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Abstract This paper focuses on the scholastic technique of the Theravada scholar-
monk Chapata Saddhammajotipala (Burma, fifteenth century CE). Chapata is the
author of several scholastic treatises in Pali, the most voluminous of which is the
Suttaniddesa, a commentary on the Pali grammar of Kaccayana (ca. sixth to seventh
century CE). I offer a general introduction to the Pali grammatical tradition and
especially to the Pali grammatical tradition of Burma, together with an introduction
to the life and works of Chapata. I also offer the first annotated translation of a
passage from the Sutfaniddesa and in this way I show how the scholastic technique
of Chapata is based on a precise (and sometimes fastidious) use of quotations,
mainly from other Pali or Sanskrit grammatical texts, but also from Buddhist lit-
erature. I finally give a preliminary assessment of typology and purpose of every
different type of quotation. Although this paper consists mainly of preliminary
work, it is the first essay entirely devoted to the Suttaniddesa, which is one of the
most important grammatical works in the Theravada tradition.
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A. Ruiz-Falqués

1 Premiss

Pali is known as the language of the Tipitaka, the Theravada recension of the
Buddhist canon. But Pali is also the language of a formidable non-canonical
literature, mostly written in Sri Lanka and Southeast Asia. This non-canonical
literature contains a great many grammatical treatises dealing with the language of
the Tipitaka and the atthakatha “commentaries” thereon which date from around the
fifth century A.D. Pali grammarians styled themselves as akkharacintaka, literally
“thinkers on letters” or “phoneticians”.l According to them, the language they were
describing was Magadhi, “the language of the Magadha [country]”. Already in
Buddhaghosa’s times (ca. fourth to fifth century A.D.) this was supposed to be the
mitlabhdsa “root language™ of mankind. Notwithstanding these claims, the Pali
grammatical tradition remains an offshoot of the old and diversified Sanskrit
grammatical tradition.

The oldest extant Pali grammar, the Kaccayana-vyakarana (Kacc), consists of
approximately 674 suttas “aphorisms”. These rules are mostly based on the Sanskrit
grammar known as Katantra (Ka), composed by Sarvavarman (ca. second century
A.D.). Influence of Panini’s Astadhyayt is also noticeable in nearly 200 rules. In its
turn, the oldest commentary on Kacc, the Kaccayanavutti (Kacc-v), seems to be
much indebted to the Durgavrtti (Ka-v), written by Durgasimha (sixth to eighth
century A.D.).” Ka-v is the first commentary (extant) upon Ka.

In recent scholarship it is generally agreed that Kacc (1) is a work of various
hands; (2) that, as a result of point 1, it is a chaotic* composition; (3) and that it is
the cornerstone of the whole Pali grammatical tradition, which cannot be properly
understood without a thorough knowledge of Kacc and Kacc-v.

! See CPD: “akkhara-cintaka, m., a grammarian, pl. ~a, Pj I 17,34; II 16,24; 432,16; Pv-a 120,31; Vism
310,20”.

2 The locus classicus is Vism 441,34: mdagadhikaya sabbasattanam miilabhdsdya “The Magadhika
language, which is the root language of all beings” (see Norman 1983, 2). The same idea is found in
Buddhappiya’s Ripasiddhi 60:

sa magadht mitlabhasa nara yayadikappika

brahmano cassutalapa sambuddha capi bhasare.

? Scharfe (1977, 163).

4 “[A]daptation un peu naive du Katantra”, Smith (1928, v); “[S]Juch haphazard composition would

indicate that Kacc is a compilation of various hands”, Pind (2012, 75).
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A. Ruiz-Falqués

The so-called “indigenous” tradition, on the other hand, believes that the suttas
were written by Maha-Kaccayana, the disciple of the Buddha. Some traditions even
ascribe the first sutta (attho akkharasaniiato “Meaning is conveyed by sounds”) to
the Buddha himself.

In twelfth-century Sri Lanka, the Kacc grammar lost its authority due to the
influence of Sanskrit culture in the royal court. This influence was responsible for
Moggallana’s writing his Magadhalakkhana, a brand new Pali grammar with higher
pretensions of being systematic. Moggallana’s Sanskrit model was not, this time, the
plain, accessible Katantra, but the algebraic Candravyakarana of Candragomin, a
Buddhist grammarian from Nalanda (ca. 450 A.D.).” Candragomin composed his
grammar following Panini.

More or less simultaneously, in twelfth-century Burma, Kaccayana’s grammar
was studied with an unprecedented fervour. Pali grammar, it is said,® was the key to
understand the freshly acquired set of the Pali scriptures, brought to Pagan by King
Anoratha (eleventh century A.D.) after sacking Thaton, the capital of Ramanfiadesa
(Southern Burma, the Mon kingdom, close to Martaban in the map at p. 2). Some
scholars maintain that Pali was a strange and difficult language for the Burmese, and
the urgent need to understand the Theravada canon explains the grammatical boom
of Pagan. But this explanation is open to question for several reasons. One important
reason is that, as Michael Aung-Thwin and others have pointed out, Theravada
Buddhism was already known in the Irrawaddy basin around the fifth century A.D.”
Therefore, Pali and Theravada Buddhism could not have been too novel, or too
difficult to understand, by the monastic elite. The other important reason is that
some Pali grammars imply a higher knowledge of Pali and Indian philosophy in
order to be studied, and that means a certain acquaintance with the Tipitaka as well
as with the Indian traditions concerning grammar (vyakarana) and logic (nyaya).
The evidence is that Pali was among of the literary languages of Pagan, together
with Pyu, Mon and Burmese. The role of Pali was most probably being a lingua
franca for Theravada Southeast Asia. If Burmese grammarians were outstanding, it
was precisely because Pali was not a difficult language for them: they were educated
in that language, and they mastered it. I think we rather need to understand the study
of Pali grammar in Pagan as a Buddhist movement to foster pariyatti “theory”,
against some ascetic movements, called “Ari” or “forest dwellers” (probably related
to tantric Buddhism) that apparently challenged a more text-based form of
Buddhism. Textual-based Buddhism is actually something vindicated by Aggav-
amsa of Pagan, the greatest Pali grammarian, when he reminds us that only pariyatti

5 Scharfe (1977, 164).

S The idea is found in Bode (1909, xviii): “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 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...”.

7 Aung-Thwin and Aung-Thwin (2012, 71).
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is the root of the sasana “teaching (of the Buddha)”.8 Aggavamsa (ca. twelfth

century A.D.) was, indeed, the product of a consolidated tradition, and his
familiarity with Pali and Sanskrit is well known. He was the author of a massive
handbook on Pali called the Saddaniti, the most comprehensive Pali grammar ever
written. In his work, Aggavamsa follows, but also revises, the old Kaccayana
tradition. The main purpose of the Saddaniti was to preserve the purity of the Pali
canonical texts. It was also conceived as an exegetical intstrument. The implication
of Aggavamsa’s statement is that textual purity through learning (pariyatti) will lead
to the preservation of correct Buddhist practice (paripatti) and insight (pativedha).’

2 The Suttaniddesa

The commentary on Kacc called the Kaccayanasuttaniddesa (Kacc-nidd) or simply
the Suttaniddesa, was written by the Burmese scholar monk Chapata Saddham-
majotipala (Pagan, fifteenth century A.D.). It stands as the most important
grammatical work of his epoch. Chapata quotes up to “twenty-five grammatical
treatises in addition to well-known works like Nyasa [= Mmd], Rupasiddhi,
Saddaniti, and Moggallana”.'"® Some of the quoted works are no longer extant.

Kacc-nidd belongs to a long series of commentaries on Kacc. The following is a
list, in chronological order, of the major commentaries as they have been preserved
and studied in Burma up to the present:

e Mukhamattadipani or Nyasa, by Vimalabuddhi, Sri Lanka, ca. tenth to eleventh
century A.D.

e Ripasiddhi, by Buddhappiya, Sri Lanka/South India?, ca. twelfth A.D."'

Ripasiddhi-tika by the same author.

e Thanbyin Tika, known also as Nyasappadipa(tika) or Mukhamat-
tadipanipuranatika, (Mmd-pt), by a certain nobleman of Pagan, Burma,
twelfth to thirteenth A.D.

e Kaccayanasuttaniddesa, by Chapata Saddhammajotipala of Pagan, Burma,
fifteenth century A.D.

e Kaccayanavannana, by Mahavijitavi of Panya, Burma, sixteenth century A.D.

e Niruttisaramaiijusa, by Dhatanaga of Toungoo, Burma, seventeenth century A.D.

Nearly all the extant commentaries on Kacc are based on Mmd or take it as a
point of departure, especially Mmd-pt and the Niruttisaramafijusa. Kacc-nidd never
openly states that it is a commentary on Mmd, but a close relationship between
Mmd and Kacc-nidd might be the reason why Chapata Saddhammajotipala seems to
be compared to Vimalabuddhi in the colophon of Kacc-nidd:

8 Sadd 927, 9: pariyatti yeva hi sasanassa miilam.
° I develop this argument in my PhD dissertation.
' Pind (2012, 59-60).

' Riip is actually a rearrangement of Kacc, with an original vutti “gloss” by the author, Buddhappiya.
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[he] could substitute the person of Vimalabuddhi, who was able to see through
the Three Pitakas in all its parts, he, Chapata, a learned and beloved king of
monks, for the benefit of the Teaching of the muni (i.e. the Buddha) composed
in abridgement this explanation of the beneficial sutta of Kaccayana.'?

Minor grammatical works from Burma and Sri Lanka have also survived. Two of
them are quoted in the section we are going to examine, namely the Kaccaya-
nabheda, written by Mahdyasa of Thaton (fourteenth century A.D.'%) and the
Karika, written by Dhammasenapati of Pagan (eleventh century A.D.14). These
works, just like the encyclopaedic Saddaniti, still enjoy some popularity among
scholar monks, but none of them is a running commentary on the rules of Kacc—
and the staple Pali grammar in Burma is still Kacc.

3 Chapata Saddhammajotipala

Old masters wrote many commentaries, which are like the moon, unable to
shine in hidden places like the bamboo reed. Therefore I will write a
commentary which is like the firefly [able to shine inside the bamboo reed].15

Chapata Saddhammajotipala

4 Date

The name Chapata Saddhammajotipala has been mistakenly associated with the
legendary pilgrim Chapata Mahathera (ca. thirteenth century A.D.) who allegedly
travelled to Lanka (present Sri Lanka), studied the Pali Scriptures at the Mahavihara
monastery. Afterwards he went back to Pagan and became the founder of the
famous sihalapakkha “Sinhalese Sect” of the Burmese sanigha. The confusion of
these two Chapatas stems from the account of Pafifiasami’s Sasanavamsa (Sas)
“Lineage of the Doctlrine”,16 which is the main source for Mabel Bode’s classic, Pali

Literature of Burma (London, 1909, henceforth PLB). Victor Lieberman has pointed

12 vimalabuddhijananukappt

sabbattha yuttapitakattayaparadasst
so chapatavhayasuto yatirdjakanto
kaccayanassa hitasuttaniddesam etam
sankhepato viracayi munisasanattham.

13 PLB, 37; Nyunt (2012, 78).

4 PLB, 15; Nyunt (2012, 78).

15" Sankhepavannana , introductory stanzas:
poranehi kataneka santi ya pana vannana

eta veladigabbhesu ajotacandariipama
tasma khajjotantupamam karissam kifici vannanam.

16 The origin of this mistake in secondary literature stems from PLB, 17ff. Bode accepted it as an idée
regue (from Forchhammer, Franke and Phayre, to name some of her sources). This point, which is crucial
in my essay, was first raised by Buddhadatta (1957) and Godakumbura (1969).
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The Creative Erudition of Chapata Saddhammajotipala

out that Sas is a Pali remake (or a heavily edited translation) of the Sasanalankara,
an older Burmese chronicle.!” The editorial labours of Pafifiasami hampered, in
some places, the narrative coherence of Sas.

On the other hand, Godakumbura already pointed out that Sas does not explicitly
identify Chapata Mahathera with the author of Kacc-nidd, also named Chapata, but
more precisely referred to as Chapata Saddhammajotipala. It is actually in PLB that
we find, for the first time, this identification, which has been proven wrong. The first
Chapata, as far as we know, did not leave any writings. The second Chapata, known
as Saddhammajotipala, was a Burmese thera who, like his namesake, travelled to
Lanka. That happened in mid fifteenth century A.D. and his aim was apparently to
help the Sinhalese sarngha re-establish (visodheti “purify”) itself after a period of
war and uncertainty. In this context, the re-establishment of the sangha means
consecrating a sima ‘“monastic boundary” and celebrating the ordination ceremony
of taking the robes (upasampada) with monks who belong to pure lineages, i.e. an
unbroken master-disciple chain going back to the Buddha. As we have said, the first
Chapata was ordained, according to the chronicles, in Lanka. Chapata Saddham-
majotipala, as his name indicates, belonged to the monastic lineage (vamsa) of the
first Chapata, and that is probably the reason why the Sinhalese summoned him in
times of trouble, when monks of pure lineage might have been scarce in the island.
To put it very simply: the sihalapakkha or Chapata sect in Burma was for the
Sinhalese a “security copy” when the lineages were broken or under suspicion in Sri
Lanka. Thus, if the first Chapata had the mission of bringing the Sinhalese
upasampadd to Burma, our Chapata Saddhammajotipala had the opposite mission:
returning the Sinhalese upasampada to its native land. This case is not an exception,
and a mutual exchange of monastic embassies has been frequent between Sri Lanka
and Burma, up to today. But it has to be clear that Bode’s account mixing Chapata
Mahathera with Saddhammajotipala is wrong. And since this error is present even in
relatively recent and authoritative publications, such as Norman’s Pali Literature
(1983), and some of O.H. Pind’s articles,'® it is convenient here to say a few things
about the date and historical context of our author.

