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Abstract

This thesis presents a new edition of a section of the Salayatanasamyutta, which forms part
of the Samyuttanikaya in the Pali canon, and documents the basic principles that should be
used for producing a critical edition. It discusses the manuscripts and associated
commentaries of the Salayatanasamyutta that are listed in manuscript catalogues and
describes the characteristics of the manuscripts and printed editions used for editing this text.
The thesis also provides a critical study of the structure and content of the
Salayatanasamyutta as a whole. The new edition shows that, as is the case with other
samyuttas and nikayas, the Salayatanasamyutta is structured to ensure faithful preservation
and transmission. In addition, this text contains the major theme of Buddhist teachings,

namely, the Four Noble Truths and dependent origination (paticcasamuppada).

The new edition is based on a greater number and range of witnesses than those used in
Feer’s 1894 PTS edition. It also records the significant information contained in the
colophons of the manuscripts, which Feer omitted, and corrects numerous errors in Feer’s
edition. Although it is common practice to abbreviate repetitive passages in manuscripts and
editions, the current edition always gives the text in full so that the original form of each
sutta can be easily ascertained. All variant readings, both valid and invalid, are recorded in
the critical apparatus and appendices, respectively. Unless there is sufficient supporting
evidence, the present edition does not change or correct the text. The best reading is
evaluated from both internal (the intrinsic value of the readings) and external (date, number

of witness, etc.) forms of evidence. By displaying the unabbreviated text, this edition makes a



significant contribution to the preservation of the text and the prevention of future corruption

and loss.
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Chapter 1

Introduction

This thesis, the purpose of which is discussed below, presents findings from a detailed study
of the Salayatanasamyutta, including critical assessment of a selection of extant manuscripts,
all published editions, and related sources. Based on this research, I have proposed a
methodology for producing an edition of this text and have developed a new edition of the
first two sections (panndasa) of the Salayatanasamyutta. 1 also discuss the characteristics of
the manuscripts and printed editions used for editing this text and present a critical study of

the structure and content of the Salayatanasamyutta.

1.1 Background: The Salayatanasamyutta in the Samyuttanikaya

The Samyuttanikaya (Connected Discourses) is the third great collection of the Buddha’s
discourses in the Suttapitaka of the Pali canon. Its significant characteristic is the grouping
together of suttas by content or topic. It consists of 56 samyuttas (sections) containing 2,889
suttas in the Pali Text Society (PTS) version edited by Léon Feer (1894). There are 2,904
suttas in the new translation by Bhikkhu Bodhi (2000), compared to 7,762 suttas in
Buddhaghosa.' The Asian editions each count the number of suttas differently. The
Cambodian (K°) and Thai (S°") editions count 2,752 suttas while the Burmese (B¢) and
Nalanda (N°) editions both count 2,854 suttas. The Sinhalese edition (C°) has 7,656 suttas,

which is higher than other editions. The Samyuttanikaya is divided into five major sections

1Sp118;Sv123;SpkI?2.



called vaggas. These are the Sagathavagga, Nidanavagga, Khandhavagga, Saldayatanavagga

and Mahavagga, named after the first samyutta of each vagga.

The Salayatanavagga, the fourth section of the Samyuttanikaya, consists of 10 sections or
samyuttas. The first section, Salayatanasamyutta, comprises four pannasakas (sets of “50”
suttas): (1) pathamapannasaka, containing 52 suttas divided into five vaggas; (2)
dutiyapannasaka, containing 51 suttas divided into five vaggas; (3) tatiyapannasaka,
containing 52 suttas divided into five vaggas; and (4) catutthapannasaka, containing 93
suttas divided into four vaggas. The number of suttas is not reflected in the name, since each

pannasaka contains more than 50 suttas.

This discrepancy in the number of suttas appears in each edition of the Salayatanasamyutta.
The PTS edition (Feer 1894) counts 207 suttas while the translation by Bhikkhu Bodhi
(2000) and other Asian editions (B® C°* K® N° S°'?) counts 248. Feer evidently counts the
suttas in a different way to other editions, particularly in the fourth pannasaka. He identifies
a problem with the reckoning of the suttas in the third vagga of the fourth pannasaka, the
Satthipeyyalavagga (the sixtyfold repetition series). By his reckoning, this vagga contains 20
suttas rather than 60 because he combines three suttas into a single sutta whereas other
editions count them as three individual suttas. For example, the suttas numbered 168-170 of
the Asian editions are counted as sutta number 167 in the PTS edition, suttas 171-173 are
counted as 168, suttas 174-176 are counted as 169, suttas 177-179 are counted as 170, and

suttas 180-182 are counted as 171.>

2SIV viii.



There are deficiencies in Feer’s approach. He takes it upon himself to cut down the number
of suttas despite the fact that, as he himself admits, the Burmese manuscripts give the title
suttantani satthi (sixty suttas) for Satthipeyyala.’ It is obvious that this vagga should have 60
suttas, as indicated in the vagga’s title. Further, Bhikkhu Bodhi makes the reasonable
suggestion that Feer should not combine the third and the fourth sutta of the Devadahavagga,
which should clearly be separated.* It should be borne in mind that Feer’s text is constructed
from limited manuscripts that are of poor quality and from which some folios are missing. As
a result, it is highly likely that his reckoning is flawed.’ Therefore, in the present study, the
number of suttas will be mainly based on the Asian editions and Bhikkhu Bodhi’s (2000)

translation.

The meaning of the title Salayatanasamyutta is “Connected Discourses on the Six Sense
Bases” (ayatana). The six sense bases here refer to both the six internal and the six external
sense bases. The six internal sense bases are eye (cakkhu), ear (sota), nose (ghana), tongue
(jivha), body (kaya) and mind (mana). The six external sense bases are form (ritpa), sound
(sadda), odour (gandha), taste (rasa), tactile object (photthabba) and mental object
(dhamma). The suttas of the Salayatanasamyutta comprise short discourses that deal with the

six sense bases, which is one of the significant themes in the Buddhist teachings.

1.2 Aim and significance of the study

In 1894, Léon Feer produced the first European edition of the Pali Samyuttanikaya, which

contains the Salayatanasamyutta, and provided variant readings. As invaluable as this edition

3S 1V viii.

* Bodhi, Bhikkhu. The Connected Discourses of the Buddha: A Translation of the Samyutta Nikaya. Boston:
Wisdom Pulblications, 2000, p. 1122.

3 See comments in Hiniiber. O. von. A Handbook of Pali Literature. Berlin: Walter de Gruyter, 1996b, p. 36.



has been, it has a number of shortcomings: it is based on limited materials from few
traditions; it does not include the colophons found in the manuscripts used; it contains many
errors, particularly typographic errors; his editorial system is inconsistent; it contains too

many textual abridgements; and it offers no criteria for critical assessment.

In Feer’s time, which was the very beginning of Pali scholarship in the West, it was difficult
to access materials. As a result, he used only four manuscripts: a Sinhalese manuscript
preserved in Copenhagen (S'), the Sinhalese manuscript preserved in the Bibliotheque
Nationale de Paris (S*), a Burmese manuscript kept in Paris (id. id.) (B') and a Burmese
manuscript purchased from a man who brought it directly from Myanmar (B?). This latter
Burmese manuscript (B?) is not in good condition. Some folios are missing or torn, and there
are many scribal errors and pencilled-in corrections.® Clearly, his edition was produced from
manuscripts that represent only two traditions and does not draw on other sources where the
teaching has been transmitted. In particular, like other PTS editions, his edition does not use
manuscripts from the Thai tradition, which are mainly based on material from Sri Lanka and
Myanmar that was later transcribed into Khom script.” Moreover, no printed edition and no
commentary on the Samyuttanikaya (Saratthappakdasini) are used in Feer’s edition.

Therefore, it is difficult to describe his work as a critical edition.

In addition, as von Hiniiber has noted, Feer did not concern himself with the valuable

historical and other information contained in the colophons of a manuscript,® which can

® STV xii.

" Hiniiber, O. von. "Lan Na as a Centre of Pali Literature during the Late 15th Century." Journal of the Pali Text
Society 26. 2000, pp. 119-20.

8 Hiniiber, O. von. Die Sprachgeschichte Des Pali Im Spiegel Der Siidostasiatischen Handschrifteniiberlieferung
(Untersuchungen Zur Sprachgeschichte Und Handschriftenkunde Des Pali I). Stuttgart: Franz Steiner Verlag
Wiesbaden GMBH, 1988a, p. 7.



greatly assist the interpretation and evaluation of readings. Again, Feer’s edition gives no
details of the date of completion of the writing, the scribe, or the process and purpose of
producing the manuscript. His edition also contains many scribal and grammatical errors.
Wright has identified a number of inadequacies in Feer’s work’, while Gethin'® suggests that
the edition appears to have been printed without the benefit of proofreading, since there is
inconsistent use of -m/ -m throughout. Both correct and incorrect readings are used
interchangeably and there are a great many misspellings in the main text (for example, -tha is
spelled tha, -n is spelled -n and -7i is spelled -n). Incorrect words are also found (for example,
cakkhusmim for manasmim, cakkhum for manam and assado for adinavo), as well as
grammatical errors (for example, nabhinandati for nabhinandati and pavuccata ti for

pavuccati ti).

Moreover, Feer’s editorial system is inconsistent. A variety of abbreviations are used
throughout the work. The repetitive passages are abbreviated using different words (such as
pe, pa, la, or gha) and these words are employed interchangeably throughout the text. Feer
states that pe is normally presented in the Sinhalese manuscripts and pa, la, or gha are
abridgements of the Burmese manuscripts. In addition to pe, pa, la, or gha, the punctuation ||

or symbol ? is regularly used for abridgements in his work.

As a way of dealing with the tedium of repetitive passages, Feer introduces many
abbreviations. In addition to pe, pa, la, gha and punctuation symbols being used to indicate
abbreviation, the whole or parts of the sutta are also shortened with the statement: “It is the

same as the preceding sutta” (e.g. sutta nos. 75, 80 and 102). In some cases, despite his claim

°® Wright, J.C. Review of the Samyuttanikaya of the Suttapitaka Vol. 1. The Sagathavagga: A Critical Apparatus
Edited by G.A. Somaratne. In Bulletin of the School of Oriental and African Studies. 1999, p. 570.
10 Gethin, Preface to the edition of S L.



that the original form of the text has not been changed,'' some words are replaced by the
symbol ° of his own invention. In relation to the frequent occurrence of discrepant
abridgments in his manuscripts, he expressed his preference for the shortest arrangement.'?
In my view, this approach to editing is the main reason for the incompleteness of subsequent
Pali texts. It also devalues the repetitive style, which can serve as a useful aid for
memorisation and the cultivation of mindfulness and concentration through repetition of the

same passages of teachings. This aspect will be discussed in more detail in Chapter 2.

Overall, it is unlikely that his editorial approach provides an appropriate method of
reconstructing and preserving the Pali Tipitaka. As Norman has noted, a Pali text edited by a
European scholar in such a way cannot be published because it would be open to criticism."
Finally, Feer does not describe the methodology he used in his determination of variant
readings. This may suggest that he simply adopted the version that he personally liked the

best.

Despite these deficiencies, Feer’s edition (produced when access to manuscripts was more
limited than it is today) was a pioneering work from which scholars and Buddhists have
derived considerable benefit up to the present day. Since materials and facilities are now
more readily available, it has become possible to construct a much improved text.

In view of the poor state of the PTS edition of the Samyuttanikaya, which is still used as the
primary edition by scholars today, a new edition of this important text is a desideratum.

However, given the size of the Samyuttanikaya, such a task is not achievable within the limits

'S 11 xiv.
12§ 11 xiii.
3 Norman, K.R. Collected Papers. Vol. 2, Oxford: The Pali Text Society, 1991, p. 194.



of a doctoral thesis. As discussed below, I have therefore confined myself to a section of it.
Thus, the primary aim of this research project is to produce an edition of the first two
pannasa of the Salayatanasamyutta. The intention is to produce text that is correct,
consistent, and closest to the original form, using various manuscripts and printed editions
from several traditions, parallel passages in other texts, the commentary on the
Samyuttanikaya (Saratthappakdasint), as well as all the information contained in the
colophons of the manuscripts. A second aim is to develop a methodology and set of
guidelines for producing a critical edition of a Pali canonical text. The third aim is to provide
a comprehensive analysis of the structure and content of the Salayatanasamyutta as a whole.
Thus it is hoped that this thesis will significantly enhance our understanding of this text and

the ideas it contains and will provide a valuable resource for scholars and Buddhists alike.

1.3 Organisation of the thesis

Apart from the Introduction (Chapter 1), this thesis is presented in three sections. The first
section (Chapter 2) discusses the manuscripts of the Samyuttanikaya, Salayatanasamyutta,
and Saratthappakasinit (the commentary on the Samyuttanikaya) listed in catalogues of
manuscripts found in monasteries and educational institutions. Attention is paid to a variety
of elements, including the type of text, catalogue number, script, the number of folios/leaves
(including line number), folio numbering, the size of the manuscript, the qualities and
characteristics of the manuscript, copyist, date and place of production, current location, and
accessibility. Details of the manuscripts, published editions, and commentaries consulted for
the present edition are provided. The methodology used to produce a critical edition is
discussed in general terms and specifically in relation to the present edition. This includes

issues such as the preparation of materials for editing, the qualifications of editors, the



document setting, the format of the critical apparatus, the system of abbreviations, the

selection of the best reading, and the rectifications of text.

The second section (Chapter 3) is divided into two volumes for ease of printing. Volume 2
contains the edition (3.1) of the first two panndsa of the Salayatanasamyutta, which contain
103 suttas. The limited timeframe of this research project meant that further sections of the
Salayatanasamyutta could not be included. In establishing this text, I have used six
manuscripts: two Khom manuscripts preserved in the Thai National Library, two Burmese
manuscripts preserved in the Fragile Palm Leaf Project at Manuscript House, Bangkok,
Thailand, and two Sinhalese manuscripts preserved in the Colombo National Museum, Sri
Lanka and in the Bingiriya temple in Kandy, Sri Lanka. In addition to the PTS edition, I have
also consulted a number of printed editions from various traditions, namely: the Burmese
Chatthasangdayana edition (1957), the Sinhalese Buddha Jayanti edition (1981), the
Cambodian Brah Tripitaka edition (1958), the Indian Nalanda edition (1959), the Thai
Syamaratthassa edition (1927), the Thai Deyyaratthassa edition (1988), and the Thai
Mahacula edition (1957). In addition, four printed editions of the Saratthappakasini
(Burmese, Sinhalese, European, and Thai) were consulted to facilitate the evaluation of
reading in cases of discrepancies in variant readings. Following close comparative study of
each extant manuscript and published edition, I noted the best reading in the main text, while
other valid variant readings in the manuscripts and printed editions are given in footnotes.
The readings that show scribal errors, incorrect grammar, and wording errors, including the
titles and uddanas that have a high level of difference in reading, format and sequence, are
listed in Appendices to the edition (3.2). The notes contain commentary on the readings and

metres (3.3). Volume 1 (3.4) discusses the characteristics of the manuscripts and editions in



relation to the use of punctuation marks, capital letters, titles and summary verses (uddana),
the system of abbreviation, the orthography and variant readings, grammatical accuracy,

wording errors, and the information contained in the colophons of all the manuscripts.

The third section (Chapter 4) presents a discussion of the structure and content of the
Salayatanasamyutta. Structural elements include the settings (nidana), the grouping of suttas
into vaggas, metres of verses, fluidity and metrical license for the sake of metre, prose/verse
occurrences elsewhere in the Pali canon, and possible reasons for the composition of the text.
The importance of the six internal and six external sense bases in the Salayatanasamyutta is
analysed in relation to the main theme of Buddhist teaching through a discussion of the

relationship of the sense bases to the aetiology and cessation of suffering.

1.4 Limitations of the study

The study has two limitations. First, only six manuscripts were used for the present edition
because of the high cost of photographing digital images, the considerable time involved in
accessing manuscripts in some libraries and the timeframe for the project. It should be noted,
however, that an attempt was made to use manuscripts from various traditions in equal
number— particularly manuscripts from the Thai tradition, which have rarely been used in
previous PTS editions. Printed editions of the Saratthappakdsini were only consulted in cases
of particularly difficult and doubtful readings. Secondly, the study of text structure was only
based on the first 103 suttas in the Salayatanasamyutta (as edited in this thesis) due to time

constraints.



Chapter 2

Materials and Methods

This edition of the first ten vaggas, or first two panndsa, of the Salayatanasamyutta of the
Samyuttanikaya is based on manuscripts and printed editions. In section 1 of this chapter
(2.1) manuscripts of the Samyuttanikaya, Salayatanasamyutta, and Saratthappakasint, the
commentary on the Samyuttanikaya, that are listed in catalogues of manuscripts found in
libraries of monasteries and public institutions will be listed along with the following
information: type of text, catalogue number, script, the number of folios/leaves including line
number, folio numbering, the size of the manuscript, the completion and the condition of the
manuscript, and other additional information such as copyist, edition, date, the access to
manuscript, and so on, where it is known. In section 2, 3 and 4, the manuscripts (2.2), printed
editions (2.3) of the Salayatanasamyutta and Saratthappakasini and consulted commentaries
(2.4) used in the current edition will be listed. Section 5 (2.5) will present a discussion of the
methodology of producing a critical edition in general and that adopted for this edition more

specifically.

2.1 Manuscripts of the Samyuttanikaya, Salayatanasamyutta and

Saratthappakasini listed in catalogues

2.1.1 Manuscript catalogues: Samyuttanikaya, Salayatanasamyutta, Saratthappakasini

Adikaram, E.W. Descriptive Catalogue of the Pali Manuscripts in the Adyar Library.
Adyar Library Series 62. Adyar: Madras, 1947.

1. Samyuttanikaya
e Sinhalese script
e 511 folios with 9 lines per folio; Size of folio: 22 2in x 2 Y2 in
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e Folios are marked from ka to ha; chl and chl are marked on the same folio; Two folios
are marked tha; dF is not marked, but sequence of folios is correct; hdl, dhl and dhe
are marked on the same page

e Complete; new; good condition; good medium writing

e Inked (faint); some folios are discoloured.

Blackburn, Anne. “Notes on Sri Lankan Temple Manuscript Collections.” Journal of the
Pali Text Society 27,2002: 1-59.

1. Samyuttanikaya

1.1 Sri Dalada Maligava (the library in the Temple of the Tooth)
e Sinhalese script
e 3 manuscripts.

1.2 Midavela Rajamahaviharaya in Kandy
e Catalogue number 3 and 4
¢ Sinhalese script
e The following list is taken from the custodian’s handwritten list, entitled ‘“Puskola Pot
Namavaliya”
e During my survey on 24" June 2009, only Samyuttanikaya-atthakatha ms was found.

1.3 Ridi Rajamahaviharaya in Kandy

e Catalogue number 80

¢ Sinhalese script

e The manuscripts are kept in a locked chest in an anteroom of the image hall; access to
the manuscripts requires the permission of the custodian

e 1did not find any manuscripts of the S when I visited the monastery on Wed. 24" June
2009 and there was no list of names of the Samyuttanikaya manuscripts inside the lid
of the wooden chest; these manuscripts may have been lost or moved to another
location.

1.4 Padeniya Rajamahaviharaya in Kandy
e Catalogue number 74 and 64
e Inmy survey of the collection on Thursday 25" June 2009, no Samyuttanikaya was
found.

1.5 Hanguranketa Potgul Rajamahaviharaya in Kandy
e 1 Sinhalese manuscript (other details are not indicated).

2. Samyuttanikaya-atthakatha

2.1 S Dalada Maligava in Kandy
e 14 Sinhalese manuscripts (other details are not indicated).
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Braun, Heinz. Burmese Manuscripts. Pt. 3: Catalogue Numbers 432-735. Stuttgart: Franz
Steiner Verlag, 1996.

1. Samyuttanikaya-atthakatha

Catalogue number 471 Hs or 6973 SB

Burmese script

430 folios with 9-10 lines per folio; size of folio: 47.4 x 5.7 5.9 cm 37 - 39.5 x 5.3 cm
Folios are marked from ka to gyo; 61 blank folios

Complete text; fairly good handwriting

Wooden covers, gilded and partially painted red.

2. Salayatanavagga

Catalogue number 473 Hs or 6977 SB

Burmese script

134 folios with 9 lines per folio; size of folio: 39.5 42 x 5 cm
Folios are marked from ka to tha

Fairly good handwriting

Red painted wooden covers.

3. Salayatanavagga-atthakatha

Catalogue number 474 Hs or 6977 SB

Burmese script

62 folios with 9 lines per folio; size of folio: 39.5 - 40 x 5 cm
Folios are marked from thi to thi

Fairly good handwriting

Red painted wooden covers.

4. Khandhavagga

Catalogue number 475 Hs or 6977 SB

Burmese script

100 folios with 10 lines per folio; size of folio: 37 38 x 4.5 5 cm
Folios are marked from je to to

Fairly good handwriting

Red painted wooden covers.

5. Khandhavagga-atthakatha

Catalogue number 476 Hs or 6977 SB

Burmese script

45 folios with 10 lines per folio; size of folio: 38.3 38.5 x 5 cm
Folios are marked from tam to ne

Fairly good handwriting

Red painted wooden covers.

6. Salayatanavagga

Catalogue number Hs or 6977 SB
Burmese script
9 lines per folio.
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De Silva, W.A. Catalogue of Palm Leaf Manuscripts in the Library of the Colombo Museum.
Memoirs of the Colombo Museum, Series A No. 4. Vol. 1. Colombo: Ceylon Government
Printer, 1938.

1. Samyuttanikaya
e Catalogue number 70
e According to my survey (2" July 2009), it does not have this catalogue number
e Sinhalese script
510 folios with 9-10 lines per folio; size of folio: 23 in. x 2 in., 20 Y4 in
Folios are marked from ka to sa
Complete; letters well-formed; medium size
Manuscript was copied by a learned Buddhist Maha Thera named Mangala Thera of
Sunétra Devi Privena of Pepiliyana built by Parakrama Bahu (VI)
e Copiedin 1412 C.E.

2. Sagathavagga, Nidanavagga, Khandhavagga, and Salayatanavagga
e Catalogue number 71
¢ Sinhalese script
e 344 folios with 8-11 lines per folio; size of folio: 24 1/5in x 2 1/5 in, 22V in
e Folios are marked from ka to me
e Incomplete and old manuscript; writing illegible; letters badly formed; large size; a
number of leaves are missing
e The ms ends with the beginning of the Mahavagga.

3. Samyuttanikaya
e Catalogue number 72
e Sinhalese script
e 366 folios with 10 lines per folio; size of folio: 28 Y4 in x 2 Y2 in, 25 ¥ in
e Folios are marked from ka to me
o Letters well-formed; small size
e Manuscript copied by Vature Dhammarakkhita Unnanse in the Saka Era 1767
[1845 C.E.]

4. Samyuttanikaya
e Catalogue number 1764
e Burmese script
98 folios with 9 lines per folio; size of folio: 19 % in x 2 Y2 in, 15 % in
Folios are marked from ka to cha
Incomplete; letters well-formed; medium size
This ms was presented by the King of Myanmar.

5. Samyuttanikaya
e (Catalogue number 1765
e Burmese script
e 406 folios with 9 lines per folio; size of folio: 20 ¥2in x 2 Y2 in, 16 %2 in
e Folios are marked from ka to siz
e Complete; letters well-formed; medium size
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e This ms was presented by the King of Myanmar.

6. Samyuttanikaya
e (Catalogue number 1766
e Burmese script
e 196 folios with 9 lines per folio; size of folio: 20 4 in x 2 Y2 in, 16 % in
e Incomplete; letters well-formed; small size
e This ms was presented by the King of Myanmar.

De Zoysa, L. “List of Pali, Sinhalese, and Sanskrit Manuscripts in the Colombo
Museum.” Journal of the Pali Text Society 1, 1882: 46-58.

1. Samyuttanikaya
e Sinhalese script (other details are not indicated).

Fausboll, V. “Catalogue of the Mandalay MSS in the India Office Library (formerly
part of the King’s Library at Mandalay).” Journal of the Pali Text Society 4,1894-6: 1-52.

1. Sagathavagga and Nidanavagga
e Catalogue number 100
e Burmese script
o 244 folios with 9 lines per folio
e Folios are marked from ka to pi.

2. Sagathavagga, Nidanavagga, Khandhavagga and Salayatanavagga
e Catalogue number 103
e Burmese script
e 334 folios with 9 lines per folio
e Folios are marked from ka to lau

e This ms was used by Léon Feer in his edition of the Samyuttanikaya, Vols. 1-4,
published by the PTS in 1884, 1888, 1890, and 1894.

3. Mahavagga

Catalogue number 106

Burmese script

236 folios with 9 lines per folio
Folios are marked from ka to nai.

4. Sagathavagga and Nidanavagga
e Catalogue number 101
e Burmese script
e 2009 folios with 9 lines per folio
e Folios are marked from ka to du.

5. Khandhavagga and Salayatanavagga

e Catalogue number 104
e Burmese script
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e 302 folios with 9 lines per folio
e Folios are marked from ka to ya.

6. Mahavagga

Catalogue number 107

Burmese script

237 folios with 9 lines per folio
Folios are marked from ka to no.

Filliozat, J. “A Survey of the Burmese and Siamese Pali Manuscript Collections in the
Wellcome Institute.” Journal of the Pali Text Society 19, 1993: 1-41.

1. Salayatanasamyutta
e Catalogue number 56
Burmese script
235 folios with 7 lines per folio; size of folio: 490 x 50 mm
Folios are marked from ka to de
Gilded edges with a middle band of vermilion; two cord holes; two wooden covers
Date: 1784 C.E.

Godakumbura, C.E. Catalogue of Sinhalese Manuscripts. Catalogue of Oriental
Manuscripts, Xylographs, etc. in Danish Collections 1. Copenhagen: The Royal Library,
1980.

1. Samyuttanikaya

e Catalogue number PA (Sinh.)12 (Cod. Pal. XIII)

e Sinhalese script

e 346 folios with 10 lines per folio; size of folio: 72 x 6.5 cm

e Folios are marked from ka to phl

e Very well-formed writing throughout; three extra leaves in front, the first of them
being a folio from a Samyuttanikaya copy, abandoned after writing on one side; the
second is also a folio, abandoned just after the copying of the sutta had begun; the
third is completely blank; one blank folio at the back

e The text was copied at the request of Darmitipola Samanera Sami of Vilivita, in the
Saka year 1658 (1736 C.E.) during the reign of King Sri
Viraparakramanarendrasimha

e Feer used this manuscript for his edition of the Samyuttanikaya.

Hiniiber, O. von. “Chips from Buddhist Workshops Scribes and Manuscripts from
Northern Thailand.” Journal of the Siam Society 22,1996: 35-57.

1. Samyuttanikaya (Sagathavagga)
e Catalogue number CS 905
e The copy is dated 1543 C.E.

2. Samyuttanikaya (Sagathavagga) together with its commentaries (Saratthappakasint)
e (Catalogue number CS 911
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e The copy is dated 1549 C.E.

Hiniiber, O. von. “The Pali Manuscripts Kept at the Siam Society, Bangkok: A Short
Catalogue.” Journal of the Siam Society 75, 1987: 9-74.

