound have| other referents [the compound

receives the technical name| bahubbihi.

dvipadam idam. annapadatthesu ti adharasattami, nimittasattami ti pi vadanti.

bahubbihi ti sanna. sanna-pe-sannasuttan ti datthabbam.

This [sutta consists] of two words. “When [the words of the compound have| other referents”
(anniapadatthesu) [expresses| a locative of support (adhara); they also state it is a locative
that indicates cause of application (nimitta); bahubbihi [expresses| the technical name. Among

the different types of sutta, this has to be considered a sutta [defining] a technical name.

samasapadato annesam padanam atthesu namani samasapadabhutani' yada

samasyante tada so samaso bahubbihisanno hoti.

When nouns, i.e. [nouns| that are parts of a compound, are combined with reference to
referents of other words, i.e. [words] that are not in the compound, this compound receives

the technical name bahubbihi.

NOTE: This is a gloss of Kacc-v 114, 2-3. For the sake of convenience, I will simply call “external

referents” the “other words that are not in the compound.”

1 C asamasapadabhiutani.
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bahavo vihayo yassa soyam' bahubbihi. annapadatthappadhanabhavena ca?

bahubbihisadisatta ayam pi samaso bahubbihi ti vuccati.® yatha hi
bahubbihisaddo annapadatthappadhanabhavena® gune thito niyutto. evam sakalo

cayam samaso annapadatthappadhanatta gune niyutto thito.

[The word] bahubbihi [means] that “of which there is much rice.” And any compound that, as
[the word]| bahubbihi, has an external referent as predominant, is also called bahubbihi. For, in
the same way that the word bahubbihi is used as denoting (thito) a quality because of the
predominance of an external referent, similarly, every such compound also is used as being a

quality because of the predominance of an external referent.

NOTE: Instead of “quality” (gupa) we would probably use the word “adjective,” but the meaning
remains the same — e.g. kanhadanto “a black tooth” if it is taken as a kammadharaya, but if it is
taken as a bahubbihi, it means “[the man| who has a black tooth” or “[the man]| who has black teeth.”
In the second case, the word kaphadanto would express the quality (guna) of the substance (dabba)

“man” (purisa).

annapadatthapadhano ti attho. so ca samina saddhim chakkarakanam vacakatta

sattavidho hoti. sattavibhatyantanam® va® vacakatta sattavidho.

That is to say, [the bahubbihi is a compound in which] an external referent is predominant.

And this [type of compound] is considered sevenfold because it expresses directly the six

1 C so.

2 S, U, T, D om.

3 See Mmd 283,5; Mmd-pt 173,30-174,2.
4 D annapadatthapadhanabhave.

5 S sattavibhatyatthanam.

6 S, U, T,Dom.
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karakas along with the genitive (samina) [as a seventh]; or it is considered sevenfold because

it expresses directly [meanings of items ending with] the seven case endings.

tenaha
pathama dutiya tatiya catutthi pancami tatha

chatthi ca sattami ceva bahubbihi sattavidho ti.

That is why he stated:
The bahubbihi is sevenfold: [expressing the] first, second, third, fourth as well as the fifth and

sixth, and also the seventh case ending.

akkharasamuhe pana chabbidho va' bahubbihi ti vuttam. vuttam hi tattha.
dvipado. bahuppado.? sankhyobhayapado.® sahapubbapado.® byatihara’lakkhano.

disantaralalakkhano ti.

In the Akkharasamuha, however, it is stated: “the bahubbihi is indeed sixfold.” For, there, it is
stated: “of two words (dvipado), of many words (bahuppado), with two words being numerals
(sankhyobhayapado), preceeded by saha (sahapubbapado), characterized by reciprocity

(byatiharalakkhano), characterized by an intermediate direction (disantaralalakkhano).”

tattha dvipado vibhattilopavasena chabbidho. pathamachatthiupamavasena ca®

duvidho.

1 C om.

2 S bahupado ceva. U, D bahupado.

3 C sankhyahaya. S sankhyobhayapado tatha.
4 S, T sahapubbapado ceva.

5 T byatiharassa.

6 B, C om.
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In this regard, [the type| of two words is sixfold on account of the elision of the [six| case
endings [i.e. accusative to locative]. It is twofold on account of being similar to a nominative

or similar to a genitive.

dutiya tatiya ceva catutthi pancami tatha

chatthi ca sattami ceva dvipado hoti chabbidho.

The [bahubbihi] of two words is sixfold [on account of its expressing] the second case, the

third, [and] similarly, the fourth and the fifth and the sixth, and also the seventh [case].

pathama upama ceva chatthi ca upama tatha

duvidho dvipado vutto lingattayavibhavito ti.

The [bahubbihi] of two words, appearing in the three genders, is stated as twofold: similar to

the first case ending, and similar to the sixth case ending.

yatha dvipado tatha bahupado.

As the [bahubbihi] of two words, similarly the one of many words.

samkhyobhayapado yatha dve va tayo va vaca dvitivaca'. cha va painca va vaca ti’

chappancavaca.

7«

The one with two numerals [is] like “of two or three words, i.e. dvitivaca,” “of six or five

words, i.e. chappancavaca.”

1 B, S, U, D dvetayovaca. T dvitayo vaca.
2 C, S om.
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sahapubbapado yatha. saha mulena uddhato’ samuluddhato.? taru.’

sabhikkhusamgho [157]. bhagava.

The [bahubbihi] preceeded by saha [is] like: “of which the root has been pulled out

(samuluddhato)” i.e. a tree; “[accompanied by| the community of monks,” i.e. the Bhagava.

byatiharalakkhano yatha. musalehi musalehi’ gahetva idam yuddham® pavattat1 ti

musalamusali. evam dandadandi.®

Marking reciprocity (byatihara), like “this fight is carried out with clubs (musalehi) against
clubs, therefore it is called musalamusali”. Similarly with “[a fight] stick [against] stick”

(dandadands).

disantaralalakkhano yatha dakkhinassa’ ca pubbassa® ca disaya’ yad antaralam

sayam disa dakkhinapubba.

Marking an intermediate direction, like “that direction which is between the south and the

east direction is called ‘southeast’ (dakkhinapubba).”

1 C samuladdhato. U samulena uddhato. D saha mulena uddhato.

2 C samauladdhato. S samuddhato.

3 S dharu. T taru.

4 B, U, D amusalehi. S amusilehi. It must be musalehi musalehi, as dandehi dandehi. Cf. Sadd 763,6: dandehi
dandehi paharitva idam yuddham pavattati ti dandadands.

5 S yuttam.

6 C dandadanda.

7 U, T dakkhinassa.

8 U, T pubbassa.

9 B,S, U, T, D om.
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tenaha
dvipado bahuppado ceva samkhyobhayapado tatha
sahapubbapado ceva byatiharassa lakkhano

disantaralalakkhano vibhaga chabbidho mato ti.

That is why he stated:
[Bahubbihi] is considered sixfold after the following division:
of two words and of many words, as well as having two numerals,

and also preceded by saha, marking reciprocity, and marking an intermediate direction.

rupasiddhisaddanitisu pana navavidho ti vutto. vuttam hi tattha.' dvipado.
bhinnadhikarano. tipado. nanipatapubbapado. sahapubbapado.
upamanapubbapado. samkhyobhayapado. disantaralattho. byatiharassa lakkhano

ca’ ti.}

In the Rupasiddhi and the Saddaniti, however, it is stated as ninefold. For, in them, it is
stated: “of two words; of different substratum; of three words; preceded by the particle na;
preceded by saha; preceded by a comparison; having two numerals; meaning an intermediate

direction; marking reciprocity.”

sarupam pana hettha vuttam eva. tattha disantaralattho ti* disanam antaro

anudiso® attho yassa samasassa soyam disantaralattho.

1 D add. dvipado tulyadhikarano.

2 B, S, U, T, D read only byatiharalakkhano.
3 Rup 199,19-22; Sadd 759,29-760,2.

4 B, S, U, T, D read only disantaralo.

5 C anudisa.
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Their nature, however, has been previously stated. In this regard, meaning an intermediate
direction: a compound the meaning of which is an intermediate point of the compass

(anudiso) between [two| directions, this [compound] means an intermediate direction.

byatiharo lakkhanam nimittam assa ti byatiharalakkhano. byatiharo ca

annamannam paccanikakiriyaya' karanam.

It is called marking reciprocity that one of which the mark, i.e. the condition, is reciprocity.

And reciprocity [is] the cause for a mutually hostile action.

NOTE: In this particular context byatihara means “exchange [of blows]”, i.e. fight.

sattaham parinibbutassa assa bhagavato soyam sattahaparinibbuto. aciram
pakkantassa assa purisassa soyam acirapakkanto. aparajjugataya assa’ punnamiya
ti aparajjugata. maso jatassa assa’® kumarassa soyam masajato ti evam adayo

bahiratthabahubbihi nama.

“Of the liberated [for| seven days” (sattahaparinibbuto) means of that Bhagava who has been
completely extinguished during seven days. “Of the gone not so long ago” (aciram
ppakantassa) means of that man who was gone not so long ago. “Of the one coming the next
day” (aparajjugata) means of the day after which the full moon day comes. The boy which is
born for a month [that is to say, a month old] is called “month-born” (masajato). A

compound of this sort is a bahubbihi with an external referent.

1 C kriya.
2 B assa.

3 B, U, D om.
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ettha hi uttarapadam samasapadato annena padena samanadhikaranam bhavati.
annapadattha'uttarapadam akaddhitva pavattati.’ samanadhikaranabhavena tena

saddhim sampajjati® ti ayam pi* samaso bahiratthasamaso ti vuccati.

Because, in this case, there is a common substratum (samanadhikaranam) between the last
member of the compound and a word other than the compound. It functions (pavattati) by
bringing together the last member [of the compound] and an external referent. This
compound is also called “compound with an external referent” (bahiratthasamaso) because it
obtains (sampajjati) together with that one (tena) [that is, together with the external

referent] by virtue of a common substratum.

atathabhuta® sesa abahirattha® nama bahubbihi ti’ ayam saddasatthavidunam®
mati. amhakam matiya pana annassa padassa’ samasapadena
samanadhikaranatta annatthabahubbihi nama. saddanitiyam pana
bahiratthabahubbihi ti vatva paccha bahiratthasamaso pi abahiratthasamaso!

hot1 ti vuttam.

1 B, S, U, D annapadan ca.

2 B, S, U, T, D vattati.

3 B sampajjhati. S sammagjjati. U sambajjhati.

4 U, T om.

5 C atha va bhutam. T tathabhuta.

6 B, S, U, T, D abahirattho.

7 B, U, D om.

8 B, C, S, T saddatthavidunam. U saddasattavidunam.

9 B, S, U, D annapadassa.

10 C annatthabahubbihi. B, S, U, T, D antatthabahubbihi. The Burmese copyist apparently did not understand
this word. In Sanskrit grammar anyarthabahuvrihi means a bahuvrihi having “another sense which is
different from what is expressed; cf. anyartho bahuvrihih: Can. 2.2.46” (DSG sv. anyartha’). There is a
possible influence of Candravyakarana in Saddhammajotipala’s opinion. This influence is probably related to
the influence of the Lankan Mahavihara in Saddhammajotipala’s education. The grammatical tradition of
the Mahavihara after Moggallana is mainly based on Candragomin and other Nalanda erudites (see Gornall,
2012: 68f.).

11 B, S, D om.
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Alternatively, the opinion of the experts in semantics (saddasatthavidunam) is that the rest,
the ones that are not like this, are called bahubbihis without an external referent. In our
opinion, however, it is called a bahubbihi with an internal meaning (antattha) because of the
common substratum between the compound and another word. In the Saddaniti, however,
after calling it a bahubbihi with an external referent, [he] later says that even a compound of

external referent is a compound without external referent.’

atha va sabbo pi bahubbihisamaso bahirattho nama. samasapadena
annapadatthassa gahitatta. avasesa paiicasamasa abahirattha nama.
samasapadatthasseva gahitatta bahi anikkhantatta ca. sattahaparinibbuto ti
adayo pana bahirattha pi abahirattha pi samasa honti. ayam ganthakarakanam

mati. ima dve matiyo saddanitiyam? agata.

Alternatively, all bahubbihi compounds are considered of external referent. Because [the
bahubbihi] compound word includes an external referent, the other five types of compound are
called “without external referent,” because only the referent of the compound itself is
included, and because of not going beyond it. Examples such as sattahaparinibbuto, etc.,
however, are compounds with an external referent as well as without an external referent.
This is the opinion of the authors of books. These two opinions are recorded (agata) in the

Saddaniti.

1 Sadd 765,3-10.
2 B saddanitiya.
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vasena pi duvidho. tattha hi yattha tassa' annapadatthassa visesanabhuto
samasapadattho annapadatthena gunakriyadabbasamavayavasena vinnayati so
[158] taggupnasamviifnano nama. yatha sasilo sapanno’® saputto sathulo®

* buddhappamukhassa samghassa mahadanam deti. saputto

saputtadaro agato.
goma dhanima ti. so pi° taggunasamvinnanabhavo® gunakriyadabbavasena

samavaye sambandhe sati hoti, na annatha ti.

Thus, the bahubbihi compound, which is of many kinds, is twofold on account of expressing
its quality or not expressing its quality. Because, in this regard, where the referent of the
compound which is a qualifier of an external referent conveys (vinnayati) [the external
referent] by means of another referent in which the quality, action, or substance are inherent,
that one is called “expressing its quality.” For instance: “having morality,” “having wisdom,”
“having a son,” “having strength,” “having children and wife he has come,” “he offers a great
donation to the sangha having the Buddha at its head,” “with children, having cattle, having
wealth.” Furthermore (p7), the state of expressing its quality is there only when there is a

relation of inherence by virtue of a quality, an action, or a substance, not otherwise.

yattha pana visesanabhuto attho annapadatthena’ gunadisamavayavasena na
vinnayati, so ataggunasamvinnano nama. yatha bahudhanam anaya, pabbatadini

khettani kassati, amalo lokuttaradhammo?® ti.