The date of Chapata Saddhammajotipala’s trip to Sri Lanka, according to the
colophon of the Suttaniddesa,'® is 1447 A.D. (= 1990 B.E.). Godakumbura suggests
reading literally: “in the counting of one thousand [sahassa-ganane] years [vasse]
full with (= plus) [punne] ten [dase] years [vasse] multiplied by [-gune] ninety-nine
[nava-navuti-] after the nibbana of the Jina (= Buddha) [jina-nibbutayam]”. In short:
1000 4 (10 x 99) = 1990 (Buddhist Era). The number corresponds to the year 1447
AD. We could optionally read cha vasse “6 years” instead of ca vasse, and we
would get B.E. 1996 = A.D. 1453. This change makes no significant difference.

The whole colophon reads:

One thousand years, plus ten times ninety-nine years, after the extinction of
the Buddha (= 1990 B.E.), he who went from this city of Pagan to the

17 Lieberman (1976).
18 Pind (1996, 1997). See below, fn. 41.

19 .
punne dase navanavutigune c(h)a vass
vasse sahassaganane jinanibbutayam
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excellent Tambapanni (Sri Lanka) 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 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 compas-
sionate towards the people, austere, and praised for his qualities of morality
and energy, rich in faith, who could substitute the person of Vimalabuddhi,
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 creating the Kaccaya-
nasuttaniddesa, 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.

Thus ends the Kaccayanasuttaniddesa written by the Venerable Thera
Saddhammajotipala.”’

King Siri Parakkamabahu is here, no doubt, Parakkamabahu VI of

Kotte (a city

also known as Jayavardhanapura®'). This monarch ruled in Sri Lanka during the

fifteenth century AD (1412-1467). The city of Kotte was, from

the time of

Parakkamabahu’s predecessor AlakeSvara, a city of opulence and splendour.
Parakkamabahu VI contributed to its embellishment with luxurious buildings. He

became a magnificent patron of the Mahavihara sarngha, funding

monasteries,

monastic boundaries for proper ordination and colleges for monks. Parakkamabahu
VI allotted lands to the scribes who were daily engaged in the work of copying the
Tipitaka, the afthakathas and the tikas.”> He was also a successful warrior king. His

20 g _ _
idharimaddanapura varatambapannim

patvana yo siriparakkamabahubhupam

nissaya sasanamalam suvisodhayitva

bhikkhuhi fiatavinayehi susaniniatehi

bandhapayt puravare jayavaddhanavhe

simam vipattirahitam vinayanuripam

sikkhapayt yatigane vinayabhidhamme
panniavadatahadayo sadayo jananam
appicchataviriyasilagunappasattho

saddhadhano vimalabuddhi jananukappt
sabbattha yuttapitakattayaparadasst

so chapatavhayasutoyatirajakanto

kaccayanassa hitasuttaniddesam etam

sankhepato viracayi munisasanattham
saddhammahitakamena kaccanasuttaniddesam
karontena mahapattam yam puiifiam sukhaddayakam
tena puiiriena ijjhantu sabbasattamanoratha
rajano pi ca rakkhantu dhammena sasanam pajam
iti bhadantasaddhammajotipalattherena kato
kaccayanasuttaniddeso nitthito.

2! This city, as Godakumbura rightly points out, did not exist in the thirteenth century.

22 PLC, 247if.
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armies drove away the Tamils from the island and consolidated his sway over
Lankadipa (Sri Lanka). Malalasekera describes his period as a sort of Pax
Ceylonica:

Inspired by this feeling of security and contentment, men again turned their
attention to the cultivation of the finer arts, and nowhere else do we see the
benefits of his mild and beneficent sway more than in the great literary activity
which he called forth among the people.”

The brightest star in the Lankan firmament of that age was Sri Rahula Vacissara,
Sanghar3ja and President of the Vijayabahu Parivena at Totagamuva. Malalasekera
suggests he could have been a member of the royal family.>* Whatever might be the
case, Sri Rahula was a man of vast knowledge, a sadbhasaparamesvara, “master of
six languages”*—other than Sinhalese: Sanskrit, Magadhi (= Pali), Apabhramsa,
Paisact, Sauraseni and Tamil. He composed kavya “poetry” in Sinhalese, and wrote
two important treatises on Pali grammar: the Moggallanapaifijikapradipa and the

=«

Padasadhanatika. The former is a commentary on Moggallana’s Paiijika, “one of the
most comprehensive works on Pali grammar extant in Ceylon, or anywhere else”.*
In this scholarly commentary we find references to numerous Sanskrit, Pali,
Sinhalese and Tamil works. He revises the Moggallana tradition in the light of the
Kaccayana tradition and does not spare criticism for either of them. Among the
references, we find the Nyasa (= Mmd) of Vimalabuddhi and the Suttaniddesa.?’
This mention provides a reliable terminus ante quem for dating Chapata
Saddhammajotipala. We may leave open the possibility that Sri Rahula and

Chapata were contemporaries and—why not?—met in Parakkamabahu’s court.

5 Works

Nandapaififia’s Gandhavamsa (Gv), “Chronicle of books”, edited by Minayeff (JPTS
1886), gives alist of works ascribed to Chapata Saddhammajotipala. Interestingly, the
list appears twice. The first time it appears is in Book 1II, a catalogue of “masters”
(acariya). This book is divided according to a threefold categorisation,”® namely:
ancient masters (porandcariya), commentators (afthakathacariya), and authors of
books (gandhakarakacariya). Saddhammajotipala falls into the third category:

The master Saddhammajotipala wrote eight books: (1) the Matikatthadipani,
“Illustrating the meaning of the matika”; (2) a sub-commentary on the
Stmalamkara, “Treatise on Monastic Boundaries”; (3) the Vinayasam-
utthanadipani, “Illustrating the arising [of offences?] in the Vinaya”; (4) the

23 pLC, 249.

2 PLC, 250.

25 See the colophon of Sila-lihini Sandesa. Cited in PLC, 250.
26 pLC, 251.

27 Subhiiti (1876), cited in PLC, 252, fn.1.

B Gy, 58.

N}
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Gandhasara, “Anthology [of the Tipitaka]”; (5) the Patthanaganananaya, “A
method for analysing (?) Patthana”; (6) a new sub-commentary on the
Abhidhammatthasamgaha, called the Samkhepavannana, “Concise commen-
tary upon [Anuruddha’s Compendium of Abhidhamma]”; (7) the
Kaccayanasuttaniddesa “Explanation of the sutfas of Kaccayana” and finally

(8) the Patimokkhavisodhani, “Purification of the Patimokkha ceremony”.29

Later on, the chronicle gives another list according to a new categorisation which
distinguishes between books written by the author’s initiative and books written on
demand. Saddhammajotipala’s production partakes of both genres:

These five handbooks (pakaranani), namely (1) the Matikatthadipani, (2) the
Abhidhammatthasamgahavannana, (3) the fika upon Stmalamkara, (4) the
Gandhasara and (5) the Patthanagananaya, were all written by Master
Saddhammajotipala on his own initiative. (6) The Samkhepavannana was
written by Master Saddhammajotipala at the request of the Lord of Jambudipa,
the King Parakkamabahu. (7) The Suttaniddesa, a commentary upon
Kaccayana’s Grammar, was written by Master Saddhammajotipala at the
request of his own pupil, the Thera Dhammacari. The manual called (8) the
Vinayasamutthana was written by request of his master Samgha Thera. Seven
manuals were written in the city of Pagan, but the Samkhepavannana was
written in Lankadipa.’”:

For some reason, Nandapafifia is inaccurate in this passage and mentions the (6)
Samkhepavannana (= (2) Abhidhammattha-samgahavannana) twice. Instead of this
title, we would expect the Patimokkhavisodhani in the list of handbooks.

Sas gives a different list:

In Arimaddanapura (= Pagan), having gone to and returned from Sthaladipa,
Saddhammajotipala, called Chapada, wrote a grammatical work called
Suttaniddesa; concerning the highest reality (= Abhidhamma), he wrote the
Samkhepavannana and the Namacaradipaka; on the Vinaya he wrote the
Vinayagiilhatthadipani and the Stmalankara. In the colophon[s] of the works
written by him the miila name Saddhammajotipila is stated.”'

2 Gv, 64: matikatthadipani simalamkarassa tika vinaya-samutthanadipant gandhasaro patthanagana-
nanayo  abhidhammatthasamgahassa — samkhepavannana  navatika — kaccayanassa — suttaniddeso
patimokkhavisodhani ceti attha gandhe saddhammajotipalacariyo akasi.

30 Gy, 74: matikatthadipant abhidhammatthasamgahavannand simalamkarassa tika gandhisaro patthana-
gananayo ca ti ime parica pakaranani attano matiya saddhammajotipalacariyena kata. samkhepavannana
parakkamabahunamena jambudipissarena raiiiid ayaciteneva saddhammajotipalacariyena kata. kaccayan-
assa suttaniddeso attano sissena dhammacarittherena ayacitena saddhammajotipalacariyena kato.
vinayasamutthanadipant nama pakaranam attano gurund samghattherena daydciteneva saddhammajo-
tipaldacariyena kata. satta pakaranani pana tena pukkamanagare katani samkhepavannand yeva lankadipe
kata.

31 Sas, 74: arimaddananagare sthaladipam gantva paccagato chapado nama saddhammajotipalathero
saddanaye chekataya suttaniddesam akasi, paramatthadhamme ca chekataya samkhepavannanam
namacaradipakaii ca, vinaye chekataya vinayagilhatthadipanim simalamkarai ca akasi. attano katanam
gandhanam nigame saddhammajotipalo ti millanamena vuttam. 1 have corrected the PTS edition, which
reads “Samkhepavannanam nama caradipakani ca Vinaye chekataya”.
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That makes a total of five works, not eight. Even though Pafifiasami, the author of
Sas, does not mention other works cited in Gv, that does not imply that he ignored
them. Pafilasami seems to mention only those books with the signature
“Saddhammajotipala” in the colophon (nigamana). 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.

The Pagan Sasanavamsa, a Burmese chronicle written (or compiled) in 1973 by
Ashin Kelasa, gives the same list of five works.>? As far as I have been able to
discover, the late Ashin Kelasa stands as one of the highest authorities in monastic
vamsas of Burma and he may have had good reasons to keep the list short.

The Pitakat-tS-sa-muin,’> a comprehensive Burmese catalogue of books comp-
ilated in the nineteenth century, gives a longer list: Visuddhimaggaganthipada,
Vinayagulhatthadipani, Namacara-dipaka[atthakatha], Stmalankaratika, Sankhep-
avannanatika, Namacara-dipakatika and Suttaniddesa.

Further discussion of the works of Chapata would lead us astray, and therefore I
kindly refer the reader to my forthcoming PhD dissertation, where this matter will
be discussed in detail.

6 The Suttaniddesa

We have seen how Chapata was not a mere grammarian: his literary works cover the
whole gamut of Theravada disciplines. Two of these works enjoy the honour of
being still read as authorities: Kacc-nidd and Sankhepavannana (Abhid-s-nt). These
two works are similar in various respects. The first similarity is that they comment
upon a classical commentary of a post-canonical handbook (pakarana). The second
similarity is the nature of the commentary, which intends not to provide a gloss, but
to fill the gaps that were not covered by the classical commentaries. The third
similarity is the structure of the commentary, based on the following method:

sambandho ca padaii ceva padattho padaviggaho
codana pariharo ca chabbidha suttavannana.

The method of the commentary is sixfold: relation, word, meaning of the
word, separation of words, objections, refutation of the objections.34

This sub-commentary genre is commonly classified as fika. In the introduction of
Abhid-s-nt Chapata compares himself, as a fika writer, with former scholars:

Old masters wrote many commentaries, which are like the moon, unable to
shine in hidden places like the bamboo reed. Therefore I will write a
commentary, which is like the firefly [able to shine inside the bamboo reed].