1. Samyuttanikaya

e Catalogue number 70

e Khmer script
5 lines per folio; size of folio: 5.1 x 36.5 cm
Folios are marked from ka to ko
Gilt edged
The copy is dated B.S. 2404 = 1861 C.E.
The donor is Nay Nan.

2. Samyuttanikaya

e Catalogue number 74

e Khmer script

¢ 5 lines per folio; size of folio: 5.2 x 37.4 cm

e Folios are marked from ka to ko

e Gilt edged (faded)

e Note: The last folio (without pagination) has Pali text written in ink; remark on an
otherwise blank folio: lémuudagndesiunuuativiiniinalwds asiinsangmen (The readings
contained in this copy have been checked against those in the Royal printed edition
and were found to be identical. Please consider.).

Hoeming, Dr. “List of manuscripts in the British Museum.” Journal of the the Pali Text
Society 1,1883: 133-144.

1. Samyuttanikaya
e Catalogue number Orient. 2344
¢ Sinhalese script
e 235 folios

Defective at the end.

According to staff at the British Museum, there are two copies of the Pali manuscripts:

1. Salayatanavagga
e Catalogue number Man/Bur 50
e Burmese script
e 334 folios.

2. Salayatanavagga
e Catalogue number IO P
e Burmese script
e 192 folios.
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Jayawickrama, N.A. “Pali Manuscripts in the John Rylands University Library of
Manchester.” Bulletin of the John Rylands University of Manchester 55,1972-73: 146-176.

1. Samyuttanikaya

Catalogue number 17[R38609]

Sinhalese script

484 folios with 9 lines per folio; folios written on both sides; size of folio: 21 2/5 in x
2 1/5 in with margins of 1 2/5 in on left and right

Folios are marked from ka to hi

Complete text; good state of preservation; handwriting clear and large

This ms was used by Léon Feer for his edition of S, 1884, onwards (5 vols. and index
vol. by Mrs. Rhys Davids)

I contacted Anne M. Clarkson and received the following reply on 3 March 2008:
“This ms is on thin strips of Ola leaves stacked between two end-pieces. This kind of
ms is not suitable at all for scanning. It needs to reproduce leaves from photographs, a
process, which is very expensive as the cheapest price for a single image, is £15.00.”

Liyanaratne, J. “Pali Manuscripts of Sri Lanka in the Cambridge University Library.”
Journal of the Pali Text Society 18,1993: 131-141.

1. Samyuttanikaya

Sinhalese script

Folios are marked from ka to biz and one fly folio at the beginning; folio kham bears
the numbering ka; from folio ju, Arabic numerals are inscribed in parallel, starting
with 1; Arabic numeral 243 in folio bi at the end is not the exact number of the last
folio, as two consecutive folios are numbered the

Size of folio: 620 x 65 mm

Complete.

Oldenberg, H. “Catalogue of the Pali Manuscripts in the India Office Library.” Journal
of the Pali Text Society 1, 1882: 59-128.

1. Sagathavagga, Nidanavagga and Khandhavagga

Burmese script
264 folios with 10 lines per folio
Folios are marked from ka to phah.

2. Salayatanavagga

Burmese script
192 folios with 8 lines per folio
Folios are marked from ka to tah.

3. Mahavaggasamyutta

Burmese script
218 folios with 8 lines per folio
Folios are marked from tha to khya.
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Pruitt, W. and Bischoff, R. Catalogue of the Burmese-Pali and Burmese Manuscripts in the
Library of the Wellcome Institute for the History of Medicine. London, 1998.

1. Salayatanavagga
e Catalogue number 56
e Burmese script
e 213 folios with 7 lines per folio
e Folios are marked from ka to de; two folios marked ti and four folios are blank
e Gilded edges with a middle band of vermilion; two plain wooden covers; printed on
paper sticker on front cover: “Lot 211”; a stamped number is illegible.

2. Salayatanasamyutta
e Library access number 91553
e Burmese script
238 folios
The ms was written in 1784 C.E.
Remarks: Purchased at Stevens’ auction house, June 29, 1920
Title in margins: Salayatanasamyut Pali
Remarks: The left side of folio 7é is broken off (the number and some text missing).

Rhys Davids, T.W. “List of Pali Manuscripts in the Cambridge University Library.”
Journal of the Pali Text Society 1, 1883: 145-146.

1. Salayatanavagga
e Library Mark: 986
e Burmese character
e 200 folios.

Rhys Davids, T.W. “List of Pali Manuscripts in the Copenhagen Royal Library.” Journal
of the Pali Text Society 1, 1883: 147-149.

1. Samyuttanikaya
e Sinhalese script
e 346 folios.

Santi Pakdeekham. Pitakamala ‘The Garland of the Pitaka’: Ygnnm figaunsnszlasilgn
énan. Bangkok: Darnsutha Press Co. Ltd, 2011.

1. Salayatanasamyutta-sud 1 S XXXV
e Lanna script

1.1 The Pitakamala of Wat Pa Duea

o Samyuttanikaya 3535 titles
o Samyuttanikaya (atthakatha, tika) 15 titles
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1.2 The Pitakamala of Wat Nandarana
e Sagathavagga 11 titles
e Nidanavagga 13 titles
e Khandhakavagga 18 titles
o Salayatanavagga 26 titles

Skilling, Peter and Santi Pakdeekham. Pali Literature Transmitted in Central Siam: A
Catalogue Based on the Sap Songkhro. Bangkok: Fragile Palm Leaves Foundation
Lumbini International Research Institute, 2002.

1. Salayatanavagga
e Catalogue number B.2.8.4
e Khom script
e 15 bundles (phiik).

2. Samyuttanikaya-atthakatha

e Catalogue number B.2.9, HPL 229-244 (Spk: 2.3, 1)

e Khom script

e 15 bundles (phuk) for the Sagathavagga-atthakatha
10 bundles (phtik) for the Nidanavagga-atthakatha
4 bundles (phuk) for the Khandhavagga-atthakatha
6 bundles (phtuk) for the Salayatanavagga-atthakatha
9 bundles (phtk) for the Mahavagga-atthakatha.

Skilling, Peter and Santi Pakdeekham. Pali and Vernacular Literature Transmitted in
Central and Northern Siam. Bangkok: Fragile Palm Leaves Foundation and Lumbini
International Research Institute, 2004.

1. Sagathavagga
e Catalogue number PLCS § 2.253
e Khom script
¢ 9 bundles (phuk).

2. Sagathavagga-atthakatha
e Catalogue number PLCS § 2.231
e Khom script
e 15 bundles (phik).

3. Nidanavagga
e Catalogue number PLCS § 2.253
e Khom script
e 10 bundles (phtk).

4. Nidanavagga-atthakatha
e Catalogue number PLCS § 2.231
e Khom script
e 11 bundles (phuk).
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5. Khandhavagga
e Catalogue number PLCS § 2.253
e Khom script
e 10 bundles (phuk).

6. Khandhavagga-atthakatha
e Catalogue number PLCS § 2.231
e Khom script
e 4 bundles (phuk).

7. Salayatanavagga
e Catalogue number PLCS § 2.253
e Khom script
e 15 bundles (phik).

8. Salayatanavagga-atthakatha
e Catalogue number PLCS § 2.231
e Khom script
e 6 bundles (phuk).

9. Mahavagga
e Catalogue number PLCS § 2.253
e Khom script
e 17 bundles (phuk).

10. Mahavagga-atthakatha
e Catalogue number PLCS § 2.231
e Khom script
¢ O bundles (phuk).

Somadasa, K.D. Catalogue of the Hugh Nevill Collection of Sinhalese Manuscripts in the
British Library, Vol. 1. London and Henley-on-Thames: British Library and Pali Text
Society, 1987.

1. Samyuttanikaya

e Catalogue number Or.6599 (40)
Sinhalese script
454 folios with 10, later 9 lines per folio; size of folio: 5.9 x 61.5 cm; 55.5 cm
Folios are marked from ka to vu; the letters i and na are repeated on folios 305, 306
Neat hand varying from medium-small to medium; good punctuation and
orthography; wooden covers, good specimen of a bold twin floral liyavila; embossed
sakiya; traditional plaited cord in red, white and blue
e The copy is dated B.E. 2434 = 1891 C.E.
e The scribe is Dambaliyadde Rajagurumudiyanselage Ukkurala Nikatirala.
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Given the origin of these catalogues, it is not surprising that most of these manuscripts are
kept in temples, public libraries and institutes in Sri Lanka, Thailand and England. Of course,
manuscripts of these texts are found with equal frequency in Myanmar, for example, but the
catalogues for these collections either do not exist or are currently inaccessible. Complete
manuscripts of the Samyuttanikaya are not the norm whereas the manuscripts of the
Salayatanavagga, Salayatanasamyutta and Saratthappakdsini are commonly complete. The
catalogue numbers of most of these manuscripts are assigned by archivists or those who
collect the particular manuscript. They are written in various scripts (Sinhalese, Burmese,
Khom and Lanna) with 7 to 10 lines per folio or, rarely, 5 or 11 lines. The folios are usually
marked from the letter ka to kya. This depends on the number of folios. A manuscript of the
full Samyuttanikaya must have many more folios than ka to kya. The number of folios
depends on the size of the folios and the text involved. Most manuscripts date to the 18" or
19" centuries. Some catalogues indicate the names of the scribes or donors of a given
manuscript. In my search of manuscripts preserved in a number of temples in Kandy, Sri
Lanka (2009), I found that some manuscripts of the Samyuttanikaya had been lost or
relocated. For example, the oldest manuscript (15" century) listed in the catalogue of De

Silva was no longer part of that collection.'*

Access to manuscripts kept in the monasteries requires permission from custodians.
Manuscripts kept in public libraries in Thailand and England could be called up and
consulted in the reading room. In some cases, nevertheless, it is difficult for a foreigner to

access a manuscript in this way in the Thai National Library. The manuscripts preserved in

' De Silva, Catalogue of Palm Leaf Manuscripts in the Library of the Colombo Museum, pp. 19-20.
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the Fragile Palm Leaf Project, which was founded in Bangkok, Thailand in 1994", were
available at no cost since the aim of the Project is to collect, catalogue and preserve
Southeast Asian manuscripts, edit and publish previously unpublished texts in Pali and
vernaculars, exchange information with other projects in the region, and enhance the study of

the history of the Buddhist literature of Southeast Asia.

2.1.2 Catalogues consulted that do not contain manuscripts of the Samyuttanikaya,
Salayatanasamyutta, or Saratthappakasini

Abbott, T.K. Catalogue of the Manuscripts in the Library of the Trinity College, Dublin.
Dublin: Hodges Figgis, 1900.

Bechert, Heinz, Daw Khin Khin Su, and Daw Tin Tin Myint. Burmese Manuscripts. Pt. 1.
Verzeichnis des orientalischen Handschriften in Deutschland 23.1. Wiesbaden: Franz Steiner
Verlage, 1978.

Bechert, Heinz and Maria Bidoli. Singhalesische Handschriften. Verzeichnis der
orientalischen Handschriften in Deutschland 22. Vol. 1. Wiesbaden: F. Steiner, 1969.

Bechert, Heinz. Singhalesische Handschriften. Verzeichnis des Orientalischen Handscriften
in Deutschland. Vol. 2. Stuttgart: Franz Steiner Verlag, 1997.

Blackmore, Thaung. Catalogue of the Burney Parabeiks in the Indian Office Library. London:
British Library, 1985.

Braun, H., and Myint, D.T.T. Burmese Manuscripts. Pt. 2. Wiesbaden: Franz Steiner Verlag,
1985.

De Alwis, J. A Descriptive Catalogue of the Sanskrit, Pali and Sinhalese Literary Works of
Ceylon. Vol. 1. Colombo: W. Skeen Government Printer Ceylon, 1870.

Filliozat, J. “Survey of the Pali Manuscript Collection in the Bodleian Library, Oxford.”
Journal of the Pali Text Society 24, 1998: 1-80.

Frankfurter, O. “List of Pali MSS. in the Bodleian Library, Oxford.” Journal of the Pali Text
Society 1, 1882: 30-31.

Godakumbura, C.E. Catalogue of Cambodian and Burmese Pali Manuscripts. Copenhagen:
The Royal Library, 1983.

' For further information on the Project, see http://fpl.tusita.org.
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Hoeming, Dr. “Supplementary Catalogue of Pali Manuscripts in the British Museum
Library.” Journal of the Pali Text Society 7, 1888: 108-111.

Liyanaratne, J. “Pali Manuscripts of Sri Lanka in the Cambridge University Library.”
Journal of the Pali Text Society 18, 1993: 131-147.

Pruitt, W. “Additions to the Burmese Manuscripts in the Library of Congress, Washington,
D.C.” Journal of the Pali Text Society 24, 1998: 171-183.

Pruitt, W. “Burmese Manuscripts in the Library of Congress, Washington, D.C.” Journal of
the Pali Text Society 13, 1989: 1-31.

Somadasa, K.D. Catalogue of the Sinhalese Manuscripts in the Library of the Wellcome
Institute for the History of Medicine. London: Wellcome Institute for the History of
Medicine, 1996.

U Pe Maung Tin. “Burma Manuscripts in the Bodleian Library, Oxford.” Journal of the
Burma Research Society 15, 1925: 145-147.

Warren, H.C. “Pali MSS in the Brown University Library at Providence, R.1., U.S.” Journal
of the Pali Text Society 2, 1885: 1-4.

Wickremasinghe, D.M. and De Z. Catalogue of the Sinhalese Manuscripts in the British
Museum. London, 1900.

Wijayaratne, D.J. Kulasuriya, A.S. and Reynolds, C.H.B. Catalogue of the Sinhalese
Manuscripts in the India Office Library. London: India Office Library and Records, 1981.

2.2 Manuscripts used for this edition

The following manuscripts are used in the current edition:

B! A Burmese palm leaf manuscript preserved in the Fragile Palm Leaf Project at
Manuscript House, Bangkok, Thailand'®

e Catalogue number: ID 7436 Room 2A

e Contains the complete Salayatanasamyutta consisting of 314 folios with 9 lines per
folio

e Folios are marked from ka to dha"’

' Two Burmese manuscripts used in the current edition were kindly supplied by Prof. Peter Skilling, the Head
of the Fragile Palm Leaves Manuscript Preservation Project. Dr. Peter Nyunt, a Burmese scholar, kindly
checked and chose these manuscripts for me.

According to the Bumese manuscripts (Heinz Bechert, Daw Tin Tin Myint, and Daw Khin Khin Su 1979:
xviii), “For the foliation of palm leaf manuscripts of Burma. The use of the consonants of the Burmese script
along with vowels in the following alphabetical order is the almost exclusively used system: ka, ka, ki, ki, ku,
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e Digital images were supplied by the Fragile Palm Leaf Project; their colour is dark;
the manuscript is in good condition; unclear handwriting makes it difficult to read and
identify letters

e The Salayatanasamyutta text starts at file no. 101, page no. 1/1 and ends at file no.
134, page no. 2/9

e Begins: namo tassa bhagavato arahato sammasambuddhassa
e Ends: abyakatasamyuttam samattam. saldayatanasamyuttam nitthitam
e Colophon:  “akkhara ekamekaiica buddhariipam samam siya

tasma hi pandito poso likheyya pitakattayam”

Translation: “The letters would each be like an image of the Buddha.
Therefore, a wise man should write the three Pitakas™"®

“pu di a nhan pranii cum pa lui sov”

Translation: “May the knowledge of remembrance of the former
existence, the divine eye and the destruction of influx [in me] be
completely accomplished”

“sakkaraj 1210 khu nac prasuil la chanh 8 rak ne
ne 3 khak ti athak tvan re kuh rve prih saiin”

Translation: “The writing down (of this manuscript) was completed in
the 8" day of the half month the waxing moon (10" month of Myanmar
or January) after 3 p.m. in 1210 MLE. (1848 C.E.)”

e Remarks: The title salayatanasamyuttapalito (from the Salayatanasamyutta Pali) is
added in the margin of the recto of odd numbered folios.

B? A Burmese palm leaf manuscript preserved in the Fragile Palm Leaf Project at
Manuscript House, Bangkok, Thailand

e Catalogue number: ID 1550 Room 3A

e Contains the complete Salayatanasamyutta consisting of 314 folios with 8 lines per
folio

e Folios are numbered from thai to he

kii, ke, kai, ko, ko, kam, ka. After ka, kha and the other consonants follow in the same combinations with vowels.
In this order all consonants used for the writing of Pali are included, i.e., ma is followed by vya..., ra..., la...,
va..., ., ha..., la... and finally a, 4, i etc. until a. If there are more than the 396 folios numbered in this way,
another series begins with combinations of the consonants with y, r, h, and v..

'8 Venerable Ashin Vasava, Burmese monk, kindly helped me to check Burmese readings and provide the
translation of readings contained in all Burmese manuscripts used in the present edition.
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e Digital images were supplied by the Fragile Palm Leaf Project; they are of good
quality; the manuscript is in good condition; large and clear handwriting

e The Salayatanasamyutta text starts at file no. 101, page no. 1/1 and ends at file no.
135, page no 2/1

e Begins: namo tassa bhagavato arahato sammasambuddhassa
e Ends: abyakatasamyuttam samattam. saldayatanavaggasamyuttam sattamam
e Colophon:  “ica prihlac sakkaraj kah tvak cac reso thonpo tara cvan pa 60. 6

khukay lyak suih svay utu khyin khariiso rok mhusvera vacholakvayne
netak takhyak tt akhyin tvan salayatanavarasamyutpalito kui rekii
prisanii’

Translation: “As far as [the year of] Burmese chronology in which the
setting down of this work was completed is concerned, the writing
down of this Salayatanavarasamyatta pali was completed on new moon
day of Vacho (vassa in the 4™ month of Myanmar or July) at 1 p.m. in
1166 M.E. (1804 C.E.)”

e Remarks: The title salaytatanavarasamyut (“the connected order of the six sense
bases”) is added in the margin of the recto of odd numbered folios.

c A Sinhalese palm leaf manuscript preserved in the Colombo Museum, Sri Lanka
e (Catalogue number: 69 G 1

e Contains the whole Samyuttanikaya consisting of 362 folios with 9, 10, and sometimes
11 lines per folio

e Folios are numbered from ka to khau

e Digital images were obtained when I visited Sri Lanka on 2™ July 2009; the
manuscript is of good quality; the cover is beautifully painted; large and clear
handwriting

o The Salayatanasamyutta text starts at file no. 184, page no. 1/2 and ends at file no.
203, page no. 2/1

e Begins: namo tassa bhagavato arahato sammasambuddhassa

e Ends: samyuttanikayavare gambhiresagaripamemaggadisaccasuvigatto
mahavaggoti vissuto

e Colophon:  ‘“siddhir astu subham astu arogham astu sri sambhavatu”

Translation: “May there be success. May there be happiness. May there
be health. May there be good fortune”"’

! Venerable Divulapelesse Wimalananda, Sri Lankan monk, kindly helped me to check Sinhalese readings and
provided the translation of readings contained in all Sinhalese manuscripts used in the present edition.
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C2

“sakabdam setusatyam”
Translation: “1767 (1845 C.E.)”

“Vature Dhammarakkhita Unnanse visin liyavapu samyutsangiye pat-iru
tunsiya heeta dekayi”

Translation: “Ven. Vature Dhammarakkhita ordered [an unnamed
scribe] to write the Samyuttanikaya that consists of 362 folios”

e Remarks: The title sanyutta nikaya sutta pitaka is written in the middle of the first
folio.

A Sinhalese palm leaf manuscript kept in the Bingiriya temple, Sri Lanka
e Contains the whole Samyuttanikaya consisting of 437 folios with 8 or 9 lines per folio
e Folios are numbered from ka to /i

e Digital images were obtained when I visited Sri Lanka on 7" July 2009; the
manuscript is of good quality; the cover is made of wood; clear handwriting

e The Salayatanasamyutta text starts at file no. 219, page no. 2/7 and ends at file no.
247, page no. 1/4

e Begins: namo tassa bhagavato arahato sammasambuddhassa
e Ends: samyuttanikayavare gambhire sagariapame maggadi saccasuvibhatte
mahavaggo ti vissuto

e Colophon:  “imam likhitapufifiena gantva tusitapuruttame metteyyasabha gantva
ketumatya purevare uppajjitva mahabhogokule issaratam gate
paniiiabalasampanno abhiriipo mahayaso abhinikkamanapena saddhim
ca pi mahassave pabbajitva mahapaiiiio sariputto ’va sasane
mahakassapathero ’va dhutavadidhute rato moggallano 'va hessami
chalabhiniio mahiddhiko”

Translation: “As a result of the merit acquired from writing this, I
would be born in the company of Metteyya in the noble city Ketumati
of the realm of Tusita heaven, having gone to the state of being wealthy
in a great, wealthy family, possessed of the power of wisdom, possessed
of great beauty, possessed of great fame, with the intention of the
renouncing (mundane world) and ordained in the dispensation (of the
Buddha), illuminating the order just as Sariputta, the possessor of the
great wisdom, just as the elder Mahakassapa, who devoted to the
practice of the dhutangas, just as Moggallana, the possessor of six
supernormal knowledges (and) the great power”

e Remarks: The title samyuttakanikayo is written in the middle of the first and the last
folio.
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A Khom palm leaf manuscript preserved in the Thai National Library®’
Catalogue number: 8219

Contains the complete Salayatanavagga consisting of 15 phik or 800 folios with 5
lines per folio

Folios are marked from ka to hi*!

Digital images were supplied by the Thai National Library; they are of very good
quality; the manuscript is in a good state of preservation; the handwriting is very clear
throughout

The Salayatanasamyutta text starts at phuk 1, file no. 4309, page no. 1/2 and ends at
phiik 4, file no. 2412, page no. 2/1

Begins:  namo tasssa bhagavato arahato sammasambuddhassa
Ends: abyakatasamyuttam. saldyatanavaggasamyuttam samatam. catuttham

Remarks: The letters of the last palm leaf are blurred; it is uncertain whether the
colophon is given on that leaf or not; the manuscript’s title
brasalayatanasamyuttachavata or -chavatta phiik... is written at the beginning of each
phuk (phiik 1-15) and the name of the donor nsuniiumesiiara

[Krommuenmahesuansivavilas] is given at the righthand corner of the beginning of
each phuk (next to the brasaldayatanasamyuttachavata).

A Khom palm leaf manuscript preserved in the Thai National Library
Catalogue number: 8242

Contains the complete Salayatanavagga consisting of 16 phuk or 810 folios with 5
lines per folio

Folios are marked from ka to 7

Digital images were supplied by the Thai National Library; they are of good quality;
the manuscript is in good condition; good medium-sized writing

The Salayatanasamyutta text starts at phuk 1, file no. 8242-101, page no. 1/2 and ends
at phuk 4, file no. 8242-405, page no. 10/1

Begins: namo tassa bhagavato arahato sammasambuddhassa

Ends:  abyakatasamyuttam. salayatanavaggasamyuttam samatam. catuttham

29 To access manuscripts preserved in the Thai National Library, it is necessary to contact the library in person.
The manuscripts are generally available in three ways: they can be read in the library, photocopied, and made as
digital images. Ordering photocopies or digital images normally takes at least 2-3 weeks. In fact it took 4-5
months to obtain these two manuscripts due to problems with the library’s system.

2! According to Kaungkeaw and Virat (1984: 7-8), the pagination of Siamese manuscripts follows the Pali
alphabetical order by combining the thirty-three consonants of Pali letters with vowels as follows: ka, ka, ki, ki,
ku, kii, ke, kai, ko, kau, kam, ka. After ka, kha and the other consonants follow in the same combinations with
vowels. One letter will be used from 12 palm leaves. Two letters (21 palm leaves) are called one phik. If the
text is so long that the letters are insufficient, the pagination will start again by writing the consonants along
with ya as follows: kya, khya, gya, niya ...sya, hya, aya. Similarly, they will be combined with vowels as
follows: kya, kya, kyi, kyt, kyu, kyi, kye, kyai, kyo, kyau, kyam, kya.
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e Remarks: No colophon. The title Salayatanasamyuttachavata or -chavatta phiik... is
written at the beginning of each phiik (phuk 1-16).

2.3 Editions used for this edition

The current edition is based on the following printed editions:

B° Burmese edition: Chatthasangiti [ Chatthasangayana] Pitakam: Samyuttanikdya Vol.
2. Rangoon: Buddhasasanasamiti, 1957. No details are given concerning the editions
used to produce this edition. Based on the symbols given in the footnotes to this
edition, the following editions appear to have been used: a Sinhalese edition or
editions, the PTS edition of the Samyuttanikaya Vol. 4, edited by Léon Feer.
London: Pali Text Society, 1894, the Cambodian edition, the Syamaratthassa

Tipitakam and Burmese manuscripts (katthaci Marammapotthake)*

(O Sinhalese edition: Buddha Jayanti Tripitaka Series: Samyuttanikaya Vol. 16.
Democratic Socialist Republican Government of Sri Lanka, 1981. This edition is
based on the Burmese Chatthasangiti [ Chatthasangayana] Pitakam (further details
are not given), two Sinhalese mss (further details are not given), two Sinhalese
editions (further details are not given), the PTS edition of the Samyuttanikaya Vol.
4, edited by Léon Feer. London: Pali Text Society, 1894 and the Syamaratthassa

Tipitakam

E° European edition: Pali Text Society: Samyuttanikaya Vol. 4. London: Pali Text
Society, 1894. This edition is based on four manuscripts, namely, the Sinhalese
manuscript of Copenhagen, the Sinhalese manuscript preserved in the Bibliotheque
Nationale de Paris, a Burmese manuscript in Paris (id. id.) and a Burmese
manuscript from Myanmar.” The last manuscript was bought by Léon Feer from a

man who brought it directly from Myanmar**

2 Hamm, Frank Richard. "On Some Recent Editions of the Pali Tipitaka." German Scholars on India 1
Varanasi. 1973, p. 126.

2 STV xiii.

#* STV xii.
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Cambodian [Khmer] edition: Brah Tripitaka Pali: Samyuttanikaya Vol. 35.

Phnom Penh: Institut Bouddhique du Cambodge, 1958. This edition is based on the
Burmese Chatthasangiti [ Chatthasangayana] Pitakam (other details are not given),
the PTS edition of the Samyuttanikaya Vol. 4, edited by Léon Feer. London: Pali
Text Society, 1894 and the Syamaratthassa Tipitakam

Indian edition: Nalanda Devanagart Pali: Samyuttanikaya Vol. 2. Patna: Pali
Publication (Board Bihar Government), 1959. This edition is based on the Burmese
Chatthasangiti [ Chatthasangayana] Pitakam, a Sinhalese edition edited by Rev.
Walitara Nanatiloka Nayaka Thera, 1941, the PTS edition of the Samyuttanikaya
Vol. 4, edited by Léon Feer. London: Pali Text Society, 1894 and the

Syamaratthassa Tipitakam

Thai edition: Syamaratthassa Tipitakam - Mahamakut University: Samyuttanikaya
Vol. 18. Bangkok: Mahamakut University, 1927. This text is edited on the basis of
the Burmese Chatthasangiti [ Chatthasangayana] Pitakam, a Sinhalese edition (no
further information is given), the PTS edition of the Samyuttanikaya Vol. 4, edited
by Léon Feer. London: Pali Text Society, 1894 and Siamese manuscripts (no further

information is given)

Thai edition: Deyyaratthassa Tepitakam - Bhumiphalo: Samyuttanikaya Vol. 18.
Bangkok: Kurusapha, 1988. This edition is based on the Syamaratthassa Tepitakam,
the Mahdcula Tepitakam, the Porana Tepitakam (no further information is given),
the Burmese edition (no further information is given), the Burmese Chatthasangiti
[Chatthasangdayana] Pitakam, the PTS edition of the Samyuttanikdya vol. 4, edited
by Léon Feer. London: Pali Text Society, 1894, a Sinhalese edition (no further

information is given) and an Indian edition

Thai edition: Mahdcula Tepitakam - Mahacula University: Samyuttanikaya

Vol. 18. Bangkok: Mahacula University, 1957. According to the list given at the
beginning of this book, this edition is based on the Syamaratthassa Tepitakam, the

Cambodian [Khmer] edition, the Burmese Chatthasangiti [ Chatthasangayana]
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Pitakam, the Burmese edition (no further information is given), a Sinhalese edition
(no further information is given) and the PTS edition of the Samyuttanikaya Vol. 4,

edited by Léon Feer. London: Pali Text Society, 1894

2.4 Commentaries consulted

Spk-B° Burmese edition: Saratthappakasint Nama Samyuttatthakatha. Vol. 3.