1 C yattakassa for yattha tassa.
2 B, S, U, T, D sa sisso pannava.
3 B,S, U, T, D thulo.

4 U, T agato.

5 B, S, U hi

6 D taggunasamvinnane bhavo.

7 B, U, T, D om.

8

S amalokuttaradhammo.
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But where the meaning, which is a qualifier, does not distinguish by means of another
referent in which the quality, action, or substance are inherent, this [bahubbihi] is called “not
expressing its quality.” For instance: “bring the one of much wealth,” “he ploughs the fields

starting with the mountains, etc.” “the supramundane Dhamma without flaw.”

nase pana payogakriyahi vinnayati' ti vuttam.

In the Nyasa, however, it is stated: “it is known by the way usages are done

(payogakriyahi).”?

NOTE: That is to say, the opinion of the Nyasa is a pragmatic one, as we can only know whether a
bahubbihi is taggunasamuvinnana or ataggunasamuinnana if we know the particular context in which it

is used.

yattha® visesanabhitto attho annapadatthaggahanena gayhati, SO
taggunasamvinnano nama. yatha lambakannam anaya ti. yattha pana
visesanabhuto attho annapadatthaggahanena na gayhati so ataggunasamvinnano

nama yatha bahudhanam anaya ti. iti pi rupasiddhiyam vutto.

Where the meaning, being a qualifier, is grasped with the grasping of the external referent,
this is a [bahubbihi] expressing its [inherent] quality, as “bring the one of hanging ears.”
Where the meaning, however, being a qualifier, is not grasped by the grasping of the external
referent, this [bahubbihi] is not expressing its [inherent] quality, as in “bring someone of much

wealth.” This is also stated in the Rupasiddhi.*

1 C rayati.
2  Mmd 10,11-12: ettha ca taggunasamvinnanabahubbihi ettha ca ataggunasamuinnanabahubbihy i

payogavasena avagantabbam.

3 S yassa. U yatha.
4 Rup 200,11-15.
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yattha avayavena viggaho samudayo samasattho so taggunasamvinnano nama.
yatha lambakanno, samala akusala’ dhamma ti. yattha samudayena viggaho
samudayo samasattho so ataggunasamvinnano nama. yatha pabbatadini khettani,

bahudhano ti. iti pi saddanitiyam vutto.

Where the meaning of the compound [is| an aggregate [which is| the analysis by means of a
part [of the whole], this is called expressing its [inherent] quality, as for example: “the one

PRANA4

having hanging ears,” “phenomena with impurity, unwholesome.” Where the meaning of the
compound [is] an aggregate [which is] the analysis of the aggregate, this is called not
expressing its [inherent| quality, as for example: “the fields starting with the mountains,” “of

much wealth.”> This is also stated in the Saddaniti.

samgharamo ti ayam samaso kammavacako visesanabhuito hi. agatasaddo ca
samanasaddo ca attano atthe appavattitva® dutiyavibhatyatthabhute samgharama
samgharamasamkhate annapadatthe pavattati. tena tadatthabodhanattham

tadanantaram samgharamo ti vuttam.

The compound “monastery of the congregation” (samgharama) certainly expresses a direct
object, and it expresses a qualifier. Both the word “arrived at” and the word “ascetic,” not
functioning with regard to their own referent, function with regard to an external referent
called samgharama which has the meaning of the second case ending. Because of this, the
word samgharama is stated afterwards in order to explain the meaning of that [bahubbihi,

namely agatasamanol.

1 S om.
2 Sadd 760,813.
3 C awattitva. S pavattitva.
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NOTE: The complete example in Kacc-v (114, 4) is: agata samana imam sangharamam so yam
agatasamano sangharamo. To the best of my knowledge this example is only found in grammatical
texts. The bahubbihi is agatasamana which is a qualifier of the external referent samgharama, this
external referent being the object of the verbal action. The full translation of the bahubbihi

agatasamano, therefore, would be “[the monastery of the congregation where| the ascetic has arrived.”

tato samasapadeneva dutiyabhihitassa kammatthassa abhihitatta puna dutiya na
hoti. yady evam. imasmim samase katham atthasamaso siya. samasapadassa

attano attham jahitva annapadatthe pavattatta ti siya.

Therefore, since the object (kammatthassa) is |already] expressed (abhihitatta) by the second
case ending by means of the compound word itself, the second case ending does not appear
(na hoti) again (puna) [that is, does not appear redundantly]. If that is so (yady evam), how
is the compound of meaning possible in this compound? It is possible, because the compound

word, having abandoned its own referent, functions with regard to an external referent.

sabbasseva atthassa ajahitatta agatasamanasadda’ hi? kattubhutam
samanadabbam eva jahitva.? sakatthabhutam kiriyakammakarakasambandhain ca

kattukammasambandhan ca gahetva annapadatthe pavattanti® ti.

In this way: the words agata and samana, indeed, not having abandoned absolutely all of
their meaning, abandon only the common substance which is the agent, but they function
with regard to an external referent after taking with them the relation of the action with the
direct object, and also having with them the relation of agent and direct object, which are

their own [respective] meanings.

1 S saddo.

2 U, D ti T om.

3 U, D vijahitva.

4 B, S, T, D vattanti. U pavattant.
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NOTE: This rather cumbersome explanation is given in order to justify the inclusion of bahubbihi in
the category atthasamasa instead of saddasamasa — something that is not apparent, for the
atthasamasa is expressed in one word, the saddasamasa in two or more words. The aim of this passage
is to argue that, even though the bahubbihi word is related to an external word referent, this external
word referent is somehow inherent in the syntactic relationships within the compound itself. In
principle, the compound agatasamana would mean “the ascetic who has come,” that is, it would refer
to an individual who is the agent of the action “coming” When the word becomes a bahubbihi, it
abandons this meaning of being an agent which is the common substratum (the samana is the agent
of the action coming). But the word agata, being a verb, has not abandoned its syntactic relationship
with the direct object, and the word samana, being an agent, has not abandoned its syntactic
relationship with the direct object of the action (for an agent is defined by the action). In this way,
the direct object of the action (sarngharama), which is the external referent of the bahubbihi, is
inherently recognised within the bahubbihi itself — that is to say, not by the word sarigharama, but by
the idea of a direct object, which in this case happens to be sangharama. The reason for all that is the
fact that karakas are semantically interrelated: an action presupposes an agent, a result of the action,

etc., and the agent pressuposes an action and a result of this action, and so forth.

evam ayam bahubbihisamaso pi' sami’kammadikarakanam sattannam atthanam
vacako ca abhidheyyalingavasena tilingo ca hoti. na hi chavibhattiyo yeva vacaka
honti. atha kho samasataddhitakhyatakitaka pi vacaka. te? ca

antatthabahyatthesu bahyatthanam vacaka ti.

And this bahubbihi compound expresses the meanings of the seven karakas, namely owner,
direct object, and the rest, and it has the three genders according to the gender of what is to
be designated (abhidheyya). For, not only the six case endings are able to express meaning

directly (wvacaka), but also compounds, secondary formations, verbs, and primary formations

1 C om.

2 B, U om. sama.
3 C wvacakatthe.
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have this ability. Among those that have an internal or an external referent, they [that is, the

type of words just mentioned] also express external referents directly.

tenaha

dutiya tatiya capi catutthi pancami pi ca
chatthi ca sattam1 capi' cha-y-ima pi ca vacaka.
samasataddhitakhyatakitaka pi ca vacaka

vacaka dasadha ty evam?’ natabba samayannuna®.

That is why he says:

Second and also third case ending, and fourth and also fifth,

as well as the sixth and also the seventh, these six [are] directly expressive (vacaka).

The compounds, secondary formations, verbs and primary formations [are| also directly

expressive. Directly expressive words [are] of ten types. Thus should be known by the expert

on the doctrine.

[159]
kattadyattha sasamyattho* bhavo ceko tathannuna®

vacca atthavidha ty evam natabba samayannuna.

The [meanings| directly expressible (vacca) by the knower of it are of eight types: the senses
of agent, and the rest, with the addition of the genitive [expressing a relation], and one [more,
namely| the sense of being [or state]. Thus should be known by the expert on the doctrine

(samayannuna)

1 B, U, D cati. T pi ca.

2 C dasadhatthe va. T dasadha ty evam.
3 U samasannuna. T samayannunaha.
4 B, S, U, T, D chasambandho.

5 B, S, U, T, D bhavo ceko tha vinnuna.
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catusu vacakesv eva ekeko yeva vacako

antatthabahiratthanam vasenattho dvidha thito.

Within the four types of directly expressive word, each particular (eva) one is directly

expressive: [but] it is twofold on account of expressing an internal or an external meaning.

samasapadattho'ntattho annattho bahyattho mato

bahubbihisamasesu abhirupo ti adisu.

It is considered to be of internal meaning when the referent (padattha) is the compound itself.
It is considered to be of external meaning when it expresses another referent, as in bahubbihi

compounds such as abhirupa “of excellent form.”

samasataddhitakhyatakitaka kira® vacaka

antattham anutta honti vutta® bahyattham eva h1 ti.

Compounds, secondary formations, verbs, and primary formations are indeed directly
expressive words. They are not prescribed with reference to an internal meaning, they are

only prescribed with reference to an external meaning.

1 C samasapadatthe.
2 S kira pi.
3 B, U utta.
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sapekkhatte sati pi gamakatta’ samaso ti vasitasaddassa®
pupphasadda’sapekkhatte sati pi vakye viya attana apekkhitabbassa
pupphatthassa® gamakatta antarika’bhavapagame® va karanan ti napakatta
anapekkhitena annena sanusaddena samaso hoti. devadattassa gurukulan ti adisu

viya annapekkhatte sati pi’ samaso na hoti.

The compound [works| because of the intelligibility (gamakatta), even when it is with
expectancy. Therefore (¢7) even when there is expectancy of the previous word [i.e. pupphal
on the word wvasita, as in a sentence, there is a compound with a non-dependent word such as
“summit” (sanu) due to the intelligibility of the word puppha that is independent by itself
(attana) and because of making known that it is the instrument in the disappearance of the
separation (antarikabhava) [i.e. when the word sanu is connected with pupphavasita, we
understand “the summit (sanu) which is fragrant (vasita) due to the flowers (puppha,
understand the instrumental pupphehi)”]. In examples such as “the family of Devadatta’s

Y

guru,” even though there is expectancy on some other [word], there is no compound [that is

to say, the compound devadattagurukulam would be wrong].

flowers”) and the long compound formed around it is found already in Mmd (284, 2f.). The passage
reads: wvasita sanu vasitasanu sapekkhatte sati pi gamakatta samaso mnanadumapatitapupphehi
vasitasanu yassa, so yam nanadumapatitapupphavasitasanu. ayam pana bhinnadhikaranabahubbihi “a
perfumed mountain peak is [expressed with the compound] wvasitasanu. The compound [works]

because of the intelligibility (gamakatta), even when it is with expectancy. That of which the peak is

1 T gammakatta.

2 C vamsitasaddassa.

3 My conjecture. C pubbasadda. B, U, D pupphasaddam. S, T pubbasaddam.
4 C pubbasaddatthassa. S pubbatthassa.

5 T anantarika.

6 C bhava.

7 B,S, U, T, D om.
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perfumed with flowers fallen from many types of trees, that one is [expressed with the bahubbihi
compound] nanadumapatitapupphavasitasanu. Now this is a bahubbihi of separated substratum.” As
the present discussion shows, this passage has been interpolated in Kacc-v already at the time of
Kacc-nidd. See Senart 1871: 168f.; and Pind 2013, 115, n.6. If I understood it correctly, the idea of
“separated substratum” is taken up by Saddhammajotipala, but he uses the concept of antarikabhava
“interval” “state of being separated,” in order to indicate that, even though the word puppha is
separated from the word sanu in the compound, they are still related due to the “expectancy” of the

meaning through the intervening participle vasita “perfumed.”

devadattassa kanha danta, bakassa setani pattani ti adisu viya ti adhippayo.
kanhadanta setapattani ti samasabhave sati dantapattasadda attana
apekkhitabbanam devadattabakastthanam' apekkhitum na sakka.
kanhasetasaddantarikatta. tasma kanhadanta setapattani ti samasa na honti. napi
devadattassa kanhadanta devadattakanhadanta. bakassa setapattani’
bakasetapattani ti samasa honti. kanhasetasaddantarikatta ca kanhasetasaddanan

ca devadattabakatthanam?® anapekkhitatta ti.*

What is implied is that it is similar to [the examples] “the black teeth of Devadatta,” “the
white feathers of the heron.” When the state of [being a] compound is present, as in “black
teeth” or “white feather,” the words “tooth” and “feather” by themselves (attana) cannot (na
sakka) expect (apekkhitum) the expected referents, namely “Devadatta” and “heron,” because
the words “black” and “white” are in between. Therefore there is no compound in “black
teeth” [and] “white feather.”” Neither is there a compound “Devadatta-black-teeth” [from]
“the black teeth of Devadatta,” or a compound “heron-white-feather” [from] “the white

feathers of the heron.” Because of the interval caused by the words “black” and “white,” and

1 C devadattabakasaddanam.

2 C setani pattani.
3 C devadattabakapattanam.

4 S, U, T om.
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because the words “black” and “white” do not expect the referents “Devadatta” and “heron”

[respectively].

napi' devadattassa kanha devadattakanha. devadattakanha ca te danta ce ti
devadattakanha danta’ icc evam adi samasa honti. kanhadisaddanam

devadattadiatthanam® anapekkhitatta ti.*

Neither is the case that there is such a compound as “Devadatta-black-teeth”
(devadattakanhadanta) explained as “Devadatta’s black = Devadatta-black, those teeth which
are Devadatta-black are [called] “Devadatta-black-teeth.” Because there is no expectancy

(anapekkhitatta) for the words “black,” etc., on the meanings Devadatta, etc.

NOTE: That is to say, devadatta cannot be a qualifier of kanha. This explanation seems to bridge the
gap (antarika) by creating first an artificial compound that combines two words (for instance,
“Devadatta” and “black”) that otherwise could not be related, or let us say that the word “black”

would not imply or “expect” the word “Devadatta.”

keci pana devadattakanhadanta bhariya ti vadanti.” tam tesam matimattam.