32 Kelasa (1973, 174).
3 Nyunt (2012). The works are found in different sections.
3 Kacc-nidd 4, 17-18; Abhid-s-nt 1, 14-15.
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Let good people pay attention, if they really want to understand the
Teachings.®

Malalasekera, referring to these verses, says: “A pretty and modest simile, but by
no means flattering to those who read his book”.>® T am not sure I understand the
meaning of “his”, but if it means “Chapata’s”—as it seems to do—I do not agree
with Malalasekera. I think the comparison is actually trying to point out the qualities
of both types of commentary, not to uplift one over the other.

The same applies to Kacc-nidd. The two introductory stanzas read:

I bow down to the Lord of the World, the Buddha, who visited Lanka’’ three
times and established the sasana, and I bow down to the Dhamma and to the
Excellent Community, the Sangha. Since I have been requested by Dham-
macari, who wishes to preserve the good Dhamma, I will write a commentary
on Kaccayana’s Grammar, which incorporates an explanation [of the
syntactical function of the words in every rule] (niddesa).*® Even if old
masters wrote many commentaries, their exposition is of a general kind, and
they have left out the niddesa. Therefore I will complete what remains of the
commentary. Pay a little attention, those of you who wish for the prosperity of
the Teachings.””

Brevity, indeed, seems to be one of the characteristics Chapata wants to
underline.

I have said that Kacc-nidd is a commentary on the Mmd. That is correct, but only
to the extent that Mmd is the reference and Kacc-nidd seems to follow its
methodology, for instance: mentioning every word of the sutta and counting the
total number of words in each sutta. This padapatha-like device is tedious and must
normally be skipped. However, if we consider an important rule—one of the rules
we are going to analyse—namely Kacc 53 jinavacanayuttamhi, then the word by
word analysis is very helpful by making clear that this sutta consists of two words,

35 poranehi kataneka santi ya pana vanpana
eta veladigabbhesu ajotacandariipama
tasma khajjotantupamam karissam kifici vannanam
sadhavo tam nisametha sasanassa subuddhiya.

36 pLC, 201.

37 The reference to Lanka in the first stanza indicates that Kacc-nidd could have been written in Sri
Lanka, like the Abhid-s-nt, and not in Pagan, as Gv says.

38 1 am well aware this is not the standard translation of the word niddesa, but the evidence of this
meaning in the text forces me to use it. This is the key word of the work if we follow the title.

3 tikkhattum pattalaiko yo patitthapesi sasanam
vanditva lokanathan tam dhammarii cassa ganuttamam
saddhammatthitikamena ydcito dhammacarind
saniddesam karissami kaccanasuttavannanam
poranehi kataneka santi ya pana vannana
ta jahitvana niddesam vittharanayadipika
tasma kinici avasittham karissam suttavanpanam
kificimattam avekkhatha sasanassa hitatthika ti.
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not one, although nothing would a priori preclude reading it as a locative singular—
as it is common in heading rules (on this topic, see also below below, section 7).

Pind classifies Kacc-nidd in the group of “Mmd commentaries and grammars
based on Mmd”.*° He adds:

When Chapata wrote Kacc-nidd, presumably in the first half of the fifteenth
century A.D., several works related to Mmd were in circulation. Thus he
quotes two passages from Nyasatika, which are identical with passages in
Mmd-pt, as well as Nyasappadipappakarana, and Nyasappadipatika, of which
a fragment is still extant.

Gv 63 attributes a Mahatika on Mmd to Vimalabuddhi (= Vajirabuddhi) which
may be identical with Mmd-pt. Nothing is known about the authors of the
other two works. Since they antedate Kacc-nidd, they may have been
composed in the twelfth century A.D.*

These words need a small correction, I think, because “the other two works”™ are
most probably the same work under different titles, Thanbyin Tika (= Mmd-pt)
being nowadays the most popular (see list in section 2). To the best of my
knowledge, there is no reason to infer that they are different works.

Another interesting feature of Kacc-nidd is the prose introduction. In this passage
Chapata tries to account for the inclusion of the first sutta Kacc 1 attho
akkharasaiiiidto “Meaning is conveyed by sounds”.*? According to Kacc-nidd’s
introduction, the first sutta was uttered by the Buddha while scolding a monk who
did not properly pronounce the words (i.e. the mantra) given as a meditation subject.
Pind has shown that the same narrative is found in the Malasarvastivadin tradition
from North India and was unknown to previous Pali grammarians.*® A possible
analogy to Sanskrit Grammar could be seen here: in the same way that Panini’s
grammar is introduced by the Sivasitras giving the list of akkharas (S. aksara),
Kacc is also introduced by a sutta on the importance of the akkharas, sanctioned by
the authority of the Buddha.**

The originality of Kacc-nidd cannot be denied, but this originality is mainly
based on the way Chapata refers back to older grammars and previous

40 In the same vein, Norman (1983, 164) writes: “It [= Mmd] was itself commented upon by Chapata at
the end of the twelfth century”.

4! Pind (2012, 120). This passage, as the reader will notice, sounds a bit strange: if Chapata lived during
the fifteenth century, why should his predecessors belong only to the twelfth and not to the thirteenth and
fourteenth centuries? The reason of this incongruity is that even in Pind’s articles there is uncertainty
regarding Chapata’s date. As we have said, the common idea that Chapata belongs to the twelfth to
thirteenth century is still widespread in secondary literature and Pind followed it in Pind (1996). He also
used it in the first version of Pind (2012) = Pind (1997). In the 1997 version, Sect. 3 reads:
“Kaccayanasuttaniddesa (Kacc-nidd)—no doubt the most important source of information on grammat-
ical literature in the thirteenth century A.D.”, whereas in 2012 it reads “fifteenth century”. Thus in the
passage I have just quoted we should read, accordingly: “Since they antedate Kacc-nidd, they may have
been composed before the fifteenth century A.D.”.

42 This sutta is most probably a Pali rendering of Ka 1.1 siddho varnasamamnayah.
> Pind (1996, 70).

4 I will discuss this hypothesis with greater detail in a forthcoming article.
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interpretations. As we will see in the following section, Chapata’s readings are
everything but indulgent.

6.1 Kaccayanasuttaniddesa ad Kaccayanasutta 52-56. Pali text and translation.

I will now present the portion of Kacc-nidd dealing with the definition of “name”
(linga, nama), together with its English translations and with footnotes mentioning
its explicit or implicit sources. Quoted text will be marked in bold type. Glosses of
Mmd will be marked with grey type.

1.1. Introduction to Namakappa

1.1.1. evam seyyatthikdnam45 padasandhim dassetva tadanantaram namam
dassetum “jinavacanayuttamhi’ [Kacc 52] ti adim aha.

1.1.1. After teaching the sandhi that occurs at the junction between words to
those who long for the highest good, now, in order to explain the name, the author
starts with the rule “Only suitable to the words of the Jina”.

1.1.2. tattha atthe namati attani catthe nametiti va namam. yada hi
atthasankhatam dabbam passati, tada atthe namati ti namam. yada namasaddam
sunati, tada attani atthe nameti ti ndmam.46

1.1.2. Tt is called name because it points towards objects [directly], or because it
causes to convey its own meaning. For, when someone sees a particular substance
associated with a meaning, it is called name (nama) because it points to (namati) the
meaning. And when somebody hears a word that is a name, it is called name
because it causes to convey (nameti) the meaning/object.

1.2. Typology of name*’ (nd@ma) and pronoun (sabbanama)

1.2.1. tam hi duvidham suddhanamasabbanamavasena. tattha suddhanamam
tividham pumitthinapumsakavasena. tam yatha puriso, kaniia, cittan ti adi.
sabbanamam pana duvidhan tilingaalingavasena. tenaha:

1.2.1. It is of two types on account of being bare name and pronoun. In this
classification, bare name is of three types on account of being masculine, feminine
and neuter. For instance: man, woman, mind. Pronoun, in turn, is of two types on
account of being trigender*® and genderless. Therefore he [the master grammarian]
says:

4 See Kaccayana’s introductory stanza (kh), pada d: seyyatthiko padam ato vividham suneyya.

46 The word attha means both “meaning” and “object”. See Riip 60: atthabhimukham namanato, attani
catthassa namanato namam dabbabhidhanam. See MBD, p.6 14: dvisaktih Sabda atmaprakasane
‘rthaprakasane ca samarthah. yatha pradipah atmanam prakasayan nidhyarthan prakasayati. yas tv
adhyatmikah indriyakhyah prakasah sa atmanam aprakasayan bahyartham prakasayatiti.

47 We could also translate n@ma with “noun” or even “nominal base”. In any case, nama includes also
adjectives and there is no satisfactory equivalent in English. I will translate “name” because I think it is
the closest to the original meaning of nama.

8 This is how I will systematically translate filiriga. Trigender words are those with no fixed gender and
they may adopt, according to the circumstances, any one of the three grammatical genders (masculine,
feminine and neuter).
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pullingam itthilingain ca napumsakam athaparam
tilingafi ca alingaii ca namam paficavidham bhave® ti //

Masculine, feminine and also neuter, trigender and genderless: this is the fivefold
classification of the name.

api  ca  namanamasabbanamasamdasanamataddhitanamakitanamavasenapi
panicavidham hoti. vuttaii ca:

Furthermore, another fivefold classification of noun is possible, on account of
being nominal name, pronoun, compound, secondary derivative and primary
derivative. In addition, it has been said:

namanamam sabbanamam samasam taddhitam tatha
kitan@mai ca namaiiiiii namam paiicavidham matan™° ti //

Nominal name, pronoun, compound, as well as secondary derivative and primary
derivative: this is how the experts on the name classify it in five types.

2. jinavacanayuttam hi [Kacc 52]

2. Only suitable to the words of the Jina

2.1. Basic morphosyntactic analysis

2.1.1.  jinavacanayuttan ti ekam padam. hi ti ekam  padam.
vibhatyantapadavibhagavasena dvipadam idam suttan ti datthabbam.”!

2.1.1. jinavacanayuttam “suitable to the Word of the Jina” is one word. Ai “only”
is one word. According to the division into words on the basis of their case endings,
this sutta has to be considered as consisting of two words.

2.1.2. jinavacanayuttan ti kammatthaniddeso. visesananiddeso va. lingatthanid-
deso ti keci’® hiti avadhdranania’deso.53 avadharanan ti sannitthanakaranan ti
datthabbam.

2.1.2. jinavacanayuttam has the function of direct object;>* it may be considered
a qualifier [of /ingam in Kacc 53] as well. Some say its function is to express the
meaning of the nominal base. /i has the function of restriction. Here restriction has
to be considered as a means of specification (sannitthanakarana).

2.1.3. sannadhikaraparibhasavidhisuttesu adhikarasuttan ti datthabbam.

2.1.3. Among the different types of sufta, namely: definition (safi7id), heading
(adhikara), metarule (paribhasa) and operative rule (vidhi), this one has to be
considered to be a heading.

4 Source not found.
50" See Kaccayanabheda 27:
namanamam sabbanamam samasam taddhitam tatha

S Mmd 69, 16-17: jinavacanayuttan ti ekam padam, hiti ekam padan ti dvipadam idam suttam.
52 Mmd-pt 99, 17-18: ayam hettha jinavacananuriipam eva lingan ti ayam ettha nipdte attho.
53 Mmd 69, 18: hiti avadharanatthe nipato

5% S. karmartha. In this case it means logical object, although grammatically it is a patient subject.
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2.2. The sutta is a heading of the lion’s gaze type

2.2.1 adhikaro ca namesa tividho sihagatikamandikagatikayathanupubbikava
sena.>® tesu pubbaparavilokanato sthagatiko ti datthabbo. idam hi suttam hettha
“akkharapadayo ekacattdlisan” [Kacc 2] ti suttam pi apekkhati.>® upari pi
anugacchatiti. yathanupubbiko yeva ti pi ripasiddhivam® vuttam.

2.2.1. A heading rule may be of three types: lion’s gaze, frog’s leap or
sequential.”® Among these, our sutta is to be considered as a lion’s gaze type,
because it looks backward and forward. This sutta, indeed, affects the previous sutta
akkharapadayo ekacattalisam “And the letters are forty-one” [Kacc 2],59 and also
affects the ones that follow it. The Ripasiddhi says: “[It may] otherwise [be
considered] only as sequential”.

NOTE: The rule must necessarily be of the lion’s gaze type in order to
incorporate the sandhi section [Kacc 1-51] into the sphere of rules suitable to the
Jjinavacana. Rup allows the interpretation of sequential type, probably thinking that
Kacc 52 could perhaps refer to words and meanings and that it is not necessarily
related to sandhi.

2.3. On the meaning of the word jina and the reason why Kaccayana uses this
particular epithet of the Buddha

2.3.1.

devaputto kileso ca abhisankharamarako

khandhamaro maccumaro maro paiicavidho mato® ti //

vutte paiicamare jindti ajini jinissatiti jino®'. te jitava ti jino.%* sati pi
khandhamaccumaranam ajitabhave tesam hetum jitatta jitava nama ti.