Rangoon: Buddhasasanasamiti, 2004

Spk-C° Sinhalese edition: Saratthappakasini: Commentary of the Samyuttanikaya. Vol.
8, Part. 3, edited by Venerable Pandit Widurupola Piyatissa Maha Thera.
Colombo: the Tripitaka Publication Press, 1924

Spk-E° European edition: Saratthappakasini: Buddhaghosa’s Commentary on the
Samyuttanikaya on Nidanavagga, Khandhavagga, Salayatanavagga and
Mahavagga. Vols. 2-3, edited by F.L.. Woodward. London: Pali Text Society,
1932-1937

Spk-S° Thai edition: Saratthappakasini Nama Samyuttanikaya-atthakatha
Salayatanavagga-Mahavaravaggavannana: Syamaratthassa Tepitakatthakatha.
Vol. 3, edited by Rajasuddhi Bhikkhu and Mahatherasamagamaganthadhikara-
bhikkhus, 1992

2.5 Methodology of producing a critical edition

Theravada Buddhist teachings have been orally transmitted within South and Southeast Asia
for a long period of time. Pali Buddhist texts have been copied in manuscript form for
centuries in an attempt to preserve the Buddha’s teachings and the ideas of subsequent

Buddhist authors, a process that inevitably involved the introduction of scribal errors,
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corruptions and corrections. All manuscripts include some errors, most contain numerous

errors. Textual criticism is therefore indispensable for the creation of a reliable text.

Paul Mass proposes that “The business of textual criticism is to produce a text as close as
possible to the original (constitutio textus).”* Vaganay offers a similar definition: “By
‘textual criticism’ is meant any methodical and objective study that aims to retrieve the
original form of a text or at least the form closest to the original.”*® According to McCarter,”’
textual criticism is “an enterprise that has as its objective enhancement of the integrity of a
text. It is based on the study of the extant copies of the text. The critic compares those copies
and attempts to draw conclusions about the divergences between them. The goal is the
recovery of an earlier, more authentic and therefore superior form of the text.” According to
Kelemen, “The traditional understanding of textual criticism is that it is the practice of
identifying and correcting - emending errors in the text.”*® In summary, textual criticism is

the technique of restoring texts as nearly as possible to the original form.

Scholars who have published their editions of Pali texts with the Pali Text Society (PTS)
have made considerable contributions to improving the reading of Pali canonical texts. Their
works are invaluable for students, scholars and all Buddhists in terms of studying, learning
and practising. However, as Norman commented, there is currently no standard methodology

for producing a critical edition of a Pali text.” In my view, it is difficult to set up a fixed

> Mass, Paul. Textual Criticism (Translated from the German by Barbara Flower). Oxford: The Clarendon
Press, 1958, p. 1.

% Vaganay, Leon. An Introduction to New Testament Textual Criticism (Second Edition). Cambridge:
Cambridge University Press, 1986, p. 1.

?" McCarter, P.K. Textual Criticism: Recovering the Text of the Hebrew Bible. Philadelphia: Fortress Press,
1986, p. 12.

8 Kelemen, Erick. Texual Editing and Criticism: An Introduction. New York: W.W. Norton and Company,
2009, p. 5.

? Norman, K.R. "Pali Philology and the Study of Buddhism." The Buddhist Forum 1. 1990, p. 32.
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standard or universal principle for editing Pali texts because the more sources we have, the
more approaches are possible. Therefore, the appropriate methodology for producing a

critical edition depends on the type of text, witnesses and issues we encounter at that time.

In this section, I will give an account and outline of the general methodology, some of which
I use in my edition. The process of editing text will be categorised into four main parts.
These include the preparation for a critical edition, the setting up of document formats, the
evaluation of variant readings, and the emendation. The preparation comprises the method of
selecting materials and assessing the qualifications of editors. Following preparation, it is
necessary to arrange the document format in such a way that the text is easily read and
understood. The most significant task is to evaluate the reading on the basis of the reliability
of external and internal evidence, such as the age and number of witnesses and the accuracy
of grammar and metrical rules. When the reading cannot be decided on the basis of
witnesses, emendation may be employed based on the accuracy of grammar and metrical
rules, the meaning of text, the consistency of reading, and the degree of difficulty and

complexity of the reading.

2.5.1 Preparation for a critical edition
Preparation of materials for editing is the first important stage in the creation of a critical
edition. This thesis identifies two main areas of preparation: collection of materials and

qualifications of editors.
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2.5.1.1 Selection of materials for editing

The quality of materials selected is significant when producing a Pali text. The better the
quality of materials we have, the more likely it is that valuable and diverse readings are
captured. Texts have been transmitted in manuscript form in different locations throughout
Asia for centuries. The consequence is that it is not uncommon to find many manuscript
witnesses for a given text preserved in different scripts, originating from different locations,
and dating from different periods. It is extremely difficult to access and use all of them in
editing a Pali text. In order to ensure the highest quality of editorial work, the selection of
material is therefore paramount. The general principles of selecting materials for the present

edition are discussed below:*

2.5.1.1.1 The editing process should be based on several manuscripts from each tradition.
The history of the European PTS editions shows that they have been based on a very limited
number of manuscripts from only a few traditions, with the manuscripts being of mixed
quality. In some cases only a single manuscript has been used, which could result in inferior
readings. As far as can be determined, the number of manuscript witnesses used for PTS

editions of Pali texts is as shown in Tables 1 and 2.

% Dr Mark Allon, pers. comm.
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Table 1

Number of manuscripts and editions used for PTS editions of the Pali texts

Texts Sinhalese Burmese Lanna Sinhalese Burmese Lanna Burmese Sinhalese Thai Indian European Comms. Others
mss mss mss comms. comms. comms. edition edition edition edition edition edition
mss mss mss
DI 1 1 - 3 1 - - - - - - - -
DII 1 1 - 3 1 - - - 1 - - - -
DIII 3 1 - 1 1 - 1 - 1 - - - 2 transcripts
(script type
not indicated)
MI 1 1 - - - - - - - - - - -
MII 2 1 - 1 - - - - 1 - - - -
SI 2 2 2 - - 1 1 2 1 1 1 1 Roman -
Sagathavagga script
edited by G.A. (PTS)
Somaratne
Al 5 1 - 3 - - - - - - - - 1 sub-
1 transcript commentary
(tika)
All 6 3 - 3 - - - - - - - - 1 sub-
1 transcript commentary
({ika)
ATIL IV 3 3 - 3 - - - - 1 - - - -
AV 3 3 - - - - - - 1 - - - -
Ap 1 - - - - - - - - - - - 1 comm.
1 transcript | 2 transcripts (script type
not indicated)
Bv - 1 - - - - 1 1 1 1 1 - -
Nidd I 1 1 - - - - - - 1 - - - -
Nidd II 1 1 - - - - - - 1 - - - -
Ud 2 1 - 1 - - - - - - - - -
It 3 4 - 2 - - - - - - - 1 -
Dhp - - - - . 1 1 1 - . B 6 Lanna -
scripts
1 (script
type not

indicated)




Table 1 (cont.)

Texts Sinhalese Burmese Lanna | Sinhalese | Burmese Lanna Burmese | Sinhalese Thai Indian | European Comms. Others
mss mss mss comms. comms. comms. edition edition edition edition edition edition
mss mss mss
Jal 1 - - - - - - - - - - - -
2 transcripts
Jall 1 2 - - - - - - - - - - -
1 transcript
JaIll 1 2 - - - - - - - - - - -
2 transcripts 1 transcript
JalV 1 2 - - - - - - - - - - 1 Siamese mss
1 transcript 1 transcript
Ja VI 1 1 - - - - - - - - - - -
1 transcript -
Vv - - - - - - 1 1 1 1 1 1 Burmese The
and Pv 1 Sinhalese comparative
1 Roman notes between
(PTS) PTS comm. and
the Sinhalese
editions of
Dhammananda
Kv 3 1 - - - - - - 1 - - - -
Vibh 1 - - - - - 1 - 1 transcript - - - -
Patis 1 1 - - . - - - 1 - - - -
Dhs 1 1 - - - - - - - - - - -
SI 3 1 1 1 - - - - - - - - -
S1I 2 1 - 1 - - - - - - - - -
S I 2 1 - - - - - - - - - - -
SIV 2 2 - - - - - - - - - - -
Sn 2 3 1 2 - - - - - = . - 1 Sinhalese mss
M)
1 Sinhalese
transcript (Ps)
1 Siamese
edition (Nidd)
Th 1 2 - 1 - - - - - - - - -
Thi 1 3 - - 1 - - - - - - - -
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Table 2

Number of manuscripts and editions used for PTS editions of the commentaries (A{thakatha)

texts Sinhalese Burmese mss Lanna Burmese Sinhalese Thai Indian European Canon Tika Others
mss mss edition edition edition edition edition
Pjl 5 1 - - - - - - - - -
Sv 5 1 - - - - - - - - -
Svli 3 1 - 1 1 1 - - 1 Roman - 1 transcript
(PTS) (script type not indicated)
Mp | 3 1 - - - - - - - - -
Mp Il 2 - - 1 2 1 - - - - -
Mp I 2 2 - 1 1 1 - - - - -
Mp IV 2 - - 1 - 1 - - - - 2 transcripts
(script type not indicated)
Mp V 1 - - 1 1 1 - - - - -
Patis-a | 1 2 transcripts - - 1 1 - - 1 Roman - 2 Burmese transcripts
(PTS)
Vibh-a 2 - - 2 1 - - - - 1 Mila-tika -
(script type not
indicated)
Ps | 1 - - - 2 - - - - 1 Burmese 1 Sinhalese transcript
1 transcript
- - - 1 1 1 - - - - -
- 2 - - 1 - - - 1 Roman - -
1 transcript (PTS)
1 Sinhalese
As 2 1 - - - - - - - - -
1 transcript
Cp-a - 1 - - 2 - 1 - - - Buddha-vamsa
Jatakattha-atthakatha
Dhp-a | 2 - - - - - - - - - Fragments of Cambodian mss
Dhp-a | 6 - - 2 2 - - 1 - - Fragments of Cambodian mss
new edition and other sources
Th-al 2 1 transcript - - 1 - - 1 - - -
Thi-a - - - 1 1 - - - - - Various editions of the

Apadana verses
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Table 2 (cont.)

texts Sinhalese Burmese mss Lanna Burmese Sinhalese Thai Indian European Canon Tika Others
mss mss edition edition edition edition edition
It-a 1 - - - 1 1 - - - - -
Ud-a 1 - - - 1 1 - - - - -The portions of a Sinhalese
Pali commentary given
in Steinthal’s notes
- the corrections of Steinthal’s
edition
Nidd-a | 3 1 - - 1 1 - - - - -
Pp and Pp-a 3 1 - - - - - - - - -
Kv-a 1 1 - 1 1 1 - - - - 1 Cambodian edition

37



According to my survey, the majority of materials utilised in editing Pali texts are more
likely to be based on Sinhalese manuscripts. For example, the PTS editions of the
Khuddakapatha-atthakatha (Paramatthajotika) and Therigatha-atthakatha
(Paramatthadipant) and Dighanikaya-atthakatha (Sumarngalavilasini) are based on five
Sinhalese manuscripts and only one Burmese manuscript.” Likewise, three Sinhalese
manuscripts and one Burmese manuscript are employed for the PTS edition of the
Manorathapiirani I (the commentary on the Anguttaranikaya), Puggalapaiiiiatti and
Puggalapaiiiiatti-atthakatha.” In these cases, it is likely that the Sinhalese manuscripts were
relied on because they are better represented in European libraries. Moreover, it is incredible
that volume 1 of both the Majjhimanikdya and the Dhammasangani were created on the basis
of only one Sinhalese and one Burmese manuscript.” Most surprisingly, although the
manuscripts are significant witnesses, the Vimanavatthu, Petavatthu, Papaiicasiidant (the
commentary on the Majjhimanikaya) and Therigatha-atthakatha (Paramatthadipant) are
based solely on printed editions. Importantly, only a small number of the published Asian
editions are used in these works. In particular, the edition of the Therigatha-atthakatha is
based on only one Sinhalese and one Burmese printed edition.* Such works cannot be

regarded as critical editions.

A high dependence on Sinhalese manuscripts in the PTS editions indicates that the editors
have few options available to them on which to base their decisions about proper readings. It

is also likely that the resulting edition might more accurately be described as a Sinhalese

S PjIvii; SvIv.

32 Mp I iii; Pp and Pp-a xiv.

3 M I Preface; Dhs v.

3 Vv and Pv vii; Ps II vii; Ps III vii; Ps IV-V vii; Thi-a vi.
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Tipitaka redaction rather than a critical edition. Robert Chalmers® noted that the King of
Thailand ordered the printing and circulation of the Tipitaka for the purpose of cultivating the
Buddhist faith in the future. This edition was established with manuscripts from various
traditions, including the PTS edition. However, the variant readings from these sources do
not seem to have been adopted. This edition cannot be called a critical edition but is, rather, a
redaction of the Thai tradition. In this context, von Hiniiber noted that all these Thai
editions™, which are undoubtedly beneficial to the propagation of Buddhism, are produced

for the sake of merit rather than for the purpose of producing a critical edition.”’

Texts established on the basis of a limited number of source materials are unreliable because
they are more likely to contain many errors and doubtful readings. This is strongly supported
by Cone™ who noted that the PTS editions contain many mistakes, such as misspelling and
misreading, because they have been produced with one or two manuscripts and mainly
represent only one tradition, Sinhalese. Even Fausbgll, the great editor of the Jarakas,
produced texts with questionable readings. As Cone® has observed, only one or a few
manuscripts are insufficient for making decisions about original readings and the
consequence of this is a great number of questionable readings. In her own work, she

frequently quotes alternate readings from the Burmese, Sinhalese and Thai editions to

3 Chalmers, Robert. "The King of Siam's Edition of the Pali Tipitaka." Journal of the Royal Asiatic Society.
1898, pp. 8-9.

36 The first printed edition appeared in 39 volumes in 1893, and was revised and expanded into 45 volumes in
1925-1928 and reprinted in 1955-1960 and 1980. The commentaries (atthakatha) were published by royal
command in 1920 under the supervision of the samghardja Vajirafiana. The new edition of some of the
atthakatha was published by the Mahamakuta University, Bangkok, in 1982 (2525). The entire Tipitaka,
together with atthakatha, tika, and ganthipadas was published by the Bhiimibalo Bhikkhu Foundation, Wat
Saket, Bangkok.

7 Hiniiber, O. von. "The Pali Manuscripts Kept at the Siam Society, Bangkok: A Short Catalogue." Journal of
the Siam Society 75. 1987, p. 10.

¥ Cone, Margaret. "Caveat Lector." Journal of the Pali Text Society 29. 2007, pp. 96-7.

¥ Cone, Margaret. A Dictionary of Pali (A-Kh ). Vol. 1, Oxford: The Pali Text Society, 2001: ix.
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indicate the incompleteness of all editions. De Jong® further argues that the only way to
understand the complicated history of a text in the course of its transmission through

different scripts is to study as many copies of manuscripts as possible.

In the second edition of the Arnguttaranikaya, Warder*' pointed out that it is difficult to
restore the original reading because there are many misprints. For example, there is
disagreement between pati and pati in some words, but it is not clear which is a misprint and
which is the original reading. I agree with him that more manuscripts are needed to address
this problem because this provides more options when considering the consistency and
correctness of a reading. It is therefore essential to employ as many manuscripts as possible

in restoring the original text.

2.5.1.1.2 The manuscripts and printed editions should derive from different geographical
provenances or traditions since the value of the readings preserved in one provenance or
tradition could help to enhance the accuracy and completeness of the readings preserved in
another tradition. Chalmers* pointed out that the King of Thailand’s edition of the Pali
Tipitaka® holds an intermediate position between the Burmese and Sinhalese traditions and
the text agrees with the reading of Buddhaghosa’s commentary on difficult passages or a rare
word. From a comparison of some hundreds of pages of the Majjhimanikaya, Chalmers*
shows that the Thai text gives readings that are nearer to the original than any other text

available at that time (Sinhalese and Burmese manuscripts). The Thai edition of the 83™ sutta

“De Jong, J.W. "Recent Buddhist Studies in Europe and America 1973-1983." The Eastern Buddhist 17. 1984,
p. 82.

4l Warder, Preface to the second edition of A I, xi-xii.

2 Chalmers, "The King of Siam's Edition of the Pali Tipitaka," p. 9.

> This version of the Tipitaka comprises thirty-nine volumes which was published and circulated by king
Culalongkorn/Chulalongkorn (Rama V).

* Chalmers, "The King of Siam's Edition of the Pali Tipitaka," p. 9.
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of the Majjhimanikaya (like the ninth Jaraka) agrees with the Bharhut inscription in spelling
the king’s name as Maghadeva whereas the spelling is Makhadeva in Sinhalese manuscripts

and Magghadeva in Burmese manuscripts.

According to von Hiniiber, the Thai tradition may have preserved a text better than other
local traditions. An example is illustrated in the list of the CPD as follows: ‘s.vv. ajjha (at the
end) and atha under “Rem.” from L*. Under appabhitassa quoted from S¢' (M XIII 78)
corresponding to E° appahinassa (M 1386), the CPD suspects a Thai conjecture. However,
the Sanskrit parallel edited by E. Waldschimidt from Central Asian fragments found at
Turfan has aprabhita, which proves S¢' to be correct against the rest of the tradition.”* In
order to evaluate the value of Pali manuscripts from northern Thailand, von Hiniiber
compares two Lanna manuscripts, one from Lampang province written in 1549 (L) and
another from Chieng Saen copied in 1602 (C). He makes a number of significant points. For
example, the word addhagu occurs as anvagii (S I 39) without any variant noted in E°. B® also
has anvagu, but refers to addhagu in ‘ka’ here evidently signifying older prints such as B¢
1939. The Lanna manuscripts C and L both have annagu throughout. This is indeed the form
to be expected in Pali, where -nva- regularly develops into -nna-, cf. samannagata <
samanvagata. The preservation of the historically correct reading annagu in this passage
demonstrates the great value of comparing these manuscripts with the rest of the published
tradition. It is all the more remarkable that C and L retain annagu in spite of the fact that, in

the 12" century, the Saddaniti already accepted anvagam in a passage where the excellent

* Hiniiber, O. von. "Pali Manuscripts of Canonical Texts from North Thailand - a Preliminary Report." Journal
of the Siam Society 71 1983b, p. 77.
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Sinhalese Jataka manuscript C* has annaga (CPD s.v. anugacchati). Like C¥, C and L have

not been affected by modernisation.*

von Hiniiber"’ presents another example of preservation of an old writing in C and L. In the
sentences aham avuso navo acirapabbajito adhunagato imam dhammavinayam. na khvaham
sakkomi vittharena acikkhitum, S 19, 19-21, C and L have na vo’ham and B° 1939, B, B na
t’aham for na khvaham. In the repetition S 111, 5, L joins BB (the whole Burmese tradition)
in reading na t’aham, while C reads naham. The form khvaham, which contradicts the
phonetic pattern of Pali, again owes its existence to the Sanskritising redaction of Pali. The

starting point of all variants should be na khaham, na vo’ham, na t’aham or even naham.

In the editing of the Manorathapiirani, the commentary on the Anguttaranikaya, Kopp*
points out that a great number of syllables, words or whole sentences that are missed out at
the end of the ninth nipata of the Sinhalese text have been reconstructed with the help of the
Burmese and Thai traditions. In particular, the Thai edition has allowed many deficiencies in

the third and fourth panndsaka of the tenth nipata to be corrected more completely.

According to Jayawickrama, the Burmese Chatthasarngayana Tipitaka is invaluable because
it reports the significant variant readings of both Cambodian and Sinhalese versions.*
George Turnour also reported that a great number of errors in his copy of the Mahavamsa,

obtained from the old temple at Mulgirigalla near Tangalle, could be perfectly corrected with

“ Ibid., pp. 82-3.
7 Ibid., p. 84.

S Mp V vii.

4 Vv and Pv vii.
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the aid of the Burmese version of the Tika of the Mahavamsa.™ Further, the PTS edition of
the Kathavatthu illustrates the correction of a corrupt reading of the three Sinhalese
manuscripts through the use of a Burmese (Mandalay) manuscript.’' Clearly, the value of
contributions from different provenances or traditions should be recognised in reconstructing

the Pali texts.

2.5.1.1.3 Manuscripts employed in editing should derive from different monastic lineages.
The monasteries in Sri Lanka, for example, preserved manuscripts of their nikaya that were
not shared with monasteries of other nikayas and therefore may preserve different readings.
In Sri Lanka, each monastery is associated with a different sect (nikaya), such as Syamnikaya,
Amarapuranikaya and Ramaiiiianikaya. For example, during the reign of king Kirti Sri
Rajasimha, the Syamnikaya had significant influence on textual practices and educational
systems in Sri Lankan monasteries. As Blackburn™ has noted, the Midavela
Rajamahaviharaya was substantially renovated after 1753, and this coincided with the arrival
of the Syamnikaya. The educational curriculum and practice of the Médavela temple were
transformed in accordance with the practice of the Syamnikaya. Therefore, the manuscripts
kept in this temple reflected the practices connected with the Syamnikaya. The Padeniya
Rajamahaviharaya was another temple that was influenced by the textual practices of the
Syamnikaya. During the transformation of Buddhism, many manuscripts containing the
Tipitaka commentaries and Abhidhamma texts and grammar books were written and
preserved in this temple. An article in the Buddhist newspaper Budusarana (15 May 1988)

stated that some of the manuscripts kept in this temple had been brought by Thai monks who

%0 Cf., Mason, Francis. "The Pali Language from a Burmese Point of View." Journal of the American Oriental
Society 10. 1872, pp. 178-79.

MKy x.

32 Blackburn, A.M. "Notes on Sri Lankan Temple Manuscript Collections." Journal of the Pali Text Society
27. 2002, pp. 17-8.
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visited the Kandyan and Kurunagala temples during the configuration of the Syamnikaya and

the establishment of upasampada when the Syamnikaya was present.”

According to Bhikkhu Nyanatusita’s study of the Patimokkha text,”* the manuscript tradition
corresponds to the nikaya of the monastery. The text in the Syamnikaya is close to the Thai
tradition. For example, the introductory statement of the Patimokkha manuscripts of the
Syamnikaya temple usually reads ‘ukasa’, the typical Thai reading, instead of ‘okdsa’.
Similarly, the Amarapuranikaya normally preserves the Burmese manuscript tradition. This
is evident from the similarities in the introduction, chapter titles, readings, etc., between the
Patimokkha manuscript in the Amarapuranikaya temple and the Burmese tradition.
Therefore, manuscripts deriving from different monastic lineages enable us to utilise a wider

selection of evidence in restoring the original reading.

2.5.1.1.4 The editor should employ manuscripts removed from or exchanged between each
country, particularly manuscripts presented by the king. In early times, Buddhist countries
such as Thailand, Sri Lanka, Myanmar, Laos and Cambodia were independent. The king of
each country was Buddhist and strongly supported Buddhism. Later, some portions of the
canon of those countries were destroyed for a variety of reasons, such as invasion, attack
from other religions and lack of support from royalty and other rich benefactors. To
overcome this, many Buddhist countries borrowed texts from fellow Buddhist countries to
restore their lost texts. Therefore, exchange of Buddhist canonical texts was a regular
occurrence between Buddhist countries. The Buddhist traditions of each country have

consequently become interconnected.

> Ibid., p. 33.
> Nyanatusita’s unpublished article “Mainland South-East Asian manuscripts found in Sri Lankan Libraries,”

p. 3.



In 1767, the Ayutthaya kingdom in what is now Thailand was devastated. A great number of
manuscripts were destroyed and many Pali texts were lost. Prior to this, in around 1750,
many Pali texts had already been exported to Sri Lanka at the request of king Kirtisiddhi.”
We also learn from a Pali letter sent by the Aggamahdsenapati of Thailand to the Royal
Court at Kandy in 1756 that, during the reign of Viraparakkamanarindastha (1707-1739), the
Buddhist order in Sri Lanka had ceased to exist. The next king, Sirivijayardjasiha (1739-
1747), tried to re-establish the upasampada by inviting monks from abroad. He sent different
missions to Southeast Asia, including one to Thailand in 1745, asking for help in restoring
Buddhism. The king of Thailand, Borommakot (1733-1758), sent the theras Upali,
Ariyamuni, Mahanama and some junior bhikkhus in 1752. In the same year, the king of
Thailand sent a second group of monks to Sri Lanka under the leadership of the elders
Visuddhdcara and Varafiiianamuni. Later King Rama V, while visiting the Temple of the
Tooth in Kandy, saw “two of the golden books on dhamma sent by king Borommakot” and
had them copied.” Moreover, Saddhatissa® stated that the capital Lanna was founded in 1296
in Chiengmai. In 1423, 25 monks from Chiengmai, eight from Cambodia and six from the
Burmese Mon kingdom received upasampada ordination in Sri Lanka. Two years later,
monks from Chiengmai came back and stayed at the Pa Deng temple, two miles west of
Chiengmai, and spread dhamma around Chiengrai, Lampoon, Lampang and Chiengsen
provinces. They subsequently established the Sthala sect, or Larnikavamsa, which led to the
flourishing of Pali literature and learning. During the early period of the Lankavamsa, monk

scholars in Thailand used Sinhalese scripts. Saddhatissa also noted that, during the reign of

> Hiniiber, "Pali Manuscripts of Canonical Texts from North Thailand - a Preliminary Report," p. 75.

% Na Bangchang, Supaphan. "A Pali Letter Sent by the Aggamahasenapati of Siam to the Royal Court at Kandy
in 1756." Journal of the Pali Text Society 12. 1988, p. 185.