Some, however, state: “Devadatta-black-teeth, i.e. [Dedavatta’s] wife”. But this is only their

opinion.

1 S, U keci pana.

2 D devadattakanhadanta.

3 S, T atthani.

4 C om. all this paragraph.

5 My conjecture. C keci pana devadattakanhabhariya ti vadanti. B, U, T, D keci pana devadattassa kanha

bhariya danta bhariya ti vadanti. S keci pana devadattassa kanha bhiriya dantabhiriya ti vadanti.
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NOTE: There are two different readings of the first line and neither of them seems to be clear. I have
combined elements of both in order to obtain a reading that makes sense in this context. The
“opinion” (mati) of these grammarians would be that in the bahubbihi devadattakanphadanta, the -a is
not a nom. pl. but a fem. nom. sing. referring to the wife of Devadatta, a woman who, allegedly, has
black teeth. In this way, it is the external referent (namely bhariya) that is connected with the word

Devadatta, and not the internal referent danta.

yadi hi kanhadantasadda bhariyavacaka siyum, sambandhisaddatta
sambandhisaddabhutena' devadattasaddena samaso siya. rajahatthigavassakan ti
adisu viya ti. imasmim bahubbihisamase annapadam tisu thanesu thitam: adimhi
majjhe ante ca. yatha yassa hatthe patto atthi soyam hatthapatto. nassa anto

anantam. chinno hattho yassa soyam chinnahattho ty adi.

Because if the words “black” and “teeth” would directly express the “wife,” on account of
being relative terms, [then| there would be a compound with the word “Devadatta” [as well,
for] it is [also] a relative term, as in examples such as “the elephants, cows, and horses of the
king” In the bahubbihi type of compound, the external referent may be situated in three
different places: beginning, middle, and end, as in examples such as: “That one in whose
hands there is a bowl, he is called bowl-hand;” “of that there is no end, [that is why it i

unending;” “that one whose hand is cut off, he is cut-off-hand.”

NOTE: sambandhisadda (Skt. sambandhisabda): see DSG s.v.: “relative term; the term refers to words
connected in such a way by their meaning that if one of them is uttered, the other has to be

anticipated and understood.”

1 S, U, T, D sambandhasaddabhutena.
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tenaha'
adiannapadan ceva majjhe annapadam tatha

anta-annapadan capi tidha annapadam thitan ti.

That is why he says:
The external referent is situated in a threefold manner: [it can be that] the external referent
[is situated] in the first (adi) [member of the compound|, as well as the external referent in

the middle, and also the external referent in the end.

[160]

|| namanam samuccayo dvando || 331 ||

331. An aggregate of nouns [is a] dvanda.

tipadam idam. namanan ti sambandhachatthi. samuccayo ti sanni. dvando ti

sanna. sanna-pe-sannasuttan ti datthabbam.

[This sutta consists] of three words. “Of nouns” (namanam) [expresses| a genitive of relation;
“an aggregate” (samuccayo) [expresses| that which receives the technical name; dvanda
[expresses| the technical name. Among the different types of sutta, this has to be considered a

sutta [defining] a technical name.

1 C om.
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namanan ti' anuvattamanatta samuccayo dvando ti vutte’ siddhe pi kasma
namaggahanam katan ti’>. siddhe saty arambho hi niyamaya va
atthantaravinnapanaya va hot1 ti vacanato bahutaranamapadanam

vinnapanattham katam.

Since the word namanam can be gathered by recurrence, it would also be sufficient [if he
stated] samuccayo dvando. Why then is the word nama included? Even though it would be
sufficient, it is formulated (katam) in order to make known an even greater number of noun-
words [to be included in the scope of the sutta], as it is said that (wvacanato) “even though it
is well known, the effort (arambho) [of explaining it] is (hoti) [made] in order to make a
restriction (niyamaya) or in order to convey another meaning (atthantaravinnapanaya).’

atthabyakhyane pana kriyanivattanatthan ti vuttam. ekavibhattikanam
pathamadisamanavibhattikanam bahu’namanam yo samuccayo atthi so
dvandasanno hot1 ti attho. ekavibhattikanan ti imina hi

pathamadivibhattisamanattam® dasseti. na bahuvacanadisamanattam’.

In the Atthabyakhyana, however, it is stated: “in order to prevent the [inclusion| of the verb.”
That is to say, the technical name dvanda applies to that aggregate (samuccayo) [which
consists| of many nouns having one case ending, i.e. having a common case ending such as

nominative, etc. For with the word ekavibhattikanam “having one case ending” [Kacc-v 115, 9]

1 B,S, U, T, D om. namanan ti.
2 S, T om.

3 C, S om.

4 Mmd 272 4f.
5 S, T bahutam.
6
7

S, T samanattham.
S samanattham. T add. ti vuttan.
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he shows the state of having a common case ending, such as nominative, etc., not the state of

having a common [number]| such as plural, etc.

tena saddanitiyam samano ca brahmano ca. samana' ca brahmana ca. samano’ ca

brahmana® ca. samana* ca brahmano’ ca ti cattari vakyapadani aharati.

That is why in the Saddaniti he bring up these four word-sentences: “ascetic and brahmin,”

bAANAA bYANA4

“ascetics and brahmins,” “ascetic and brahmins,” “ascetics and brahmin.”

NOTE: Sadd 768,29-769,3. All four, regardless of the number of the words within the compound,
produce a plural dvanda. What Saddhammajotipala is arguing here is that what grammatically ties
the members of a dvanda compound cannot be the resulting number, because it will always be plural
(in Sanskrit it could also be dual, but not in Pali). For instance, let us examine the dvanda
samanabrahmana (“ascetics and brahmins”). This word is a nominative plural. Now, as the example
from the Saddaniti shows, if we analyse the word, it is not clear if we mean one ascetic and some
brahmins, etc., but it is clear that both members of the compound are to be analysed as nominatives.
That is why we say that what is common between the members of a dvanda compound is the case
ending (wibhatti), not the number or other elements. This is a gloss of Kacc-v (115, 9: namanam

ekavibhattikanam yo samuccayo sa dvandasaniio hoti).

1 D samano.
2 D samana.
3 S, D brahmano. T brahmana.
4 S samano.

5 T brahmano.
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samuccayanam sampindanam samuccayo. sO pana samuccayo atthavasena

kevalasamuccayo anvacayo itaretarayogo samaharo ca ti catubbidho.

Aggregate is an aggregation (samuccayanam), i.e. an accumulation (sampindanam). This, in
turn, on account of its referent, is fourfold: single aggregate (kevalasamuccayo), connecting
laggregate] (anvacayo), mutually connecting [aggregate] (itaritarayogo), and collective

[aggregate| (samaharo).

tenaha
samuccayo samaharo tatha anvacayo pi ca

itaretarayogo ca dvando nama catubbidho ti.

That is why he says:

“Dvanda is fourfold: aggregate, collective, as well as connecting, and mutually connecting.”

tesu catusu kevalasamuccaye' ca’ anvacaye® ca samaso na bhavati.

kiriyasapekkhataya® ayuttatthabhavato. tattha kiriyam paticca bahukarakanam

samuccayanam’ sampindanam kevalasamuccayo nama.

Among these four, there is no compound in the single aggregate and in the connecting
[aggregate|, because, since it depends on the verb, there is no connected meaning [of nouns|.
In this regard, when it depends on the verb, an aggregation, i.e. an accumulation, of many

karakas is called a single aggregate.

1 B, S, U, T, D kevalasamuccayo.
2 B, S, U, D om.

3 B, S, U, T, D anvacayo.

4 B sapekkhataya.

5 T, D samuccayam.
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tam' yatha
civaram pindapatan ca paccayam sayanasanam

— . . — . — « 3
adasi ujubhutesu vippasannena’ cetasa ti.

That is, for instance:
“He offered clothes, food, drink and bedding,

contented with these men of life upright.”

tattha tadatthajotako casaddo eko va bahu® va yojetum vattati.

In this regard, the word “and” [of the type that] suggests its meaning is fit to connect either

one or many.

sakiriyanam karakanam samuccayanam sampindanam anvacayo nama. vakyanam
samuccayanan ti pi vadanti. yatha danan ca® dehi silam ca rakkhahi ti.

tadattajotaka’ pana casadda bahu® visum visum yojetum vattanti.

What is called a connecting dvanda [is| the aggregation, i.e. the accumulation, of karakas
along with the verbs. They also state it is an aggregation of sentences. For instance: “And
give donations and protect morality.” In this case, however, the [two] words “and” which
suggest its meaning are fit to connect multiple discrete elements [not elements of the same

type, as before].

1 B,S, U, T om.
2 C vippasantena.

3 These two lines come together, for instance, at Ja VI, 121c¢d, 122ab and other passages in Jataka literature.
4 T have slightly edited the translation by Cowell (1907: 63) in order to be more literal.

5 C bahu.

6 D om.

7 C tattha tadatthajotaka.

8 C, S bahu.
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NOTE: So far Saddhammajotipala has tried to prove that the samuccayas of words named
kevalasamuccaya and anvacaya cannot be properly called compounds, but rather coordinated words or

sentences forming an aggregate.

itare dve dvandasamasa bhavanti, bhinnatthanam namanam samuccayatta. tesu

hi' tadatthajotaka casadda bahu’ yeva visum visum yojetabba’.

The other two are dvanda compounds [proper]|, for nouns with different referents are
aggregated. In them, indeed, the words “and” which suggest its meaning have to be

connected only in multiple discrete elements.

tattha ca yattha napumsakekattam natthi so samaso itaretarayogo nama. yatha
samanabrahmana ty adi. yattha pana napumsakekattam atthi so samaso
samaharo nama. yatha gavassakan ty adi. tasma ayam [161] dvandasamaso

itaretarayogasamaharavasena duvidho hoti.

And in this regard, where there is no singleness and neuter, this compound is called
“mutually connecting” (itaretarayoga), as samanabrahmana “ascetics and brahmins,” etc.
Where, however, there is singleness and neuter, the compound is called “collective”
(samahara) [being the sum of the parts|, as gavassakam “cows and horses,” etc. Therefore

this dvanda compound is twofold on accound of being mutually connecting or a collective.

1 C om. tesu hi.
2 C, T bahu.
3 T yojetum vattanti.
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tenaha. dvidha dvando ti. dvisu dvisu atthesu thito dvando atthasamaso. dvisu

dvisu padesu thito dvando saddasamaso.!

That is why he says: dvanda is twofold. A dvanda which based (thito) on pairs of meanings is

a compound of meanings; a dvanda which is based on pairs of words is a compound of words.

atha va. dve dve attha ca padani ca ekasamodhanam ettha gacchanti ti dvando.
tatha hi saddanitiyam pi vuttam. dve dve padani ekato’ samodhanam ettha
gacchantT ti dvando ti.? nase pana dve dve namani* va dvando’® dvandasadisatta
ayam pi samaso dvando ti vuccati ti vuttam.® rupasiddhiyan ca dve dve padani’
dvandattha va dvando® dvandasadisatta ayam pi’ samaso pi anvatthasannaya
dvando ti vuccati ti vuttam'.” yasma hi ekapadassa dvando nama natthi

dvinnam va bahunam va hoti, tasma hetthimaparicchedena dvando ti vuttam.

ubhayapadatthappadhano ti attho.

Alternatively, it is called a dvanda because pairs of meanings and words meet in a single
place. In this way, indeed, it is stated in the Saddaniti: “It is called dvanda because here pairs
of words meet in one place (ekato).” In the Nyasa, however, it is stated: “Nouns in pairs are

dvanda. Any compound is called a dvanda on account of its similarity with a dvanda, i.e. a

1 D samaso.

2 S, T eka.

3 Sadd 768,14-15.
4 B, D reads only na. S, T nava. = Mmd 286,1: nava. U nava.
5 U, T, D dvanda.
6 Mmd 286, 1.

7 T pada. C add. dvanda.
8 B, S, U, TD dvanda.

9 S om.

10 B, D om.
11 C om.

12 Rup 208,18-19.
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pair of nouns.” And in the Rupasiddhi it is stated: “dvandas are pairs of words, or those
[words] having the meaning of pairs. Because of its similarity with a dvanda, any [type of]
compound is also called dvanda with a technical name given in accordance with the sense
(anvatthasannaya).” Indeed (hi), since there is no dvanda of one single word, but only of two
or more, therefore it is called a dvanda on account of the previous section

(hetthimaparicchedena). That is to say, both referents are equally predominant.

NOTE: That is to say, because the minimum number of words to form this type of compound is two,

therefore it is called “pair” (dvanda).

nanu ca ubhayapadatthappadhanatte' sati katham ekatthibhavo’ siya ti vuccate.

But, if both are equally predominant, one may ask: how is the singleness of meaning

possible?

sadisadiatthe pi saddappavattisambhavena  ekakkhane yeva  padanam
atthadvayam® dipakatta ekatthibhavo® hoti. tan ca tesam atthadvayadipanam

dvandasamasavisaye eva, na sabbattha.

Even when the referent is similar, etc., the singleness of meaning is there because the [two]
words show the two referents at the same moment (ekakkhane yeva) due to the possibility of
the function of the words [referring to two or more referents simultaneously]. And their
showing of the two referents [happens| only in the domain of a dvanda compound, not

everywhere.

1 My emendation. B, U patthanatte. C ubhayapadatthappadhanatthe. S, T ubhayapadatthappadhanatthe.
2 C ekatthabhavo.

3 C,S, T atthadvaya.

4 C ekatthabhavo.
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yatha hi bhu-saddo anubhavabhibhavadike pavattamanehi' anu-abhi-adi-
upasaggehi vina tasmim? atthe na ppavattati. atha kho tehi sahito va pavattati.
evam gavassakan ti adisu gavadisadda® assadisaddantarasahitavasena
atthadvayam® dipenti, na kevala vakyasadda. pubbapadan ca attatthena saha
parapadattham dipeti. parapadan’ ca attatthena saha pubbapadattham dipet1 ti

adhippayo. tasma taddipanam samasavisaye yeva, na sabbattha® ti datthabbam.’