5 Mmd 69, 23-24: atha va adhikaram pana tividham sthagatikamanditka-gatikayathanupubbikav-
asena.

% This is also the interpretation of Vimalabuddhi, who thinks that the sandhi section starting with Kacc 1
is also included in the scope of jinavacanayuttam hi [Kacc 52]. See Mmd 70, 2-3: teneva akkhara pi
Jinavacananukiila yeva ty attho yujjati ti “It [Kacc 52] implies, therefore, that even the sounds [studied in
the previous section] have to be adequate to the language of the Buddha”.

57 Riip 60: ayam pana sthagatiko pubbaparavilokanato, yathanupubbiko yeva va.

58 Mmd 62, 12-16: atha va tividha hi adhikara yathanupubbika mandikagatika sihagatika ca. tattha ca
yathanupubbika yathapatipativasena vattanti. mandikagatika pana yatha mandika uppatitva uppatitva
gacchanti evam vattanti. sthagatika pana yatha sitha migarajano ekasmim thane nisinnd pubbaparam
anuvilokenti. According to this explanation, as in the Paninian tradition, “lion’s gaze” defines the
behaviour of heading rules which regard both what precedes them and what follows (since lions are
believed to look forwards and backwards while sitting in one place). “Frog’s leap” defines the behaviour
of heading rules which only regard some siitras, but not all (since frogs may jump from one spot to the
other and do not cover all the intermediate steps). Sequential heading rules just apply to the following
sttras. See also infra section 11.

3% We should remember that Chapata considers this rule as Kacc 1, because according to him, the rule
attho akkharasaniniato “Meaning is conveyed by means of sounds” [Kacc 1] was proclaimed by the
Buddha himself, not by Kaccayana. Therefore, we must understand that Chapata is referring to the first
sutta of Kacc.

% Unknown source, but see Sadd 431, 24-26: ettha ca mdro ti devaputtamarena saddhim paiica mara
kilesamaro khandhamaro abhisankharamaro maccumaro devaputtamaro ti.

! Rip 60: tattha paiica mare jitava ti jino, buddho.
62 Mmd 69, 16-17: jitava ti jino.
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2.3.1.

These are the five types of death (mara): son of a god, defilement, condition that
leads to death, death inherent to conditioned things, and actual death:.

Jjina “conqueror” is the one who has conquered, conquers or will conquer the
aforementioned five types of death. Because he conquers them, he is called jina.
Although the state of not having conquered death inherent to conditioned things and
actual death is present [the Buddha, as we know, died, thus he did not conquer these
two types of death, and yet] the [Buddha] is called “conqueror” (jitava), because he
has conquered their cause (hetu).

2.3.2. santesu pi buddhadianekanamesu kasma jinanamam va therena nikkhittam.
nanu bhagavato buddho ti namam neva matara katam na pitara katam na niatakehi
katam na devehi katam vimokkhantikam etam buddhanam bhagavantanam bodhiyamiile
sabbariutaniiianassa pativedhdaya sacchikd pannatti yad idam buddho ti adi vuttan ti.

2.3.2. However, if there are many names, such as buddha, etc. why did the Thera
(Kaccayana) choose precisely the name jina? Is it not true that the name buddha,
applied to the Lord (bhagava), was not given by his mother, nor given by his father,
nor given by any relatives, nor given by the gods, but is the automatic designation
for the Lord buddhas after they are liberated at the feet of the bodhi tree and attain
omniscient knowledge, and that is why they are called buddha, etc?

2.3.3. saccam. tani pana buddho ti va tathagato ti va namani arahattapphaleneva
metva brahmuna ayacitadhammadesanena dhammacakkam pavattetum baranasim
gacchantena bhagavata antaramagge upakajivakena putthena samphullapad-
umasassirikam mukham vivaritva:

2.3.3. It is true. However, names such as buddha, tathagata, etc., are determined
by direct evidence only as the fruit of arhatship. This one [namely, the appellation
jina “conqueror’], however, [is different, because] the Buddha, after piercing
through absolute knowledge, spent seven days in seven different places, and was
requested by Brahma to teach the dhamma. Thus he went to Baranasi in order to set
in motion the wheel of dhamma. On his way to Baranasi he met the beggar Upaka,
who asked him [“What is your religion? Who is your teacher?” etc.], and the
Buddha opened his mouth, resplendent like a lotus in full bloom, and replied:

madisa ve jina honti ye patta asavakkhayam
jita me papaka dhamma tasmaham upaka jino® ti //

Conquerors are those who, like me, have destroyed all defilements. All evil
qualities have been conquered by me. Therefore, Upaka, I am a conqueror.

sayam eva vuttanamatta therena nikkhittam.

The Thera [Kaccayana] has used [this name] because it was uttered [by the
Buddha] himself.

2.3.4. atha va painicamare jitava ti jino ti vacanatthena sabbe sasanapaccatthike
samanabrahmanadayo nigganhitum bhadantamahakaccayanattherena idam namam
nikkhittam.

63 Vin 1.6.8.
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2.3.4. Or else, because the meaning of the word jina is “the one who defeats the
five maras”, the Venerable Thera Maha Kaccayana would have used this
designation in order to defeat, with its meaning, all the opponents of the Doctrine
(sasana) such as ascetics [of other sects], brahmins, etc.

2.3.5. sukhuccaranattham va nikkhittan®* ti pi.

2.3.5. [The word jina] may also have been used because it is easy to pronounce.

3. lingaii ca nippaccate® [Kacc 53]

3. The nominal base is formed

3.1. Basic morphosyntactic analysis

3.1.1. lingan ti ekam padam. ca ti ekam padam. nippaccate ti ekam padam.
vibhatyantapadavibhdgavasena tipadam idan ti datthabbam®®

3.1.1. linga “nominal base” is one word. ca “and” is one word. nippaccate “is
formed” is one word. On account of the division into words on the basis of their case
endings, this rule has to be considered as having three words.

3.1.2. lingan ti kammatthaniddeso. ca ti samuccayaniddeso. nippaccate ti
kiriyaniddeso.

3.1.2. liiiga has the function of direct object.®’ ca has the function of conjunction.
nippaccate has the function of verb.

3.1.3. sanniadhikaraparibhasavidhisuttesu paribhasasuttan ti datthabbam.

3.1.3. Among the different types of sutfa (definition, heading, metarule and
operative rule), this one is a metarule.

3.2. Different interpretations of the sutta

3.2.1. yatha yathd yena yena pakarena jinavacanayuttam hi jinavacanayoggam
eva lingam atthi, tatha tatha tena tena pakarena idha kaccayanappakarane lingam
thapiyate ca nipphajjate ca.®®

3.2.1. In this treatise of Kaccayana, however, i.e. by whatever means, the
nominal base is posited (thapiyate), i.e. formed (nipphajjate), it will be exactly as it
is suitable, i.e. applicable, to the words of the Buddha (jinavacana).

3.2.2. atha va yam yam pakaram samasataddhitadibhedam jinavacanayuttam hi
lingam atthi, tam tam pakaram lingam idha thapiyate ca nippaccate ca.*® casaddo
cettha kiriyasamuccayattho. ripasiddhivam pana lingafi ca dhatavo ca nippaccate’
ti vuttam.

64 This seems to be Chapata’s own suggestion.
5 nippajjate in some editions. The meaning, according to the commentaries, does not vary.

66 Mmd 70, 5-6: lingan ti ekam padam. ca ti ekam padam. nipaccate ti ekam padan ti tipadam idam
suttam.

7 See fn. 54.

68 Kacc-v 18, 5-6; Mmd 70, 24-26: ayam panetthattho yam yam pakaram jinavacanukiilam lingam tam
tam pakaram idha lingam thapiyati nipphadiyatiti.

% This is an alternative gloss of the Kacc-v.

70 Rip 61: casaddena dhatavo cati jinavacandnuriipato purisa iti linge thapite tato tassa dhatuppac-
cayavibhattivajjitassa atthavato saddassa parasamaniia payoge ti paribhasato lingasaiiiiayam “Since the
word ca includes the verbal roots, and the nominal stem has been fixed as purisa according to the form in
the jinavacanam, the definition of /iiga comes from the explanatory rule parasamarniia payoge ‘general
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3.2.2. Or else [it could be glossed as follows]: and the nominal base is formed, i.
e. posited, in different ways, that is, according to their being compounds,
derivatives, etc. Here the word ca “and” has the purpose of bringing in the [other]
action (i.e. we should supply the verb thapiyate). In the Ripasiddhi, however, it is
said that “the nominal bases and the verbal roots are included in this explanation” (i.
e. Rap interprets ca as bringing in, by anuvutti, the verbal roots as well).

3.2.3. atha va lingam nama nipphannaripam.”’ yaii ca dhatum vina na nippajjati
nippajjanakiriya thapanakiriyaya vina natthi. tasma casaddagahanena dhatavo ca
thapiyate lingafi ca nippaccate ti attho pahetabbo. vakyasamuccayattho hi casaddo.

3.2.3. Another interpretation would be that /iriga, the name (nama), is the derived
form. And this cannot be derived without a verbal root [and] without the actions of
posing [the root] and deriving [the nominal base]. Therefore, we shall dismiss the
interpretation which says that due to the use of the word ca “and” the rule means
“the verbal roots are given and the nominal stem is formed”. Because [in Mmd on
Kacc 53] the word ca “and” has the purpose of uniting sentences.

NOTE: I am not sure about Chapata’s opinion here. What is clear is that he does
not accept Buddhappiya’s suggestion of bringing in the verbal roots. In my opinion,
Chapata proposes to understand, in Mmd’s gloss, the verb thapiyate alongside the
word ca, but without adding dhatavo, because that is already assumed when we are
dealing with word formation.

tatha hi vuttam “dhatulingehi para paccaya” [Kacc 434] ti linam attham
camayati bodheti ti lingam nama.”” “parasamaiiiapayoge” [Kacc 9] ti suttena
katam atthajotakam ghatapatadivacanam. vuttan ca:

Thus, because it is said [somewhere else] that “after the verbal roots and the
nominal bases, the suffixes [are added]”, [we say that] the nominal base is explained
as that which conveys or brings the bare meaning. Any kind of word, like pot, cloth,
etc. is considered expressive of a meaning [i.e. /inga] on account of the rule “general
notions [formulated] by others might be used”. In addition, it has been said:

rukkho ti vacanam lingam lingattho tena dipito
evam lingaii ca lingattham fiatva yojeyya pandito” ti.

The word rukkho “tree” is linga, and that with which the meaning of the liriga is
expressed. Thus, knowing the /iziga and its meaning, the wise may understand [the word].

NOTE: Kacc 9 allows the use of Sanskrit grammatical concepts in Pali grammar.
The link between this passage and Kacc 9 is the definition of the word /liriga, which
is found in Ka-v on Ka IL.1, and therefore it is a parasamarniia, “general notion
formulated by others”.

3.3. Typology of the nominal base (/irnga)

Footnote 70 continued
notions [formulated] by others might be used’, so that, according to the parasamaiiiia, any meaningful
word with the exception of verbal roots, suffixes or case endings is liriga”.

7! This seems to be an interpretation drawn from the Candra school.
72 Mmd 70, 6: ettha ca linam attham gamayati ti lingam.
73 Quoted in Mmd (70, 10-11) as well.
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3.3.1. tam hi pumitthinapumsakatilingaalingavasena paiicavidham.

3.3.1. This (linga), indeed, can be classified into five types on account of being
masculine, feminine, neuter, trigender and genderless.

3.3.1.1. tattha pullingam avannivannuvannokarantavasena sattavidham. vuttan ca:

3.3.1.1. In this classification, the masculine has seven types, according to its
ending in a, 4, i, 7, u, @ or o. In addition it has been said:

puriso gunava raja saggi dandi ca bhikkhu ca

satthabhibhii ca sabbaiii go ti pullingasangaho™ ti

All types of masculines are summed up in this list: purisa, gunava, raja, saggi,
dandi, bhikkhu, sattha, abhibhu, sabbariu, go.

fidse pana gosaddo tilingan” ti manasikatva chabbidhan ti vuttam.

In the Nyasa, however, thinking that “the word go is trigender”, [the masculine]
is said to have six types.

3.3.1.2. itthilingam akarivannuvannantavasena paricavidham. vuttai ca:

3.3.1.2. The feminine is fivefold, according to its ending in &, i, , u, &. In addition
it has been said:

kaiifia ratti nadr ittht matulanit ca bhikkhunt
dandint yagu mata ca jambi ca titthisanigaho'® ti.

These are all the types of feminine: kannd, ratti, nadi, itthi, matulani, bhikkhunt,
dandini, yagu, mata, vadhii, jambii.

riipasiddhiyam pana gosaddassa itthilingokarantabhavo vutto’’. so pana
niccapullingo ti datthabbo. yadi tilingan ti katva ganheyya ekadisankhydsaddapi
akarantabhavena gahetabba tilingatta ti. yadi matugamasaddassa itthilingokaran-
tabhavam ganheyya kinici yujjeyya.