7 Saddhatissa, H. "Pali Literature of Thailand." In Buddhist Studies in Honour of 1.B. Horner, edited by

L. Cousins et al. Dordrecht Holland: D. Reidel, 1974, pp. 211-12.
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the king Ramkhamhaeng, the Thais transcribed the Sinhalese Tipitaka brought from Sri

Lanka into Khmer characters.”®

Apart from Thailand, there is evidence of an interrelationship between Myanmar and Sri
Lanka. It has been recorded that in the 11" century C.E. King Anuruddha of Myanmar sent
20 senior ordained monks and sacred texts to the king Vijayabahu I for the unification of the
Buddhist Sarigha in Sri Lanka. Furthermore, in 1170 C.E., Chapata ordained learning of the
Tipitaka and its commentaries in Sri Lanka and, ten years later, established the Sinhalese
Sarngha in Myanmar.” These historical events appear to explain why mainland Southeast
Asian manuscripts (i.e. Burmese, Khom and Cambodian manuscripts) are kept in various
places in Sri Lanka. For example, the Colombo museum preserves Burmese and Khom
manuscripts.”” Khom manuscripts can be found in the library of the Vijayasundara
Puranavihara at Asgiriya, Kandy; Burmese and Khom manuscripts are in the library of the
Temple of the Tooth; and Burmese manuscripts are found in the Vidyodaya Pirivena

library.”'

Colonial influence is also reflected in the fact that a great number of Southeast Asian Pali
manuscripts were taken to European countries. Evidence from the catalogues of manuscripts
indicates that 106 Burmese and Thai Pali manuscripts are preserved in the Wellcome

Institute. Some of these are regarded as rare materials, and are unique to the European

%% Saddhatissa, H. Pali Literature of South-East Asia. Singapore: Singapore Buddhist Meditation Centre, 1990,
p- 37.

% Hazra, Kanai Lal. History of Theravada Buddhism in South East Asia. New Delhi: Munshiram Manoharlal,
1981, pp. 87, 93.

% De Silva, Catalogue of Palm Leaf Manuscripts in the Library of the Colombo Museum, 1.

o' Cf., Nyanatusita’s unpublished article “Mainland South-East Asian manuscripts found in Sri Lankan
Libraries.”
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collections.® The British Museum, the Bibliothéque Nationale de France in Paris, the John
Rylands University Library of Manchester and the Copenhagen Royal Library also house

significant collections of Sinhalese, Burmese and Cambodian Pali manuscripts.®

The manuscripts kept in these countries are valuable because they may contain old, rare texts
that have been lost in their countries of origin. For example, the 97 Thai texts exported to Sri
Lanka in the 18" century no longer exist in Sri Lanka.* In addition to this, these manuscripts
may contain historical colophons and significant variant readings that cannot be found in
manuscripts located in their countries of origin. Among mainland Southeast Asian
manuscripts, those relating to the king should be considered particularly important. This kind
of manuscript is usually found in the royal temples of each country, such as the Temple of
the Tooth in Sri Lanka. According to the results of Blackburn’s research, all of the
manuscripts kept there are well preserved, typically in glass cases.” There is also evidence to
show that the manuscripts in the Colombo museum, given by the king of Myanmar, are of
excellent quality overall. Most are written with well-formed letters.® Generally speaking,
therefore, there is a higher likelihood that the manuscripts exchanged between countries will
contain fewer mistakes because they have been carefully selected and written and are well
preserved. There is evidence that all the Mandalay manuscripts belonging to the king of

Myanmar that are kept in the Indian Office Library, despite being well written on long palm

62 Filliozat, Jacqueline. "A Survey of the Burmese and Siamese Pali Manuscript Collections in the Wellcome
Institute." Journal of the Pali Text Society 19. 1993: 1-41.

% Hoerning, Dr. "List of Manuscripts in the British Museum." Journal of the Pali Text Society 1. 1883, pp. 133-
44; see also Feer, Léon. "List of Pali Mss in the Bibliotheque Nationale, Paris." Journal of the Pali Text Society
1. 1882: 32-7; Jayawickrama, N.A. "Pali Manuscripts in the John Rylands University Library of Manchester."
Bulletin of the John Rylands University of Manchester 55. 1972-3: 146-76; and Rhys Davids, T.W. "List of Pali
Manuscripts in the Copenhagen Royal Library." Journal of the Pali Text Society 1. 1883: 147-49.

% Hiniiber, O. von. "Remarks on a List of Books Sent to Ceylon from Siam in the 18th Century." Journal of the
Pali Text Society 12. 1988b: 175-82.

% Blackburn, "Notes on Sri Lankan Temple Manuscript Collections," p. 6.

% De Silva, Catalogue of Palm Leaf Manuscripts in the Library of the Colombo Museum, 1.
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leaves, contained some errors such as brahmana for brahmana, gandha for gantha, nithita for
nitthita, etc.”” Nonetheless, in my view, priority should be given to the royal manuscripts,
since it would be impossible for no corruption to occur over such a long period of repeated
copying. While every text is likely to contain some errors, these materials (particularly the
royal manuscripts, which have been carefully written and well preserved) are more reliable

as sources for reconstructing the Pali canonical text.

2.5.1.1.5 Manuscripts should be selected from a range of dates, not simply the oldest ones.
During the long course of transmission, the Pali Buddhist texts have been copied repeatedly.
In the past, the intention behind this was to preserve the Buddhist texts. A great many old
manuscripts, however, have been lost as the result of destruction by insects, climatic factors,
social unrest and lack of support to the institutions that housed them, to name but a few. The
extant Pali manuscripts generally date from the 18™ to 19" centuries, and it is difficult to
locate any manuscript dating from before the 15" century. As far as we know, the oldest (8" -
10" century) is a fragment of the Vinayapitaka that was discovered in Nepal.”® As Balbir® has
noted, there is a great chronological gap between the Buddha’s original teaching and the texts
that have been handed down to us in the copied manuscripts that were sent from South to

Southeast Asia. It is difficult to trace, let alone compare them.

57 Fausboll, V. "Catalogue of the Mandalay Mss in the India Office Library." Journal of the Pali Text Society 4.
1896, pp. 1-2.

% Hiniiber, O. von. The Oldest Pali Manuscript. Four Folios of the Vinayapitaka from the National Archives,
Kathmandu. Kathmandu: Akademie der Wissenschaften und der Literatur, Mainz, Abhandlungen der geistes
und sozialwissenschaftlichen Klasse, 1991, Nr. 9, 1991.

% Balbir, Nalini. "Thoughts About "European Editions" of Pali Texts." Thai International Journal for Buddhist
Studies 1. 2009, p. 13.
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The process for the transmission of Sanskrit Purana texts is likely to be identical to that of
the Buddhist texts. Bonazzoli” points out that the transmission of the Purana texts involved a
combination of oral and written traditions. The extant Purana texts have been added to or
changed in accordance with each editor’s particular style. Therefore, although the most
recent version of the Puranas differs from previous ones, it can still be regarded as an
authoritative starting point for critical edition and research. Bonazzoli’s argument is a
reasonable one, since it is possible that every extant manuscript contains original readings.
As previously mentioned, the copied texts contained many mistakes and were undoubtedly
corrected, changed or emended by successive editors or scribes. It is impossible to know
which contains the old reading and which has been copied from the original. A younger
manuscript may well be a faithful copy of an older one that has been lost. In editing the texts,
therefore, we should employ manuscripts that have a wide range of dates rather than limiting

ourselves to the oldest. This increases the chances of being able to access the oldest readings.

2.5.1.1.6 Manuscripts containing colophons, such as the date and location of writing, the
scribe, and purpose of writing, should be the primary sources for editing Pali texts. As West''
has noted, the information contained in the colophons is invaluable because it provides a
useful guide for determining the quality of manuscripts and their interrelationships and
affinities before they are actually collated. This information helps to identify readings more
accurately and efficiently when a great many different manuscripts need to be considered.

Most importantly, the specific intentions of the scribe and the process of transcribing the

texts noted in the colophon also help us to assess the value of the reading. In Pali

" Bonazzoli, G. "Composition, Transmission and Recitation of the Puranas." Puranas 25 no. 2. 1983, pp. 263-
77.

" West, M.L. Textual Criticism and Editorial Technique Applicable to Greek and Latin Texts. Stuttgart: B.G.
Teubner, 1973, pp. 65-7.
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manuscripts, it is common to find scribes’ remarks at the end of the work. From his study of
the colophons of the Lanna manuscripts, Veidlinger’” noted that scribes recorded many
different intentions, such as: may this be for the worship (prasong or piija), may the
manuscript lead to Nibbana, may the donor be born in Metteyya’s time [and reach Nibbana
then], may the manuscript support the sasana [for 5,000 years], may we gain merit, may
someone not try to alter the manuscript or may any writing not be added into the manuscript,
may the manuscript lead to wisdom and knowledge [of the dhamma/Tipitaka/

Arahattamaggal.

In his study of the Lanna manuscripts kept in Vat Lai Hin near Lampang, von Hiniiber
identified two main purposes for copying the text—merit and preservation of Buddhist
teachings.” The purposes stated in the colophon help us to determine the quality of the
reading. For example, the colophon of the oldest Sinhalese manuscript, a manuscript
containing the Cullavagga, which is preserved in the Colombo Museum, tells us that this text
was copied and given to every monk in the community in the hope that they would be able to
acquire specialist knowledge of its content. The transcription process involved close
examination of its relationship to other canonical texts and consultation with expert scholars
on any issues that arose. It is also stated that, in the course of copying the text onto palm leaf,
a Mahasvami named Medhankara requested a Mahathera named Sumedha of Beligala to
copy the text, paying particular attention to the accuracy of the copying.”* Such information

confirms the antiquity, reliability and quality of reading contained in the manuscripts.

2 Veidlinger, D.M. Spreading the Dhamma: Writing, Orality, and Textual Transmission in Buddhist
Northern Thailand. Bangkok: O.S. Printing House, 2006, pp. 197-98.

7 Hiniiber, O. von. "Chips from Buddhist Workshops Scribes and Manuscripts from Northern Thailand."
Journal of the Pali Text Society 22. 1996a, pp. 47-53.

™ Fernando, P.E.E. "A Note on Three Old Sinhalese Palm-Leaf Manuscripts." The Sri Lanka Journal of the
Humanities 8, no. 1/2. 1982, p. 149.
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Another example is provided by the colophons found in the Lanna manuscripts. We learn
from them that these texts were copied for the sake of merit, not for the purpose of textual
accuracy. It is also noted that the scribes were less skilful in their writing, since they
normally worked at night which resulted in a great many mistakes. It therefore warned
readers to take care.” In addition, scribes frequently remind the reader that they do not have
a good command of Pali. Therefore, the text should be read critically because some mistakes
have probably occurred.” On the other hand, scribes can seek to make the reader feel more
confident by emphasising the accuracy of the reading, for example, “Monk X wrote it all by
himself.””” In many cases, particularly in the Lanna manuscript, the colophon expresses
concern about potential loss of the teachings. For example, the colophon of a manuscript of
the Dhammapada (Catalogue no. 50, CS 973) written in 1611 C.E. states, “I have deposited
(this manuscript) for use as a root of the teaching of our Exalted Buddha that it may
eventually reach 5000 years.”” There are, moreover, many Lanna manuscripts which suggest
that “[if you do] not clearly know the meaning and the wording do not [try to] make any
corrections...”” This clearly demonstrates the intention of the scribe to preserve the original

text without any corrections or alterations.

Clearly, a manuscript that explicitly refers to an intention to preserve the text or expresses
concern about the quality of the reading is likely to be more reliable. Therefore, such a

manuscript should be highly regarded as a source, since it has been written or copied with all

> Skilling, Peter. "An Impossible Task? The Classical ‘Edition’ and Thai Pali Literature." Thai International
Journal for Buddhist Studies 1. 2009a, p. 33.

® Hundius, Harald. "The Colophons of Thirty Pali Manuscripts from Northern Thailand." Journal of the Pali
Text Society 14. 1990, p. 33.

7 1bid., p. 34.

8 Hiniiber, "Chips from Buddhist Workshops Scribes and Manuscripts from Northern Thailand," p. 48.

" Veidlinger, Spreading the Dhamma: Writing, Orality, and Textual Transmission in Buddhist Northern
Thailand, pp. 197-98.
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possible care. It is also highly likely that the readings contained in this kind of manuscript
will be of better quality than those found in manuscripts produced merely for the sake of
merit. Therefore, before manuscripts are used to edit the text, the colophons should be read

as a necessary first step in evaluating the manuscript and determining the readings.

2.5.1.1.7 Editors should try to include manuscripts in which the desired text is complete and
presented in the form of an individual text or as a text bound with other texts (anthologies).
Both individual texts and anthologies are generally created for a specific purpose and are
widely used in each Buddhist community. In the course of her research, Anne Blackburn
paid particular attention to manuscripts kept in specific temples because these kinds of
manuscripts provide important information about the characteristics of the “practical
canon” in each Buddhist community. The “practical canon”, according to Blackburn, refers
to the units of text selected from the canonical texts for daily learning and practice by both

monks and laity. Manuscripts containing this kind of text are useful for understanding the

practice of Buddhists in each community.

In medieval Sri Lanka, for instance, it was not customary to learn long sections of the
Vinaya. Junior monks were normally encouraged to study monastic disciplines through
particular suttas extracted from the canonical texts, such as Anumanasutta in the

Majjhimanikdaya (M 1 15), Dasadhammasutta in the Anguttaranikaya (A 'V 48), and

8 Blackburn, "Notes on Sri Lankan Temple Manuscript Collections," pp. 2-3. According to the same author
(Blackburn 1999: 284), there are two kinds of canon: formal canon and practical canon. The formal canon
comprises the authoritative texts of the Theravada tradition that have been preserved and transmitted to the
present day. The practical canon comprises text selected from the Pali Tipitaka tradition and its commentaries
for the purpose of collecting manuscripts, copying them, reading them, commenting on them, listening to them
and preaching dhamma.
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Karaniyamettasutta from the Khuddakapatha (Khp 9).*' As Hallisey® has commented,
Theravadins regarded the Vinayapitaka as excessively long and difficult to memorise. As a
result, they reproduced various works, either compendiums or handbooks, as practical
Vinaya guides, such as Buddhadatta’s Vinayavinicchaya, Sariputta’s Muttakavinaya-
vinicchaya, Khuddasikha, Miilasikha, Heranasikya and the katikavattas. Collins has also
noted that the Abhidhamma texts are found more frequently in the temples of Laos and
Cambodia than are the Vinaya and the Suttapitakas because they are usually employed for

reciting at funeral ceremonies.*

Anne Blackburn’s research showed that many manuscripts containing individual suttas are
kept in Sri Lankan temples. Some suttas are copied and donated repeatedly such as the
(Maha-) Satipatthanasutta and Dhammacakkappavattanasutta found at Hanguranketa
Rajamahaviharaya and the Dalada Maligava collections, respectively.* In particular, the
Satipatthanasutta is produced in multiple copies that are preserved not only in the Dalada
Maligava, but in many other locations in Sri Lanka, such as Middavela Rajamahaviharaya,
Malvatu Viharayé Samgharaja Pansala, Ridi Rajamahaviharaya, Padeniya Rajamahaviharaya
and Hanguranketa Potgul Rajamahaviharaya.*” Furthermore, as, Peter Skilling has remarked,
sections of the Tipitaka [the raksa literature (paritta), Pratimoksasitras and Karmavakyas
(disciplinary rules), Jatakas and Avadanas] are actually recited, memorised and studied by

both monks and laypeople up to the present day.*® Similarly, evidence from catalogues of

81 Blackburn, A.M. "Looking for the Vinaya: Monastic Discipline in the Practical Canons of the Theravada."
Journal of the International Association of Buddhist Studies 22, no. 2. 1999, pp. 289-93.

82 Hallisey, Charles. "Apropos the Pali Vinaya as a Historical Document." Journal of the Pali Text Society 15.
1990, p. 207.

8 Collins, Steven. "On the Very Idea of a Pali Canon." In Critical Concepts in Religious Studies edited by Paul
Williams. New York: Routledge, 2005, p. 91.

8 Blackburn, "Notes on Sri Lankan Temple Manuscript Collections," p. 58.

8 Ibid., pp. 7-535.

8 Skilling, Peter. "The Raksa Literature of the Sravakayana." Journal of the Pali Text Society 16. 1992, p. 113.
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manuscripts from Sri Lanka suggests that only sections of the Tipitaka collection were
widely used in the monastery.

Canonical and non-canonical texts are frequently found together in the same manuscript.*’
This clearly shows that the canonical texts were well known and extensively studied or
utilised in certain Buddhist communities. The fact that those particular sutfas were repeatedly
copied and donated is evidence of their importance and popularity. It is therefore plausible to
conclude that manuscripts containing this kind of text will be complete and contain few

mistakes because they are to be recited, memorised, learned and carefully preserved.

For example, among the Pali manuscripts in the British Library, a particular sutfa that
appears in the anthology has a more complete text than the sutta in the main canonical text.
There is other evidence from segments of sutfas in the Anguttaranikaya found in the Pali
manuscripts from the British Library. For example, the manuscript number Or. 6599(25) has
the following six Arnguttaranikaya suttas or sections of suttas: sutta 156 and the first section
of sutta 157 of the Catukkanipata (nos. 4.156 and 4.157.1); sutta 19 of the Atthakanipata (no.
8.19); sutta 17 of the same nipata (no. 8.17); sutta 42 of the Tikanipata (no. 3.42), minus the
verse; and the second part of sutta 129 of the Tikanipata (no. 3.192.2).%® Allon® has noted
that, according to the E° numbering, among 271 suttas of the Catukkanipata, only 31 give
nidana. Of these, only seven are of the Savatthi Jetavana type (suttas 21, 45, 48, 51, 67,101,
)0

197) and three begin vaggas (21, 51, and 101). The suttas without settings (nidana)™ in the

87 See notes pp. 90-1 in Collins, Steven. "On the Very Idea of a Pali Canon."
8 Cf., Allon, Mark. Three Gandhart Ekottarikagama-Type Sitras, British Library Kharosthi Fragments 12 and
14 (Gandharan Buddhist Texts 2). Seattle: University of Washington Press, 2001, p. 23.
8 Ibid., p. 254.
0 The full form of the Savatthi-Jetavana nidana is following:
“evam me sutam. ekam samayam bhagava savatthiyam viharati jetavane
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printed editions and manuscripts would have the Savatthi Jetavana nidana re-established
when the sutta is chanted or when it is located in a particular collection. For example, the
Dasadhammasutta (A 'V 87-8) has no nidana (including a concluding statement) but
whenever this particular sutta appears in manuscripts as part of an anthology, the Savarthi
Jatavana setting, together with the conclusion, is given in full. Similar examples are found in
the two Sinhalese manuscripts Or.6599 (10) and Or.6601 (22) in the British Library that are
listed in Somadasa’s catalogue (Somadasa 1987: 22, 277). Therefore, it is preferable to select
materials containing these kinds of texts for editing purposes because the original Pali text

can be restored.

2.5.1.2 Qualifications of editors

To produce a good critical edition, the editors should be appropriately qualified to work on
the texts. Generalist editors often appear to lack expert knowledge of the languages
associated with the texts. Biblical scholars often encounter difficulties in locating and
evaluating significant data from many scattered materials because they lack expertise in
ancient languages.”' According to West,”” new editions of Greek and Latin texts are unlikely
to be superior to existing editions. He argues that this is due, in part, to inaccurate
presentation or rectification of the evidence that results from a lack of basic ability in

languages, style and metre.

Similar issues have affected the PTS edition which, as Margaret Cone has remarked, contains

unreliable texts because the editors are not sufficiently competent in reading scripts and have

anathapindikassa arame. Tatra kho bhagava bhikkhii amantesi bhikkhavo ti.
bhadante ti te bhikkhii bhagavato paccassosum. bhagava etad avoca. (e.g. A 11 102.2-5).”
! Tov, Emanuel. Textual Criticism of the Hebrew Bible. Assen: Fortress Press, 1992, p. 371.
92 West, Textual Criticism and Editorial Technique Applicable to Greek and Latin Texts, p. 61.
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inadequate knowledge of the Pali and Sanskrit languages. According to Cone,” the editors
are sometimes unable to distinguish between Burmese and Sinhalese scripts, whose
characters are quite similar, particularly kha and ba, ta and na, bha, ha and ga, pa, ya and sa,
va and ca. In addition, the Dighanikaya and its commentary are silently emended under the
influence of Sanskrit grammatical rules, particularly in the case of sandhi. As a result, the
PTS editions contain many mistakes and suspicious readings. Therefore, editors of editions
should be thoroughly and appropriately prepared for the work through a command of both

the scripts and language(s).

In addition to knowledge of Sinhalese and Burmese scripts, editors should be familiar with
other scripts associated with Theravada Buddhist transmission. As Peter Skilling” points out,
Pali does not relate to any single script. In the first century B.C.E, the Pali texts of the
Mahavihara School were primarily written down in Sri Lanka. It is assumed that they were
written in the Brahmi or the early Prakrit (Old Sinhala) script used on the island at that time.
Then, in the first millennium C.E., they were written in Southeast Asia in the Pallava and
Post-Pallava scripts. Various scripts appear to have been employed in Thailand in the second
millennium: Khom script, including Khom Sukhothai, Khom Ayutthaya, and Khom
Ratankosin; Khmer script (in Cambodia); Mon and Burmese script (in Myanmar); and
various kinds of Tham script (in Lanna and Lao). The ability to read the scripts is a
fundamental prerequisite for understanding and editing the texts. Therefore, editors should

learn how to read these scripts correctly.

% Cone, "Caveat Lector," pp. 96-7.

% Skilling, Peter. "Language and Writing in South-East Asia and in Sukhothai." In Buddhism and Buddhist
Literature of South-East Asia: Selected Papers, edited by Claudio Cicuzza. Bangkok: Fragile Palm Leaves
Foundation, 2009b, p. 21.
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2.5.2 Document format

In my edition, the document format was created to facilitate reading and understanding.

Specific features are described in this section.

2.5.2.1 Punctuation
Punctuation has been introduced into the Pali texts to clarify the grammatical construction, as

described below.

2.5.2.1.1 Full stop

A full stop is used to indicate the ending of sentences. Commas have not been employed.

2.5.2.1.2 Parentheses
Square brackets generally indicate that the word is not found in any of the manuscripts. For
example, the titles of vaggas or suttas of the Salayatanavagga in my edition are as follows:
[samyuttanikaya
salayatanavaggo
namo tassa bhagavato arahato sammasambuddhassa
salayatanasamyutta]
[aniccavaggo pathamo]
[1. ajjhattaniccasuttam]
2.5.2.1.3 Apostrophes
An apostrophe has been used when the vowel is elided according to the vowel sandhi. It is
placed close to a contracted vowel. For example, vata + ime = vat’ ime, tena + upasarnkami =

ten’ upasankami, yassa + atthaya = yass’ atthaya, eso + aham = eso "ham, ce + idam =

ce 'dam and hi + assa = hi ’ssa.
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2.5.2.1.4 Hyphens
Hyphens have been inserted:

1. In the position of consonant sandhi, e.g. na-y-ime, tasma-t-iha, cha-y-ime, cha-I-
eva, vatthu-d-eva, samma-d-eva and sammukha-y-eva.

2. Between two vowels in compounds, e.g. sa-upavajja, pathama-ejasuttam, vayo-

anuppatto and adanta-aguttasuttam.

2.5.2.2 Capital letters

Capital letters are peculiar to Western writing. In PTS editions, they are usually employed at
the beginning of sentences or proper names. In the reprinted edition of the Samyuttanikaya,
the capital letters have been removed at the beginning of sentences but are retained for
proper names.” Asian Pali manuscripts and editions do not employ capital letters. In keeping
with the practice of Asian manuscripts and editions, no capital letters are employed in the

present edition.

2.5.2.3 Miscellaneous
2.5.2.3.1 The word will be separated from the preceding word:

1. When #i closes a citation, e.g. punabbhavo ti, pahiyanti ti, itthattaya ti and mano ti,
atta ti.

2. When the preceding word closes with a nasal vowel or two words are assimilated
with the anusvara sandhi, e.g. etad avoca, yam antima, pattacivaram adaya, cakkhuii ca,

ahaii hi, evam pi, and tad ajjhagamam.

%S 1 viii.
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2.5.2.3.2 The page number of the PTS edition of the Samyuttanikaya has been inserted into

the Pali text page by page to facilitate cross-referencing.

2.5.3 The critical apparatus

In this edition, a significant number of variant readings are shown. The format of the critical

apparatus is described below.

2.5.3.1 The adopted reading followed by so, indicates that other valid variant readings will be
listed after so, e.g. C° N° S% s0; B'2 C'? K¢ S'* S*! omit, B® S* ajjhattaniccasutta, E° (1)

aniccam 1; ajjhattam (sutta no. 1).

2.5.3.2 The sigla are shown in the following order: the alphabetical order of the manuscripts,
the number of manuscripts, the alphabetical order of printed editions and the number of

printed editions.

2.5.3.3 Only the potential and valid variant readings are shown in the critical apparatus. All
invalid variant readings, i.e. minor incorrect spellings, incorrect orthographic variant

readings, incorrect grammar and errors of wording, are included in the appendices.

2.5.3.4 Variant readings that seem to have historical value and which have a high degree of
variation (indicating confusion in traditional and scribal practice) are listed in

the critical apparatus, e.g. seyyatha pi avuso balava puriso tinhena sikharena muddhanam
abhimattheyya in the Channavagga. B* gives tikhinena pi for tinhena and khaggena for

sikharena (sutta no. 87, line 15).
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2.5.3.5 The omission or addition of an indeclinable that does not affect the meaning of the

text is noted in the critical apparatus, e.g. ca, pi, kho, va and eva.

2.5.3.6 Details of abbreviations used in all manuscripts and printed editions are listed in the

critical apparatus so that readers can examine these for themselves.

2.5.4 Abbreviations

Repetitive styles are characteristic of Pali literature, particularly in the Anguttaranikaya and
Samyuttanikaya. Due to a great number of repetitive words or passages, scribes in the past
have abbreviated the repetitive passages and indicated such abbreviations by the word
peyyala, an abbreviation of it (e.g. pe, la), or a punctuation mark. Although editors to date
have tended to reproduce the abbreviations employed in the manuscripts, they have
sometimes further abbreviated the text under the belief that the repetitions are monotonous
and in order to save space. There are some disadvantages, however, in the use of too many
abbreviations. In my edition, therefore, the text has been restored to the full form and does
not contain abbreviations of the repetitive passages. There are three main reasons for this: for
convenience of the textual restoration and facilitation of reading, understanding of the texts,
including searching for words or phrases; to prevent any textual loss; and to preserve the

characteristics of Pali literature.

The primary reason for giving the full version of the text is to facilitate editing, reading and
understanding of the texts, including searching for words and phrases. As mentioned earlier,
there are discrepancies in the form of abbreviated passages between different traditions. In

my edition, each tradition of abbreviated passages is indicated by a different type, e.g. pe, pa,
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la, gha, or by punctuation marks. The abridgment pe is generally employed in the Sinhalese
tradition. The Burmese tradition mostly gives pa or gha whereas the Thai tradition has la
throughout. In editing the Samyuttanikaya, Feer uses all of them side by side throughout the
texts. In addition, punctuation marks such as |l and the symbol ¢ are regularly used for
abridgements in many places in each tradition, particularly in the PTS edition. On some

occasions, both peyyalas and punctuation marks are omitted in abbreviated passages.