For, in the same way as the word bhu , in the absence of the preverbs anu etc. which operate
in the meanings “experience” etc. does not function in those senses, but operates only with
their concurrence; similarly, in words such as gavassakam “cows and horses,” the words
“cow,” etc., show the two meanings on account of their immediate concurrence with the
words “horse,” etc., not as independent words in sentences. What is intended is that the first
word, together with its own meaning, shows the meaning of the following word, and the
following word, together with its own meaning, shows the meaning of the previous word.
That is why it has to be understood that their showing [of the other meaning] happens only

in the domain of the compound, not everywhere.

evam sante pi dvinnam atthanam ekatthibhavena katham samaso siya. tesam

tesam padatthanam nanatthanesu® thitatta ti vuccate.

Even if that is so, how is the compound possible with a singleness of meaning of two

referents? For it is said that their different referents abide in multiple discrete places.

C, S, T pavattamano.
C tasmim tasmim.
C gavadissam.

C atthadvayam pi. T tattha dvayam.
T paratthan.

B, U, D sabbatha.
B, U, D datthabba.
B, U nanatthane. D nanathane.

0 O Uk W N =
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nanatthanesu titthantesu pi ekasamasapadabhavena' thitatta
ekatthibhavalakkhanena samaso hoti. rupakkhandhadayo yatha. yatha hi sabbe
rupadhamma anantacakkavalesu thita pi ekarupakkhandhavacaniyabhavena®
ekarasithutva®’ rupakkhandhapadassa attho hoti, tadapekkhaya rupakkhandho ti*

ekavacananto pi® hoti. evam etthapi datthabbo ti.°

Even though they abide in multiple discrete places, since they abide by the state of a single
compound, there is a compound according to the characteristic, namely singleness of referent,
as the form (rupa) aggregate (kkhandha) and other cases. For, even as all the phenomena of
form abide in an infinite variety of world spheres (cakkavalesu), the referent of the word
“form aggregate” (rupakkhandha) exists (hoti) after becoming one single mass (rasi) due to
the fact that it is possible to express it as one single form aggregate. Because of that, the
form aggregate also ends in the singular. In the same way it has to be considered in our

discussion (ettha).

evam samaharadvando hotu.” itaretarayogadvando kathan ti.

Let the collective dvanda be so, but how can the mutually connecting dvanda [be so|?

1 S, U, D padatthabhavena.

2 C ekarupakkhandhabhavena vacaniya.
3 C ekarasibhutva. U, D ekarasi hutva.
4 T hoti.

5 T om.

6 T reads evam attho pi datthabbo.

7 C hoti.
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tatthapi dabbapekkhavasena' bahuvacanam katam. ekasamasapadatthabhavena

pana ekattho? yeva® ti. tenaha assatthakapitthanam® assatthakapitthana® va® ti.

In this respect, also, the plural is formulated on account of the dependence on the substances
[referred to by the compound], but it has only one referent by being the referent of one single
compound. That is why he stated: assatthakapitthanam “the fig tree and udumbara tree,” or

assatthakapitthana “the fig tree and the ubumbara tree.”

casaddasahitam’ asamasadvandavakya®kiriyabhedena sattadha thitam. yatha
samano ca brahmano ca gacchati. samanan ca brahmanan ca vadanti.” samanena
ca brahmanena ca danam patiggahitam. samanassa ca brahmanassa ca danam
det1” ti evam adippakara thita. tasma samasavakyenapi tathakarena [162]

bhavitabbam.

The dvanda sentence which is not a compound and is accompanied by the word “and” is
(thitam) sevenfold on account of the difference with regard to the action. As in the following
examples: “The ascetic and the brahmin comes,” “They talk to the ascetic and to the
brahmin,” “The offering is received by the ascetic and by the brahmin,” “He offers a donation
to the ascetic and to the brahmin.” Therefore, it should be in the same way even when it is

expressed in a compound.

C dabbapekkhavacanena.
C ekatthe.
B heva.

S asattakapitham. U assapithanam. T asatthapitham. D assatthakapitthanam.

1
2
3
4
5 S asatthakapithana ti ca. U assatthapitham. T asatthapitham. D assatthakapitthana.
6 S, T om.

7 T saddasahitam ayam.

8 B, S, U, D asamasadvandavakyam.

9 S, U vandati.

10 C deha.
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tatha hi samanabrahmananan ti ettha samanassa ca brahmanassa' «ca
samanabrahmananan ti vutte vakyavadhikantakhyanam nama.

samanabrahmananan ti pubbavakyanurupena samasavakyassa vuttatta.

For, in this manner, if we consider the word “to the ascetics and brahmins”
(samanabrahmananam), when “to the ascetics and brahmins” (samanabrahmananam) is
stated as “to the ascetic as well as to the brahmin,” it is called (nama) “the analysis occurs
at the end of what is limited by the phrase,” because the compound sentence is stated

(vuttatta) following the original sentence samanabrahmananam.

samano ca brahmano ca samanabrahmana. tesam samanabrahmananan ti vutte
padavadhikantakhyanam? nama. samanabrahmananan ti  pubbavakyam?®
anapekkhitva padatthanurupena samasavakyassa vuttatta.

The ascetic and the brahmin, i.e. ascetics and brahmins (samanabrahmana). When it is
stated “of those ascetics and brahmins,” it is called “that in which [another] word indicates

the inclusive limit [of the compound]” Not considering the primordial sentence

samanabrahmananam, the compound sentence is stated following the referent (padattha).

NOTE: It is difficult to understand the difference between the two previous explanations. I interpret
the point as follows: in the first case, the plural samanabrahmananam represents only a plural
indicating the group consisting of one ascetic and one brahmin (if it was in Sanskrit instead of Pali,
we would have a dual and the problem would be solved). In the second case, the plural is

indeterminate and does not necessarily represent the union of one ascetic and one brahmin, but it

expresses a number depending on the referent to which it is making reference.

1 U, T brahmanassa.
2 S padadikantakhyanam.
3 S vakyam (om. pubba).
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evam samasanavidhanena sannavidhayakani' suttani dassetva idani vidhisuttam

dassetum
|| mahatam maha tulyadhikarane pade || 332 ||

iti suttam araddham.

Thus, having explained the suttas which enjoin the technical names by enjoining composition,

now, in order to explain an operational sutta, it begins:

332. mahatam [becomes| maha before a word of common substratum.

tattha mahatam-pe-pade ti catuppadam idam suttam. mahatan ti
sambandhachatthikari, maha ti kariya, tulyadhikarane ti tabbisesana, pade ti

nimittasattami. sanna-pe-vidhisuttan ti datthabbam.

In this regard, this sutta, namely “mahatam ... of common substratum,” consists of four
words. mahatam is a genitive of relation [expressing] that which undergoes a grammatical
operation; maha [expresses] the grammatical operation; “of common substratum”
(tulyadhikarane) [expresses| its qualifier; “before a word” (pade) [expresses| locative in the
sense of a cause. Among the different types of sutta this has to be considered an operational

sutta.

kasma pana tulyadhikarane pade ti vuttam. nanu mahatiya ghoso mahaghoso,
mahatiya visittho mahavisittho, mahato buddhassa bodhi mahabodhi, mahante
sabbannutanane satto laggo® mahasatto, maha te upasakapariccago
baranasr’rajjam nama maha ti adisu bhinnadhikaranesu samasesu ca vakyesu ca

maha-adeso hot1 ti.

1 Where C reads samasanavidhanena sannavidhayakani, B, U, D read only samasasamasanavidhayakani.

2 C add. ti.
3 B, U baranasim.
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But why does he say “before a word of common substratum”? Is it not true that we also find
the replacement maha in compounds and sentences when they have a different substratum,
for instance, in: “the sound of the great [earth| — great-sound,” “the disctinction of the great
[earth] — great-distinction,” “the intelligence of the great Buddha — great-intelligence,” “the
being who is immersed in great omniscience — great-being,” [or in the sentence:] “the throne
of Benares is for you a great layman-renunciation indeed” [i.e. “renouncing the throne of

Benares is a great renunciation indeed for a layman like you”.

saccam. tathapi tulyadhikarane pade ti' uccaranam niccadipanattham. tatha’ hi
vuttam atthabyakhyane tulyadhikarane ti kimattham. mahantaputto® ti adisu

nivattanatthan ti.

True. Nevertheless, the expression “after a word of common substratum” is meant to show
that it is a mandatory rule. For, in the same way, it has been stated in the Atthabyakhyana:
“What is the purpose of the word ‘of common substratum’? It is meant to exclude cases such

as mahantaputto, etc.”

yady evam te payoga kena sijjhanti ti.

If that is so, how are those usages accomplished?

1 All read pade ti except C padena; T pade pi.
2 U yatha.
3 B mahantaputto.
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mahatam maha ti yogavibhagena. tatha hi atthabyakhyane pi vuttam. mahatam

maha ti yogavibhagato sati pi bhinnadhikaranatthe mahadeso hot1 ti.

It is by means of the splitting up of the sutta as “mahantam [becomes| maha” (mahantam
maha). For, in the same way, it has also been stated in the Atthabyakhyana: “Even when
there is a different substratum, on account of the splitting up the sutta as mahatam maha,

the replacement of maha is effected.”

NOTE: The point of this discussion is that, sometimes, maha replaces mahatam even when there is no
common substratum, and that transgresses the condition of the present rule. But it is possible, the
commentators say, by virtue of the mechanism known as yogavibhaga, which allows us to read

mahatam maha as an independent sutta, including cases where there is no common substratum.

yady evam kasma mahantaputto ti adisu na sijjhat1 ti.

If that is so, why is it not effected (na sijjhati) in cases such as mahantaputto?

yogavibhaga itthappasiddhi® ti paribhasaya vuttatta na sijjhat1 ti.

It is not effected because of what is stated in the metarule “By the splitting up of the sutta,

[there is] the obtention of what is desired.”

mahantasaddassa ekatte pi mahatan ti bahuvacanaggahane payojanam dassetum

bahuvacanaggahanena ti adim aha.

Even though there is singleness of the word mahanta, in order to show the purpose in the

mention of the plural mahatam, he says: “With the mention of the plural...”, etc.

1 C itthappasitthi. S itthappasiddhi.
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NOTE: This is a reference to a passage of Kacc-v that is considered an interpolation by Pind (116,
n.3: “C°E® add bahuvacanaggahanena kvaci mahantasaddassa maha adeso hoti,” etc. The source is in
Mmd 299,5-7). For instance, in the word mahapphalam “[of] many fruits” [AN I 161,3] the first

member of the compound, i.e. maha, expresses a plurality of referents.

|| itthiyam bhasitapumitthir puma va ce? || 333 ||

333. In the feminine, the feminine of a word that can be said in the masculine is

treated as (va) if (ce) [it were] a masculine.

NOTE: the technical term bhasitapuma (S. bhasitapumksa) is “a word or a noun base which has the
same sense in the masculine gender as in the neuter gender; generally words of quality or adjectives
like Suci, madhu, etc., fall in this category” (DSG, s.v.). Mmd takes bhasitapuma as a feminine
adjective to itths: bhasito puma yassa sa bhasitapuma “bhasitapuma is that of which the masculine is
said,” that is to say, a feminine which is bhasitapuma is a feminine word of which the masculine
gender variant is possible. For instance: the sentence kalyani bhariya “the beautiful wife,” contains the
word kalyani, which has the masculine counterpart kalyana, and therefore falls in the category
bhasitapuma. Following Kacc 333, the resulting compound would not be *kalyanibhariya, but
kalyanabhariya (see Mmd 286, 24), and a man with a beautiful wife would be called kalyanabhariyo
“he whose wife is beautiful” (not *kalyanibhariyo). Even though the commentaries (Kacc-v, Mmd,
etc.) give only bahubbihi examples, the rule is not necessarily limited to bahubbihi, although

Saddhammajotipala will maintain that it is so (see the end of the argument).

2 S ceva for va ce.
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chappadam idam. itthiyan ti adharasattami, bhasitapuma ti tabbisesana, itth1 ti
kari, puma ti kariya, iva ti byapadesa, upamajotaka ti pi vadanti. ce ti

samuccayattha, samsayatthaniddeso va'. sanna-pe-vidhisuttam.

This [sutta consists] of six words. “In the feminine” (itthiyam) [expresses] a locative of
support (adhara); “a word that can be said in the masculine” (bhasitapuma) [expresses| a

13

qualifier; “a feminine” (itthi) [expresses| that which undergoes a grammatical operation; “a

«

masculine” (puma) [expresses| the grammatical operation; “as” (iva) [expresses| designation

(byapadesa) — they also state that it expresses comparison (upama); “if” [reading ca,’
expresses| aggregation, or, [reading ce,| it expresses uncertainty. Among the different types of

sutta, this sutta [has to be considered]| an operational sutta.

itthiyam vattamane tulyadhikarane pade pare idani’® imasmim samase itthi
itthivacako saddo pubbe annasmim kale [163] idani* bhasitapuma atthi’® ce puma

va dattabba.

When there is a following word which has a common substratum [with the first word of the
compound] and is used in the feminine gender, now, i.e. in this compound, the feminine, i.e.
the word expressing a feminine [referent], if previously (pubbe), i.e. at another moment [i.e.
before the process of composition], it has [also] expressed a masculine, now (idani), it is to be

considered as a masculine.

NOTE: This passage is a gloss on Kacc-v 116, 4.

1 B, U ti.

2 I do not know of any earlier commentary supporting this reading.
3 Com.

4 S, U, T,D om.

5 T dti.
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atha va. pubbe bhasitapuma yo saddo idani imasmim samase itthi itthivacako

atthi ce so puma va datthabbo.'

Alternatively, that word which was previously expressed in the masculine, now, i.e. in this
compound, if (ce) it is feminine, i.e. expressing a feminine, then it has to be considered as a

masculine.

2

atthabyakhyane pana ce bhasitapuma itthi tulyadhikarane uttaralinge pade

puma va datthabbo® ti vuttam.