7 The same stanza is found in Riap 177.

75 This is not a quotation, but a free deduction from the source, that is why Chapata says “thinking that™
(ti  manasikatva). Mmd: pullingam pana vuttanayeneva catubbidham. tattha ca eke tam
avannivanpuvannantavasena chabbidham “According the mentioned rule (vuttanayena) only the
masculine is fourfold. But there are some grammarians (eke) that consider it to be sixfold on account
of its ending in a, @, i, , u, ”. The opinion defending six types of masculine is not from Vimalabuddhi
himself, but from other scholars (eke). In any case, it is recorded in Mmd (nyase). Moreover, there is no
mention of the triple gender of the word go in Mmd upon Kacc 53. Since go is neither in Mmd’s group of
masc. nor fem. nor neutr., and since it can not be without gender, Chapata deduces that go (stem ga-) is
trigender. To the best of my knowledge, he is not quoting another passage from the Mmd. Nothing about
the gender of go is said in Mmd’s commentary upon the suttas dealing with the declension of this word
(Kacc 73-78; 80-81).

6 Rap 194. Kacc-nidd BC, padas c-d read: yagu mata ca vadhii ca jambii ca titthisangaho. The B® editor
probably found redundance with bhikkhuni and dandint and supressed the latter.

77 The problem seems to be that Riip takes go as a trigender, see Riip 194: okaranto itthilingo gosaddo. tassa
pullingagosaddasseva riipanayo; Rup 189: gosaddato nadddito va iti ippaccayo. mahavuttind va gava se ti
ettha gava iti yogavibhagena va okarassa avadeso. gavi, gavi gaviyo iccadi itthisaddasamam; Rup 168:
okaranto pullingo gosaddo; and this one in Rap 199 okaranto napumsakalingo cittagosaddo. Rip, unlike
Kacc, organises the Namakappa into divisions according to stem endings (akarantam, ikarantam, etc.),
hence we find the word go in the masc. section, in the fem. section and in the neutre section.
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In the Rupasiddhi, however, it is said: “go has a feminine -0 ending”. But it (the
word go) has to be considered as being always masculine. If we take it as trigender,
then even words of numerals such as eka on account of having -a ending, could be
included [in the feminine type], because they are trigender. If [on the other hand] we
include the word matugamo [in the category of] feminine nominal bases ending in -
o, then this might apply [to the word go as well].

NOTE: The last paragraph means that go could only belong to the feminine group if
we take it as a grammatically masculine word which might refer to a feminine object (i.
e. a female), like the word matugamo “womankind”. Sadd (208, 2) mentions this word
as trigender: masculine matugamo, fem. matugama, neuter matugamam. 1 understand
that Chapata is reducing Rup position to the absurdity of accepting that a word ending in
—o like go could be understood as feminine if we take into account the natural gender of
the object (the cow) in the same way that the word matugamo, being grammatically
masculine, could be said feminine because it means “womanliness”.

3.3.1.3. napumsakalingam akarivannuvannaniggahitantavasena chabbidham.
vuttaii ca:

3.3.1.3. Neuter is sixfold on account of its ending in a, i, 7, 4, # and m. In addition,
it has been said:

cittam kammaii ca assaddham athagthi’® sukhakari ca
ayu gotrabhii dhammaiiii’® kisam ca ti napumsake ti.*

The neuter types are: cittam, kammam, akkhi, atthi, sukhakari, ayu, gotrabhii,
dhammarniniu, kisam.

ripasiddhivam pana assaddham cittagu kulan®' ti samasappayogesu napumsa-
kalingassa dakarantokarantabhavam ganhati. aﬁﬁapadattha82pa,t,thdnattd ayuttam
viya dissati.

In the Ripasiddhi, however, it is said that assaddha and cittago, which have an ending
in -a and -o respectively, are included in the neuter when they are used in compounds.
But this does not seem to be tenable, because the compound has an external referent (and
hence the ending accords with the grammatical gender of this external referent).

3.3.1.4. tumhamhasadde ca upasagganipatani ca thapetva sesa sabbakataraya-
taadisadda  tilinga  nama.  tumhamhasaddadayo  pana  vibhattipaccayehi
lingavacakanam apakatabhavena alingan ti vuttd. yadi alingam atthi, “tato ca
vibhattiyo” [Kacc 54] ti suttena katham vibhattiyo sambhavantiti. sambhavanti
lingato rupantarabhava. vuttan ca:

78 B® reads akkhi ca tatharthi instead of assaddham athatthi. 1 follow C° because it fits with Rip and
makes sense with what follows in Kacc-nidd.
7 C°sayambhu kimidan ti napumsake ti. Again, 1 choose the reading that matches Riip.

80 Riip 199:
cittam kamman ca assaddham ath’atthi sukhakari ca

ayu gotrabhii dhammaiiiiii, cittagii ti napumsake.

81 Rup 198 dassaddham kulam; Rup 199 cittagu kulam in CSCD ed. dssaddha is an a-stem neuter,
behaving like citfa in the rest of the paradigm (see Rip 198 sesam cittasamam).

82 A 2.2.24: anekamanyapadarthe “Two or more inflected nominals are combined to denote something
distinct”.
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3.3.1.4. And leaving aside the words tumha and amha, the preverbs (upasagga)
and the indeclinables (nipata), the rest, namely words like sabba, katara, ya, ta, are
trigender. The words fumha and amha, however, are said to be genderless on
account of their gender not being manifest (i.e. being morphologically unspecified)
in respect to the expression of linga with case suffixes. One may ask how the
vibhattis are possible by the rule “[After the base (lifiga)], the case endings [are
added]”, if they are genderless (lit. “non linga”®®). Declension endings are possible,
because there is no other form than the /iriga. In addition, it has been said:

alingaii ca katham tamha sambhavanti vibhattiyo
lingaripantarabhava alingam lingam abravun® ti.

How is it possible to add the case endings to a word that has no /iriga? They call
the genderless (alinga) linga because there is no other form (ripa) than the /inga.

3.3.1.5. atha va lingan ti adisu purisadinam angajataculamassuadini lingan ti
vuccati. “lingani ca nippaccate” [Kacc 53] ti sutte pana atthavacakasaddappayogo
va lingan ti vuccati. tasma alingehi pi vibhattiyo hontiti.

3.3.1.5. Or else, with respect to words like /iniga, etc., some call /iriga the gender
related to the genital organs, the crest hair, the bear, etc. of men. But we take into
account the rule “The nominal base (/iriga) is formed” and we consider that nominal
base (/inga) means only a meaningful word in usage. Therefore, even genderless
(alinga) words obtain case endings (i.e. are grammatically linga).

3.3.1.6. sankhyalingesu pana ekadiattharasantasankhya tilinge sangahetabba.

3.3.1.6. On the other hand, numerals from one to eighteen are to be included in
the trigender category.

3.3.1.7. ekunavisatity adi pana navutyantasankhya itthilinge sangahetabba.

3.3.1.7. Numerals from nineteen to ninety are to be included in the feminine
category.

3.3.1.8. satadisankhya napumsake sangahetabba.

3.3.1.8. Numerals from one hundred onwards are to be included in the neuter
category.

3.4. This is a metarule (paribhasa) subordinated to an operative rule (vidhi)

3.4.1. paribhasa ti idam suttam vuttam. kim paribhasa. paribhasa namesa
sanfiangavidhyanganyangaparibhasavasena tividha. tattha “parasamaniapayoge” [Kacc
9] i suttam sanfiangaparibhasa nama. “pubbamadhotthitamassaram sarena viyojaye”
[Kace 20] # adisuttam vidhyangaparibhdasa nama. “tadanuparodhend” [Kacc 56] ti
adisuttam anyangaparibhasa nama ti. tesu idam vidhyangaparibhasa nama ti datthabbam.

3.4.1. This rule is a metarule. What is a metarule? There are three types of
metarules on account of being subordinated to a definition, subordinated to an
operative rule and subordinated to another kind of sutfa. The sutta “General notions

5

8 There is an important problem of translation in this passage, because we are clearly dealing with
gender, but the word for gramatical gender, lifiga, is the same word used by Kaccayana to refer to the
nominal base, as we have already seen. Therefore, I will avoid translating /inga in certain cases. The
reader shall keep in mind that /i7iga means both “nominal base” and “gramatical gender”.

84 Karika 248.

85 _
B® namesa.

@ Springer



The Creative Erudition of Chapata Saddhammajotipala

[formulated] by others might be used” [Kacc 9] is a metarule subordinated to a
definition. The sutfa “The previous, inferior non-vowel is separated from the
[subsequent] vowel” [Kacc 20] is a metarule subordinated to an operative rule. “Not
contradicting those [words of the Jina]” [Kacc 56] is a metarule subordinated to
another sutta. Among these types of metarule, the present one is subordinated to an
operative rule.

3.4.2. dhatupaccayavibhattivajjitam atthavam lingan® i vuttatta sati pi
vibhattirahitananiiieva lingabhave bhiitapubbagatikavasena sapaccayavibhattikam
pi lingam nama ti dassetum eso no sattha®' ti adim aha.

3.4.2. For it is said that “/inga is a meaningful speech item with the exception of
dhatu, paccaya or vibhatti”, [and] given the fact that words without declension ending
are considered /iriga as well, [the author of Kacc-v] gives the examples eso, no, sattha,
etc. in order to demonstrate that a /inga can also be a word with suffixes and declension
endings, on account of what has been previously [stated] (see 3.3.1.5).

NOTE: That is to say, linga is the nominal base without inflection, called
pratipadika in Sanskrit. In this treatise, however, we have to understand that, even
after the formation of the word, a word is still to be considered linga—it does not
loose its “linga nature” (lingabhava).

3.4.3. atha va candappakaranakaraka siridhammddasddayo acariya savibhattikam
nipphannam lingan ti vadanti®®. tesam vadam dassetum savibhattikam vuttan® ti.

3.4.3. On the other hand, the author of the Candra handbook, and Siri
Dhammadasa and other masters [of the same school] say that “linga is the word
already formed with the case ending”. It is in order to portray their view that we
have used the term savibhattika “including the case ending”.

3.5. Examples of word formation: eso, no, etc.

3.5.1. tattha evam ripasiddhi®® veditabba. “jinavacanayuttam hi” [Kacc 52] ti
suttam adhikaram katva “parasamaiiniapayoge” [Kacc 9] ti suttena lingasainiaya
paribhasam katva “lingaii ca nippaccate” [Kacc 53] #i suttena etalingam
Jjinavacananuripam thapetabbam nipphdadetabbaii ca. “dhatulingehi para paccaya”
[Kacc 434] ti suttam paribhasam katva “tato ca vibhattiyo” [Kacc 54] ti suttena
lingato vibhatti para katabba. ka ca pana tayo vibhattiyo ti sandehe jate “siyo-amyo-
nahi-sanam-smahi-sanam-smimsu”’ [Kacc 55] ti suttena siyo iti pathama ti
adini sariipani niyametva “tadanuparodhena” [Kacc 56] ti suttena jinava-
canassa  ananuripadvivacanassa — parivajjanattham,  jinavacane  dagatanam

8 Rap 61: dhatupaccayavibhattissa atthavato saddassa parasamaiiia payoge ti paribhasato linga-
saniiayam; Ka-v on Ka II.1.: dhatuvibhaktivarjjam arthavallingasamjiiam bhavati; A 1.2.45: arthavad
adhatur apratyayah pratipadikam.

87 Kacc-v 53: tamyathd eso no sattha brahma atta sakha raja. This line is omitted in Pind’s critical
edition, but some Kacc mss. contain it and Kacc-nidd follows this recension.

8 The author is referring to the Sanskrit grammar Candravyakarana and to the author of its vy, Siri
Dhammadasa (SrT Dharmadasa). Apparently the word -adayo “and the rest (of the grammar authorities)”
refers to the Candra School, that is, the School Moggallana followed.

8 The only reference I could find of the word savibhattika (S. savibhaktika) as a technical term used in
post-Pataiijali literature is in MBD 57.

%0 The concept ripasiddhi “formation of a word” is frequently used in Mmd. Buddhappiya was probably
inspired by this concept when naming his new arrangement of Kacc.
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ekavacanabahuvacananam anurapam paribhasam katva tasam vibhattinam pa-
thamadutiyadivasena aniyamappasange®" sati vatticchanupubbika saddappatipatti®*
ti paribhasato lingatthamattatta “lingatthe pathama” [Kacc 286] ti suttena pathama
vibhatti katabba. tassa pana pathamavibhattiya ekavacanabahuvacanavasena
aniyamappasange’  sati vatticchanupubbika saddappatipattiti  paribhdsato ca
ekamhi vattabbe ekavacanam bahumhi vattabbe bahuvacanan® ti paribhasato ca
ekavacanasivibhattim katva “eta tesanto” [Kacc-v 174] ti suttena takarassa
sakaram katva “so” [Kacc 164] ti suttena sisa okare kate ripasiddhi hoti.