Moreover, it often appears that each tradition abbreviates the passages in different positions.
For example, in sutta number 11, line 4-14 of the Aniccavagga in my edition, C'* E°
abbreviate from dukkha to gandha to rasa to photthabba to hoti with punctuation. C°
abbreviates from dukkha to gandha to rasa to photthabba to hoti with pe whereas B B N°
S* S abbreviates from sadda to hoti ti with pe, pa, la or punctuation. In all cases, however,
the peyyalas and punctuation of K¢ S' are omitted from sadda to hoti ti. With these
exceptions, the oldest Pali manuscript of the Vinaya from Nepal, which dates to about 1,000
years ago, agrees with the PTS edition in writing pe or la in certain positions while, in other
locations, there is no indication of abbreviations despite the fact that the PTS edition utilises

la 96

Those discrepancies often lead to difficulty and confusion for scholars and editors. Such
problems are resolved in different ways. European scholars, particularly Feer, seem to prefer
a high level of abridgement of the text. Like other scholars, Feer regards repetitions as

tedious. He noted that the different abridgements in all the manuscripts lead to difficulty and

% Norman, K.R. A Philological Approach to Buddhism. Lancaster: The Pali Text Society, 2006, p. 113.
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delay in producing the text, so his editorial technique in regards to repetitive passages was to

select the shortest arrangement of text.”’

Feer used pe, pa, la or gha, as well as the punctuation || or the symbol ¢, to abbreviate
repetitive passages throughout his work. The formula and strings, which are regarded as
significant characteristics of Pali literature, are usually shortened in his edition. An example
of the former that appears frequently in the Salayatanasamyutta is the abbreviation “The
Arahant Formula” or the formula of one who attains enlightenment. The passage evam
passam bhikkhave sutava ariyasavako cakkhusmim pi nibbindati. sotasmim pi nibbindati.
ghanasmim pi nibbindati. jivhaya pi nibbindati. kdayasmim pi nibbindati. manasmim pi
nibbindati. nibbindam virajjati. viraga vimuccati. vimuttasmim vimuttamhi ti iianam hoti.
khina jati vusitam brahmacariyam katam karaniyam naparam itthattaya ti pajanati ti is
abbreviated by Feer to evam passam ...la... naparam itthattaya ti pajanati ti.”® As noted
above, strings are a common feature of Pali Buddhist literature. They are composed by
aggregating similar word elements and units of meaning. There are many instances of the
abridgement of strings in the Salayatanasamyutta text, such as sequences of a noun
modifying the same verb jatiya jaraya maranena sokehi paridevehi dukkhehi domanasehi
upayasehi andhabhiitan ti vadami, which are compressed by Feer with the symbol ° as jatiya

jaraya® *upayasehi andhabhiitan ti vadami.”

Despite this extensive abridgement, Feer still seemed to be dissatisfied. In the
Salayatanasamyutta text, he always tried to reduce the text as much as possible until the

stylistic features of the early Pali text could no longer be discerned. Rather than giving an

7S 1 xiii.
%SIV 2.
STV 21.
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abbreviation of the text in Pali, he often chose to make it even shorter by presenting the text
in English. For instance, he cropped the following lines with these English phrases: “1-10
[Exactly the same as in the preceding sutta],”'” “13-14 [As in the preceding],”'"' “1-5 [As in

192 and “[The same as 2-9 of the preceding surta].”'” Clearly, if readers

preceding sutta],
want to study the text, they must refer back to the previous sutta. There they will encounter
the same dilemma. It is necessary to go even further back to find what is to be repeated

because the previous sutta was itself regularly abbreviated with pe, pa, la or gha, and with

punctuation as well.

In my view, Feer’s abbreviation style significantly increases the difficulty of editing, reading
and understanding the text for new learners, particularly those who have limited knowledge
of Pali. In addition, it is possible that some abbreviated passages contain significant and
interesting readings that were previously unknown. As Windisch'* complained, “I repeat that
I cannot approve of the practices of our editors, who imitate some scribes and mutilate the
text to spare a few pages. Sometimes, also, those sections of repetition contain different
readings or curious words. In such cases it is important to know whether the same appears
again and again or not.” In other words, it is far more appropriate to restore the text in full
because this reduces the difficulty of editing the texts and facilitates reading and
understanding of the texts for new learners. Since it is often unclear what wording has been
abbreviated in manuscripts and editions, and since abbreviating is the norm in manuscripts
and editions, producing an edition of the full text will make clear for the first time the full

wording of the text as it was initially composed. It also enables a more accurate search of

100 STV 47.
01 STV 48.
102§ TV 50.
1351V 82.
104 Windisch, E. "Notes on the Edition of the Udana." Journal of the Pali Text Society 4. 1890, pp. 91-2.
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words and phrases; when you search an abbreviated text, you will not realise that the word

you seek occurs in more than the first full sutza.

Moreover, such editorial methods may help to prevent future loss of texts. There is evidence
that the number of suttas in the Samyuttanikaya differs greatly from one printed edition to
another. This may be due in part to the practice of abbreviating repetitive passages. As
mentioned earlier, Feer attempts to group the suttas that qualify as repetitions into a single
sutta. It is likely that reckoning the suttas in this way is the principal cause of the great
discrepancy in the number of suttas between Buddhaghosa’s and Feer’s work (the PTS
edition). Buddhaghosa’s edition contains 7,762 suttas while the PTS edition has only 2,889.
Moreover, his method of reckoning the sutfas cannot be guaranteed to be completely accurate
because he himself accepted that his manuscripts presented difficulties for counting the
suttas.'” As mentioned earlier, he began his work with inadequate materials and his
manuscripts were not in good condition. Therefore, the considerable reduction in the number
of suttas implied by the repetitions may have contributed to the loss of textual parts.

It has also been claimed that Buddhaghosa’s count for the number of suttas differs from
Feer’s because Buddhaghosa counted the abbreviated suttas.'® This is unlikely since Gethin
was unable to obtain the same number as Buddhaghosa had, despite calculating the highest
number of repetitions as suttas. He produced 6,696 suttas, meaning that 1,066 have been lost.

He suggested that this might reflect a counting error on his part, or that the materials he used

15§ 1V ix.

19 Hazra, Kanai Lal. Pali Language and Literature: A Systematic Survey and Historical Study. Vol. 1. New
Delhi: D.K. Printworld, 1994, p. 177; see also Akira, Hirakawa. "Survey of Texts." In Encyclopedia of Religion,
edited by Lindsay Jones, 509-29. USA: Detroit: Macmillan Reference, 1987, p. 512.
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differed from those that Buddhaghosa used to produce his Samyuttanikaya text.'"”” Gethin’s

assumption is probably correct on this point.

Another possible reason is that the ancient scribes also preferred to shorten the text. If one
person reduced the text, it is plausible to suggest that the next person may have preferred to
abbreviate it even more. However one counts, there are still discrepancies in the counting of
suttas and loss of a great number of suttas if there were indeed as many as Buddhaghosa
counted. Not only has this abbreviation practice possibly resulted in the loss of suttas, but the
Buddhist teachings contained in the suttas would also have disappeared. Restoring the text to

the fullest extent possible could at least help to prevent further losses.

This editorial method has also contributed to the preservation of significant characteristics of
Pali literature. Repetition had an important function in early Pali Buddhist literature as an aid
to memorisation. According to Allon,'® a repetitive passage enables learners to become more
familiar with the text and this in turn facilitates recitation and recollection. The more the
texts are repeated, the more easily the contents can be remembered. From his study of the

text in the Dighanikaya, Allon'”

stated that the formula was composed with fixed units of
meaning and that the diction was fixed and standardised. Therefore, like repetitiveness, the

formula plays an important role in helping learners to remember large amounts of fixed text.

As well as repetition and formulae, the similar sounds and metrical patterns of strings or

197 Gethin, R.M.L. "What's in a Repetition? On Counting the Suttas of the Samyutta-Nikaya." Journal of the Pali
Text Society 29. 2007, pp. 381-82.

1% Allon, Mark. Style and Function: A Study of the Dominant Stylistic Features of the Prose Portions of Pali
Canonical Sutta Texts and Their Mnemonic Function. Tokyo: The International Institute for Buddhist Studies,
1997, pp. 357-63.

1% Allon, Mark. "The Oral Composition and Transmission of Early Buddhist Texts." In Indian Insights:
Buddhism, Brahmanism and Bhakti; Papers from the Annual Spalding Symposium on Indian Religious Edited by
Peter Connolly and Sue Hamilton. 39-61. London: Luzac Oriental, 1997, pp. 43-9.
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sequences facilitate memorisation and recitation of the texts. Gethin''® also points out that the
repetitive style was considered to be a method of cultivating mindfulness and concentration.
According to him, it gave learners more time and opportunity to read, contemplate and
practise the teachings slowly, thus leading more easily to a peaceful mind. Readers are

certainly unable to gain such benefits if they only read text that has already been abbreviated.

In my opinion, therefore, shorter abridgements tend to devalue the text. Readers will see only
peyyala, a symbol, or a punctuation mark used to indicate abbreviation and it is naturally
difficult for them to try to expand the text while reading. As a result, they are less able to
absorb and study the teaching of the Buddha as transmitted in these texts because of the
omission of the particular characteristics of the literature that facilitate learning,
remembering, contemplating and practising the Buddhist teachings. If those characteristics
are repeatedly shortened, then it impoverishes the reader’s experience and understanding of
the text. It is also uncertain whether the next generation of readers will know what is

abbreviated and what is of importance in the repetitive passages.

In summary, the text is given in full throughout my edition in order to reduce the difficulties
involved in editing the text in the case of discrepancies in abbreviations between different
manuscripts and printed editions. It also facilitates reading and understanding of the texts,
including searching of words and phrases. This editorial practice further helps to prevent
textual loss and preserve the important structure and features of early Pali literature as

completely as possible for the next generation.

19 Gethin, "What's in a Repetition? On Counting the Suttas of the Samyutta-Nikaya," p. 382.
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2.5.5 Evaluation of variant readings

In general, the variant readings are evaluated on the basis of both external and internal
evidence. The external evidence involves consideration of the materials with which the
readings are found, such as the date of the manuscripts, the geographical provenances and the
textual types. The internal evidence focuses on the intrinsic value of the readings themselves.
Editors examine the readings in terms of palaeographical features, orthography and syntax,
metrical and grammatical rules and corresponding passages. In my experience, no one
criterion is applicable in every case. Some readings can be judged by only one criterion. But
in the case of many valid variant readings, several approaches can be applied. This section
explains the general principles for selecting the best reading, some of which have been

applied in my edition.

2.5.5.1 The reading that conforms to grammatical and metrical rules is considered to be the
superior reading. This criterion, commonly employed by editors as the first step in
determining the accuracy of a reading, generally applies to uncomplicated readings in which
spelling, grammar and metre can be easily identified. However, if grammatically wrong
readings repeatedly occur in many places, further inquiries should be made to determine

whether they are correct readings or not.

In evaluating the reading, grammatical and metrical works such as dictionaries are useful
tools for editors. Although some scholars express concern about deficiencies and lack of
reliability in European grammatical reference books and dictionaries, they are still valuable

resources for a critical edition. They should be critically evaluated rather than abandoned.
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These materials and other works compiled from various traditions can help to assess the

accuracy of the readings.

According to Cone,'" the most widely used apparatuses for producing the PTS edition are
Geiger’s grammar, Rhys Davids’ and Stede’s Pali-English Dictionary (PED), and Warder’s
Introduction to Pali. These materials, however, should not be accepted uncritically. Wilhelm
Geiger’s Pali Grammar, which describes Pali grammatical forms, is comprehensive and
clearly explains the regulations and paradigms but it lacks supporting evidence. Although the
Pali-English Dictionary is useful, it is unclear about the derivation or Sanskrit equivalent of
wordings. The verification of readings, particularly in relation to rare words, needs to be
performed through comparison with other editions. Cone also points out that the Critical Pali
Dictionary (the dictionary produced by the great scholars, Dines Andersen and Helmer
Smith) is imperfect and that Franklin Edgerton’s Buddhist Hybrid Sanskrit Dictionary,
though useful, is over-reliant on the PED. In addition, two volumes of Margaret Cone’s
dictionary help the reader consider and select the best reading since they provide variant
readings from the Burmese, Sinhalese and Thai editions as well as the PTS editions.'"
Oberlies’s Pali Grammar is also very useful. For example, it gives meanings to all words and

references that are not provided in CPD or PED.'"

As well as grammatical texts, dictionaries and various Pali works composed by Europeans,
there are other Pali works that should also be employed for evaluation of a reading. This is

because such works may reflect the indigenous view and document the evolution of the Pali

""" Cone, "Caveat Lector," pp. 98-100.

112 Cone, A Dictionary of Pali (A-Kh), ix; Cone, Margaret. A Dictionary of Pali (G-N). Vol. 2, Bristol: The Pali
Text Society, 2010.

'3 Oberlies, Thomas. Pali: A Grammar of the Language of the Theravada Tipitaka. Berlin, New York: Walter
de Gruyter, 2001: Forward.

68



language and its use in different traditions. An example is the Pali Saddaniti, which was
written by a Burmese monk, Aggavamsa, in the 12" century. Quotations found in the
Saddaniti are made from the texts earlier than the available manuscript tradition and provide
an important aspect of the discussion of the wording.''* A quotation from the Saddaniti also
illustrates the influence of Sanskrit on the Burmese manuscript. There is evidence in the
Chatthasangiti [ Chatthasangayana] edition that the word krubbasi, “you perform” in the
verse tapo idha krubbasi is quoted from the Saddaniti 118 = S 1 181. It does not appear in
either the Sinhalese or the Burmese manuscripts that were used in Feer’s PTS edition. The
word krubbasi is not associated with the Pali phonetic system, in which the cluster should not
be kr-. This strongly suggests that krubbasi in the Chatthasangiti edition is a substitution
from the new tradition. Another example is the word barasa, “twelfth”. The Middle Indo-
Aryan manuscripts, as well as Kaccayana (the oldest Pali grammar), write barasa whereas
Moggallana and Aggavamsa adopt dvadasa. It is clear that barasa has been superseded by
the Sanskritised form dvadasa during the second half of the first millennium C.E.'"

In summary, comparison of readings with other Pali works composed by Burmese scholars is
one method for determining which tradition preserves the original readings and which has
been modernised. Therefore, as well as consulting modern grammatical works and
dictionaries, an editor should not overlook traditional sources, such as the Saddaniti. Through
these, we can observe the development of the Pali language in each tradition and enhance our
understanding of the underlying principles which, in turn, is of great assistance in

determining the best reading.

114 Balbir, "Thoughts About "European Editions" of Pali Texts," p. 11.
5 Hiniiber, O. von. Notes on the Pali Tradition in Burma. Géttingen: Vandenhoeck and Ruprecht, 1983a, pp.
74-5 [12-3].
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2.5.5.2 The best reading is judged on the quality rather than quantity of witnesses. In the case
of several valid variant readings, editors may choose the best reading on the basis of
consensus among the majority of witnesses. Most editors of the Pali texts apply this
principle. As Vaganay''® suggests, the external evidence can be significant and useful in
evaluating a reading, but such criteria are insufficient to restore the original text. At times,
the commentaries appear to say that the best reading has been determined on the basis that
the manuscripts in question are the most numerous, the oldest and the best. Because this
cannot be proven, evaluation of the reading should involve careful consideration of the value

of the reading itself.

Selection of the best reading should be determined by the intrinsic value of the witnesses

rather than majority vote as the saying “A manuscript must be weighed, not counted,” which
is popular among editors, attests. It is possible that most readings have been derived from the
same textual traditions in which readings are copied from primary or secondary sources. The

readings may be right or wrong and need careful examination. As Vaganay has remarked:

Copies have to be considered as representatives of a group and not as separate witnesses. That
immediately weakens any argument based on their number. But there is more to it than that:
even when the main manuscript groups agree on a variant, it is still essential to check whether
there is not a divergent reading attested by any of the other documents of authority; for it is a
simple fact that the original reading may be found in only a few scattered documents while

the majority contain an early correction.'”

16 Vaganay, An Introduction to New Testament Textual Criticism (Second Edition), pp. 62-4.
7 1bid., pp. 62-3.
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Similarly, Gombrich argues that the best reading should not be judged on democratic
principles because the majority of readings might have been copied from inferior witnesses.

He gives the following example:

If you have a hundred versions of a text, and at a certain point one of them reads X and the
other ninety-nine read Y, that by itself is no proof that Y was the original reading. All of the
99 that read the Y text may have read copies derived from one single source. That applies no
matter what the medium. It comes up very often in the context of printing. For instance, when
the Pali canonical texts were first printed, sometimes the printer was asked to work from a
single manuscript. Therefore, if he produced an edition of a thousand copies, the readings of
that manuscript were rapidly reproduced a thousand times. That does not do anything

whatever to prove that they were the correct readings.''®

In his view, it is possible that the correct reading was preserved in only one manuscript.'"”
There is evidence, for example, in the edition of the New Testament that most errors are
contained in all of the good manuscripts and the good readings have been preserved in the
bad witnesses. Apart from Luke 20.1 and Matt. 12. 47, which are the superior Alexandrian
witnesses, a whole verse has been unintentionally omitted. The wording at the end of verse
47 is identical to that at the end of verse 46 due to a misreading.'”” In another example, one
reading in the New Testament text has been selected because it was found in the majority of
materials. On close examination, however, it was found to be a conflation of two separate

readings.'”' Therefore, it is safer to rely on the quality rather than the quantity of witnesses.

8 Gombrich, R.F. "Why Textual Studies Are Necessary If We Are to Understand Buddhism." Thai
International Journal for Buddhist Studies 1. 2009, p. 28.

19 See the same point of view in McCarter 1986: 71.

120 Bruce M. Metzger and Bart D. Ehrman. The Text of the New Testament: Its Transmission, Corruption, and
Restoration (Fourth Edition). Oxford: Oxford University Press, 2005, p. 336.

2 [hid., p. 338.
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Feer’s editorial method of adopting the best reading, regardless of its derivation, is
reasonable.'* It is not necessary to depend on the number of witnesses or to follow the
reading of only one tradition. In my edition, the actual value of the reading takes priority.
The reading will be adopted from various traditions. In some cases, the Burmese reading is
accepted as the best. In others, the Sinhalese reading has been adopted. At times, the superior
reading has been chosen from a minority of witnesses. It is reasonable to describe this
method as the creation of a new text that does not reflect a single manuscript tradition. The
text will not be contaminated because the sources of all variant readings can be listed in the
critical apparatus. My editorial principle, therefore, is not generally based on majority vote

but on the actual value of the reading itself.

2.5.5.3 The superior reading is not evaluated on the basis of the age of manuscripts. As
mentioned earlier, the dates of the surviving manuscripts are very late, mostly between the
18" and 19" centuries. Only a few manuscripts are prior to the 15" century. Therefore, the

reading cannot be determined on the basis of its age. As von Hiniiber points out:

The continuous manuscript tradition with complete texts began only during the late 15"
century. Thus, the sources immediately available for Theravada literature are separated from
the Buddha by almost 2000 years. It should be kept in mind, however, that the age of the

manuscripts has little to do with the age of the texts they contain.'”

Balbir is correct in asserting that the oldest manuscript does not necessarily contain the best

reading.'** Examples of old manuscripts that contain corrupt readings can be found in any

122 § T xiii.
123 Hiniiber, A Handbook of Pali Literature, p. 4.
124 Balbir, "Thoughts About "European Editions" of Pali Texts," p. 6.
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edition of the Bible. According to West,'* the quality of a manuscript depends on the reading
itself, not the age of the manuscript. Occasionally, texts in the medieval tradition have
contributed better readings than old manuscripts such as papyri. Bruce states that even early

manuscripts of the New Testament sometimes contain conflated readings.'*

Furthermore, the surviving manuscripts of Pali texts, regardless of their age, are full of
errors. During the long course of Buddhist transmissions within South and Southeast Asia,
some Pali texts were destroyed for a variety of reasons, as mentioned earlier. Therefore,
many copies were made in different regions to restore and preserve the texts. Consequently,
all manuscripts from each region and tradition are extensively contaminated by recensions,
changes and emendations by editors or scribes. Since one textual family might contaminate
another, it is possible that the text preserved in the old manuscript might have been copied
from an inferior one. It is difficult to search for actual archetypes of texts. Overall, it is
unsafe to assume that the reading preserved in the oldest manuscript is better than the one in

the latest manuscript.

2.5.5.4 The readings judged on the basis of the scribes’ predilections could not be proved as
superior. Generally, inferior readings in the manuscripts result from scribal errors. Some
scholars determine the quality of readings by examining the habits of different scribes and a
number of editorial rules related to scribal habits have been created to assist with the
evaluation of readings. Examples of well-known rules include: “The more difficult reading is
preferable” and “The shorter reading is to be preferred.” The “more difficult” reading rule

reflects the view that ancient scribes tended to replace an unfamiliar word with a more

125 West, Textual Criticism and Editorial Technique Applicable to Greek and Latin Texts, p. 50.
126 Bruce and Bart, The Text of the New Testament: Its Transmission, Corruption, and Restoration (Fourth
Edition), p. 265.
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familiar one."”’ The “shorter reading” rule derives from the fact that, in order to make the

texts more complete and easier to understand, the scribes normally added explanatory text.'®

In theory, these rules may be useful for a critical edition, but it is not possible in practice to
use these principles as evidence of a superior reading. There are two main reasons for this.
First, these rules cannot be applied to texts that contain many scribal errors. The “more
difficult” reading would be invalid when the text produced a strange or impossible reading,'”
while the “shorter reading” rule could not apply to scribal omissions."* During the copying
process, scribes could deliberately change the text whenever they wished. They may, for
instance, intentionally change a difficult reading into an easier one or vice versa. There is
evidence in the edition of the New Testament to indicate that readings were sometimes
shortened by the omission of a word or part of a sentence when the scribe was distracted. At
times, they corrected the texts and made them more obscure because they themselves
misunderstood the meaning of a passage or did not know the importance of certain contexts.
Even the most skilful scribe may have occasionally produced imprecise readings. Thus, it is
unreasonable to claim that the readings arising from the inadequacies of scribes are
original."!

Overall, there is no evidence that the more difficult reading or the shorter reading is correct.
These rules would be practical if the reading happened to be exact. In the case of scribal
errors, they are clearly impractical. As Cone has observed, “‘The more difficult reading’

could not be applied with Pali texts because both manuscripts and editions in each tradition

127 McCarter, Textual Criticism: Recovering the Text of the Hebrew Bible, p. 73.

128 Vaganay, An Introduction to New Testament Textual Criticism (Second Edition), p. 80.

129 McCarter, Textual Criticism: Recovering the Text of the Hebrew Bible, p. 73.

130 Tov, Textual Criticism of the Hebrew Bible, p. 306.

' Vaganay, An Introduction to New Testament Textual Criticism (Second Edition), pp. 80-1.
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were inconsistent and adulterated.”'** Moreover, these rules are subjective. Everyone’s
experiences, knowledge and thought processes are different. What one person finds difficult,
another may find easy. How can we know which reading is the more difficult or easier

reading? Thus, the best reading cannot be conclusively determined by scribal predilections.

2.5.5.5 The genealogical method facilitates the evaluation of reading when several witnesses
are employed in editing the text. In general, when there are more witnesses, the number of
variant readings increases as well. Classifying them into their own families saves time and
reduces the difficulty of determining the reading. In simple terms, classification involves
identifying similarities and differences in the common errors made by each witness. The
presence of common mistakes indicates that the witnesses come from the same family. This
method has been criticised by some scholars, who argue that it cannot appropriately be
applied to a text in which the reading is a mixture of many families, as in the case of the New
Testament manuscripts.'” It is, however, a useful method of determining how groups of
manuscripts are interrelated. Therefore, this principle could be used to some extent in editing

the text.

2.5.5.6 Commentaries and parallel passages should be consulted in determining the best

reading.

2.5.5.6.1 Commentaries

132 Cone, "Caveat Lector," p. 97.
%3 Bruce and Bart, The Text of the New Testament: Its Transmission, Corruption, and Restoration (Fourth
Edition), p. 212.
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Most editors and scholars agree that the commentaries contain suspicious readings and lack
explanation of some difficult wordings. They are, nonetheless, of great value with regard to
the selection of readings on the basis of ancient evidence and clarification of readings.

The imperfections of commentaries have been remarked upon by editors and scholars.
Jayawikrama,"* for example, points out that some readings of Dhammapala’s commentary
(the commentary on the Vimanavatthu called Paramatthadipant) are questionably sourced
and some difficult readings are often unexplained. Gombrich states that some commentators
give vast numbers of alternative readings while others quote only a few words and provide

limited commentary."*” Hardy'*

notes that the reckoning of the suttas in the commentary
differs from that used in the current edition of Arnguttaranikaya. It is obvious that the sections

of the commentary are incorrectly divided.

In the process of creating the current edition of the Salayatanasamyutta, I found that the
commentaries were sometimes of no help. They may, for instance, provide a reading that
differs from that in the canonical text. The word vimariyadikatena in the sutta no. 17, line 40
in the Yamakavagga is given in the Thai edition of the root text as vipariyadikatena while the
Thai edition of the commentary adopts a different spelling, vippariyadikatena."” In this case,
it is likely that the commentator used different materials from those employed in the Thai
edition or that some scribal mistakes had occurred over the long course of transmission.
Moreover, the commentaries preserve the reading from their traditional texts. Let us suppose
that there are three variant but equally good readings deriving from three traditions:

Sinhalese, Burmese and Thai. When these are collated with commentaries, they give the

134 Vv and Pv viii; see also Preface to the edition of M L.

35 Gombrich, R.F. How Buddhism Began: The Conditioned Genesis of the Early Teachings. New Delhi:
Munshiram Manoharlal, 1997, p. 9.

136 AV vi.

137 See more instances in notes to the edition in Chapter 3 (Volume 2).
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Sinhalese, Burmese and Thai reading separately according to their own tradition. The words
vaca vatthu-d-ev’ assa in the sutta no. 23, line 4-5 in the Sabbavagga provides an example.
While the Sinhalese tradition adopts vaca vatthu-r-ev’ assa, the Burmese edition gives vaca
vatthukam ev’ assa and the Thai has vaca vatthu-d-ev’ assa. The commentaries from these

three traditions have the same reading as the root text as transmitted by their tradition.

Commentaries are useful, however, for assessing the antiquity and reliability of material and
for clarifying readings. von Hiniiber points out that the commentaries preserve old variant
readings,"*® while Trenckner notes in the preface of the Majjhimanikaya (1888) that
Buddhaghosa employs manuscripts that are older than those we have.'” According to
Gombrich,'* despite the fact that there is no longer evidence of the old Pali manuscripts,
much can be gained from cross-checking between the commentaries and the Pali canonical
texts. We can assume that the readings in the commentaries date back to the 5™ or 6th
century, which can be regarded as early evidence. Buddhist tradition has been continuously
preserved since the 6" century B.C. The preface to the Sumargalavilasini specifically refers

to old materials employed by the commentators:

... All that we know is that when Buddhaghosa wrote, about A.D. 430, he had older materials
before him. In the opening words of this commentary on the Vinaya, the Samantapasadika, he
mentions by name three previous works, and refers also to others without naming them — “the
Mahda-atthakatha, the Mahapaccari, the Kurundi, and others.” Professor Minayeff, at p. vii of
this edition of the Patimokkha, quoted from the Vajira Buddha Tika an explanation of the
word ‘others,” which makes it include the Culla Paccari and the Andha-atthakatha; and

according to Corneille Wijesinha Mudaliyar’s article in the ‘Journal of the Royal Asiatic

138 Hiniiber, O. von. "On the Tradition of Pali Texts in India, Ceylon and Burma." In Buddhism in Ceylon and

Studies on Religious Syncretism in Buddhist Countries, edited by H. Bechert. GOttingen, 1978, pp. 50-1.
1% Preface to the edition of M 1.
40 Gombrich, How Buddhism Began: The Conditioned Genesis of the Early Teachings, p. 9.
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Society’ for 1871, two other sub-commentaries, the Saratthadipani and the Vimativinodant,
explain it as meaning the Samkhepa-atthakatha and the Andha-atthakatha. In the Kambojian
ms. quoted by Professor Fausboll in his preface to the fourth volume of the Jataka
commentary a lost Poranatthakatha is referred to, and Wijesinha says (loc. cit.) that another
lost commentary, the Miila-atthakathd, is mentioned ‘at the end of the Digha- and

Majjhimanikayas.*"'

This clearly shows that the current commentaries were edited and translated into Pali based
upon the old commentaries, which have perhaps been used to explain the earlier canonical
texts. It is therefore not surprising as commented upon in the preface of Itivuttaka (vi) and
Udana (vii), that various readings that do not exist in the manuscripts of the root text are
frequently given in the commentary. As well, the commentary occasionally preserves more
superior readings than the main canonical text.'** Given the antiquity of the commentaries, it
is possible that they contain significant variant readings that we have never seen before and

that their readings may be more accurate and reliable than those in the received manuscripts.