In the Atthabyakhyana however, it is stated: “If the feminine word can be said in the
masculine, the last word of the compound should be considered of the masculine gender,

when it has a common substratum |[with the previous word].”

rupasiddhiyam pana itthiyam vattamane tulyadhikarane pade pare pubbe

bhasitapuma itthivacako saddo atthi ce puma va datthabbo ti vuttam.*

In the Rupasiddhi, however, it is stated: “when the following word has a common substratum
[with the first word of the compound] and is used in the feminine gender, if the word which
expresses a feminine has previously (pubbe) expressed a masculine, it has to be considered as

a masculine.”

1 S datthabba.

2 S, T, D pare.

3 B, U, T, D datthabba.
4 Rup 202,17-19.
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moggallane' pi uttarapade pare ti vuttam.?

Furthermore, in the Moggallana, it is stated: “when the last word [of the compound] follows.”

saddanitiyam pana itthiyam vattamane tulyadhikarane pubbapade sati
itthivacako saddo sace® bhasitapuma®’ ca bhasitanapumsako ca siya yatharaham®

puma iva napumsako iva® datthabbo ti vuttam.

In the Saddaniti, however, it is stated: “When the previous word has the same substratum [as
the following word] and is used in the feminine, if the word which expresses a feminine can
express a masculine and a neuter (bhasitanapumsako), it should be considered as a masculine

or as a neuter accordingly (yatharaham).”’

NOTE: This quotation belongs to Sadd § 714, which is probably the corresponding rule to Kacc 333,

even though Pind suggests the equivalence Kacc 333 = § 715 (2013: 116 n.4).

1 S, T moggalane.

2 Mogg-v add Mogg 67.

3 C ce. Cf. Sadd 769,31.

4 Sadd 769,32: bhasitapumo.
5 Sadd 769,32: so yatharaham.
6 Sadd 770,1: va ca = S, D.
7 Sadd 769,30-770,1.
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tattha hi atthabyakhyana'rupasiddhiadisu acariyanam mate? dighajhangho
kalyanabhariyo ti adisu pubbapade yeva pumatideso hoti, na parapade.
janghabhariyadisaddanam puma’bhasitabhava. te* hi jangha’bhariyadayo sadda
annapadatthappadhano  bahubbihi ti  vuttatta  annapadatthalingavasena

pullingadayo honti ti.

For, in this regard, [according] to the masters in the Atthabyakhyana, in the Rupasiddhi, and
other treatises, the extended application of the masculine applies only to the former member

W

[of the compound], as in the examples: “of long legs,” “of beautiful wife,” etc., and does not

apply to the last word [of the compound], because the words “leg” (jarigha) and “wife”

bR A4

(bhariya) cannot be expressed in the masculine. Indeed, these words, namely “leg,” “wife,”
etc., are expressed in the masculine on account of the gender of the external referent, for it
has been stated that the bahubbihi compound is that in which an external referent is

predominant.

1 B, C atthabyakhyane.

2 My conjecture. No edition or ms. read this word, but see below: nasasaddanitiacariyanam mate.
3 C pum. T puma.

4 S, T te ca.

5 D sangha.
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yady evam sukha patipada yassa so' sukhapatipado® maggo. evam

dukkhapatipado dandhabhinno ti adisu ca. sukha patipada yassa tam
sukhapatipadam jhanam. evam dukkhapatipadam dandhabhinnan® ti adisu ca

pubbapadesu’ puma’byapadeso katham na hot1® ti ce.

One may object (¢ ce): If that is so, then a path the progress of which is easy is called “of
easy progress” (sukhapatipado), [then,] similarly, [it is so| also in examples such as “of difficult
progress,” “of dull intuition,” etc. That meditation (jhanam) the progress of which is easy
[would be called] “of easy progress” (sukhapatipadam). Similarly, also, in the examples “of

difficult progress” (dukkhapatipadam), “of dull intuition” (dandhabhininam), how is the

designation of the masculine not possible in the former words [of the compounds]?

NOTE: The opponent is giving counterexamples that refute the rule because the resulting word is not

in the masculine but in the neuter, as the Rupasiddhi has suggested.

sukhadukkhadisaddanam napumsakatthassa’ bhasitapubbata® na hoti’. parapade

pana annapadatthalingavasena vaccalingo hoti ti adhippayo.

What is intended is that there is no expression of the sense “neuter” for the words “easy,”
“difficult,” etc. However, in the following word [that is, in the last word of the compound],

the gender has to be expressed on account of the gender of the external referent.

B, U, D vasa. Surely a misreading of the Burmese alphabet where so and wvasa can be easily confused.
C, S sukhapatipada. T sukhapatipado.
S dandhabhinnia.

C om.

T o= W N =

C na puma. S puma.

6 C hoti for na hoti. C reads na before.

7 C napumsakattassa. S na sakatthassa. U napumsakatthassa.

8 My conjecture. C, B bhasitapubbatta. U sitapubbatta na hoti. T bhasitapubbo.
9 B, D hoti ti.
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nasasaddanitiacariyanam mate' pana parapade yeva pumabyapadeso hoti. teneva
saddanitiyam sukhapatipado dandhabhinno ti adini udaharanani abhatani. nase
ca saddhadhano brahmanabandhubhariyo ti adi udaharanani

kammadharayavasena vuttani ti.

In the opinion of the masters of the Nyasa and the Saddaniti, however, there is a statement
(vyapadesa) of the masculine in the last word of the compound only. For this very reason
(teneva), in the Saddaniti, the examples sukhapatipado, dandhabhiniio, etc., are brought up;
and in the Nyasa, the examples saddhadhano, brahmanabandhubhariyo, etc., are stated under

the governance of kammadharaya.

NOTE: The opinion of Mmd and Sadd follows the usage of the Pali, something that Aggavamsa does
not forget to highlight (Sadd 769, 30: idha sasanayuttiya). What follows is the criticism of

Saddhammajotipala to this view, defending the previous one, which is the Kaccayana view.

yady evam. kalyanabhariyo ti adi udaharanani na bhaveyyum. yadi bhaveyyum,
kena suttena pumabyapadeso sijjhati’ bhasitapumattabhava ti. tasma purimavado
yeva sundaro. annapadatthappadhano bahubbihi ti vuttatta parapade

annapadatthalingavasena pullingadibhavo® sijjhatt ti.

If that is so, [then] examples such as kalyanabhariyo, etc., would not be there. If they were
there, by which sutta would the representation of the masculine be effected? For there would
be absence (abhava) of a previous expression of the masculine. That is why the first theory
only is tenable. Because it has been stated that the bahubbihi has an external referent as its

predominant member, the state of being masculine, etc., in the last word [of the compound]

1 C matena.
2 C, S sijjhati ti.
3 C lingadibhavo.
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is brought about on account of the gender of the external referent, for the bahubbihi has an

external referent as its predominant member.

bhasitapume ti kimattham vuttam. brahmanabandhubhariya ti adisu sati pi
tulyadhikarane pade pare' bandhusaddadinam bhasitapumattabhava imina tesu

bandhusaddadisu pumabyapadeso na hot1 ti napanattham vuttam.

What is the purpose of stating bhasitapume “which can be expressed in the masculine” [in
the wvutti]? It is stated in order to explain (napanattham) that, even though the last word [of
the compound] has a common substratum in examples such as brahmanabandhubhariya, etc.,
there is no representation (vyapadeso) of the masculine in words such as bandhu, etc., because

of the absence (abhava) of a previous expression of the masculine of these words.

kesuci’ potthakesu pana nasam nissaya brahmanabandhubhariya ti vadanti’. so
patho asundaro®. imina hi suttena kammadharayasanfie ca ti vakkhamanatta

tulyadhikaranabahubbihisamase yeva pumatideso vihito ti vinnayati.

In some books based on the Nyasa, however, they state brahmanabandhubhariya [as one of
the examples in this sutta]. This reading is not acceptable. Because, by virtue of the present
sutta, it is understood (vinnayati) that the extended application of the masculine is
prescribed only for a bahubbihi compound having a common substratum, for it will be stated:

[Kacc 334] “and also in [a compound] to which the technical name kammadharaya applies.”

1 B, U, D om.
2 D kesu ca.
3 C pathanti.

4 C sundaro. T na sundaro.
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tasma brahmanabandhubhariyo' ti adi udaharanani’ pi bahubbihisamasavaseneva®

vattabbani, na kammadharayasamasavasena. dighajamgho ti adini pi udaharanani

bahubbihisamasavasena vuttani, na kammadharayasamasavasena* ti.

Therefore (tasma), even examples such as brahmanabandhubhariyo, etc., are only applicable
(vattabbani) on account of the compound being a bahubbihi, not on account of the compound
being a kammadharaya. Even examples such as dighajamgho are stated on account of being a

bahubbihi compound, not on account of being a kammadharaya compound.

so ca atideso sabhavatideso® ti datthabbo ti°. chabbidho hi atideso: byapadeso
nimittatideso tamrupatideso tamsabhavatideso’ suttatideso kariyatideso ca ti.
vuttan ca

byapadeso nimittan ca tamrupam tamsabhavato®

suttan ceva tatha kariyatideso ti’ chabbidho ti.

And this case of extended application has to be understood as an “extended application of
the same nature” (sabhavatideso). Indeed, extended application is of six types: designation
(byapadeso), extension of the cause of application (nimittatideso), extension to that form
(tamrupatideso), extension to that of the same nature (tamsabhavatideso), extension of the

sutta (suttatideso), and extension of the grammatical operation (kariyatideso). And it has

1 C bhariya.

2 B, S, U, T, D kimudaharanani.

3 B, S, U, T, D samasavasena.

4 B kammadharayavasena.

5 C sabhavatatideso. T sabhavatotideso.
6 B om.

7 C, T sabhavatatideso. S sabhavadideso.
8 C, D tamsabhavata.

9 B,S, U, T,D tu.
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been stated: “Designation and cause, of that form, of its same nature, of the sutta as well as

of the operation, thus it [atidesa] is sixfold.”

|| kammadharayasainine ca || 334 ||

334. Also in [a compound] to which the technical name kammadharaya applies.

dvipadam idam. kammadharayasanine ti adharasattami, bhavasattami ti pi

vadanti, ca ti anukaddhana, samuccayaniddeso va. sanna-pe-vidhisuttam.

This [sutta consists] of two words. “To which the technical name kammadharaya applies”
(kammadharayasanne) [expresses| a locative of support, they also say it is locative of state;
“also” (ca) [expresses| retrieving; alternatively, it expresses aggregation. Among the different

types of sutta, this has to be considered as an operational sutta.

kammadharayasainiie ca samase itthiyam vattamane tulyadhikarane pade pare,
pubbe bhasitapuma yo itthivacako saddo imasmim samase atthi ce, so puma va'

datthabbo.?

Also in a compound to which the technical name kammadharaya applies, when the following
[i.e. the last] word, which occurs in the feminine, has a common substratum [with the
previous one|, if the word that expresses the feminine in this compound can be expressed in

the masculine, it has to be considered as a masculine.

1 C, B puma.
2 This is a gloss of Kacc-v 116,11-12.
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nanu kammadharaye' ti vutte yeva kammadharayasamaso vinnayati.’ atha

kimattham sannaggahanam katan ti.

Is it not true that in having simply stated kammadharaye [in the sutta], the concept
kammadharayasamasa would be understood? What is then the purpose of making a mention

of sanna?

saccam. tathapi sannaggahanam annasamasasannaya’® sangahanattham katam.
tena tassa mukham tammukham. kukkutiya andam kukkutandan ti adi ppayoga
sijjhanti’. casaddaggahanena® pana taddhitakhyatanamasanna yogam ganhanti.®
tena tassa idam tayidam’. tassa bhavo tattam icc adi taddhitappayoga ca. tam
itthim iva attanam acarati itthayati® icc adayo akhyatappayoga ca. yassam
itthiyam yatra® yaya' itthiya yato, taya' velayam tada icc adayo namappayoga

ca® sijjhanti.

True, nevertheless, the mention of sanna is made in order to include those compounds with a
technical name other [than kammadharaya]. With this, the following examples can be formed:
tassa mukham = tammukham, kukkutiya andam = kukkutandam, etc. Again (pana), with the
mention of the word ca “and,” words that receive the technical name “secondary formations,”

“verbs,” and “nouns” include the application (yogam) [of this sutta]. With it [i.e. the word

C, S kammadharayo.
B, S, U, T, D riayati.
B, S, U, D annasamasasanna. T annasamasa.

B, U sijjhati.

Instead of -sanna yogam ganhanti: C sannayo sangayhanti. S, T sanniayo samganhanti.
B, U, D taddhitam. S, T tadidam.
My conjecture. C acarati taya ti. B, U acarati titthayati. S araty ti tayati. T acaraty titayati.
T tatra. D atra.
10 S yayam. T yayato.
11 S, U, T, D tassam.
12 S, T om.

1
2
3
4
5 B, S, U, T caggahanena.
6
7
8
9
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cal, examples of secondary formation such as: tassa idam = tayidam, tassa bhavo = tattam;

examples of verb such as: he behaves like a woman = itthayati, etc.; and examples of nouns

such as yassam itthiyam “in that woman” = yatra “there,” yaya itthiya = yato “because of
that woman” = “because of that,” taya velayam = tada “at that time” = “then,” etc., are
formed.

atthabyakhyane pana sannaggahapnam sannamattasangahanattham. kim idam

sannamattam. samasataddhitakhyatanamasannayo ti' vuttam.

In the Atthabyakhyana, however, it is stated: “the mention of ‘technical name’ [is made] in
order to include what[ever] is a ‘technical name.! What does ‘only technical name’ mean? The

technical names: compound, secondary formation, verb and noun.”

payoga ca te yeva ti sabbesam acariyanam matiya. imina suttena pubbapade yeva
pumatideso hoti’. vimalabuddhiacariyamatiya pana sati pi kammadharayatte®
darikasaddassa niyatitthivacakatta bhasitasaddassa niyatapumattabhavato® ti
vuttatta uttarapade yeva pumatideso® viya dissati. yatha ce ti° ativiya atthayutti

ti’.

And according to the opinion of all the masters, it is these applications only. With this sutta
the extended application of the masculine applies only to the former word [of the compound].

In the opinion of the master Vimalabuddhi, however, it is stated: “even when there is a

T nama.
C ti.
C, S, T kammadharayatthe.