3.5.1. The following is the way how word-formation has to be known. We take the
heading that says “Only suitable to the words of the Jina” [Kacc 52] and we get the
definition of /iriga by the metarule “General notions [formulated] by others might be used”
[Kacc 9]. By the rule “And the nominal base is formed” [Kacc 53] we take the nominal
base eta- in conformity to the words of the Jina and we form the word out of it. We take the
explanatory rule that says that “After the verbal roots and the nominal bases, the suffixes
[are added]” [Kacc 434], and by the rule “After the base, the case endings [are added]”
[Kacc 54], we know that the vibhatti should be added after the /inga. But now there is a
doubt: which are the vibhattis we are talking about? They are: siyo-amyo-sanam-smahi-
sanam-smimsu [Kacc 55], and by fixing that siyo are the first case ending, etc. [Kacc-v 52],
we apply the rule “Not contradicting those [words of the Jina]” [Kacc 56] so that they do
not contradict the word of the Buddha (jinavacana) and therefore we leave the dual aside,
because this is not in conformity with the word of the Buddha (jina): the numbers that have
come down with the jinavacana are only singular and plural. Therefore, on account of this
metarule, the doubt arises as to which one among those case endings goes with the first
case ending, second case ending, etc. Thus, on account of the metarule “The
understanding of the word depends on the intention of the speaker”, and since [we]
only [have] the bare meaning of the stem (/ingatthamattatta), we apply the rule “First case
ending for the meaning of the base” [Kacc 286]. By this rule we get the first case ending.
However, of this first case ending, there is doubt as to which one to use: singular or plural.
Now, resorting to the metarule “The understanding of the word depends on the intention of
the speaker” we understand that the singular is used for one, the plural for many, and
therefore we use the singular case ending. Subsequently, by the rule “’s- replaces ¢-” [Kacc-
v 174] ta becomes sa (eta > esa), and by the rule “Nominative ends in 0” [Kacc 164] we
replace the -a ending with -o, and this is how the word eso is formed.

3.5.2. no ti lingassa hettha vuttanayena amhalingam thapetva “tato ca vibhattiyo”

-

[Kacc 54] #i adim vatva “lingatthe pathama” [Kacc 286]. pa.95 tabba ti idam apanetva

o1 B® —pasarike.

2 In Sanskrit grammars there is a metarule saying vaktur vivaksitapiirvikah hi $abdarthah “The meaning
of a word depends indeed on the intention of the speaker”. It is found in various collections of paribhasas:
Katantra-Durgasimha 69, Katantrapatha 64, Kalapapatha 83, Bhojasttra 100, Haimapatha 49 (see
Abhyankar 1967, 486-487). According to Smith (1928, 105), this quotation in Pali is from “Mmd 346
(vatticchanupubbika saddappavatti)”. Indeed, this formula is repeatedly used in Mmd.

3 B -pasarike.
94 Mahabhasya ad A 1.2.45: ekasmin evartha ekavacanam na dvayor na bahusu.

% pa (sometimes pe or la) means peyyala (S. pariyaya) “repetition” of a formula or passage. It is meant
to skip a formula with which the reader is already familiar. The text to be supplied here is: i suttena
pathama vibhatti kaftabbd] (see above 3.5.1 for the same formula).
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samyatthatta “yassa va pariggaho tam sami” [Kacc 285] ti suttena samisafifiam katva

“samismim chattht” [Kacc 303] #i suttena chatthivibhatti katabba. tassapi chatthiya
eka. pa. to ca bahuvacananam vibhattim katva “padato dutiyacatutthichatthisu vono”
[Kacc 151] #i suttena vibhattiya saha no adese kate ripasiddhi hoti.

3.5.2. As to the linga no, following the method previously stated, we first take the
linga amha; to this base we have to add the case endings, etc. as we have already
said: “First case ending for the meaning of the base” [Kacc 286], and so on. By the
rule “The one that has possession is called [genitive,] sami’ 96 [Kacc 285] we assign
the definition of sami (“owner”), and by the rule “The sixth case ending occurs to
denote the sami (“owner”)” [Kacc 303] we will introduce the sixth case ending
(vibhatti). Now, the doubt arises as to singular or plural, etc. and we choose the
plural. By the rule “vo and no occur in the place of tumha and amha, respectively
when [these are followed by] the second, fourth and sixth vibhatti” [Kacc 1511,°7 we
carry out the substitution [of amha], together with its vibhatti, with no, and this is
how the word no is formed.

3.5.3. sesam vuttanayeneva veditabbam.

3.5.3. The rest should be understood according to the same method.

4. tato ca vibhattiy098 [Kacc 54]

4. After the base, the case endings [are added]

4.1. A basic morphosyntactic analysis of the sutta

4.1.1. tipadam idam.*®

4.1.1. This rule has three words.

4.1.2. tato ti avadhiniddeso. ca ti samuccayaniddeso. vibhattiyo ti visayiniddeso.

4.1.2. The word fato “after it” has the function of “starting point” (i.e. “limit from
which” '%). ca “and” has the function of conjunction. vibhattiyo “the case endings”
has the function of visayi (i.e. general term that has its visaya “scope” in what
follows).

4.1.3. saiid. la."°" suttesu vidhisuttan ti datthabbam. atthabydkhyane'®* pana
ekavacanadayo va safifid ettha caggahanena gahitd ti tasma safifidsuttan ti vuttam.
na hi vibhattipaccayasanna katabba.

96 The denomination of samf “owner” for the genitive is apparently an innovation of Kacc, possibly
motivated by the necessity to establish a clear syntactical difference between the fourth case ending and
the sixth, which have usually the same form. Moggallana, in order to solve the same problem, “subsumes
many of the functions of the Pali dative case with the genitive case”, Alastair Gornall: private
communication (24/04/12).

7 A 8.1.20-21: yusmadasmadoh sasthicaturthidvitiyasthayor vamnavau, bahuvacane vasnasau.

98 Ka IL.1.2: tasmat para vibhaktayah. The remaining sutfas in our passage are original suttas by
Kaccayana, with no direct antecedent in his sources.

% Mmd 70, 27.

100 See Candra 2.1.81: avadheh pajicami.

101 Text to be supplied: [saiiia]dhikaraparibhasavidhifsuttesu]. See fn. 95.

102 Reference to the lost work Atthabyakhyana “Interpretation of the meaning”. This is one of the
grammatical works mentioned in the Pagan Inscription of A.D. 1442, cf. PLB 101ff. This work is
apparently lost but the title figures in the kalapa section of treatises in Nyunt (2012, 135). Nyunt
translated kalapa-kyam: by “Collected texts” but the section, I think, clearly lists books of the Katantra (=
Kalapa) tradition. This seems to link the Atthabyakhyana with the Katantra tradition and could explain
why we never found this work in Pali grammatical collections. Further research is needed.
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4.1.3. Among the different types of sutta, this one is an operative rule. The
Atthabyakhyana, however, says: “It is a definition, because with the word ca ‘and’ it
just brings in [by anuvutti] all the concepts of singular, etc.”. But that is not so,
because there is no need to provide a definition for vibhatti and paccaya [as we
borrow their definitions from Sanskrit grammar by the rule Kacc 9]. For [according
to the Atthabyakhyana] we certainly do not need to provide a definition of “case
ending” (vibhatti).

4.2. Explanation of the word vibhatti “case ending”

4.2.1. vibhajjate patipadikattho etaya'® ti vibhatti ti anvatthavasena vibhattis-
addassa jatatta. tasma casaddena tasam ekavacanabahuvacanapathamadi-
visesasanna eva katabba. “parasamaiiia payoge” [Kacc 9] ti suttena va vibhatt-
isanna katabba ti.

4.2.1. It is called “distinguisher” (vibhatti) because by means of it the meaning of
the nominal base is distinguished. Thus, by virtue of its being a meaningful
(anvattha) designation, we get the definition of the word vibhatti. Therefore with the
word ca only the specific definition for singular, plural, first case, etc. will be
provided. Otherwise, the definition of vibhatti can be supplied by the rule “General
notions [formulated] by others might be used” [Kacc 9].

NOTE: What Chapata means is that, in Kacc, the definition of singular and plural
vibhattis is given, and it is conveyed through the word ca “and”, but not the
definition of the concept vibhatti itself. Therefore this rule is not a safifia
“definition”. But the Atthabyakhyana seems to understand this rule as a definition
not of vibhatti itself, but of the particular (singular and plural) vibhattis.

4.2.2. rupasiddhiyam pana casaddaggahanena tavetunadipaccayantanipatato
pir i vuttam. katave'® ty adihi pi hontiti tassadhippayo. evam sante pi linam
attham gamayatiti lingan ti vuttattd sabbam atthavam saddarapam, linge eva
antogadham hoti.

4.2.2. The Rapasiddhi, in its turn, says: “Through the mention of the word ca
other suffixes (such as fave, tunda, etc.) are included as well”. What is intended to say
is that words like katave are also considered to have [vibhatti]. Even if that is so, all
meaningful words are included in the category “nominal base” (/iniga), for it has
been said that nominal base is that which conveys the bare meaning.

4.2.3. vibhattiyo ti samanfiavasena vuttatta, ka ca pana tayo vibhattiyo ti putthe
sariupam niyametum siyo ti adi vuttam. tenaha vuttiyam ka ca'®® i adim.

4.2.3. The concept vibhatti has been defined according to common definition (i.e.
common to Sanskrit and Pali grammarians), but what are, then, the vibhattis?

103 The etymology of Mmd (70, 28-71, 2) is different: vividha bhajiyatiti vibhatti. kammadivasena ca
ekattadivasena ca vibhajeti. casaddo atthavisesam dipeti. ayaii hetthattho, tato ca vibhattiyo honti.

104 Riip 62: casaddaggahanena tavetunadipaccayantanipatato pi.

195 See Kace 563: icchatthesu samanakattukesu tave tum va, Kacc-v ad Kacc 563: icchatthesu
samanakattukesu sabbadhatiihi tave tum icc ete paccaya honti va sabbakale kattari. puiiiiani katave.

196 Kacc-v ad Kace 55: ka ca pana ta vibhattiyo. si yo iti pathamd. am yo iti dutiya. na hi iti tatiya. sa nam
iti catutthi. sma hi iti paficami. sa nam iti chatthi. smim su iti sattami.
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In order to reply to this question and give their own particular form (sariipam), the
[following] rule says “siyo” etc. That is why Kacc-v says “ka ca...” etc.

5. siyoamyondahisanamsmahisanamsmimsu [Kacc 55]

5. These are the nominal case endings:

vibhatti (case ending) ekavacanam (singular) bahuvacanam (plural)
pathama 1st (nominative) Si yo

dutiya 2nd (accusative) am Yo

tatiya 3rd (instrumental) na hi

catutthi 4th (dative) sa nam

paiicami Sth (ablative) sma hi

chattht 6th (genitive) sa nam

sattami Tth (locative) smim su

5.1. Basic morphosyntactic analysis

5.1.1. ekapadam idam.

5.1.1. This rule consists of one word.

5.1.2. siyo. pa.""" sii ti sariipaniyamaniddeso.

5.1.2. The word siyo, etc. stipulates the particular forms of the case endings.

5.1.3. sainia. la.""® suttesu paribhasa suttan ti datthabbam. ripasiddhiyam pana
safifiasuttan'” ti vuttam vibhatti icc anena''® ti vibhattinivamena.

5.1.3. Among the different types of sutta: definition, etc., this must be considered
a metarule. In the Rapasiddhi, however, it is considered a “definition”, because it
regulates the different vibhattis, as it is said “With the word vibhatti” etc.

6. tadanuparodhena [Kacc 56]

6. Not contradicting those [words of the Jina]

6.1. A basic morphosyntactic analysis

6.1.1. ekapadam idam.

6.1.1. This rule consists of one word.

6.1.2. visesananiddeso.

6.1.2. Its function is as a qualifier [of the word vibhattiyo in Kacc 54].

6.1.3. saffia. la.""! paribhasasuttan ti datthabbam.

6.1.3. Among the different types of sutta: definition, etc., this should be
considered a metarule.

6.2. There is no dual in Pali

6.2.1. “lingafi ca nippaccate” [Kacc 53] ti pubbe vuttatta kimattham panidam
vuttan ti. idha ekavacanabahuvacanavasena''?  cuddasavibhattiyo pathita,'"

197 Text to be supplied: [sivoJamyonahisanamsmahisanamsmim/sii]. See fn. 95.

108 See fn. 95.

109 Rap 63: idam pana saniniadhikaraparibhasavidhisuttesu saiifiasuttan ti datthabbam.

0 Kacc-v ad Kacc 55: vibhatti icc anena kv attho. “amhassa mamam savibhatti ssa se” [Kacc 120].

! See fn. 95.
2 B® -bhavena.