Explanations in the commentaries also contribute to the clarification of textual meaning.
Balbir provides interesting examples of explanations in the commentary that enhance

comprehension of the text. For example, the PTS edition of Theragatha 842-843 reads

va tam me hatthi-givaya sukhuma vattha padharita
salinam odano bhutto sucimamsipasecano,
so ’jja bhaddo satatiko uiichapattagate rato

Jhayati anupadano putto godhaya bhaddiyo.

141 Sy I ix-x.
142 A Tvi.
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Norman'* suggests that there are probably two meanings of ya tam [tam used as tada and
tam used as a relative clause]. According to the commentary, ya tam should be read as yaram

as follows:

nisidiva yatam caritam, vatthani pariharantenapi sukhuma.

Here yatam means “wandered or roamed.” This shows that the confusion in the text results
from misunderstanding the separation of syllables. In this case, the commentary is a
significant resource for addressing the problem. In editing his work Itivuttaka, Ireland'*
noted that the commentary of the Paramatthadipani of Acariya Dhammapala always helped
him to prepare his notes and deal with many problems that arose. The original meaning and
importance of passages can also be evaluated through the commentary. In addition, as
Gombrich has indicated, the commentaries may contain useful discussion of variant readings

of the Pali texts.'®

In summary, although the commentaries have some deficiencies, their value for an edition
should not be ignored. They should be consulted whenever some difficult or questionable
readings are encountered. Importantly, if the commentary gives a reading that differs from

the canonical text, its variant reading should be recorded in notes or footnotes.

'3 Cf., Balbir, "Thoughts About "European Editions" of Pali Texts," pp. 9-10.

"4 Ireland, J.D. The Udana: Inspired Utterances of the Buddha & the Itivuttaka: The Buddha’s Sayings.
Kandy: Buddhist Publication Society, 1997, pp. 4, 155.

45 Gombrich, How Buddhism Began: The Conditioned Genesis of the Early Teachings, p. 8.
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2.5.5.6.2 Parallel passages

There are sometimes disadvantages in consulting parallel passages. For example, some
parallels rely on a small number of sources and there may be discrepancies between the
different nikaya."*® Nonetheless, they contribute greatly to the clarification of textual meaning
and increase confidence in the selection of readings. Balbir'*’ gives an example of how
parallel passages can shed light on discrepancies in words from the ‘European’ edition of

Dhammapada 393. One passage reads:

na jatahi na gottena
na jacca hoti brahmano
yamhi saccaii ca dhammo ca

so sukhi so ca brahmano

Two manuscripts give “suct” instead of “sukhi.” Norman translates “sukhi’” in this verse as

“pure.”'* This interpretation is supported in following verse from the Udana:

na udakena suci hoti, bahv ettha nhayati jano

yamhi saccaii ca dhammo ca, so suci so ca brahmano (Ud 19).

von Hiniiber provides another example of the contribution of parallel passages to the

determination of readings. He points out'*

that the word krubbetha in the phrase tadisam
mittam krubbetha (Vin IV 203 =1t 87) is found in the Burmese Chatthasarngayana edition

and in all Burmese manuscripts, whereas the Sinhalese manuscripts and the Thai editions of

the Vinaya, as well as the corresponding passages in the Iltivuttaka, commonly give kubbetha.

146 Preface to the edition of M 1.

147 Balbir, "Thoughts About "European Editions" of Pali Texts," p. 15.

48 Norman, K.R. The Word of the Doctrine (Dhammapada). Oxford: The Pali Text Society, 1997, p. 56.
149 Hiniiber, Notes on the Pali Tradition in Burma, p. 70 [8].
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Cross-checking with the parallel passages shows that the Burmese manuscript tradition is

more likely to have been influenced by Sanskrit.

In some cases, as Miiller notes in his preface to the Atthasalini (the commentary on the
Dhammasangani), parallel passages can assist in the selection of readings. When a passage
contains too many mistakes, he sometimes incorporates a different reading from
corresponding passages into his text. In my edition of the Malukyaputtasutta in the
Salayatanasamyutta (sutta no. 95, line 36), there are two equally valid readings
lassupahaiifiati and assiipahaiiiiati]. B'? C' E° S'? give assupahaiiiiati whereas B¢ C* C* K*
N¢ S¢'? have assiapahafiiiati. Both are correct in terms of grammatical rules, -a + u- > -u- and
-a + u- > 1" and there seems to be close agreement on these two readings between a
number of witnesses, i.e. 6 and 7, respectively. Consulting the parallel passages in the
Theragatha 794-817 shows clearly that assipahariiiati is the more appropriate reading here.

Therefore, parallel passages are a useful apparatus for the selection of readings.

2.5.5.7 The determination of alternative variant readings that are equally valid should mainly
be based on the strength of supporting witnesses, consideration of the original features of the
Pali language, compatibility of meaning, sense and style, reliability of witnesses and
comparison with non-Pali witnesses, such as parallel passages in other languages. Many
editors have regularly encountered difficulty when there are two or more good readings
available for determination. As Cone"' points out, different variant readings are

inconsistently given in all editions. For example, sometimes all editions give cattarisa,

50 Norman, K.R. "External Sandhi in Pali with Special Reference to the Suttanipata." Journal of the Pali Text
Society 19. 1993b: 203-13.
151 Cone, "Caveat Lector," p. 103.
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sometimes all give cattalisa, and sometimes only one edition has cattalisa, which makes it
difficult to determine the reading. I encountered the same issue when editing my text. What
follows is a discussion of possible methods for selecting the best reading from alternative

readings based on some examples from my edition.

2.5.5.7.1 Assessment of readings based on the number of witnesses and the balance of

supporting traditions

The reading that is supported by a sufficient number of witnesses that represent each
tradition should be accepted. In editing texts from several manuscripts or printed editions that
come from different traditions, the judgment is relatively easy if a particular reading is
supported by most of the witnesses. For example, in editing the Aniccavagga, it occasionally
appeared that both the singular and plural forms of some words were possible readings in the
context, e.g. riipa anicca and rigpam aniccam in the sutta no. 4, line 1, anagate rigpe and
andagatesu riipesu in the sutta no. 10, line 2."* These cases were uncomplicated. A basic
examination showed that rigpam aniccam and andgatesu riipesu are unacceptable because
each reading is supported by only one witness from one tradition. Thus, they have been listed

in the critical apparatus.

It is also important to consider the weight of each witness. For example, the word navavadai
in atha kho bhagava navavadaii ca sutva gilanavadari ca appaiiiiato bhikkhii ti in the sutta no.
75, line 5. The form navavadaii is adopted here because it is preserved in four witnesses:

Burmese (B'? B®), Sinhalese (C*C*), Indian (N°) and Thai (S¢*), whereas the PTS edition (E°)

152 The number and line of sutta refers to the present edition.
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gives navakavadaii and two witnesses [Cambodian (K°) and Thai (S'?* S°'*)] have navataraii.
If reading A is retained by ten Burmese witnesses, while reading B is found in only one of
the other witnesses, this does not necessarily imply that reading A will be the best reading
because it comes from only one witness and (as mentioned earlier) might have been copied
from inferior materials. Thus, the number of supporting witnesses should be considered

along with the weight of witnesses from each tradition.

2.5.5.7.2 Consideration of the original features of the Pali language

Pali can be regarded as an artificial language because it has been changed due to the
influence of Sanskrit."”* Rahula'* also points out that Pali is derived from a combination of
several dialects. It may be the Magadhi, which was spoken by the Buddha, or a new language
that developed later. There is much debate about where Pali originated, but no conclusion has
been reached. Scholars assume that the existing Pali texts do not specifically represent the
Buddha’s language or the earliest tradition of Buddhism. Given the differences in the
linguistic forms of Pali, it is possible that the texts were changed from one linguistic form to
another through translation or oral transmission.'” The history of transmission of the Pali
texts strongly suggests that they were influenced both by vernaculars in the countries to

which they were transmitted and by the impact of Sanskrit.

The form of Pali changed as the texts were transmitted to other Buddhist countries. Norman

notes that the orthography, grammar and syntax of the Pali texts changed when they were

'53 Hiniiber, O. von. "Pali as an Artificial Language." Indologica Taurinensia 10. 1982, p. 138; Norman, K.R.
Collected Papers. Vol. 4, Oxford: The Pali Text Society, 1993, p. 111.

154 Rahula, Walpola. "Pali as a Language for Transmitting an Authentic Religious Tradition." In Buddhist
Studies in Honour of Hammalava Saddhatissa, edited by Richard Gombrich, Gatare Dhammapala, K.R.
Norman. Nugegoda: Buddhist Research Library Trust, 1984, p. 211.

155 Bechert, Heinz. "Methodological Considerations Concerning the Language of the Earliest Buddhist
Tradition." Buddhist Studies Review 8, no. 1-2. 1991, p. 6.
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written in Sri Lanka, Myanmar and Thailand."® For instance, a Thai Pali text,
Jambupatisutta, differs considerably from the classical Pali works of Sri Lanka in terms of
syntax, vocabulary and orthography. Consequently, as noted by Pakdeekham who edited the
text, it was not possible to apply the general principles of an edition to this text, so another

method had to be found."’

Pali texts, as noted above, have been strongly influenced by Sanskrit. During the long course
of textual transmission, the texts were inevitably altered for various reasons. According to
Norman,'”® Pali texts were modified by “[a] further restoration, often incorrect, of consonant
groups containing -r-; various elisions of vowels explained by non-historic sandhi forms;
various consonant groups explained by faulty back-formations; the normalization of metrical
passages, to avoid seeming irregularities; and the elimination of Middle Indo-Aryan forms
indefinitively in favor of their Sanskrit equivalents.” von Hiniiber'” agrees that the Middle
Indic forms, particularly in orthography, have been changed to new words that correspond to
the Sanskrit. Grammarians with knowledge of Sanskrit played a significant role in this
process by gradually inserting the Sanskrit into the Pali texts. Both morphology and
phonology have been converted following Sanskrit rules. Overall, Sanskrit has had the
greatest influence on Pali texts. As Smith'® observed, our Pali reflects the form of the
language used in the 12" century. Given these alterations, it is not surprising that Pali texts
contain many regional variations of reading and Sanskrit form. Such readings seem to be

equally valid, which often leads to difficulty in determining the proper reading.

156 Norman, Collected Papers, 4, p. 110.

157 Pakdeekham, Santi. Jambipati-Siitra: A Synoptic Romanized Edition. Vol. 4, Bangkok: Fragile Palm Leaves
Foundation, 2009: xi.

158 Norman, Collected Papers, 4, p. 112.

'3 Hiniiber, "Pali as an Artificial Language," p. 138.
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In my view, the easiest way to select the best reading is an attempt to choose the one that is
closest to the Middle Indo-Aryan or the reading that lacks Sanskrit influence. An example is

the use of the word duve as it appears in the following verse in the uddana of the

Yamakavagga:
sambodhena duve vutta assadena pare duve
no cetena duve vutta abhinandena pare duve
uppadena duve vutta vaggo tena pavuccati ti.

Despite the fact that the majority of witnesses have used dve in this example, duve is adopted
here due to the correct scansion of metre and the absence of influence from Sanskrit.'®!
Another example is kho ham in yato ca kho "ham bhikkhave..., B B¢ N* S'* give khvaham
whereas C'? C° E° K® S have kho "ham (sutta no. 14, line 27). Here kho "ham was thus
chosen as the best reading because, as von Hiniiber points out, the form khvaham does not

conform to the phonetic pattern of Pali due to the Sanskritising redaction of Pali by scribes or

redactors.'®?

In the case of regional variation in readings that are entirely in Sanskrit form, the best option
is to consider the antiquity of the reading and the agreement of the majority of witnesses. In
my edition, the Sinhalese traditions were found to use both -vy- and -by- side by side (mostly
-vy-) whereas all Southeast Asian traditions have -by- throughout. An example is the word
byadhidhammam in sabbam bhikkhave byadhidhammam (sutta no. 35, line 1) in the
Jatidhammavagga. Here C'? C° E° give vyadhidhammam whereas B B¢ K® N° S'2 S¢' have

byadhidhammam. In editing the Kathavatthu, Taylor'® found that all manuscripts gave -by-

1! Hiniiber, "Pali as an Artificial Language," p. 134.
12 Hiniiber, "Pali Manuscripts of Canonical Texts from North Thailand - a Preliminary Report," p. 84.
163 Kv x-xi.
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rather than -vy-. In the preface to his edition of the Milindapariiha, Trencker noted that -by- is
employed in the oldest Sinhalese manuscripts whereas -vy- is used in Childers’s Dictionary
and in most Pitaka texts. Both Kathavatthu and Milindapaitha were composed in the early
period, the former during the reign of ASoka and the latter at a later date. This evidence
suggests that -by- represents the oldest form of Pali and has been adopted by most traditions.

Therefore, byadhidhammam rather than vyadhidhammam is adopted.

2.5.5.7.3 Compatibility with meaning, sense and style
The best reading should be compatible with the contextual meaning, sense and style of text.

As Jayawikrama observed,'®

the reading that gives the intended meaning is preferable. For
example, in the sutta no. 17, line 44, the word vimariyadikatena is accepted in atha bhikkhave
satta sadevaka loka samaraka sabrahmaka sassamanabrahmaniya pajaya sadevamanussaya
nissata visannutta vippamutta vimariyadikatena. In this context, the reading vimariyadikatena
is adopted in spite of having fewer supporting witnesses than vipariyadikatena because the
meaning better suits the context. According to PED, vimariyadikatena (s.v.) (adj.) [vi +
mariyada + kata) means “made unrestricted, delivered, set free” whereas vipariyadikatena

(s.v.) (adj.) means “thrown out of its course, upset, destroyed.” Vimariyadikatena is likely to

be closer in meaning to the string words: nissata visaiiutta vippamutta.

In the case of close similarity between variant readings, editors’ decisions need to be guided
by what makes most sense in that context. In the sutta no. 26, line 21 of the Sabbavagga, both
jivham and jivha in the sentence jivham anabhijanam aparijanam avirajayam appajaham

abhabbo dukkhakkhaydya are valid readings based on correct spelling, grammar and

164 vy and Pv viii.
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meaning. The majority of witnesses adopt jivha because it is evident in three traditions (B'*
C' K® S'2 S°'%), but jivham is more appropriate in terms of sense since the word abhabbo
indicates a singular person and a human being has only one tongue. A final example is the
word rasa in the sentences rase na maiifiati. rasesu na marnnati. rasato na manfnati (sutta no.
30, line 25). S'* give rasam in the first sentence where all other versions have rase. In
addition to having the agreement of the majority of witnesses, rase is adopted due to its

compatibility with the plural form of the word rasesu.

2.5.5.7.4 Assessment of reading from reliable witnesses

Where there are many potential variant readings, the reading from reliable witnesses is
regarded as the best reading. An assessment of the reliability of witnesses can be undertaken
in two main ways: by studying the information in the colophon and comparing the number of
mistakes contained in each witness. The colophon contains most of the information that is
useful for determining the reading. As West noted, scribes occasionally recorded the date,
earliest provenance of witnesses, the time of writing and the history of textual
transmission.'” In addition, the quality of witnesses can be inferred by collating and
comparing the number of errors they contain. The witness containing more mistakes than
others is unreliable because the text may have been copied from second-hand rather than
primary sources and been contaminated by scribal alterations and corrections. The source of
corruptions is also significant in assessing the reliability of witnesses, since a reading that has
been intentionally changed by scribes is likely to be worse than one that has been altered
accidentally. Although the quality of witness is an important criterion in the evaluation of

readings, it is best used in combination with other editorial methods.

165 West, Textual Criticism and Editorial Technique Applicable to Greek and Latin Texts, pp. 30-1.
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2.5.5.7.5 Comparison with non-Pali versions

Most Pali sutta and vinaya texts have parallels preserved in Chinese, Sanskrit, Gandhart
and/or Tibetan. Comparison with these versions is another good option for selecting the best
reading. As Norman'® points out, non-Pali versions can help us to restore the original
reading in the Pali. The Sanskrit in particular has proved valuable for correcting mistakes,
filling gaps in the manuscripts and organising fragments systematically. There is evidence to
show that a Sanskrit or Prakrit manuscript from Chinese Turkestan gives a reading that is

quite close to that in Pali manuscripts from Myanmar and Thailand.""’

For example, the
Udanavarga verse XII, 9-10 corresponding to Dhammapada 275 gives krntana in the verse.
The Sinhalese version gives santhana whereas kantana is given in the Burmese version.
Similarly, the Sanskrit Upalisitra has aprabhitasya which is quite close to appabhitassa in
the Thai edition, whereas the Sinhalese and Burmese versions of the Majjhimanikaya give
appahinassa.'® In some cases, when compared to the Sanskrit, the Pali version of a text
appears to be incomplete. For example, the regulations for kathina robe in the
Kathinakhandhaka were often unclear and difficult to understand if they were not compared
with other versions or reference to the Parivara. This suggests that, if two versions agree on
the reading, that reading is in the original form and probably dates back to early Buddhism.'®
Cone agrees that a critical edition should be based on good witnesses from various traditions,

particularly non-Pali ones, because this makes the text more meaningful.'”

16 Norman, "Pali Philology and the Study of Buddhism," p. 35.

97 Ibid., p. 34.

19 Tbid., p. 35.

19 Norman, K.R. Collected Papers. Vol. 3, Oxford: The Pali Text Society, 1992, pp. 41-2.
170 Cone, "Caveat Lector," pp. 102-3.
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The Chinese parallel version is also helpful in the evaluation of readings, including in
relation to critical study of early Buddhist doctrine. Choong'”" gives an interesting example
of the contribution of the Chinese version to the restoration of a lost section from the sutta in
the Pali Anguttaranikaya (A X 208). In this sutta, the Buddha said that the results of kamma
are inevitable. He goes on to say that, “Monks, that noble disciple, thus free from desire and
ill-will, not bewildered but thoughtful and mindful, remains pervading one quarter (of the
world) with a heart possessed of loving-kindness, likewise the second, third and fourth
quarters.” According to Choong,'”* this sentence is probably incomplete. The unexpected
switch from the topic of kamma (= Skt karma) to the consequence of loving-kindness
meditation is confusing. In the Chinese version, however, the reference to the outcome of
karma is followed by the explanation that the noble disciple who abstains from ten types of

wrong action will gain energy and virtue. Then he will be free from desire and ill-will.

In his study of the Bhikkhuni Samyutta/Bhiksuni Samyukta in the Samyuttanikaya,
Bingenheimer'” notes that there are some unresolved issues regarding the names of the nuns.
In the case of the name Vira, the Pali manuscript tradition has both vira and cira. Geiger et
al. (1997) and Bodhi (2000) give cira whereas Rhys Davids (1917: 275) adopts vira. The
Samyuttanikaya commentary is unable to determine the correct spelling, but the evidence

from the Chinese Samyuktagama (BSA 219 and 326) suggests that Vira is the correct name.

17! Choong, Mun-Keat. "The Importance of Pali-Chinese Comparison in the Study of Pali Suttas." KHTHONIOS
2, no. 2. 2005, pp. 21-2.

172 Ibid., pp. 22. For examples of the contribution of the Chinese Agama in complementing and clarifying the
Pali versions, see Analayo, Bhikkhu. "Some Pali Discourses in the Light of Their Chinese Parallels." Buddhist
Studies Review 22, no. 1. 2005, pp. 1-13.

173 Bingenheimer, Marcus. "The Bhiksuni Samyukta in the Shorter Chinese Samyukta Agama." Buddhist Studies
Review 25, no. 1. 2008, p. 9.
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In the second advisory board meeting of the Dhammachai Tipitaka Project (DTP) on 22™
February 2013, Bhikkhu Analayo provided other interesting examples of the contribution of
Chinese Agama in the determination of reading. For example, in the Salayatanavibhanga-
sutta (M no. 137), the PTS edition reads na c’eva attamano hoti na ca attamanatam
patisamvedeti (M 111 221, 10) whereas B¢ gives the opposite meaning: na c’eva anattamano

hoti na ca anattamanatam patisamvedeti. The Chinese parallel MA 163 at T I 693¢29

translates this as “he is not sad because of this.” This meaning supports the reading of B*
which is compatible with the context. There are also numerous differences in relation to
doctrinal topics between the Pali and Chinese parallel versions. For example, SA 1063 and
BSA 2 record that the Buddha is a special individual with supernormal powers, whereas the
S 11 279 presents the Buddha as simply a monk and teacher of other monks.'” This kind of
difference enhances our understanding of the correct evaluation of variant readings that have
a high degree of variation or arbitrariness. By following this principle, we can restore lost
sections of the Pali texts and identify the readings that reflect the common source of text in

the early period, perhaps before schisms occurred.

7% Choong, Mun-Keat. "A Comparison of the Pali and Chinese Versions of the Bhikkhu Samyutta, a Collection
of Early Buddhist Discourses on Monks." Buddhist Studies Review 23, no. 1. 2006a, pp. 64-5. For more
examples of differences in the doctrinal teachings, see Choong, Mun-Keat. Annotated Translation of Sitras from
the Chinese Samyuktagama Relevant to the Early Buddhist Teachings on Emptiness and the Middle Way.
Penang: Chee Khoon Printings, 2004, pp. 90-6; Choong, Mun-Keat. "A Comparison of the Pali and Chinese
Versions of the Kosala Samyutta, an Early Buddhist Discourse on King Pasenadi of Kosala." The Indian
International Journal of Buddhist Studies 7. 2006b, pp. 24-34; Choong, Mun-Keat. "A Comparision of the Pali
and Chinese Versions of the Vangisa-Thera Samyutta, a Collection of Early Buddhist Discourses on the
Venerable Vangisa." Buddhist Studies Review 24, no. 1. 2007, pp. 38-44; Choong, Mun-Keat. "A

Comparision of the Pali and Chinese Versions of the Brahmana Samyutta, a Collection of Early Buddhist
Discourses on the Priestly Brahmanas." Journal of the Royal Asiatic Society Series 3, 19, 3. 2009a, pp.

374-80; and Choong, Mun-Keat. "A Comparison of the Pali and Chinese Versions of the Mara Samyutta, a
Collection of Early Buddhist Discourses on Mara, the Evil One." The Indian International Journal of Buddhist
Studies 10. 2009b, pp. 42-50.
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2.5.6 Emendations

Whenever an editor encounters an impossible reading, emendations can be applied where
appropriate. In general, three main types of emendations are employed by most scholars:
contextual emendations, linguistic emendations and emendations for metrical reasons.'” All
of these are useful for a critical edition, but need to be treated with caution since they depend
on the judgment of editors rather than textual evidence. The emendations should be based on

the principles described below.

2.5.6.1 The reading can be emended when there are obvious grammatical mistakes or
misspellings that can be systematically corrected and standardised by consulting Pali

dictionaries, grammatical works, commentaries and parallel passages.

2.5.6.2 The reading can be emended when it does not fit the metrical rules.

2.5.6.3 The emended reading must not change the meaning of the text.

2.5.6.4 Emendations can sometimes be made to improve the consistency of reading, e.g. the
re-creation of the name of suttas so that it has the same termination -am as other suttas
(suttas nos. 35, 38). As Gombrich'”® suggested, editors should perform the emendation
confidently. After that, the emended reading should be put in the main text and all variant
readings should be provided in the critical apparatus. This approach makes the text more

meaningful. In addition, the editor should inform readers about the emended readings by

15 Tov, Textual Criticism of the Hebrew Bible, pp. 357-69.
176 Gombrich, How Buddhism Began: The Conditioned Genesis of the Early Teachngs, p. 11.
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using the abbreviation em, e.g. sankilesikadhammasuttam em; B> B¢ C'2 K® N°® S'* S*'7 omit,

C*® samkilesadhammsuttam, E° samkilesa (sutfa no. 38; S IV 27).

2.5.6.5 Further to this, all actual forms of readings should be listed so that the reader can
clearly see the readings that exist in all materials. Peter Skilling'”” has suggested that the
general principles of an edition are inadequate when one is working with several witnesses.
When a great many witnesses are employed, the footnotes become over-long and difficult to
manage. As a result, readers may encounter difficulty reading back from the footnotes in
order to see the original reading given by the manuscripts. On the other hand, if editors
attempt to reduce the number of variant readings, the real nature of the manuscripts is

obscured.

He therefore decided to produce a synoptic edition when dealing with the Jambipatisiitra, a
Pali work produced in Thailand. Although such an approach uses considerable space, it
makes it easy for readers to compare the original reading of each manuscript tradition. In
editing this sutta, every manuscript reading is recorded in the columns exactly as it is, line by
line, without any correction. The reader can see the selected versions of the text together, as

shown in the following example:

A. [ka/r] evam me suttam ekam sammayam bhagava rajagahe viharati  veluvanne /|
B. [ka/r] evame suttam  ekam samayam  bhagava rdajagahe viharati  veluvane /
C. evam me sutam  ekam samayam  bhagava rdjagahe viharati  veluvane /
D. evam me sutam  ekam samayam  bhagava rajagahe viharanto veluvane
E. [I/r] eva me suttam ekam samayam  bhagava rajagahe viharati  veluvane |
F. [1] evam me suttam ekam samayam — bhagava rdajagahe viharati  veluvane '™

77 Skilling, " An Impossible Task? The Classical ‘Edition” and Thai Pali Literature," pp. 35-6.
178 Pakdeekham, Jambiipati-Sitra: A Synoptic Romanized Edition, 4, p. 3.
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The synoptic edition is a good way of presenting the actual readings without correction and
contamination of text. I have applied this editorial method in the editing of titles and uddanas
that have no standardisation in each tradition in terms of spelling, wording, and number and
order of words and syllables in each pada. The readings contained in the uddanas of each
textual witness are particularly error-prone and occasionally do not conform to the metrical
rules. Although all valid variant readings are inserted in the footnotes, it is still difficult to
read back from the footnotes to see the original reading in a single tradition. This can create
difficulty and confusion for readers and editors alike. In order to avoid textual corruption and
inventions, I have kept the possible readings in the main text and all difficult problems (such
as metrical conformity) have been left without any correction. The complete titles and
uddanas of each witness are included in Appendices 3.2.1 and 3.2.6 (Volume 2),

respectively.
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Chapter 3

Edition

3.1-3.3 See Volume 2 for edition, appendices, and notes to the edition

3.4 Characteristics and features of manuscripts and editions

In order to preserve and propagate the teachings of the Buddha, Buddhists in many
Theravada countries have repeatedly copied the manuscripts and published editions of the
Tipitaka. Each manuscript and edition exhibits distinctive features, influenced by the culture,
the language, writing practices, purpose of the production and the material used by those who
produced it. This section discusses the characteristics and features of manuscripts and
published editions including formats, systems of abbreviation, orthography and variant

readings, the accuracy of grammar, errors in wording and colophons.