T pumbhavadeso.

1

2

3

4 B niyama.
5

6 C me.

7

S reads yatha ce ativiya atta ayutty ti.
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kammadharaya, because of the invariable expression of the feminine in the word ‘girl,” and
because of the absence of invariable masculine in ‘expressed word’,” it seems that the
extended application of the masculine should apply only to the last word [of the compound].

If that were so, there would be extreme incoherence (ayutti) of the meaning (attha).

NOTE: Quotation Mmd 287,7-9. The opinion of Vimalabuddhi is that “the rule cannot apply here”
(idha vuttavidhanam na hoti Mmd 287, 9). The last line is difficult to understand and my translation
is tentative. It reflects, I think, the opinion of Saddhammajotipala, an opinion that seems to be

critical of Mimd, as we can subsequently see.

tatha hi' imehi dvihi suttehi pubbapadesu yeva pumatideso hoti.
bahubbihikammadharayasamase’ yeva imesam viseso ti. bhasitapume ti
kimattham. [165] khattiyabandhudarika ty adisu sati pi kammadharayasamase
tulyadhikarane pade pare bandhusaddassa bhasitapumattabhava imina puma va

na datthabbo® ti napanattham vuttam.

For in this way, with these two suttas, the extended application of the masculine applies only
to the first member [of the compound]. This is a special feature of the bahubbihi and the
kammadharaya compounds. What is the purpose of [stating the word] bhasitapuma [in the
sutta]? It is stated in order to make known that, even in a kammadharaya compound such as
khattiyabandhudarika “the girl who is a relative of a warrior,” where the following word has a
common substratum, by this [i.e. by the mention of bhasitapuma in the sutta, the word]
should not be considered as a masculine, because the word bandhu does not fall into the

category of bhasitapuma.

1 D ps.
2 B, U, D bahubbihikammadharayasamaso.
3 C wva datthabba. S va datthabbo.
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|| attan nassa tappurise || 335 ||

335. In a tappurisa, a [replaces] na.

tipadam idam. attan ti kariya, nassa ti kari, tappurise ti nimittasattami. sanna-
pe-vidhisuttam.

This [sutta consists] of three words. “a” (attam) [expresses| the grammatical operation;
“[replaces] na” (nassa) [expresses| that which undergoes the grammatical operation; “in a
tappurisa” (tappurise) [expresses| a locative in the sense of a condition. Among the different

types of sutta, this is to be considered an operational sutta.

idha tappurise ti avayave samudayupacaro yatha samuddo hi' maya dittho ti.
teneva vuttiyam uttarapade ti vuttam. nassa padassa tappurise uttarapade pare

attam hoti.

Here, the mention “in a tappurisa” is a figurative way of expressing the whole in the part, as
in [the example] “I have seen the ocean” [meaning “I have seen a part of the ocean”]. For this
very reason, in the wvutti, it is stated: “in the last word [of the compound.” In a tappurisa,

when the last word follows it, the word na is replaced by a.

1 U, T, D om.
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atha va. tappurise vattamanassa nassa padassa uttarapade pare' attam? hoti’.

Or, alternatively: the word na which is pressent in a tappurisa, becomes a before the

following word.

kasma pana tappurise ti vuttam. nanu amalo ti adi bahubbihisamase pi nassa

padassa akaradesena bhavitabban ti.

But why is “tappurise” stated? Is it not true that even in a bahubbihi compound such as

amala, the word na has to be replaced by a?

saccam. tathapi yebhuyyavasena evam vuttam.

True. Nevertheless, it is stated thus in a general way.

yady evam amalo ti adisu kena nassa* attam sijjhat1 ti.

If that is so, by which [sutta] is the word na formed as a in examples such as amala?

attam nassa’ ti yogavibhagena sijjhati. tatha hi vuttam atthabyakhyane pi.

yogavibhagena ti.

It is formed by the splitting up of the sutta as “attam nassa.” For in this way it has also been

stated in the Atthabyakhyana: “by the splitting up of the sutta ...".

1 B,S, T, D om.
2 S, U, T attham.
3 C, S, T hoti ti.
4 U, D om.

5 B, U attannassa. S atthamnassa. T atthannassa.
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tatha ca sati samase ti vattabban ti.

But in this way, the [condition] “in a compound” (samase) should be there [instead of

tappurise|.

na vattabbam. na gacchanti ti naga', rukkha. na gacchant1 ti naga,” pabbata iti
samase kate nassa akaradesanapajjanato® ca. tasma tamnivattanattham tappurise

ti vuttam.

It should not. Because, on the other hand (ca), the word na is not replaced by a when a
compound is formed in the following manner: “They do not move, therefore they are called
naga, i.e. trees,” [or] “They do not move, therefore they are called naga, i.e. mountains.” That
is why, in order to prevent that [that is, the inclusion of such examples|, the word tappurise

has been stated [in the sutta].

nanu ca yogavibhagena pi naga® ti ettha nassa® attam® apajjat1 ti.

But is it not true that, with the splitting up of the sutta, in the example naga, na should be

replaced [lit. is replaced| by a as well (api)?

1 C, T naga.

2 C nagam. T naga.

3 C, S, U, T akaradesapajjanato. D akaradesanapajjato. See CPD sv. anapajjana.
4 C, T naga.

5 S, T om.

6 S, U attham.
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napajjati. yogavibhagassa icchitabbappayogavisayatta.

It is not replaced, because the scope (visaya) for the application (payoga) of the splitting up

of the sutta (yogavibhagassa) is whatlever| is to be desired (icchitabba).

tatha hi atthabyakhyane pi vuttam. yogavibhagassa asabbavisayatta na pacasi'

tvam samma ty adisu atippasango’ na hot?® ti.

For in this way also it has been stated in the Atthabyakhyane: “because the scope for the
splitting up of the sutta is not all-encompassing, [the flaw of] too general applicability

(atippasarigo) is not there in cases such as ‘You do not cook, my dear’.”

NOTE: As we have previously seen, the yogavibhaga device serves the purpose of word formation. In
this case, we cannot simply take attam nassa as a general rule applicable everywhere, because then we
should accept that even in the sentence na pacast we should replace na with a and say apacasi tvam

samma, and this is incorrect.

1 S paccasi.
2 S satippasango. U atippasariko. T abhipasarigo.
3 S, T hessatu.
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|| sare an || 336 ||

336. Before a vowel, an [replaces na].

dvipadam idam. sare ti nimittasattami, an iti kariya. sanna-pe-vidhisuttan ti

datthabbam.

This [sutta consists|] of two words. “Before a vowel” (sare) [expresses| a locative in the sense
of condition; an [expresses| the grammatical operation. Among the different types of sutta,

this is to be considered an operational sutta.

idha pana' an iti avibhattikaniddeso. tappurise vattamanassa sabbasseva nassa
padassa anadeso hoti. sabbasseva ti imina avayavabhutam?’ saram va byanjanam

va nivatteti. sabbasseva sarabyanjanasseva an® hot1 ti attho.

Here, however, the word an lacks a case ending. In a tappurisa, an is the replacement of the
entire word na (sabbassa eva). The expression sabbasseva “entire” removes the vowel which is
a part of it [i.e. the a of the word na| or the consonant [i.e. the n of na]. That is to say, an is

a replacement of the entire [word consisting of] the vowel and the consonant.

NOTE: The point of this discussion is to make clear that an is not a replacement for the previously
prescribed replacement of a for ma, nor is it a replacement of n, which is what is left from na after

taking the replacement a.

1 C om.
2 C avayavabhuta. T avayavabhavam.

3 T anadeso.
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nanu canena vina pi anissaro ty adisu pubbasuttena' nassa attam’ katva ya va

ma da na ta ra la cagama [Kacc 35] ti suttena nakaragame kate sijjhatt ti.

But is it not true that even without this [sutta], after replacing na with a, in cases such as in
the word anissaro “without a lord” by [Kacc 35] “y, v, m, d, n, t, r, | are also insertions,”

with the insertion of n [the word anissaro] is formed?

saccam®. tathapi sace agamasuttam sandhaya idam na* vucceyya, anno pi agamo®
bhaveyya. tamnivattanattham idam suttam ti®. anuttaro ti adisu
bahubbihisamasesu pi anuvattanatappurisasaddam anapekkhitva sare an ti

ettakeneva’ suttena nassa anadeso katabbo ti®.

True. Nevertheless, if, relying on the insertion sutta [i.e. Kacc 35|, he would not state this
[rule], then any another insertion [for instance, v, m, etc.]| would be possible. The present
sutta intends to prevent that. Even in bahubbihi compounds such as anuttaro, the
replacement of na with an has to be carried out only by the force of the sutta sare an [Kacc

336], without consideration of the recurrence of the word tappurisa [from Kacc 335].

NOTE: The main point of this paragraph is that we do not need to posit two substitutions, but only

one, from na to an, not from na to a, and then from a to an. Because this rule is a pradisedha sutta,’

T pubbasutte.
S attham.
C om.

C om. T wa.

1

2

3

4

5 B tagamo.

6 Com. S wvutta ti.
7 S, T ettha keneva.
8 B om.

9 See Joshi — Bhate, 1984: 39f.
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the anuvutti of tappurise from the previous sutta ceases to take effect, and this rule applies also to

bahubbihi compounds.

[166]

|| kad' kussa || 337 ||

337. kad [is the replacement| of ku.

NOTE: In this sutta we have an interesting variant reading. B® reads kad, not kadam. Pind (2013:
117, see also n.13) follows the reading kadam. Mmd (287, 18), in B, also reads kad. This reading
seems to follow Kat 11.5.24 koh kat. Therefore I think the sutta has to read kad. The variant kadam is
probably a contamination from the Kacc-v: ku icc etassa tappurise kadam hoti sare pare, where
kadam is the accusative used to indicate the replacement. In any case, the accusative redundantly
used in the sense of replacement in the sutta itself does not cause any problem of interpretation. From

the point of view of the sandhi, the word kad is also difficult to explain.

dvipadam idam. kad? ti kariya, kussa ti sambandhachatthikari. sanna-pe-

vidhisuttan ti datthabbam.

This [sutta consists] of two words. “kad” [expresses| the grammatical operation, “of ku”
(kussa) is a genitive of relation [expressing] that which undergoes a grammatical operation.
Among the different types of sutta, this is to be considered an operational sutta.

kussa ti imina kunipato va gayhati. na kimadeso.

With the word kussa only the particle ku is referred to, not the replacement of kim.

1 C, T kadam.
2 C, S kadam.
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NOTE: This is a reference to Kacc 228 ku himhamsu ca, which prescribes the “[replacement of kim]
with ku before the suffixes him and ham,” giving as a result the adverbs of direction kuhim (“where

to”) and kuham (“where to”). That ku is different from the ku of the present sutta.

bahubbihisamasassapi kimudaharanabhavena vuttatta idam suttam

kammadharayabahubbihisamasesu vihitam.

Because the bahubbihi compound is also stated due to its appearance in the examples with

kim, this sutta is prescribed for kammadharaya and bahubbihi compounds.

NOTE: Because there are bahubbihi compounds such as kudara “those who have bad wives” in the
vutti (Kace-v 117, 16-17), we may rightly infer that this sutta is also prescribed for bahubbihi

compounds, not only for tappurisa compounds (Kacc-v 117, 14).

rupasiddhiyam pana tappurise uttarapade pare ti vuttiyam agatam.
rupasiddhikarakena hi acariyena idam suttam tappurise yeva vihitam. kadannan

ti adippayoga' pi tappurisasamaso ti gahito ti.

44

In the commentary (vuttiyam) of the Rupasiddhi, however, it is recorded as follows: “in a
tappurisa when the last word of the compound follows.”? For the master who composed the
Rupasiddhi has prescribed this sutta only for tappurisa. In the examples such as kadannam

“bad food,” etc. [only] tappurisa compounds are included.

1 C adipayogo.
2 Rap 189,11-12. The entire passage of Rup (189,10-14) reads: [246] kad kussa. ku icc etassa nipatassa

tappurise uttarapade kad hoti sare pare. kadannam. evam kadasanam. sare ti kim. kudara, kuputta, kudasa,
kuditthi kussa ti vattate.
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sare ti kimattham. kudara yesam ty adisu payogesu sati pi kusadde sarassa

aparatta imina kussa kad® na hot1 ti napanattham vuttam.

What is the purpose of mentioning “before a vowel” (sare)®? It is in order to make clear that
in examples such as “of those [who have| bad wives” (kudara), even though the word ku is

present, since it is not followed by a vowel, by the present sutta there is no replacement of ku

with kad.

|| kappatthesu ca || 338 ||

338. And ka in cases where there is a sense of little.

tipadam idam. ka ti kariya, appatthesu ti adharasattami, ca ti anukaddhana,?
kvacattha ti pi vadanti. sanna-pe-vidhisuttan ti datthabbam. idam suttam
sabbasamasesu vihitam. kappatthe ca ti vutte siddhe pi kappatthesu ca ti
bahuvacanena kasma vuttan ti manasikatva bahuvacanoccaranam kimatthan ti

pucchati. tapphalam dassetum ku icc etassa ti adim aha.

This [sutta consists| of three words. ka [expresses| the grammatical operation; “in cases where
there is a sense of little” (appatthesu) [expresses] a locative of support; “and” (ca) [expresses]
a continued reference [to a former rule|, they also state that [it expresses| optionality. Among
the different types of sutta, this is to be considered an operational sutta. This sutta is
prescribed for all types of compound. Considering the possible objection “Even if he had said

kappathe ca [using the locative singular,| it would work, why then is he using the plural,

3 C, T kadam.
2 Kacc-v 117,14.
3 S, T anukadhana.
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namely kapatthesu ca?”, he [the vuttikara) asks: “What is the purpose of expressing [it] in the

plural?” In order to show the result of this sutta, he stated: ku icc etassa, etc.