113 B thapita.

1
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aitiiattha'"* ekadvibahuvacanavasena ekavisati vibhattiyo pathita.'"> eta parivaj-

Jjetva jinavacane agatavibhattihi eva lingassa nipphadanattham. vuttaii ca:

6.2.1. Having previously said “And the nominal base is formed” [Kacc 53], why
does the author say this (i.e. this rule Kacc 56) now? Here, on account of having
singular and plural, we read fourteen vibhattis; in other places, including singular,
dual and plural, we read twenty-one vibhattis. Discarding this second set, the
illustration of the nominal base will only operate with the vibhattiswhich have come
down within the teaching of the Buddha (jirna). In addition it has been said:

tadanuccadikam suttam, kimattham iha dhiritam

parasatthagatam dvibbacanam varetum iritan''® ti

Why is this sutta starting with fadanu stated here? It is stated in order to prevent
the dual inherited from the others’ grammar (parasattha, S. parasastra).

6.2.2. idam suttam akhydate pi anuvattati. nanu “jinavacanayuttam hi” [Kacc 52] ti
suttam anuvattati. kasma tasaddam ganhati ti. saccam. tathapi yuttasaddassa
nivattanattham tasaddo gahito ti. atthabyakhyane pana pathamavibhattiekavacan-
assa nivattanan ti vuttam.

6.2.2. This rule is applicable to the verb (akhydata) as well. It may be objected that the
rule jinavacanayutta... continues throughout: why, then, should the author [redun-
dantly] use the word fad? That is true. But even so, the word fad is used in order to discard
the word yuttam [so that we only retrieve jinavacana-]. In the Atthabyakhyana, however,

it is said: “[The word fad is used] in order to discard the nominative singular”.1 17

6.2.3. yathda yatha yena yena cuddasannam vibhattinam pakarena tesam
Jinavacananam anuparodhena lingam nippajjati, tathda tatha tena tena
cuddasannam vibhattinam pakarena idha kaccayane lingan ca amhehi
nippajjate.™® idha casaddena vibhattim samuccayati. ripasiddhiyam'”®  pana

akhydtam samucceti.

114 1e. in Sanskrit Grammar. Mmd 72, 24: atha va sakkataganthe vibhattivo afifiathapathita.
15 B® thapita.
116 Source not found.

"7 Since we do not have the Atthabhyakhyana, it is difficult to interpret the exact meaning of this
quotation.

18 This is basically a summarized gloss of Mmd 72, 13ff.: kimattham idam uccate. yena yena pakarena
nipphadiyamane linge tesam jinavacananam anuparodho hoti. tena tena pakdarena nipphdadayissama ti
Adpanattham. tesam jinavacananam anuriipavasend ty attho. na uparodho anuparodho. tesam anuparodho
tadanuparodho. tena tadanuparodhena. kasma ihevedam uccate ti. iha pana cuddasavibhattiyo pathita. aiifiattha
ekavisati. ko nu kho honti hevam pathane ti sandeho jayeyya. tadapagamattham ihedam pathitam. ayaii
hetthattho: yena yena pakarena nipphadiyamane tesam jinavacananam anuparodho hoti. tena tena pakdarena
nipphadayissama ti. idam vuttam hoti jinavacane dvivacanam na dissati. tasma tam parivajjetva sesa va dassita.
tasma cuddasajata ti. atha va sakkatagante vibhattiyo aiiiatha pathita. ihanniathd. kim nu kho karanam ihevam
pathane ti sandeho siya ti tam nivattanattham. ayaii hetthattho: tesam jinavacananam anuparodhena
nipphddayissama ti. tasma evam pathita ti. atha va upari akhyatadinam pi visadisam katva niddesam disva
teneva nayena sandeho siya ti tannivattanattham pathamam eva attano kathanappakaram aha. evan hi kate sati
tesam jinavacananam anuparodhena lingehi nippajjate ti. vuttaii ca vuttiyam yathd yatha tesam jinavacananam
anuparodho tatha tatha idha lingaii ca nippajjate ti. ayam panetthattho: yena yena ppakarena nipphadiyamane
tesam jinavacananam anuparodhena nippajjanti. tena tena pakarena amhe idha lingani nipphadivante ti.

"9 Rip 64: casaddendakhydtaii ca nipaccate, nipphadiyatiti attho. teneva idha ca akhydte ca
dvivacandaggahanam, sakkatavisadisato vibhattippaccayadividhanan ca katan ti datthabbam.
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6.2.3. Just as, i.e. by the same method as the nominal base is used not
contradicting to the fourteen case endings of the words of the Buddha (jinavacana),
in the same way, i.e. by the same method, here, i.e. in Kaccayana’s grammar, we
describe also the /iniga [preceding these fourteen endings]. In this context (idha) the
word ca “and” brings in [by anuvutti] the word “case ending” (vibhatti). In the
Ripasiddhi, however, it brings in [by anuvutti] the word “verb” (akhyata).

7 Quotations in the Suttaniddesa

Quotations are frequent in Pali grammatical commentaries, and Kacc-nidd is no
exception.'” We find both explicit and implicit quotations. Explicit quotations
mention the source, implicit quotations do not. Both types are literal.

The cases where an apparent quotation ad sensum appears are glosses to Kacc-v
(with the formula #i ddim aha) or Mmd (i.e. we should not call them quotations). As
already hinted at (see section 6) it is not explicitly stated anywhere that Kacc-nidd is
a commentary upon Mmd, but the fact that most of the glosses follow Mmd leads to
the conclusion that Chapata based his commentary on it. Whenever there is a gloss
from Mmd, Kacc-nidd will normally summarize the source text.

The question arises as to why Chapata repeats the information from Mmd, not
necessarily adding anything new to it. Probably his work intends to be an independent
commentary on Kacc and Kacc-v, trying to say whatever has been said before, plus the
syntactical function of the words and critical notes on previous commentaries.

Regarding literal quotations, there are four main types of reference in the passage
under consideration:

(1) Referring to the title of a grammar or the name of its author
(2) Using an iti clause

(3) Using the formula vuttam ca or tenaha

(4) Using the pronoun keci

8 Reference to a grammar by its title or its author

The grammatical works referred to in our passage are the Mukhamattadipant
(= Nyasa) of Vimalabuddhi, the Rapasiddhi of Buddhappiya, the Atthabyakhyana
(a lost treatise, see fn. 102), Candra’s grammar and its vy##i by Dharmadasa.

The Ripasiddhi is by far the most quoted work, and the reader will have noticed
that the formula usually reads: ripasiddhiyam pana “However, in the Rupasiddhi”.
This formula introduces a discrepancy. The frequency of this formula and the fact
that Chapata is always against Rip are solid grounds to deduce that Kacc-nidd was
meant to correct some wrong analyses found in Riap. For instance: Chapata
criticizes Riap for understanding the rule sivo-amyo-nahi-sanam-smahi-sanam-
smimsu (Kacc 55) as a definition of vibhatti (see 5.1.3 of the previous textual

120 See Petra Kieffer-Piilz’ and Chiara Neri’s contributions in this volume.
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analysis). I think Chapata’s point is that Buddhappiya’s analysis is too naive,
because it does not recognise the true peculiarity of Kacc 55, which is to match the
singular and plural case endings: first case singular with first case plural, and so on.

It could be that Chapata was correcting Riip using the textual materials at his
disposal, for we know Pagan was still a major centre for grammatical studies in the
middle of the fifteenth century A.D.'*! However, nowhere do we see Kacc-nidd quoting
other opponents to Rip. It seems that the critique came from Chapata himself. Even
though he conceals his judgment of the Riip quite often, sometimes he points out
Buddhappiya’s mistakes very openly. For instance: “In the Rupasiddhi, however, it is
said: ‘go has a feminine -o ending’. But it (the word go) has to be considered as being
always masculine”'** (see 3.3.1.2)—i.e. Riip is mistaken. The case is of much interest if
we take into consideration that Buddhappiya’s Ripasiddhi was probably the most
prominent Kaccayana commentary in South India and Sri Lanka after the eleventh
century A.D., because Buddhappiya belonged to the prestigious lineage of Sariputta.'*?
As a matter of fact, Rup is, still today, much more popular than Kacc-nidd.

It is not unlikely that Chapata was thinking of works such as Riip, and not only of
Mmd, when he composed the introductory verses saying: “Even if the old masters
wrote many commentaries, their exposition is of a general type”.

The quotations from Mmd are also meant to show a divergence, if not a
contradiction, between Chapata’s view and Vimalabuddhi’s text. They are also
introduced by a formula: 7iase pana “In the Nyasa, however...”. The most illustrative
instance of this phenomenon is in 3.3.1.1: “In the Nyasa, however, thinking that ‘the
word go is trigender’, [the masculine] is said to have six types”. In Kacc-nidd, the
masculine is considered to have seven types. Minor divergences in typology are
something apparently normal among Pali grammarians. In Dhammasenapati’s Karika,
a work Chapata consulted and quoted, there are six, and not five, genders:

itthilingan ca pullingam napumsakam dvilingikam

tilingan ca alingan ca namikam chabbidham matam.124

In Mmd, however, only three genders are recognised: masculine, feminine and
neuter.'?

Another work Chapata frequently consulted is the Atthabyakhyana. The pattern
seems to be the same as in the case of Rip and Mmd. Kacc-nidd quotes the source in
order to show a different, but wrong, interpretation of a particular passage. For
instance, in Kacc-nidd upon Kacc 57 (see 6.2.2): “In the Atthabyakhyana, however,
it is said: “[The word fad is used] in order to discard the nominative singular”—
scilicet “but that is not necessarily so”.

In the passage under consideration (see 3.4.3) we have an example of a quotation
from a Sanskrit grammar, namely the Candravyakarana. Our author refers to the

12! PLB, 101.
122 vipasiddhivam pana gosaddassa itthilingokarantabhavo vutto, so pana niccapullingo fi datthabbo.
'3 PLC, 211.

124 Karika 150.

125 Mmd 70, 13-14: tividham itthipumanapumsakavasena.
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school of Candra grammarians with the expression: atha va candappakaranakaraka
siridhammddasadayo acariya savibhattikam nipphannam lingan ti vadanti. tesam
vadam dassetum savibhattikam vuttan ti “The author of the Candra handbook, and
Siri Dhammadasa and other masters [of the same school] say that /iriga is the word
already formed with the case ending. It is in order to portray their view that we have
used the term savibhattika”.

9 Using an iti clause

The iti clause is generally used to introduce all sorts of quotations, both explicit and
implicit. Here by iti clause quotations we mean those implicit quotations only
marked with the iti clause—not with the vuttari ca (S. uktani ca).

This marker is used to quote suttas from Kacc, vuttis from Kacc-v, or passages
from Mmd. These are the main sources of the Kaccayana System and therefore do
not need to be named. In other words, one is not supposed to study Kacc-nidd unless
one is well acquainted with the Kaccayana System. It is difficult to consider them
proper quotations, because Kacc-nidd is rather commenting on them.

On the other hand, we do find instances of it/ used to quote external sources. The
first case in our passage (see 2.3.1) is a quotation from an unknown source. The
second one (see 2.3.3) is from a canonical passage in the Vinaya. Both of them are
in verse. They are not grammatical authorities, but doctrinal authorities used to
establish the etymology of the word jina in the compound jinavacanayuttam.

9.1 Using the formula vuttaii ca “In addition it has been said...” or tenaha
“Therefore he [the author] says...”

In the passage under consideration, this formula is used to introduce versified
quotations, whatever their origin may be. In this category we find both canonical
and non-canonical references. The formula vuttarii ca (S. uktam ca), which is very
common in gnomic works such as the Paficatantra, is traditionally used to support an
argument with an authority. This is the reason why I could even translate it “For it
has been said” instead of “In addition it has been said”. This explains why both
canonical and non-canonical (in this case grammatical) authorities are quoted side
by side. That is also the meaning of fenaha “Therefore he [the author] says”.

Some of the quoted stanzas are already found in Mmd or Rap. There are other
stanzas from the so-called “minor grammatical works” (Karika and Kaccayana-
bheda), and some other stanzas I have been unable to trace back to any source, but
are similar, in style, to the ones from the minor grammars.

It is interesting, in this respect, to see how textual divergences between Kacc-
nidd, Mmd and Rap are usually insignificant. Some stanzas or particular statements
from Mmd or quoted in Mmd are quoted verbatim by Riip and Kacc-nidd. Thus
Chapata probably quotes from a written copy of Mmd and Rip, because he
constantly refers to these works for further explanations, for instance, when he says:
vittharo pana fidse gahetabbo, ito paresu pi chabbidha suttavannand vuttanayeneva
veditabba ‘“Furthermore, a detailed explanation (vittharo) is available in the Nyasa.
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Henceforward, also, the six-fold method of commentary has to be understood
accordingly to the given example”.'”® On the other hand, we find at least one
instance where a divergence of interpretation is based on versified sources. Kacc-
nidd and Mmd or Rip follow different karika traditions, or maybe Chapata edits the
text (replacing go with ¢ in the karika giving the types of feminine) in order to suit
his own agenda. Chapata quotes the following verse (see 3.3.1.1) in order to prove
that there are seven types of masculine (according to their stem vowel):

All types of masculines are summed up in this list: purisa, gunava, raja, saggi,
dandr, bhikkhu, sattha, abhibhi, sabbaiii, go.