3.4.1 Document formats
The document formats will be briefly considered in relation to three aspects: use of

punctuation marks, capital letters, and titles and summary verses (uddanas).

3.4.1.1 Punctuation marks

The punctuation marks encountered in the manuscripts and editions are as follows:

B2 The danda or double danda is commonly used at the end of sentences and in

abbreviations.
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Be

Ce

Ee

Ke

Ne

Sl-2

Like B'?, B¢ employs danda or double danda at the end of sentences and in
abbreviations. The dash is also used to separate parts of a sentence and quotation

marks are used for direct speech.

The kundali is a special characteristic of the punctuation mark of Sinhalese
manuscripts. The kundalr is “a spiral shape in the form of a cowry shell, generally
used as a full stop. Several kundali are used to indicate the separation of sections in a

text.”"”” In Sinhalese manuscripts, it is also used to indicate abbreviation.

A full stop is used at the end of sentences, commas are used to separate words,
dashes and colons are used to separate parts of a sentence. Quotation marks are used
for direct speech, thoughts and the isolation of concepts. An apostrophe is used when
the vowel is elided according to the vowel sandhi when it is placed to the left of the
elided vowel, e.g. atta’ ti.

The danda or double danda is used at the end of sentences and in abbreviations.
Sentences are sometimes separated with a dash.

The symbol « is used at the end of sentences and a double space is used for separating

the subordinate clause or relative clause, e.g. ya ca jivha ye ca rasa yarii ca

The danda or double danda is used at the end of sentences, the dash and semi colon
are used to separate parts of a sentence, quotation marks are used for indirect speech.
Commas are used to separate words, exclamation and question marks are used for
questions, e.g. ko pana vado paccupannaya?

The symbol « is used at the end of sentences and in abbreviations.

17 Liyanaratne, Jinadasa. "Sri Lankan Manuscriptology." Journal of the Pali Text Society 28. 2006, p. 47; see
also De Silva, Catalogue of Palm Leaf Manuscripts in the Library of the Colombo Museum, 1, XiX-XX.
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S The format of punctuation marks is nearly identical to K°. The symbol «is used at the

end of sentences and a double space is used for separating the subordinate clause or
K® is the use of parentheses or square brackets to separate the sections that do not
appear in the main text.

S°>? A full stop is used at the end of sentences. The dash and colon are used to separate
parts of a sentence. Quotation marks are used for direct speech, thoughts and the
isolation of concepts. Commas are used to separate words. Question marks are used to
mark questions, e.g. kena adittam? Parentheses or square brackets are used to separate

the sections that do not appear in the main text.

The manuscripts of all traditions employ only a few punctuation marks. The format of
punctuation marks of B® E® K® S°' is similar to that used in manuscripts. The use of danda or
double danda in E° follows the practice of the Burmese manuscripts and edition. In the case

of K*, the symbol « is adopted from the Thai tradition. This suggests that E° and K¢ adopt the

document format of the original manuscript. On the other hand, C* N°® S** S** have introduced
many Western punctuation marks. The use of punctuation marks in S*is identical with S*
and it is clear that the former has copied the latter. These Western punctuation marks have
clearly been employed by these Asian editions to facilitate the reading and understanding of

the text.
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3.4.1.2 Capital letters
Capital letters are not used in manuscripts as Asian scripts do not have the equivalent of
Western capitals. The only edition to use capitals is the PTS editions which employs them at

the beginning of sentences and for proper nouns.

3.4.1.3 Titles and summary verses (uddana)

Titles

According to the research undertaken for this thesis (see sections 3.1 and 3.2 in Volume 2),
there is no standardisation of titles given to the sutfas in the Salayatanasamyutta, which

indicates that surza titles are a later invention.

Manuscripts of the Samyuttanikaya do not head the sutta with a title. Rather a reference

to the sutta is given in the uddana that appears at the end of each vagga. Of the editions, K°
and S°' have no title, which follows the practice of the manuscript traditions in contrast to the
other editions which create their own titles. The titles existing in other printed editions are
basically created from a short key word contained in the uddana, e.g., in sutta no. 23 in this
edition, C° N°¢ S¢* gives sabbasuttam, B¢ S® have sabbasutta, and E® has sabba where the
uddana entry is sabbaii. Sometimes, the title given in the edition is based on a combination of
the uddana entry and another word from the sutta, e.g. in sutta no. 53, C° N° S gives
avijjapahanasuttam, B® S have avijjapahanasutta, and E°® has avijja where the uddana entry
is avijja. Occasionally, several word elements in the sutfa are combined to form the title, e.g.,
in sutta no. 25, N® S** give abhififiaparifiiiapahandaya-suttam, B¢ S have abhififiapariiia-
pahanayasutta, C° has dutiya pahanasuttam and E° has pahana 2. This title is based on the

phrase sabbam abhiiiiia pariiiiida pahanaya vo bhikkhave dhammam desissami in the sutta,

97



where the uddana entry is pahana. In the suttas containing narrative passages, the titles given
to the suttas by the editions (B¢ C° N° $°*?) except E° are commonly created by combining the
name of a main character and the doctrinal topic, e.g., in sutta nos. 65, 66, 67, 68, N® S¢
pathamasamiddhimaraparniha-suttam, samiddhisattapaitha-suttam, samiddhidukkha-
paithasuttam, and samiddhilokapaiiha-suttam whereas B¢ S give pathamasamiddhimara-
paithasutta, samiddhisattapaiithasutta, samiddhidukkhapaithasutta, and samiddhiloka-
paithasutta, respectively. C® has samiddhimaraparihasuttam, samiddhisatta-paiihasuttam,
samiddhidukkhapanihasuttam, and samiddhilokapaithasuttam while the PTS edition (E®) gives
the name followed by the number of sutta, i.e. samiddhi (1), samiddhi (2), samiddhi (3),
samiddhi (4), respectively. Here samiddhi is the entry for these suttas in the uddanas whereas
the words marapaiiha, sattapaiiha, dukkhapariiha, and lokapaiiha are taken from the subject
matter of the suttas. This reflects the wording of the uddanas, which commonly note multiple
suttas dealing with the same topic with cardinal or ordinal words, e.g., pathamapubbe-
sambodhasuttam and dutiyapubbesambodhasuttam (sutta nos. 13, 14)"*° and pathama-
assadapariyesanasuttam and dutiya-assadapariyesanasuttam (sutta nos. 15, 16)"! are taken
from sambodhena duve vutta, assadena pare duve. All of these examples clearly demonstrate
that the titles are mainly drawn from the uddanas. Other additional components, which are
taken from the key elements existing in the suttas, depend on the decisions of compilers and

editors in each printed edition.

180 Be §¢3 pathamapubbesambodhasutta and dutiyapubbesambodhasutta, C° sambodhasuttam and and
dutiyasambodhasuttam, E° sambodhena 1 and sambodhena 2, N° S pathamapubbesambodhasuttam and
dutiyapubbesambodhasuttam.

181 Be S pathama-assadapariyesanasutta and dutiya-assadapariyesanasutta, C® assadapariyesanasuttam and
dutiya-assadapariyesanasuttam, E° assadena I and assadena 2, N® S pathama-assadapariyesanasuttam and
dutiya-assadapariyesanasuttam, pathama-assadapariyesanasuttam.
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In this study, nearly 100% of the titles of the printed editions have a close relationship with
the corresponding uddana entry. S® mostly agrees with the titles of B® while the titles of S
are always similar to the ones from N°. The only distinction between B S** and N° S% is in
the termination used in the title. For example, B® S give ajjhattanattatitanagatasuttam
whereas N S* have ajjhattanattatita-nagatasutta. C° sometimes agrees with N° S** and at
other times differs from them, agreeing with other editions. It is especially the case with the
PTS edition, which merely repeats the uddana entry, using numbers where the uddana has
these, rather than creating a title, e.g. in sutta nos. 94 and 95, E° gives samgayha 1 and
samgayha 2, respectively, which correspond to the uddana entry dve sangayha whereas N°
S have adanta-aguttasuttam and malukyaputtasuttam, B¢ S® have adanta-aguttasuttam and
malukyaputtasutta, and C° has chaphassayatanasuttam and malunkyaputtasuttam, which are
taken directly from the doctrinal subject and a main character of the sutfas. The use of
alternative titles is also found in other collections, e.g. in sutta no. 87 in the Samyuttanikaya,
C® N°© S% uses channasuttam, B¢ S® have channasutta, and E® has channa while the title in the
Majjhimanikaya is channovadasuttam." In sutta no. 88 in the Samyuttanikaya, C° N¢ S°* has
punnasuttam, B¢ S have punnasutta, E° has punna whereas the title of the Majjhimanikaya is
punnovadasuttam." This clearly shows that the titles are devised later by editors to facilitate

referencing, reading and understanding of the text.

Summary verses (uddana)
Uddanas are the verses that provide a mnemonic key to the sequence of sutfas found in each

vagga, or collection of usually 10 suttas. They are usually placed at the end of each vagga

182 M I 262.
183 M I 266.
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and were possibly created as a technique for helping recitation and memorisation in the oral

tradition.'

In the section of the Samyuttanikaya covered by this study, each vagga consists of 10-12
suttas. In approximately 95% of the suttas, the uddana entry is derived from the subject
matter, e.g., anicca, dukkha, anatta, avijja, and samyojana. In approximately 5% of the
suttas, the uddana repeats the key word from the name of a main character or refers to the
main character(s), e.g., migajala, channa, punna, bahiya, sambahulabhikkhu, and
malukyaputta. On some occasions, the relationship between the uddana and the sutta is
unclear. In suttas no. 94 and 95, the uddana entry is dve sangayha whereas this key word
does not appear anywhere in the suttas being referenced. In this case, it could be assumed
that the author of the colophon may have personally interpreted the meanings of the subject

matters of two suttas as dve sangayhda.

A shared feature of all manuscripts and printed editions used for this edition is the inclusion
of an uddana after each vagga. The wordings contained in the uddanas are arranged in the
same sequence in each manuscript and printed edition. In general, the uddanas of N° agree in
reading with those of B® whereas E° and K¢ mostly follow the uddanas of C'* C°and S'* S*'7,
respectively. However, some distinctions between them are discernible, for instance in
grammatical form and spelling. For example, there is the use of different case of noun in the
Yamakavagga, e.g. B'? S'* give abhinadane whereas B® C° E¢ K® S N° abhinandena. The
various ways of spelling and the use of different words also occur in the Jatidhammavagga,

e.g. B! N¢ sakilesikam, B> samkilesiyam, B¢ C* samkilesikam, C'? samkileso, E° sankileso, K®

84 Ireland, The Udana: Inspired Utterances of the Buddha & the Itivuttaka: The Buddha’s Sayings, p. 156.
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Se' sankilesa, S'* samkilesa, in the Chalavagga, we found: B' B¢ N°¢ samgayha, B*
samgayha, C' sanghe, C* sangayha, C° B K¢ S sangayha, S' pa tanha, S* saganha.
Moreover, it appears that the uddanas in C' and C* are omitted in the Aniccavagga and

Yamakavagga whereas they are still preserved in other vaggas.

Vagguddanas

Vagguddanas are verses that reference each vagga and their sequence within a pannasa (sets
of 50). The entry for each vagga is based on the uddana entry for the first sutta of each
vagga. In the study of two vagguddanas in two pannasas, the Sinhalese manuscripts (C'?)
have no vagguddanas whereas other manuscripts and printed editions occasionally use
various wordings, e.g. C® aniccavaggo, B' sudavaggam ca, B* sutavaggam ca, B® N°
aniccavaggam, C'* omit vagguddana, E® sutavaggam, K¢ S suddhavaggo, S' saddhavaggo,
S? saddavaggo. This clearly shows that each tradition has remembered and transmitted both
uddanas and vagguddanas separately. All of these distinctions may have also resulted from a
looser attitude towards the wording of the uddanas because it was realised that they are not

the word of the Buddha (buddhavacana), but merely a textual feature.

3.4.2 Abbreviation system

Each version has a different style of abbreviating the text, as described below.

B! The text is generally abbreviated with la, gha, pa, danda and double danda.
Sometimes an abbreviation is indicated by omission. Mostly, la and gha are used

interchangeably in this manuscript.
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B2

Be

C1-2

Ce

Ee

Ke Sel

Ne

Sl

SZ

Se2-3

The text is abbreviated with la, pa, danda and double danda. Like B', an abbreviation

is sometimes indicated by omission. Mostly, la is employed in this manuscript.

The text is abbreviated with pa or double danda. Like B'?, an abbreviation is

indicated by omission.

The text is abbreviated with the symbol kundalt pe kundali or only punctuation

kundalr. Sometimes an abbreviation is indicated by omission.
The text is normally abbreviated with -pe-. Most generally the full form is preferable.

This version contains a great number of abridgements. The abbreviations with pe, pa,

o o

la, gha, danda, double danda or _° °_ are interchangeable throughout the text. This

version frequently abbreviates the repetitive suttas with the English word, e.g. 13-14
[As in the preceding] (Gilanavagga, sutta no. 48), 1-5 [As in preceding sutta]
(Gilanavagga, sutta no. 80) and [The same as 2-9 of the preceding sutta]

(Chalavagga, sutta no. 102).

The text is generally abbreviated with « pe 4, 1« and omission.

The text is usually abridged with ...pe,... (pedaram: so on) and three dots ...

The text is abridged with a pa 4, 1 la 4, 1 ghe «, 2« gha -, « and omission. 4 la 4 is most

generally found throughout the text.

Like S', the text is abridged with 4 pa «, 4 la a, a ghe 4, 4 gha 4, 4« and omission. Both «

pa - and 4 la 2 are most generally found side by side throughout the text.

Like N¢, the text is abridged with « pe 4 and three dots ...
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With regard to this, C'> C° K® N°® S¢' consistently employs ...pe... for an abbreviation
whereas B abbreviates the text with ...pa... throughout the text. B'> S'? inconsistently use
many types of abbreviation, but all of them most generally agree in the use of .../a... in
many places. There is also inconsistency in syllable used in E° to indicate abbreviation, with
pe, pa, la, and gha being used interchangeably throughout the text. In addition, E° has a
tendency to abbreviate a greater number of repetitive passages than other versions, C'? C*
tend to give passages in full. It has also been found that the position of abridgments is
different in each manuscript and printed edition. This frequently leads to the difficulty and
delay in editing the Pali text. For example, in line 21-26 of sutta no. 15, B'> B¢ K® N°¢ S'* §¢!-
abbreviate from kayassaham to sudittham with pe, pa or la, C' abbreviates from bhikkhave
after kayassaham to sudittham with pe, C* E°¢ abbreviate from aham after kdyassa to
sudittham with pe, and C° abbreviates from assadapariyesanam to sudittham with pe.
However, B2 B¢ N°¢ §°*3, C!"2 C° E° and K¢ S' S*! tend to abbreviate the text in the same
place each time. The great diversity in abbreviation practices indicates that abbreviation is

merely a scribal and editorial convention.

3.4.3 Orthography and variant readings
Manuscripts

B2 Both Burmese manuscripts contain many incorrect orthographic variant readings.
Nevertheless, it appears that B* has a larger number of scribal errors than B'. The general
characteristics of incorrect spellings of B'* that are most frequently found throughout the text

are as follows:
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1. -i- is mostly given instead of -i-, e.g. khina for khina, karaniyam for karaniyam,
atitanagatam for atitanagatam, adinavato for adinavato, atitaya for atitaya, rajaniya

for rajaniya and pahinam for pahinam.

2. -i- is sometimes given instead of -i-, e.g. asmi for asmi, jivhaya for jivhaya and

bahiranam for bahiranam.

3. -imis normally spelt with -i/-, e.g. cakkhusmi for cakkhusmim, manasmi for

manasmim, veyyakaranasmi for veyyakaranasmim and ayati for ayatim.

4. The dental consonants are occasionally used instead of retroflexes, e.g. patiripa for
patiripa, patissato for patissato, chinnavatume for chinnavatume, pariyadinnavatte

for pariyadinnavatte and pathamam for pathamam.

5. The unaspirate consonant is occasionally used instead of the aspirate consonant, e.g.

abhijja for abhijjha, ajjosaya for ajjhosdaya and majje for majjhe.

6. The double consonants are inconsistently used, e.g. nappajanami for na pajanami and

nappajjahati for na pajjahati.

In relation to the readings given by B'?, B* has a unique feature that differentiates it from B'
and other versions. For example, the readings tikhinena and khaggena are given whereas all
other versions have tinhena and sikharena respectively (sutta no. 87, line 15). Sometimes B*
uses the alternative pronoun assa whereas all other versions give tassa (sutta no. 63, line 18).
On some occasions, B* prefers to separate words that appear in compound (samdsa) in other
versions, e.g. dukkhassa samudayo instead of dukkhasamudayo (sutta no. 64, line 6). Other
instances are ripam dukkham for ripa dukkha (sutta no. 5, line 1), anagatesu rigpesu for

andgate ripe (sutta no. 12, line 2), na ainasum for nabhanniasum (sutta no. 17, line 38),
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miggajalo for migajalo (sutta no. 63, line 1), appaniiiatto for appariiiato (sutta no. 74, line 4),
silavisuddham for silavisuddhattham (sutta no. 74, line 22) and na pi kankhami for
navakankhami (sutta no. 87, line 29). In other words, B* seems to have attempted to create an
alternative reading, which suggests that B> may have been copied from another archetype
which differs from B' and all other versions. It is possible that a scribe intentionally changed
the readings for reasons of his own. Comparison of additional manuscripts may help to

resolve this issue.

C"?  Among all manuscripts, it seems that C'* contain the largest number of incorrect
orthographic variant readings. The particular characteristic of the readings of C'? is the
inconsistent use of retroflexes and dentals. For example, -n- is frequently spelt with -n-
throughout the text, e.g. n’ eso for n’ eso, nibbindati for nibbindati, ghanam for ghanam,
manam for manam, sadevamanussaya for sadevamanussaya, dhammanam for dhammanam,
naparam for naparam and antima for antima. On the other hand, -n- is sometimes written
with -n-, e.g. punno for punna, paricinno for paricinno, tinhena for tinhena, cakkhuviiiiianam
for cakkhuvifinanam, tinnam for tinnam and jinno for jinno. In addition, anusvara is often
dukkhadhivaha, cakkhumviniiianam for cakkhuviiinanam, manosamphassampaccaya for
manosamphassapaccaya, manovimiianato for manoviniiianato and paccatamii eva for
paccataiiii eva. Occasionally, the given reading obviously differs from that of other versions.
For instance, the Sinhalese reading is mostly spelt with -vy- throughout the text whereas -by-
is most often employed in the Burmese and Thai editions, e.g. vyakoroma is given instead of
byakaroma. The alternative pronoun imamhd is given whereas other versions have imasma

(sutta no. 71, line 3). Sometimes, samuppannam is adopted whereas other traditions have
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uppannam (sutta no. 93, line 7) and ripam aniccam are adopted whereas other traditions
have riipa anicca (sutta no. 4, line 2). Such peculiar readings of two Sinhalese manuscripts
may result from non-interchange of this text between each tradition. There is evidence to
indicate that Sri Lanka has never asked for Samyuttanikaya or Saratthappakasini from
Thailand."® This suggests that the Samyuttanikaya texts must have still existed in Sri Lanka;
therefore, there is less possibility that they will have been influenced by the reading of other

traditions.

St Two Khom manuscripts contain a great number of readings which do not conform to
the normal standard Pali spellings as follows:

1. An unaspirate consonant is sometimes employed instead of an aspirate consonant, e.g.
bhaddhante for bhaddante, saddha for sadda, uddhanam for uddanam and nibbidhaya
for nibbidaya.

2. -i-1is frequently spelt with -i-, e.g. karaniyam for karaniyam, yavakivaii for yavakivari,
pahiyanti for pahiyanti, ekavihari for ekavihart, pahina for pahind, niharatha for
niharatha, adinavaii for adinavaii, khina for khina, khamaniyam for khamaniyam,
vapaniyam for yapaniyam, silato for silato, atite for atite, vitasallo for vitasallo,
pamadavihari for pamadavihart, gayasise for gayasise and asiviso for asiviso.

3. -i-is spelt with -i-, e.g. thiti for thiti. This kind of reading mostly occurs in S?, i.e.
ragaggina for ragaggina, dosaggina for dosaggina, mohaggina for mohaggina,
indriyanam for indriyanam and atthi for atthi.

4. Retroflex consonants are sometimes spelt with dentals and vice versa, e.g. pathamam

for pathamam, vippatisaro for vippatisaro and patisevati for patisevati.

185 Hiniiber, "Remarks on a List of Books Sent to Ceylon from Siam in the 18th Century," p. 148.
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5. anusvara is often used instead of nasal class, e.g. samkilesa for sankilesa and samgati
for sangati.

6. Double consonants are occasionally used instead of single consonants, e.g. uppadiyati
for upadiyati, anuppadiyam for anupadiyam, rajjaniya for rajaniya, pajjahatha for

pajahatha, arahattam for arahatam and asamvutta for asamvuta.

From comparison of the texts, it appears that both S' and S* share the characteristics of this
kind of irregular spelling. However, it seems that S* has a greater number of these features
than S’ which suggests that S' and S* possibly derive from the same archetype. They

generally agree with the readings of B'>.

In relation to the special characteristics of the readings in all these above-mentioned
manuscripts, it is clear that the writing has been influenced by local pronunciation, language
skill and attention of the scribe. The spellings which do not conform to the normal standard
of Pali suggest that the writing of Pali language was probably influenced by the
pronunciation of vernacular languages. For example, some Pali words like sadda are
incorrectly spelt, as Thai saddhda and sariputto is written as Thai sariputto. These manuscripts
may have been written down from dictation or from the scribe’s memory according to the
local pronunciation, or it may simply be the case that the scribe’s orthographic practices were
influenced by his native language. We know that each country exchanged Pali manuscripts in
the past. Buddhist texts are sometimes exported from one country to another and later
brought back again because that text has been lost in the original donor country. When

manuscripts are transmitted from one country to another and copied, the text is commonly
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transposed into another script. As Norman'® notes, it is difficult to know what the
relationship is between the pronunciation and the orthography of Pali texts in various
Southeast Asian countries. It is possible that the correct form of Pali has been changed due to
local pronunciation or the tendency to Sanskritise. In studying the Khom Pali manuscripts,
Masefield notes that the consonants have been changed in the pronunciation of Pali such as
k(h) for g(h), g(h) for k(h), c(h) for j(jh) and j(h) for ¢(h)."” Two Khom manuscripts used in
this edition share these particular irregular spellings, which have been also been found in
other Thai manuscripts. According to Cicuzza, this is evidence for the impact of the Thai
language on the Pali literature.'®® Similarly, Peter Skilling has noted that there is a close
relationship between Pali and vernacular Buddhist literature of Thailand. It is evident in the
opening verse of Thai chronicles like the Camadevivamsa and Ratanabimbavamsa that Pali
texts have been translated into Thai and the Thai language has been found in Pali texts.
Therefore, the Pali of Southeast Asian manuscripts has been influenced by the vernacular (s)
of the region of transmission.' The same author confirms that Pali was correctly written in
the early Thai inscriptions but was subsequently changed under the impact of Thai

pronunciation and orthography.'”

He also points out that Buddhist communities in Sri
Lanka, for instance, also transmitted Buddhist texts in Pali including vernaculars such as

Arakanese, Burmese, Khmer, Thai, Lao and so on from very early times."' Therefore, it

186 Norman, K.R. "Review: Oskar von Hiniiber: Die Sprachgeschichte Des Pali Im Spiegel Der
Siidostasiatischen Handschrifteniiberlieferung (Untersuchungen Zur Sprachgeschichte Und Handschriftenkunde
Des Pali I) Pp. 29. Akademie Der Wissenschaften Und Der Literatur, Mainz. 1988. Dm 12.60.". Indo-Iranian
Journal 34. 1991, pp. 206-9.

187 Masefield, Peter. "Indo-Chinese Pali." Mahachulalongkorn Journal of Buddhist Studies 1. 2008, p. 3.

188 Cicuzza, Claudio. A Mirror Reflecting the Entire World: Materials for the Study of the Tripitaka. Vol. 6,
Bangkok: Fragile Palm Leaves Foundation, 2011: xIv-xlvi.

189 Skilling, Peter. "Manuscripts and Inscriptions, Languages and Letters." In Buddhism and Buddhist
Literature of South-East Asia: Selected Papers, edited by Claudio Cicuzza. Bangkok: Fragile Palm Leaves
Foundation, 2009, pp. 5-6.

19 Skilling, "Language and Writing in South-East Asia and in Sukhothai," p. 21.

1 Ibid., pp. 18-9.
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could be assumed that the particular characteristics of orthography of B'* and C'* discussed

above have also been influenced by the local pronunciation and orthography.

The confusion in vowel lengths and similar sounding letters leads to misspelling of Pali. In
the examples of readings given above, there is inconsistency in the use of vowels such as -i-
or -i- and -u- or -it- and vice versa. Frequently, similar sounding letters are inconsistently
substituted, for example -¢- for -t-, -d- for -dh-, -n- for -n-or vice versa. Sometimes, m is
used instead of 7, for example samkilesa for sankilesa. Sometimes, -m- is replaced by -m-,
for example cakkhusamphassapaccaya for cakkhusamphassapaccaya. This inconsistency
suggests that the original text may have been written from dictation. The scribe writes down
the text as he hears it, so the spelling is phonologically determined. If the scribe hears
incorrectly, it is possible that -i-/-u- may be written instead of -i-/-ii- or vice versa.
Moreover, when the consonants are phonologically similar, i.e. -#-/-t- and -n-/-n-, it is
difficult for the scribe to identify them if he has insufficient knowledge of the language or is
insufficiently attentive to the task, as Windisch has suggested.'** The use of samkilesa for
sarnkilesa is a clear example of how the scribe would have written down the text according to
the pronunciation, without consideration of the accuracy of the Pali grammar. Therefore, it
can be assumed that the particular characteristics of incorrect readings contained in all
manuscripts are influenced by the local language and pronunciation, insufficient knowledge

of Pali language and/or a scribe’s carelessness.

B° After editing two sections (pannasa) of the Salayatanasamyutta, I found that the

readings of B° (Chatthasangiti [ Chatthasangdyana] edition) are of good quality. Incorrect

192 Windisch, Preface to the edition of It, vii.
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orthographic variant readings only occur in a few places; namely sutta no. 7, line 15 gives
abhitandagato instead of atitanagato, sutta no. 10, line 1 gives atitanagabha instead of
atitanagata, and the uddana of jatidhammavagga gives samkilesikam instead of sankilesikam.
From consideration of the variant readings given in footnotes, it appears that B® is more
likely to adopt the readings from their own tradition. As documented in the present edition, it
is evident that B° frequently agrees with the readings of the Burmese manuscripts B'?, e.g.
anassasam in sutta no. 71, line 4, varattakkhandena in sutta no. 87, line 18 and vacanam in

sutta no. 88, line 80.