NOTE: See Kacc-v (118, 1-2): bahuvacanuccaranam kimattham. ku icc etassa anappatthesu pi kvaci ka
hoti. kucchito puriso kapuriso, kupuriso “What is the purpose of stating it in the plural? Sometimes
the replacement ka for ku is there even in cases where there is no sense of little. [For instance:] ‘a vile

7

man’ [may be called] kapurisa [or, alternatively,] kupurisa.” The resoning of Kacc-v, to which
Saddhammajotipala resorts, does not seem satisfactory to me, because the same objection could be
raised against the expression anappatthesu. Furthermore, the word kucchito “vile”, “contemptible” is
not the best example, because it belongs to the category of appattha in a figurative sense and
therefore it is not an exception. I think it is better to understand that the plural appatthesu is used
simply because the word is a bahubbihi referring to a plurality of cases or words “of which the sense is
‘little’” The wiggaha 1 propose is the following: appo attho ti appattho. appattho yesam tesu saddesu
appatthesu. 1 think Senart (1871: 179) is right when he points out that: “L’auteur parait avoir voulu
réunir en un sttra ce qui dans Panini en occupe trois (VI, 3, 104-106), et c¢’est dans ce but qu’il a
d’abord substitué appa a ishad de Panini, et puis employé le pluriel, qui reste comme signe matériel

de la fusion.” The author of the wvutti obviously has not contemplated this possibility, nor has our

fifteenth-century commentator.

|| kvaci samasantagatanam akaranto' || 339 ||

339. Sometimes the ending a [applies] to [words] at the end of a compound.

catuppadam idam. kvaci ti kvacattha, samasantagatanan ti antapekkhachatthi,

akaro ti kariya, anto ti kari. sanna-pe-vidhisuttan ti datthabbam.

This [sutta consists] of four words. “Sometimes” (kvaci) [expresses| optionality; “to [words] at

the end of a compound” (samasantagatanam) [expresses| a genitive expressing dependence on

1 T akaranto.
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[the word] anto (“the ending”); “a” (akaro) [expresses| the grammatical operation; “the
ending” (anto) [expresses| that which undergoes the grammatical operation. Among the

different types of sutta, this is to be considered an operational sutta.

imina suttena visalakkho ti adisu antassa ikarassa akaradeso hotu.!

devarajasamasadisu antassa akarassa akaradeso’ kim payojanam atthi ti.

With this sutta, let there be the replacement of 7 with a in words such as wvisalakkho [i.e.
visala + akkhi = wvisalakkha]. But what is the purpose of the replacement of a [instead of the

last vowel| in compounds such as devaraja “king of gods”?

atthi payojanam. sy a ca ti hi imina suttena sivacanassa akaradese® sampatte

tamnivaranattham idam suttam vuttam.

There is a purpose. This sutta has been stated in order to block the a replacement of the si
[case ending, that is nom. sing.] that would be obtained by the sutta sy a ca “and a is the

replacement for si” [Kacc 189].

NOTE: The sutta Kacc 189 affects words such as raja, brahma, atta. Without Kacc 339, the
compound devaraja would become *devaraja, which is considered ungrammatical. The opponent is

proved wrong in assuming that a word like devaraja has not suffered a replacement.

yady evam so ti suttassa nivaretum kasma na sakka ti.

If that is so, why is it [i.e. this sutta] not able to block the rule so [read si o, Kacc 104]?

1 C hoti.
2 C akaradese.
3 S akaradese. U akaradesetva. D akaradesa.
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na sakka. samannavisesesu visesassa balavataratta'. sy a ca ti suttam hi

akarantasamanne yeva vihitam. so ti suttam pana pullingakarante yeva vihitan ti.

It is not able to do so, because the specific [grammatical rules| are stronger than the general
ones. For the sutta sy a ca [Kacc 189] is prescribed only for those words that have the general
characteristic of ending in a. The sutta so [Kacc 104], however, is prescribed only with regard

to masculine words ending in a.

NOTE: Since Kacc 104 is more specific (visesa) than Kacc 189, it is stronger, that is to say, in case of

conflict, it prevails. That is why Kacc 104 is not affected by Kacc 189.

evam hotu. paicahan ty adisu payogesu’ kim payojanam atthi ti.

Let it be so. What is the purpose in examples such as pancaham “five days”?

tesu pana pajjunnagati’nyayajananattham akarassa akaradeso vihito ti.*

In these examples, however, the replacement of a for a is prescribed in order to learn (janana)

the [so-called| “rule of the rainfall.”

NOTE: In this passage Saddhammajotipala resorts to the rule (nyaya) that is known as “the rule of
the rainfall” in order to justify the application of the present rule in cases where it is redundant. The

point is that this redundancy is simply a by-product of the real purpose of the sutta. In the same way

1 C, S, T balavatta.

2 B, S, U, D om.

3 T pajjunnagatika.

4 S, U om.

5 See DSG sv. parjanyavallaksanapravrtti: the application of a grammatical rule or operation like the rains

which occur on dry land as also on the sea surface; cf. krtakari khalvapi Sastram parjanyavat. tadyatha.
parjanyo yavadunam purnam ca sarvamabhivarsati (Mbh on P. 1.1.29).
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that the rain falls in dry land as well as in the ocean, its function of watering the dry land is no less

important only because the rainfall in the ocean is “redundant.”

apare acariya pana tesu appaccayo ti vadanti. tathapi' rupaviseso’ natthi.

yathavuttam eva payojanan ti.

Other masters, however, state: “In them [there is] the suffix a.” Nevertheless, the [resulting]

form is not different, and the purpose is as it has been stated.

afnfe acariya pana tani’ na aharanti. rajadiggahanam®* eva aharanti.

Other masters, however, do not record these [examples]|; they only record [the examples| raja,

etc.

attan® ti vutte yeva siddhe pi karaggahanassa vacane [167] payojanam dassetum
karaggahanam kimatthan ti adim aha. tena karaggahanena ukaradesam pi

sanganhati. teneva hi cittagu tilagu® digu ti payoga sijjhanti.’

Stating simply attan [the sutta] would work as well, therefore, in order to show the purpuse
of the word kara in the sentence, he [the vuttikara] says “what is the purpose of saying kara?”
etc. With that expression of kara, the replacement of w is also included. Because with this

[expression| the examples cittagu, tilagu, digu are formed.?

1 T tattha.

2 S rupavisesa.

3 U bhani.

4 T rajadiganam.

5 S, T attham.

6 Com. T titthagu. D titthagu.

7 T sijjhants ti.

8 Kacc-v 118,11: karaggahanam kimattham. akarikaranto ca hoti. Kacce-v 119,1: nadianta ca kattuanta
kappaccayo hoti samasante.
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upasagga nipata ca paccaya ca ime tayo
neke nekatthavisaya iti neruttika bravun ti

vuttatta puna pi karappaccayassa' phalam dassetum nadi anta ca ti adim aha.

However, because it has been stated that

“Preverbs and particles, and suffixes — those three

have many different meanings. Thus state the neruttikas”

he added: “also nadi endings” and so forth in order to show the result (phalam) of the suffix

kara.?

tattha kappaccayo ti ettha ka appaccayo ti padacchedam katva puna sandhim
katva tena appaccayo pi gahito. tena pancagavan ti ettha pancagosaddato

appaccayam katva o sare ca [Kacc 78] ti avadese®’ kate rupasiddhi veditabba.

In this regard, after making the division of words of kappaccayo as ka-appaccayo, and making
the ligature (sandhim) again, the affix a is also included. With this [method], the word
formation in paricagavam (“five cows”) has to be understood after making out (katva) the

affix a of the word pancago, and replacing o with ava by the sutta o sare ca [Kacc 78].

NOTE: The example of paricagavam is given by Saddhammajotipala himself as an instance of the
result of the affix a that has to be read in kappaccayo (Kacc-v 119, 1). I think the underlying
reasoning is the following: according to Kacc 78, o is replaced with ava in the word go before a vowel.
Now, in the case of parncagavam, first we have pancago, then we add the affix a, and we obtain
pancago-a, because a vowel follows o, we can apply Kacc 78 o sare ca, and we obtain pancagava-a, and
finally, we apply the present rule, namely Kacc 339, and we obtain pancagava, with a regular a

ending, not the a resulting from a plus a (*paricago-a > *pancagava-a).

1 T karaggahanassa.
2 Kacc-v 119,1-3.
3 C, S gavadese. T gavadeso.
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samasante ti samanifiena vutte pi bahubbihisamasanto va' gahetabbo.

Even though the word samasanta [in the sutta] has been stated in a general sense

(samannena), it should include only (va) the ending of a bahubbihi compound.

|| nadimha ca || 340 ||

340. Also after nadi.

dvipadam idam. nadimha ti avadhi, ca ti anukaddhana. sanna-pe-vidhisuttan ti
datthabbam. idha  caggahanena  visayavisayino  akaddhati. samasante
bahubbihisamasante nadimha ca nadisaddamha® itthivacakikarukaramha®
kappaccayo hoti. nadi ti hi 1d u itthikhya* nadi ti imina annattha suttena

itthivacakanam ikarukaranam parasamanna ti.

This [sutta consists] of two words. “After nadi” (nadimha) [expresses| the left boundarys;
“also” (ca) [expresses| a continued reference [to a former rule]. Among the different types of
sutta, this is to be considered an operational sutta. In this sutta (idha) the mention of “and”
refers back to the [relationship] between the scope [of a rule] and the rule itself
(visayavisayino). At the end of a compound, i.e. at the end of a bahubbihi compound, there is
the ka suffix also after nadi, i.e. after the word [of the type called] nadi, i.e. any word

expressing feminine and ending in 7 [and 4] or u [and u]. nadi is an external common technical

1 C, S, U, T read va. B, D read pi, which yields an entirely different interpretation.
2 S, U, T, D nadisaninamha.
3 S idtthavacakimkarukaramha. U itthivacakakarukaramha. D itthivacokaikarukaramha.

4 1 follow C id w itthikhya; B, U, D wrusatrakkhya. S irustrakkhya. T irustrasakkhya. The Burmese textual
tradition clearly tries to follow the Sanskrit original from Kat 4.1.9, see n.11 below.
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term for ¢ [and 4] or u [and u] expressing a feminine [which is given| by the sutta in another

treatise (annattha), namely, id u itthikhya nadi.!

|| jayaya tudamjani patimhi || 341 ||

341. tudamjani [is a replacement] of jaya before the word pati.

tipadam idam. jayaya ti kari, tudamjani’ ti kariya, patimhi ti nimittasattamnu.
sanna-pe-vidhisuttan ti datthabbam. jayayatudamjani ti ayam aluttasamaso ti pi

vadanti.?

This [sutta consists| of three words. “of jaya” (jayaya) [expresses] that which undergoes the
grammatical operation; tudamjani [expresses] the grammatical operation; “before the word
pati” (patimhi) [expresses| a locative in the sense of condition. Among the different types of
sutta, this is to be considered an operational sutta. They also state: “jayayatudamjani is a

[single] compound where the case endings have not been elided.”

NOTE: The strange interpretation of this sutta as a long compound is probably the result of the
awareness that there was something wrong with its formulation. Indeed nothing is wrong with the
formulation per se, but the Kacc-v (119, 9-10) has taken the words tu and dam as a single and non-
existing word tudam in the ghost word tudampati, instead of reading jayaya tu damjani patimhi.
Aggavamsa apparently did not notice anything strange with this rule, for he accepts the ghost word

tudampati in Sadd § 731).4 This word has been perpetuated in other commentaries such as Mmd (ad

1 Kat 4.1.9 dut stryakhyo nads.
2 S dujamjani. T dudamjani.
3 In the Sinhalese edition (Kacc-nidd 167, n.1) we read a note on this rule: etthayam mati na ruccate ekacce.

“some are not satisfied with this opinion.”

4 For an analysis of the ghost word tudampati see Deokar, 2008: 378.
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Kacc 341). The word tu “on the other hand” is simply an adverb that may express an exception or an

alternative in the sutta, and the word damjani means “wife”.

|| dhanumha ca || 342 ||

342. Also a after the word dhanu.

tipadam idam. dhanumha a ca ti padacchedo, dhanumha ti avadhi, a ti visayi, ca
ti samuccaya. sanna-pe-vidhisuttan ti datthabbam. idha casaddena
paccakkha’dhammadito pi’ appaccayo hoti. dvipadam idan ti pi vadanti. evam

sati caggahanam akaranukaddhanattham®.

This [sutta consists] of three words. The division of the words is dhanumha @ ca. “After the
word dhanu” (dhanumha) [expresses] the left boundary; a [expresses| that which has the
domain; “also” (ca) [expresses| an aggregation. Among the different types of sutta, this is to
be considered an operational sutta. In this sutta (idha), the word “also” (ca) includes the

affix a from paccakkhadhamma and similar words. They also state: “This [sutta consists| of

two words.” If that is so, the mention of “also” is in order to refer back to [the affix] a.

2 B,S, U, T, D om.
3 S, T,D capi.
4 U, D akaranukaddhanattham.
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|| am vibhattinam akarantabyayibhava || 343 ||

343. am [is the replacement] of the case endings after an avyayibhava ending in

a.

tipadam idam. catuppadam va. an ti kariya, vibhattinan ti
sambandhachatthikari, akaranta ti tabbisesana, abyayibhava ti avadhi. sanna-pe-
vidhisuttan ti datthabbam. tesam vibhattiyo lopa ca ti ito vibhattiviparinamam
katva anuvattamane siddhe pi puna vibhattiggahanam alapanatthavibhatti-
sangahanatthan'. idam pana suttam sim icc evam adinam apavado® ti

atthabyakhyane vuttam.

This [sutta consists] of three words. Alternatively, [it consists| of four words. “am” [expresses]
the grammatical operation; “of the case endings” (vibhattinam) is a genitive of relation
[expressing] that which undergoes the grammatical operation; “ending in a” (akaranta)
[expresses| its qualifier; “after an abyayibhava” (abyayibhava) [expresses| the left context.
Among the different types of sutta, this is to be considered an operational sutta. Even
though the anuwvutti is established after applying (katva) the [corresponding] change to the
case endings from the sutta tesam wvibhattiyo lopa ca [Kacc 319], the mention of “case
endings” [is made] again (puna) is in order that the case endings in the sense of vocative
(alapana) are included. In the Atthabyakhyana it is stated: “This sutta, however, is an

exception (apavado) to [suttas| such as sim [read si am, Kacc 219], etc.”