By contrast, Mmd and Rap quote the same verse with # at the end instead of go
(and there is no way to decide which reading is the right one on the basis of the
metre alone). Chapata is well aware of this divergence, which he traces back to
Mmd: “In the Nyasa, however, the word go is considered trigender and therefore
[the masculine] is said to have six types”.

With respect to the Karika (see 3.3.1.4) and Kaccayanabheda (see 1.2.1)
quotations, the first one is exact, the second one is almost exact, but the meaning
does not change. It is difficult, if not impossible, to prove that Chapata had actually
written copies of these texts, and that he is not quoting from memory. However, his
accuracy seems to indicate that he had the texts at hand.

10 Referring to a particular collective or School of grammarians

We have two instances of quoting collectives with the pronouns eke and keci. In this
context, both words mean exactly the same. The first example is not from the Kacc-
nidd itself, but from its source passage in the Mmd (see fn. 75).

The second instance is found in Kacc-nidd on Kacc 52 (see 2.1.2). Here Chapata says
that some (keci) analyse the word jinavacanayuttam as lingatthaniddesa “expressing
the meaning of the nominal base”, instead of kammatthaniddesa “expressing the
meaning of the object” or visesananiddesa “‘expressing a qualifier”. The difference is
important—of metaphysical implications, so to say. Our author allows two different
interpretations; both of them relate Kacc 52 to Kacc 53, connecting the word
Jjinavacanayuttam with the verb nippaccate. Conversely, the third interpretationtakes
the word jinavacanayuttam as a mere heading, a section title (and this could be on
account of their understanding it as one word in loc. sg. jinavacanayuttamhi). Even if
this interpretation is technically valid, Chapata wants to make clear that /irngam in Kacc
53 is connected with the jinavacanam of Kacc 52. In his own words: “In this treatise of
Kaccayana, however, i.e. by whatever means, the nominal base is posited (thapiyate), i.
e. formed (nipphajjate), it will be exactly as it is suitable, i.e. applicable, to the words of
the Buddha (jinavacana)” (see 3.2.1). Otherwise we could mistakenly understand that
Kacc explains what is suitable to the Buddha’s teachings and also the nominal
morphology, as two different or independent things.

126 Kacc-nidd 6, 9-10.
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11 Grammatical background references

The reader will have noticed that Kacc-nidd introduces the Namakappa with a short
theoretical passage. One of the topics dealt in this preface is the meaning of the word
linga. The word linga in Kacc is a technical term borrowed from Katantra that can be
translated as ‘“nominal base”. It is known in Paninian grammar as pratipadika. This
fact was already noticed by Ernst Kuhn,'?” one of the first Kaccayana experts in
Europe. The twofold division of /irnga, being a signifier and a signified at the same time,
reminds us, somehow, of Bhartrhari’s theory of the twofold sakti. 128 This discussion
was actually inherited by Chapata, for we find it already in the Raipasiddhi.

The second example of background terminology is the classification of adhikara or
heading rules into manditkagati, etc. (see above 2.2.1, and the corresponding fn.) The
word mandiikagati is found in Patafijali’s Mahabhasya ad A 2.3.32.'%° Here Chapata
follows the Sanskrit tradition. Mmd and Rap (and probably other treatises) had dealt
before Kacc-nidd with the nature of the adhikara rule that opens the Namakappa.
Having already covered the sandhi section, one could ask why the author of Kacc is so
late in telling us that his grammar describes only what is suitable to the Buddha’s
teachings. In order to solve this contingency, Pali grammarians resort to the sthagatika
type of adhikara."*® In this way the heading covers the whole grammar, backward and
forward. The Rapasiddhi also allows the anupubbagati type of interpretation, but
again Chapata seems to censure Buddhappiya’s innovations.

12 Did Saddhammajotipala use the Pagan Library?

We cannot finish this essay without mentioning the well-known Pagan Inscription of
1442 A.D. As we have seen before, Chapata Saddhammajotipala is supposed to
have travelled to Sri Lanka in ca. 1447 A.D. The second half of the fifteenth century
seems to have been a relatively peaceful era both in Sri Lanka and Burma. King
Dhammaceti ruled in the prosperous kingdom of Pegu, in Lower Burma. Pagan was
no more the powerful capital of an empire, but the city somehow preserved its

127 See Senart (1871, 34): “M. E. Kuhn (p. 12) a parfaitement reconnu le sens spécial de ‘linga” dans
notre grammairien, ou il signifie: théme nominal. En voici du reste ’explication donnée par le Balavatara
(p- 8, 1.20): ‘Dhatuppaccayavibhattivajjitam atthayuttam saddartpam lingam nama’ qui n’est qu’une
transposition en pali du sttra Katantra: *Dhatuvibhaktivarjam arthaval lingam’ .

128 dvisaktih $abda atmaprakasane “rthaprakdsane ca samarthah. yathd pradipah ammanam prakasayan
nidhyarthan prakasayati. yas tv adhyatmikah indiyakhyah prakasah sa atmanam aprakdasayan bahyartham
prakasayatiti, MBD, p.6 1.4. Joshi and Roodbergen (1986, 21) quote this passage and comment: “This
tallies with VP 1.56, grahyatvam grahakatvam ca dve Sakti tejaso yatha / tathaiva sarvasabdanam ete
prthag avasthite ‘just as light has two powers, (namely) that of being perceived and that of causing to
perceive, so also these two (powers) have been separately established for all words’ ™.

129 4tha va manditkagatayah adhikarah. tat yatha mandikah utplutya utplutya gacchanti, tadvat
adhikarah.

130 A simhavalokitanaya is already used in the Kasika ad A 3.3.49: vrksanam vibhasagrahanam iha
simhavalokitanayena sambandhyate.
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Pagan Inscription

Kaccayanasuttaniddesa

Mahakaccayana Kaccayanappakarana
Nyasa Nyasa
Than-byin-tika Nyasa-tika
Mabhathera-tika Therapotthaka
Ruapasiddhi-atthakatha Ripasiddhi
Ruapasiddhi-tika

Balavatara Balavatara
Vuttimoggallana Moggallana

Paficika-Moggallana

Paficika-Moggallana-tika

Karika

Karika (Karaka?)

Karika-tika

Lingatthavivarana

Lingatthavivarana-tika

Mukhamattasara Mukhamattasara

Mukhamattasara-tika

Mahagana

Culagana

Abhidhana

Saddantti Saddantti

Cialanirutti Niruttijotaka;
Niruttijotakavannana;
[Maha]nirutti

Ciulasandhivisodhana

Saddatthabhedacinta

Saddatthabhedacinta-tika

Padasodhana

Sambandhacinta-tika

Riupavatara

Saddavatara

Saddhammadipaka

Padavahamahacakka

Nvadi
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Pagan Inscription Kaccayanasuttaniddesa

Kataca

Mahaka

Balattajana

Suttavali

Akkharasammohacchedant

Cetiddhinemiparigatha

Samasataddhitadipant

Kaccayanasara

Balappabodhana

Kaccayananissaya Kaccayananissayappakarana

Riapasiddhinissaya

Kalapapaficika (= Katantra)

Kalapapaiicika-tika

Kalapasuttapratifinasakutika

Rattamala

Rattamala-tika

Chandoviciti

Candaprutti (= Candravrtti) Candappakarana
Candrapaficikara

Cankadasa (Cangadasa, Katantra “karaka” ?

School, author of a Cangakarika)

Saddakarika

Kasikapruttipalini (commentary
upon the Kasikavrtti)

Balappabodhanapruttikarana

Atthabyakhyam Atthabyakhyana
Cilaniruttimafjusa

Maiijusatikabyakhyam Tikavyakhya; Mafjusatika
Kaccayanartipavatara

Saddatthabhedacintanissaya

Bijakkhyam Bijakhya (=Bijakhyana?)
(= Niruttibijakhyana?)

Sangahakara

Bhassakari (Pataijali?)
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Pagan Inscription Kaccayanasuttaniddesa

Akkharasamiiha

Atthakatha-atthadipant

Atthajotaka

Nyasapadipatika

Nyasapadipappakarana

Atthavannana

Akkharapadamaiijusa

Atthavinicchayavannana

glorious tradition and its devotion to learning. That is at least what we infer from the
long list of literary titles referred to in the Pagan Inscription of 1442 A.D.,"*! and it
would be hard to believe that Chapata Saddhammajotipala did not participate in that
environment of intellectual activity.

The table above compares the grammar books listed in the inscription'** and the
grammar books quoted in Kacc-nidd.'*

13 Conclusion

Pind has been the first to draw attention to the number of quotations in Kacc-
nidd."** So far nobody has thoroughly, and critically, analysed these quotations. At
first glance, naming an author seems tantamount to quoting an authority, but we
have already seen in this essay that the opposite case is very common indeed. And
what is still more interesting in the passage we have analysed is that, when the name
of an author or a work is explicitly mentioned, they are meant to be discredited.
When the authority is consistent enough, there seems to be no need to name it.

As a hermeneutist and transmitter of Buddhist literary lore, Chapata Saddham-
majotipala seems to have a personal position. Even though it is mainly based on
previous authorities, it nevertheless rejects some idées regues. His erudition is not a
gratuitous display of knowledge: it involves the creation of new standards. From the
extant books by Chapata we acquire a distinct perspective of a particular thinker
from a particular place, not only mediated Theravada ideology.

Future research will hopefully narrow down Chapata’s theoretical landscape and
his particular approach to tradition. Thus, we will be able to understand a unique
Theravada author from the humanistic point of view.

131 pPLB, 101ff.

132 As quoted in PLB, 101ff. “Together with a monastery, garden, paddy-lands, and slaves, the pious
donors offered a collection of texts, of which a list is given”. The list contains 295 items in total.

133 According to Pind (2012, 59).
134 Pind (2012, 59).
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Abbreviations

A Panini’s Astadhyayt = Katre, 1989.
Abhid-s-nt Abhidhammatthasangaha-sankhepavannana.
Chapata Chapata Saddhammajotipala.

CPD Critical Pali Dictionary (http://pali.hum.ku.dk/cpd/search.html).
CSCD Chattha Sangayana CD (www.tipitaka.org).

DP A Dictionary of Pali.

Gv Gandhavamsa = Minayeff, 1886.

Kacc Kaccayana.Kaccayana.

Kacc-v Kaccayanavutti.

Kacc-nidd Kaccayanasuttaniddesa.

Ka Katantravyakarana.

Ka-v Katantravrtti.

Mmd Mukhamattadipani.

Mmd-pt Mukhamattadipaniporanatika.

MBD Mahabhasyadipika = Abhyankar & Limaye, 1970.
PED Pali-English Dictionary = Rhys Davids & Stede, 1925.
PLB Pali Literature of Burma = Bode, 1909.

PLC Pali Literature of Ceylon = Malalasekera, 1925.

Riap Ripasiddhi.

S. Sanskrit.

Sadd Saddantti = Smith, 1928.

Sas Sasanavamsa = Bode, 1898.

VP Vakyapadiya.

For the rest of the Abbreviations, I follow the Critical Pali Dictionary. The list of
abbreviations is available online at: http://pali.hum.ku.dk/cpd/intro/voll_epileg_
abbrev_texts.html.

Primary Sources

A = Katre, 1989.

Abhid-s, Pafifiananda Bhikkhu ed., Jinalankara Press, Colombo, 1899.

B¢, Kaccayanasuttaniddesa, Jambii~ mit* chve pitakat' pum nhip' tuik’, Yangon, 1912.
C°, Kaccayanasuttaniddesa, ed. Medhankara, Colombo, 1915.

Candra = Candravyakarana.

CSCD Tipitaka (Roman), s.v. “Padartpasiddhi,” http://www.tipitaka.org/romn/ (accessed 21/04/2012).
Kacc, Kaccayana and Kaccayanavutti, ed. O.H. PIND, PTS (forthcoming).
Kacc-nidd = B®.

Kacc-v = Kacc.

Kaccayanabheda = Sadda nay 15 caung path.

Ka = Saini, 1987.
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Karika = Sadda nay 15 caung path.

Kasika = Kasikavrtti, with two commentaries: Nyasa or Paficika of Jinendrabuddhi, PadamanjarT of
Haradatta Misra, vols. I-VI, Varanasi, 1965-1967.

Vyakarana-mahabhasya, ed. Kielhorn, Bombay, 1880-1885.

Mmd = Nyasapath (= Mukhamattadipani), Yangon, Sudhammavati ca pum nhip tuik, 1933.

Mmd-pt = Thanbyin Tika, Kavi Myeh Hman Press, Yangon, 1917.

Riapasiddhi = CSCD Tipitaka.

Sadda nay 15 caung path (“15 Minor Grammatical Works”), Icchasaya Press, Yangon, 1964.
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