1 C, S add. ti.
2 U avado.
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|| saro rasso napumsake || 344 ||

344. Short vowel in the neuter.

tipadam idam. saro ti kari, rasso ti kariya, napumsake ti adharasattami. sanna-

pe-vidhisuttan ti datthabbam.

This [sutta consists] of three words. “Vowel” (saro) [expresses] that which undergoes the
grammatical operation; “short” (rasso) [expresses| the grammatical operation; “in the neuter”
(napumsake) |expresses| a locative (sattami) [expressing| the place (adhara) [where the
grammatical operation occurs]. Among the different types of sutta, this is to be considered an

operational sutta.

nanu ca rasso napumsake ti vutte yeva saro ti vinnayati. atha kimattham

saroggahanam katan ti.

But is it not true that only by saying rasso napumsake the word saro is understood? What is

the purpose then of mentioning saro?

saccam. tathapi asati saroggahane karino abhava sabbe kari' ihanuvattane® ti’

sandeho siya ti. tamnivattanattham saroggahanam katan ti.

True. Nevertheless, if the mention of saro were not there, because of the absence of the object

of the operation, there would be doubt as to whether all other [previous| objects of

1 U, D karino.
2 S ihanuvattate. U, D ihanuvattante.
3 C, S om.
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grammatical operations [apply or not]. The mention of saro is made in order to prevent that

[doubt].

idha abyayibhavaggahanam nanuvattate. tasma samannabhiuitena napumsake ti
vacanena abyayibhavadigudvandabahubbihimhi' napumsake’ vattamane®
samasantasarassa’ rassattam siddham hoti. atthabyakhyane pana atisirt atilakkhi

ti adisu rassattanivattanattham napumsakaggahanam katan ti vuttam.

In this sutta (idha) the mention of abyayibhava does not recur. Therefore, because
napumsake is stated in a general sense, the shortness of the last vowel of the compound is
established when the neuter applies in [the context of] an abyayibhava, digu, dvanda, or
bahubbihi [compound]. In the Atthabyakhyana, however, it is stated: “The mention of the
neuter is made in order to cancel the shortness [of the last vowel of the compound] in words

such as atisiri, atilakkhi, etc.”

|| anfhiasma lopo ca || 345 ||

345. And elision after any other.

tipadam idam. annasma ti avadhiniddeso, lopo ti kariyaniddeso, ca ti
anukaddhananiddeso. sannadhikaraparibhasavidhisuttesu vidhisuttan ti

datthabbam®.

1 C, S, T bahubbihi.

2 S sunapumsake.

3 S wvattamana.

4 B samasantassa sarassa. U samasantassa rassam rassattam. D samasantassarassa.

5 C om. niddeso in all three cases. But since it is the last sutta of the chapter, we expect it to be complete in
the commentary, without abbreviations. The same applies to the determination of the type of sutta. This is
how we find it in B.
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This [sutta consists] of three words. “After any other” (annasma) expresses the left boundary:;
“elision” (lopo) expresses the grammatical operation; “and” (ca) expresses a continued
reference [to a former word]. Among the different types of sutta, namely: technical name,
governing sutta, interpretation sutta, and operational sutta, this is to be considered an

operational sutta.

idha caggahanena  abyayibhavasamasam  akaddhati. abyayibhavasamasa-
akarantato annasma anakaranta abyayibhavasamasamha parasam vibhattinam
lopo hoti. abyayibhavasamaso hi* duvidho akaranto anakaranto ca ti. tattha
akarantato abyayibhavasamasato parasam sabbasam vibhattinam pubbasuttena®
amadeso. anakarantato abyayibhavasamasato parasam sabbasam vibhattinam

imina suttena lopo hotT ti adhippayo.

In this sutta, with the mention of “also,” the abyayibhava compound recurs. After any
[compound] other than the abyayibhava ending in a, i.e. after an abyayibhava compound not
ending in a, there is elision of the following case endings. For the abyayibhava compound is
twofold: ending in ¢ and not ending in a. In this regard, what is implied is: after an
abyayibhava compound ending in a, all the following case endings take the replacement am
according to the previous sutta; after an avyayibhava compound not ending in a, all the

following case endings are elided.

2 Cpi S, T om.
3 D pubbena suttena.
4 B, S, U, D om.
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pubbaparobhayannatthapadhanatta catubbidho
samaso ca digukammadharayehi ca chabbidho.
duvidho abyayibhavo chabbidho kammadharayo,
digu dvidha tappuriso atthadha sattadha bhave

bahubbihi dvidha dvando pabheda sattavisati ti.

A compound is fourfold on account of the predominance of the first, the last, both or an
external [word]. If we add the digu and the kammadharaya, it is sixfold. The abyayibhava is
twofold. The kammadharaya is sixfold. The digu is twofold. The tappurisa is eightfold. The
bahubbihi is sevenfold. The dvanda is twofold. All together, there are twenty-seven [types of

compound].

rupasiddhiyam pana

duvidho abyayibhavo navadha' kammadharayo

digu dvidha tappuriso atthadha navadha bhave

bahubbihi dvidha? dvando samaso caturatthadha®

ti vuttam.*

In the Rupasiddhi, however, it has been stated:

“The abyayibhava is twofold. The kammadharaya is ninefold. The digu is twofold. The
tappurisa is eightfold. The bahubbihi is ninefold. The dvanda is twofold. [Thus] the compound

has thirty-two types.”

1 B, S, U, T navavidho.
2 S dvihi.

3 T caturatthattha.

4 Rup 215,3-5.
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iti namakappe' samasakappassa suttaniddeso’ nama® sattamo kando.*

Thus [ends| the Seventh Part of the Suttaniddesa, called the Samasakappa (Section on
Nominal Composition), within the [second book of Kaccayana, called] the Namakappa

(Section on Nominal Morphology).

saddhammatthitikamena® samasasutta®niddesam
karontena maya pattam yam puninam hitadayakam.
tena puifena ijjhantu’ sabbasatta®manoratha

rajano pi ca rakkhantu dhammena sasanam pajan ti.

I composed the Samasasuttaniddesa (“Explanation of the suttas on compounds”) wishing for
the preservation of the good Dhamma. By the welfare-giving merit that I obtained, may all
beings prosper with gladdened mind, and may also the kings lawfully (dhammena) protect

the sasana and the people.

iti samasakappassa suttaniddeso nitthito.’

Thus ends the Suttaniddesa of the Samasakappa.

C om.

B, U suttaniddese.

B, S, D om.

C add. taddhitakappo nama atthamo kando.
B, U, T, D saddhammahitakamena.

S Ot s W NN =

T samasasuttam.
7 T icchantu.
8 B sabbasatta.

9 C, S om. the entire sentence.
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yattha yattha bhave jato
puriso homi pandito
ekam padakkharam disva

sabbam janami so aham.’

Wherever I'll be born in this existence
may | become a man of understanding,
the sort of man who knows it all

by seeing a single letter in a word.

2 Colophon of Ms T, folio thah, lines 6-7.
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ABBREVIATIONS

-a = -atthakatha

AN = Arnguttaranikaya

Abhidh-s = Abhidhammatthasargaha

Abhidh-s-mt = Abhidhammatthavibhaviny

Abhidh-s-sv = Abhidhammatthasangahasankhepavannana
Athb = Atthabyakhyana

As-mt = Atthasalini-mulatika

Ast = Astadhyayr

Bal = Balavatara

Cf. = Compare

DN = Dighanikaya

DOP = A Dictionary of Pali = Cone, 2001-2010.

DPPN = Dictionary of Pali Proper Names = Malalasekera, 1960.
DSG = Dictionary of Sanskrit Grammar = Abhyankar, 1961.
Gv = Gandhavamsa

It = Itivuttaka

Ja = Jataka

Kacc = Kaccayana
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Kacc-v = Kaccayanavutts

Kacc-nidd = Kaccayanasuttaniddesa, Suttaniddesa

Kacc-vann = Kaccayanavannana

Kat = Katantra

Kat-v = Katantra-vrtt:

Kat-t = Katantra-tika

Kar = Karika

Kar-t = Karika-tika

KI = Kalyani Inscriptions

MN = Magjjhimanikaya

MBD = Mahabhasyadipika

Mbh = Mahabhasya

Mmd = Mukhamattadipani

Mmd-pt = Mukhamattadipani-poranatika

Mogg = Moggallanavyakarana

Mogg-v = Moggallana-vutts

MW = Monier-Williams Sanskrit Dictionary = Monier-Williams, 1872.

n. = footnote

Namac = Namacaradipika

Namac-t = Namacaradipika-tika
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Nir = Nirukta

Nyan = Nyanatusita

P. = Panini

Pasp = Paspasahnika = Joshi and Roodbergen, 1986.

Pit-sm = Pitaka-to-samaing = Nyunt, 2012.

PLB = Bode, 1909.

Pr = Pratisakhya

PTS = Pali Text Society

Rup = Rupasiddhi = Padarupasiddhi

Rup-t = Rupasiddhi-tika

Rg-pr = Rgveda-pratisakhya

Sadd = Saddaniti

Sadd-t = Saddaniti-tika

Samarth = Samarthahnika = Joshi, 1968.

SBC = Saddatthabhedacinta

SBC-pt = Saddatthabhedacinta-poranatika = Abhaya Mahathera tika

SBC-nt = Saddatthabhedacinta-navatika = Saddatthabhedacinta-dipant

Stmal-v = Simalankara-tika

Skt. = Sanskrit

SN = Samyutta Nikaya
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Sp = Samantapasadika
s.v. = sub voce
Sv-pt = Sumangalavilasini-poranatika
UPT = U Pho Thi Library of Thaton
VaPr = Vajasaneyi Pratisakhya

Vism = Visuddhimagga

351



352 Aleix Ruiz-Falqués

PRIMARY SOURCES

Abhidhammatthasangaha = Bodhi, 2010.
Abhidhammatthavibhavini = Tika-kyaw path, Hamsavati Press, Yangon, 1953.

Abhidhammatthasargahasankhepavannana = Sarnkhepavannana sameto
Abhidhammatthasangaho, Vijjatthappakasa Press, Colombo, 1930.

Atthasalini-mulatika = Atthasalini-mulatika B, together with Vibh-a-mt and Ppk-a-mt, I—
[T, Suddhammavati Press, Yangon, 1924-26.

Astadhyayr = Katre, 1987.
Candravyakarana = Liebich, 1902.
Gandhavamsa = Kumar, 1992.

Kaccayana = Pind, 2013.

Kaccayanavutti = Pind, 2013.

Kaccayanasuttaniddesa C° = Kaccayanasuttaniddesa, Vidyabhusana Press, Colombo, 1915.
Online pdf version available at gretil.sub.uni-  goettingen.de/gretil elib/

Kaccayanasuttaniddesa B° = Suttaniddesapath, Zabu Meit Swe Press, Yangon, 1912.
Katantra = Dwivedi, 1997-2005.

Katantra-vrtti = Dwivedi, 1997-2005.

Katantra-tika = Dwivedi, 1997-2005.

Kathasaritsagara = Mallinson, 2007.

Karika = Sadda-riay 15-con-path, Icchasaya Press, Yangon, 1964.

Karika-tika = Sadda-nay-tika-path, Vol. 111, Sudhammavati Press, Yangon, 1929: pp. 333-442.



References 353

Nyayasutra = Gautama Nyayasutra with Vatsyayana's Nyayabhasya, edited by Taranatha
Nyaya Tarkatirtha, Calcutta Sanskrit Series 18-19, Calcutta, 1936-1944.

Mahabhasya = Kielhorn 1962; 1965.

Magihimanikaya = The Majjhima-Nikaya, Vol. I edited by V. Trenckner, London, PTS, 1888;
Vol. IT and III edited by R. Chalmers, PTS, London, 1898-99;

Manisaramangjusa-tika, by Ariyavamsa Dhammasenapati, Pitakat to pran pvah reh thana
Press, Mandalay, 1930.

Moggallana = Moggallana-vyakarana CSCD Tipitaka (Roman).
Moggallana-vutti = Moggallana-vutti CSCD Tipitaka (Roman), s.v. Moggallana-vyakarana.
Mukhamattadipani = Nyasapath, Yangon, Sudhammavati ca pum nhip tuik Press, 1933.

Mukhamattadipani-poranatika (= Nyasappadipa = Thanbyin-tika) = Sampyan-tika-path, Kavi
Myat Hman Press, Yangon, 1914.

Namacaradipika = Saddhatissa, 1990.

Nirukta = Sarup, 1921.

Payogasiddhi = Sr1 Nanaloka (ed.), A Pali Grammar based on the Moggallana System by
Medharnkara Vanaratana Maha Thera, The Cultural Council of Sri Lanka, Colombo,
1974.

Rupasiddhi = Padarupasiddhi, Saccamanduin Books, Yangon, 1964.

Rupasiddhi-tika = Padarupasiddhi-tika, Padesa Books, Mandalay, 1965.

Saddaniti = Smith, 1928-1956.

Saddatthabhedacinta = Sadda-niay 15-con-path, Icchasaya Press, Yangon, 1964.

Saddatthabhedacinta-poranatika = Sadda-nay-tika-path, Vol. I, Sudhammavatt Press,
Yangon, 1928: pp. 1-138.
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Saddatthabhedacinta-navatika (= Dipani) = Sadda-riay-tika-path, Vol. I, Sudhammavati
Press, Yangon, 1928: pp. 139-248.

Sumangalavilasini-puranatika B*: I—III, Sudhammavati Press, Yangon, 1924.

Unadisutra = The Unadisutras with the vrtti of Svetavanavasin. Edited by T. R. Chintamani,
New Delhi, 1992

Vajasaneyi Pratisakhya = Sharma, V. 1934

Visuddhimagga = The Visuddhimagga of Buddhaghosa, edited by C.A.F. Rhys Davids, Pali
Text Society, London, 1920-1921.

Yazawinkyaw = The Yaza Win Gyaw by Shin Thilawuntha, edited by Pe Maung Tin, Ra
Pyaii Ca Aup Tuik, (4" reprint of Hamsavati Press edition, 1969), Yangon, 2010.
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