(O From a comparison of two sections (pannasa) of the Salayatanasamyutta text, it
appears that C° (Buddha Jayanti Tripitaka series edition) contains a greater number of
irregular readings than other published editions. Sometimes, a double consonant is adopted
instead of a single consonant, e.g. ariyassavako for ariyasavako (sutta no. 32, line 101).
Frequently, anusvara is written instead of nasal class, e.g. ten’ upasamkami for ten’
upasankami (sutta no. 65, line 2) and samkilesikam for sankilesikam (uddana of
jatidhammavagga). Occasionally, -i- is spelt with -i-, e.g.
sabbamaniiiitasamugghatasappayam for sabbamariiiita- (sutta no. 32, line 2) and asmi for
asmi (sutta no. 32, line 8). The retroflex is sometimes spelt with dental, e.g. patissato for
patissato throughout (sutta no. 93, line 63) and -i- is sometimes spelt with -im-, e.g. asmim
for asmi (sutta no. 32, line 51, 61). Furthermore, C° has many incorrect spellings, e.g.
phassam for passam, niharatha for niharatha, heti for hoti, vedhavane for veluvane, bhikkha
for bhikkhu, marficate for maiicake and saditaii for saditaii. According to the variant readings
given in footnotes, the reading of C° seems to be mostly adopted from the reading of their

own tradition. The characteristics of the reading of C° are identical to those of C'* in general.
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Only the consistent use of spelling distinguishes the edition and manuscripts. C' use with -
vy- rather than -by- whereas C° use -vy- and -by- interchangeably. For example, vyakaroma
is used instead of byakaroma in the sutta no. 81, line 6 whereas sutta no. 97, line 3 gives
byasiccati for vyasiccati. In this case, it is plausible that C°* was produced under the influence
of Southeast Asian manuscripts. In addition, it is noticeable that C° occasionally uses a verb

that differs from other versions, e.g. ceteti for saiijanati (sutta 93, line 69).

E° The PTS edition is based on only two Sinhalese and two Burmese manuscripts. No
printed edition is employed. Its readings are regularly accepted from both Sinhalese and
Burmese traditions. Comparison of this text shows that the adopted readings mostly agree
with those of the Sinhalese tradition. For example, E® agrees with C' C® for atthagamo
whereas other versions have attharngamo throughout (e.g. sutta no. 21, line 9). Another
obvious instance is illustrated in sutta no. 71, line 4. E® agrees with C'? C® for anassasim
whereas B'? B¢ N° and K® S' S°' have anassasam and anassasam, respectively. Although E°
is based on only a few manuscripts, the quality of reading is generally good. Only a few

misspellings and misprints were found. They are:

1. -am is most frequently employed instead of -am throughout the text, e.g. samayam for

samayam, cakkhum for cakkhum, datthabbam for datthabbam and evam for evam.
2. The dentals are sometimes employed instead of retroflexes, e.g. pathamo for pathamo.

3. Wrong sandhi or misprints, e.g. kin ci for kifi ci, sarasankappa for sarasankappa and

atthi for atthi.

4. The unaspirate consonant is occasionally used for the aspirate consonant, e.g. majje

for majjhe.

111



K* The Cambodian [Khmer] edition is produced on the basis of only three printed
editions; namely, the Burmese (Chatthasangiti [ Chatthasarngayana] edition), the PTS edition,
and the Syamarattha Tipitakam (S'). It cannot be considered a critical edition because it is
only based on printed editions and, even then, not on all available printed editions. Nor does
it utilise any manuscripts. In relation to the particular characteristic of spellings, K*
consistently uses the double consonant instead of the single consonant throughout the text,
e.g. ariyassavako for ariyasavako, cakkhusamphassappaccaya for cakkhusamphassa-
paccaya, marappanfatti for marapainatti and rippapatisamvedi for ripapatisamvedi. In
addition, it contains eight instances of incorrect spelling. For example, -i- is sometimes spelt
with -i- throughout, e.g. attaniyena for attaniyena (sutta no. 85, line 4) and attaniyam for
attaniyam (sutta no. 101, line 40). Sometimes -i- is spelt with -i-, e.g. sabbaji for sabbajt
(sutta no. 103, line 2). In another five misspellings, the errors might result from
inadvertences or misprints, e.g. marayona for maranena, bhikkha for bhikkhu,
pariyadinnavatte for pariyadinnavatte, lenduna for ledduna and khiyati for khiyati. Only a
small number of variant readings is given in footnotes and most of these are taken from the
Burmese tradition and the PTS edition. This suggests that K°® agrees with the readings of S°'.
From my editing of the text, it is evident that K® gives readings that are identical to those
given by the Thai traditions (S'* and S°'?). This similarity of the readings between the
Cambodian and Thai traditions may reflect the political influence of Thailand on Cambodia.
A Pali inscription dated 1308 indicates that, during the reign of King Srindravamadeva, the
Buddhism of Cambodia was gradually transformed by Thailand. Pali was adopted as their
religious language. Many Sanskrit and Pali books were brought from Thailand and copied by

Cambodians in the 12" century.'” It is possible that Cambodians learned or copied some

193 Saddhatissa, H. "Pali Literature in Cambodia." Journal of the Pali Text Society 9. 1981, p. 179.
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characteristics of the readings from Thailand. However, it could not be concluded that the
Cambodian edition is a new production of S®' because some characteristics of spelling in the
Cambodian edition still differ from the Thai tradition, such as the preference for writing

double consonants instead of the single consonant, as mentioned earlier.

N° The Indian Nalanda edition was produced on the basis of four published editions: the
Burmese Chatthasangayana edition (B°) edition, a Sinhalese edition edited by Rev. Walitara
Nanatiloka Thera, the PTS edition (E°), and the Syamarattha Tipitakam (S¢'). Like K¢, no
original manuscript was employed, Although N° was produced on the basis of these four
editions, a comparison of two sections (pannasa) of the Salayatanasamyutta and the variant
readings given in footnotes in this section shows that nearly 100% of the readings adopted by
N° are in agreement with B®. Nevertheless, it cannot be concluded that it is a faithful new
production of B® because some differences remain. The most common difference is the use
of anusvara. B® prefers to use the class nasal whereas N° still retains anusvara throughout the
text. For example, N° gives migajalam ca whereas B® has migajalaii ca. Although the class
nasal makes it softer, which facilitates recitation, the use of anusvara may merely be
orthographic, that is, the class nasal is pronounced even though anusvara is employed
throughout. It is possible that N° employs anusvara throughout in order to facilitate the
reading and understanding of the text. Another difference between the two editions is in the
titles given to suttas and in the patterns of abbreviation. For example, N° occasionally gives
an abbreviation in a position which differs from B° and the other versions (see example in
sutta no. 76, line 10), or N° sometimes gives all the passages in full whereas B® abbreviates
the text (see example in sutta no. 74, line 48). Again, N° occasionally disagrees with the

readings of B, e.g. N° gives asadusu whereas B® has asadusu (sutta no. 94, line 41).
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S The Syamaratthassa Tipitakam was produced on the basis of the Burmese
Chatthasangdyana edition, a Sinhalese edition (no further information is given), the PTS
edition and Thai manuscripts (the number of manuscripts used is not listed). The quality of
reading is quite good. In the section utilised for the present edition, only a few errors were
found, e.g. cikkhum for cakkhum, rajaniya for rajaniya, and pabbaji for pabbajt.
Occasionally, a Pali word is spelt as it is in Thai, e.g. sariputto for sariputto throughout the
text. Only a few variant readings are given in footnotes and most of these are readings found
in the Burmese and European editions. Only a few variant readings of the Sinhalese edition
are noted. It is noteworthy that no variant readings of the Siamese manuscripts are given in
footnotes. From the comparison of two sections (pannasa) of the Salayatanasamyutta, it also
appears that the readings of S®' mostly agree with those of the Thai manuscripts S'?. For
example, S'? and S° give a similar reading, i.e. photthabbasambhava instead of
phassasambhava (sutta no. 95, line 55). This suggests that S°' represents Thai reading, being,

as Chalmers noted, a Thai national redaction.'*

Se2 The reading of Deyyaratthassa Tepitakam is of a decent standard, with only a few
misspellings encountered in the edited section of the Samyuttanikaya. Examination of the
variant readings given in the footnotes of this edition shows that S** generally disagrees with
the reading of Burmese traditions (manuscripts and printed edition) and the Indian Nalanda
edition. From comparison of two sections (pannasa) of the Salayatanasamyutta, it is also
evident that S mostly agrees with the readings of S°' in many places (see edition section in
this paper). Apart from the agreement of readings, it is obvious that S°* copies the incorrect

orthographic variant readings from S°' as well, e.g. rajaniya for rajaniya (sutta no. 63, line

19 Chalmers, "The King of Siam's Edition of the Pali Tipitaka," pp. 8-9.
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27), catapapato for cutipapato (sutta no. 87, line 102), rajaniya for rajaniya (sutta no. 88,
line 21), lenduna for ledduna (sutta no. 88, line 55), nopaciyati for nopaciyati (sutta no. 95,
line 66) and pabbaji for pabbaji (sutta no. 103, line 2). This suggests that S* is generally

based on the readings of S°'.

N The Mahdcula Tepitakam generally gives a good reading, with only a few instances
of incorrect spellings being found, e.g. mariiiata for mafiati (sutta 91, line 58), majje for
majjhe (sutta 94, line 42) and bhakkhu for bhikkhu (sutta 96, line 26). Comparative study
clearly shows that S* frequently agrees with the readings of both the Sinhalese and Burmese
traditions, particularly the latter. For example, B¢ C* C° N°S® give navavadaii whereas S¢'*
have navataraii throughout (sutta no. 74, line 6). Another example is in sutta no. 94, line 30.
B® C'* N°S* accept dubhayam whereas S give dutiyam. This shows that S accepts the
reading from both the Burmese and Sinhalese traditions, particularly B¢ as well as the

reading of the Thai tradition.

3.4.4 Accuracy of grammar

All manuscripts and printed editions contain grammatical errors, with the manuscripts
containing a larger number of grammatical errors than the printed editions. Of the
manuscripts, C* contains the greatest number of grammatical errors (186), whereas C' and B?
have 139 and 110, respectively. B' and S'* have comparatively few grammatical errors; B'
has 57 whereas S'and S* each contain 31 and 54, respectively. This shows that S' has the
smallest number of grammatical errors. Of the printed editions, C° contains the largest
amount of grammatical errors, 19 instances, whereas S¢'~ both have 12. K¢ E° N°¢ S* each

contain 9, whereas B® has 7. This suggests that B was produced with care.
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In the case of manuscripts, the grammatical errors mostly consist of incorrect use of number,
case, gender, sandhi and conjugation. Incorrect number (pl. or sing.) is most common, e.g.
bhikkhu for bhikkhii (sutta no. 81, line 1), atitandgata for atitandgato (sutta no. 9, line 15),
dukkhanirodha tor dukkhanirodho (sutta no. 64, line 26) and dukkho for dukkha (sutta no. 75,
line 10). Instances of incorrect grammatical case are less common. Examples are jivha for
jivham (sutta no. 7, line 11), manasmim for manasma (sutta on. 17, line 35), aiifidya for
aniiam (sutta no. 23, line 4), tassa for tasma (sutta no. 63, line 6), indriyani for indriyanam
(sutta no. 69, line 12) and kayassa for kayam (sutta no. 69, line 21). Examples of the
incorrect sandhi are dukkhakkhayaya ti for dukkhakkhayaya ti (sutta no. 26, line 80),
bhasissami ti for bhasissami ti (sutta no. 30, line 2), vififithi ti for viiiniaht ti (sutta no. 70, line
4) and abhinivesaya ti for abhinivesaya ti (sutta no. 80, line 10). Sometimes there is lack of
agreement between the verb and the subject, e.g. nappajanami for nappajanati (sutta no. 73,
line 2), puccheyya for puccheyyum (sutta no. 81, line 14) and parikanteyyum for parikanteyya
(sutta no. 87, line 22). All of these mistakes could result from limitations of the scribe or

editor.

In the case of printed editions, C° has many instances of incorrect readings not shared by the
other printed editions, for example, errors in number, e.g. bhikkhii for bhikkhu (sutta no. 74,
line 1, 3, 50) and bhikkhu for bhikkhii (sutta no. 88, line 87), gender, e.g. tassa for tassa (sutta
no. 23, line 4) and ya for yam (sutta no. 32, line 86) and case, e.g. jivhasamphasso for
jivhasamphasse (sutta no. 28, line 37), sabbamaiiiitasamugghatasappayam for
sabbamaniiitasamugghatasappaya (sutta no. 31, line 2), kanta for kanta (sutta no. 88, line 5),
cakkhundriya for cakkhundriyam (sutta no. 97, line 2). This suggests that the editors of C°

were not influenced by other traditions.
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Of all editions, E° contains the greatest number and variety of grammatical errors. This
includes errors in gender, e.g. veditabbam for veditabbo (sutta no. 70, line 4), sudittham for
sudittha (sutta no. 72, line 20) and sudittham for sudittho (sutta no. 72, line 28), case, e.g.
dukkham for dukkha (sutta no. 2, line 6) and bhagava ti for bhagavata ti (sutta no. 96, line
13), wrong sandhi, e.g. nabhinandati for nabhinandati (sutta no. 11, line 16), pavuccata ti for
pavuccati ti (uddana of yamakavagga) and namaham for namaham (sutta no. 95, line 10),
and instances of the verb not agreeing with the subject, e.g. uppajjati for uppajjanti (sutta no.
96, line 14). Of these, the sandhi errors and disagreement in number do not occur in other

printed editions.

B° and N° contain similar types of grammatical errors, namely, errors in gender and case.
Errors in gender are found in the same place in both editions, e.g. sudittham for sudittha
(sutta no. 71, line 18, sutta no. 72, line 20) and sudittham for sudittho (sutta no. 72, line 28).
N° has two instance of errors of case not found in B¢, i.e. adhimatto for adhimatta (sutta 87,
line 16) and cakkhuviiiiiane for cakkhuviiiianam (sutta no. 93, line 4). However, the overall

sharing of grammatical mistakes between B° and N° suggests that N° is based on B°.

Similarly, K¢ S¢'? generally share the same incorrect readings, though S¢' seems to be more
closely associated with S°* because most of the errors are exactly the same in all of them.
These include errors in number, e.g. dhammo for dhammda (sutta no. 76, line 26), gender, e.g.
sudittham for sudittha (sutta no. 71, line 18, sutta no. 72, line 20) and sudittham for sudittho
(sutta no. 72, line 28) and case, e.g. viparinamo for viparinamam (sutta no. 69, line 6) and me

for mam (sutta no. 88, line 70, 73). Of these editions, S** has fewer mistakes than K®and S¢'~.
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3.4.5 Errors of wording

Many types of errors in wording are found in the manuscripts and printed editions used for
the current edition, including addition, omission, dittography, and negative or positive
wordings. The addition or omission of words, phrases, sentences, and passages is common in
all manuscripts, particularly in C'?, with C' containing the most examples. Another form of
error is the accidental act of repeating a letter, word, or phrase (dittography). Most
manuscripts contain only a small number of examples of dittography. Of the manuscripts
consulted, C'? contain the largest number of instances of dittography. C' has 13 examples
and C? has 15. B? contains the greatest number of instances (47) of the use of an incorrect
word of any manuscript or edition. Wrong wordings result from deliberate alteration of the
meaning of the text. For example, sotam for ghanam (sutta no. 1, line 7), anicca for dukkha
(sutta no. 11, line 15), sukham for sabbam (sutta no. 30, line 45), dhammam for mama (sutta
no. 32, line 100), @yatanani for asanani (sutta no. 74, line 9), ripesu for rasesu (sutta no. 70,
line 24), dukkham for cakkhum (sutta no. 76, line 6) and paiiiiaya for pariiinaya (sutta no. 80,
line 12). Sometimes, the word is given in a different order, e.g. riipa atthi cakkhu for cakkhu
atthi ripa (sutta no. 68, line 2) and dukkham va sukham va for sukham va dukkham va (sutta
no. 25, line 5). Instances of the writing of the negative or positive of an intended word occurs
in all manuscripts, particularly in B*. Examples are samvutassa for asamvutassa (sutta no. 97,
line 2), adukkham for dukkham (sutta no. 86, line 7), aparijanam for parijanam (sutta no. 26,
line 42) and avirdjayam for virajayam (sutta no. 26, line 42). These mistakes probably result
from the scribe misreading the exemplar, mishearing the recited text, or from inadequacies of

the scribe or editor.
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From a comparison of the reading between manuscripts in the same tradition, it appears that.
C' and C? produce the same error in the same location only occasionally. Nevertheless, there
is insufficient evidence to assume that they are copied from different archetypes. Of the two
Burmese manuscripts used (B'?), B* contains a larger number of errors than B'. In many
places, B* adds long passages and gives incorrect readings that differ from B'. Only a few
mistakes are shared by B' and B* (2 or 3 instances). This may indicate that B' and B* are
probably copied from different archetypes. Of the two Khom manuscripts used (S'?), S*
seems to have a greater number of wording errors than S'. However, in comparison with
other manuscripts, they share similar types of errors. For example, S'? both add long
passages in the same place (sutta no. 88, line 44), indicating that they are most likely copied

from the same archetype.

Of the manuscripts and published editions used in this study, C' has the greatest number of
wording errors (147 places) whereas C?, B?, and S* contain 120, 113 and 93, respectively. In
the published editions, only a few instances of errors in wording are found in B® C° E* K® N°
S¢!2. Of these, K has the greatest number of mistakes. K® contains mistakes in 12 places
whereas C° has 11. N° contains the fewest number of errors. N° has mistakes in 5 places
whereas B® and S* have 7 and 6, respectively. This suggests that B¢, N°, and S®* have been

produced more carefully than other versions.

3.4.6 Colophons

Colophons furnish information provided by the scribe on the production of the manuscript,
e.g. when and where it was written, who commissioned and paid for it, and the purpose of

writing it. Most generally, colophons appear at the beginning or the end of the text. Although
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they provide valuable information, they are rarely if ever mentioned or reproduced in
published editions, as pointed out by von Hiniiber.'”> From an extensive survey of Pali

19 also

editions and the catalogues of manuscripts from Theravada Buddhist countries, Braun
found that the colophons in the Burmese manuscripts have been ignored due to the inability
of the editor to read the Burmese language or reluctance to waste time on explanation of the
information in the colophons. Consequently, it is common practice to only note the most
fundamental information preserved in the colophon, namely, the title and the date of
completion of the manuscript. Although few in number, the four colophons found in the
manuscripts used in this edition have certainly been useful, throwing light on aspects of the
culture, beliefs, attitudes, and general practice of Buddhist communities at the time of the
production of each manuscript. As noted earlier, the colophons also contribute to the
evaluation of the quality of reading of the manuscript. Unfortunately, the two Khom

manuscripts (S'?) used for this edition do not contain colophons, only the name of the

sponsor or scribe asuniuummsaiian (Krommuenmahesuansivavilas), which is written in the

Thai language at the righthand corner of the first palm leaf of each phiik of S' while there is
no such information for S*. Therefore, the following discussion is based on the four
colophons of the Burmese and Sinhalese manuscripts only, which admittedly provides

insufficient data from which to draw firm conclusions.

In the four manuscripts (B'?C'?) used for this edition, the colophon occurs at the end of the

text.

15 Hiniiber, Die Sprachgeschichte Des Pali Im Spiegel Der Siidostasiatischen Handschrifteniiberlieferung
(Untersuchungen Zur Sprachgeschichte Und Handschriftenkunde Des Pali I, p. 7.
1% Braun, Heinz. "The Colophons of Burmese Manuscripts." Journal of the Pali Text Society 27. 2002, p. 147.
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B! The concluding statement in the colophon of B' comprises an opening verse, an
expression of aspiration, and the date of completion of the writing of the manuscript. The
information from the colophon suggests that, in Myanmar, the act of writing Tipitaka onto a
palm leaf manuscript is seen as a religiously significant activity (the performance of a
meritorious deed) and the person undertaking it will reap an appropriate reward. This

manuscript opens with the following verse:

“akkhara ekam ekain ca buddhariipam samam siya

tasma hi pandito poso likheyya pitakattayam.”

Translation: “The letters would each be like an image of the Buddha, therefore, a wise

man should write the three Pitakas.”

This verse is taken exactly from the Saddhammasarngaha, a history of Buddhism in Sri
Lanka. It is believed that the Saddhammasangaha was composed by Dhammakitti at the end
of the 14" century, after he undertook upasampada ordination in Sri Lanka and thereafter

197 Malalasekera states that

returned to Ayodhya, where this important work was composed.
Dhammakitti was originally Indian.'”® Opposing this view, Law argues that he was a Sri
Lankan monk, while Permchit claims that he was a Thai Buddhist monk who lived in

Northern Thailand."” According to Veidlinger, however, Lanna (Northern Kingdom of

Thailand) was not greatly influenced by the Saddhammasangaha because no evidence of this

literature has been found there. It is certainly more widespread and popular in Myanmar**

197 Saddhatissa, "Pali Literature of Thailand." In Buddhist Studies in Honour of I.B. Horner, edited by

L.Cousins et al. Dordrecht Holland, p. 213; see also Law, B.C. A Manual of Buddhist Historical Traditions
(Saddhamma-Sanigaha). Calcutta: University of Calcutta, 1941, pp. 135-36.

19 Malalasekera, The Pali Literature of Ceylon, p. 245.

199 Cf., Penth, Hans. "Reflections on the Saddhammasangaha." Journal of the Siam Society 65. 1977, pp. 262-63.
20 Veidlinger, Spreading the Dhamma: Writing, Orality, and Textual Transmission in Buddhist Northern
Thailand, p. 177.
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although it is noteworthy that Bode does not include it in her list of the Pali literature of

Myanmar.*”'

This verse is the first verse in chapter 10 of the Saddhammasarngaha that equates the merit
gained by writing down the Tipitaka to the merit gained from making images of Buddha.*"

From an examination of the colophons of Burmese manuscripts using the catalogues kept in
German libraries, Braun concluded that, of 735 catalogue numbers of Burmese manuscripts,

t.2% This shows that the Burmese

almost all contain this kind of verse at the end of the tex
scribes preferred to quote well-known Pali verses or passages rather than composing new
ones themselves. It is possible that they were also motivated by the Saddhammasarngaha, that
is, to obtain merit by writing down the Tipitaka. Penth has suggested that Burmese people at
that time may have paid less attention to writing down the Tipitaka because they did not
know that merit could be gained in this way.** Therefore, the scribe inserted this verse at the

end of the text in order to motivate Burmese people to preserve the Buddhist teachings and to

gain merit by supporting or undertaking this activity.

The insertion of this verse at the end of the text also demonstrates the belief, faith, and high
respect held by Burmese towards the Buddhist teachings. Every letter is likened to an image
of the Buddha himself, a practice that possibly derives from the following saying of the

Buddha, which was made before he passed away and recorded in the Mahaparinibbasutta:

21 Bode, M.H. The Pali Literature of Burma. London: The Royal Asiatic Society of Great Britain and Ireland,
1966.

22 Saddhananda, Nedimale. "Saddhamma-Samgaho." Journal of the Pali Text Society 4. 1890: 21-90; Law,

A Manual of Buddhist Historical Traditions (Saddhamma Sarngaha).

29 Braun, "The Colophons of Burmese Manuscripts," p. 150.

204 Penth, "Reflections on the Saddhammasangaha," p. 275.
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yo vo ananda maya dhammo ca vinayo ca desito paiiiiatto, so vo mam’ accayena

sattha.*®

“The doctrine and discipline taught and declared by me will be your teacher after my

passing away, Ananda.”*®

As previously mentioned, the writing down of the Tipitaka onto palm leaf manuscripts is
considered a religiously significant act in Myanmar, as it is in other Buddhist countries. In
the past, newly consecrated Burmese kings were traditionally required to present a set of the
Tipitaka to a temple or shrine within a pagoda. Close attention was paid to every stage of the
manuscript’s production. The process of writing began with the construction of a temporary
building for the monks and scribes. The king’s preceptor confirmed the original copy of the
texts and the scribe was expected to work all day. After the writing was completed, its
accuracy was carefully checked page by page. The texts were then stored in the library to
await the dedication ceremony. Good food was prepared for all those who had contributed to

the preparation of the manuscripts. Finally, festivities were held for seven days.*”

When the teaching was regarded as being as important as the Buddha himself, the scribe who
had the major role in the writing was expected to be well versed in Buddhist teachings. As
the verse above states, a wise man should write down the Tipitaka. In the Sasanavamsa (77),
it is stated that a Burmese monk needs to demonstrate his competence in composing the text
Kaccayana Abhidhammatthasamgahapakaranam before he obtains permission from the king

to write down the teachings on stone. This shows that the Buddhist manuscripts in Myanmar

25D I 154.

29 Rhys Davids, T.W. Dialogues of the Buddha. Vol. 2, London: Oxford University Press, 1910, p. 171.

27 Singer, N. F. "Palm Leaf Manuscripts of Myanmar (Burma)." Arts of Asia (Hong Kong) 21, no. 1. 1991, pp.
137-38.
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had to be treated as sacred objects that were related to the presence, power and knowledge of
the Buddha. They would also have functioned as Dhamma relics, which represent the words
of the Buddha. Accordingly, the process of writing Buddhist manuscripts was venerated by

Buddhists in Myanmar.

Another statement found in B! is

“pu di a nhan pranii cum pa lui sov.”

The meaning of each word is as follows: pu, is the abbreviation of pubbenivasanussati

(the knowledge of remembrance of the former existence); di, “dibbacakkhu (the

).208
)

divine eye)”; 4, is the abbreviation of asavakkhaya (the destruction of influx nhan,

“with”; praniiicum, “fulfill”’; and pa lui sov, “may 1.”

Translation: “May the knowledge of remembrance of the former existence, the divine

eye, and the destruction of influx [in me] be completely accomplished.”

This statement reveals two aspects of Burmese tradition. First, abbreviation was a
widespread practice in Myanmar. As Heinz Bechert has pointed out, a great many
abbreviations were normally used by the Burmese and this has created difficulties in
comprehension.”” This suggests that recitation and memorisation were an important part of
traditional study and learning in Myanmar. The abbreviations were possibly designed as aids
for memorisation. Secondly, this passage clearly shows that the writing down of the Tipitaka
onto palm leaf manuscripts was an activity associated with belief in the acquisition of merit
and its benefits. In the societies dominated by Theravada Buddhism, the performance of

meritorious deeds is followed by wishes for one’s own benefit in this world and the next life.

298 Braun, "The Colophons of Burmese Manuscripts," p. 151.
2% Heinz, Daw Tin Tin Myint, and Daw Khin Khin Su. Burmese Manuscripts, Xiv.
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This passage presents an aspiration for three higher spiritual powers (abhiiiiid). Such
conventional wishes are commonly found in the colophons of Burmese manuscripts
examined by Heinz Braun.?'’ As stated above, this shows that the scribes preferred to repeat
the conventional aspiration rather than state their own personal desire though, of course, such
personal desire may well have been that expressed by the conventional. Its presence,
however, shows that belief in merit and its results was part of the culture and religious
knowledge of the Buddhist community in Myanmar. The belief in merit gained by writing
down the teachings is still evident not only in Theravada Buddhist countries, but also in other
Buddhist countries such as India, Nepal, Tibet, and so on. Pal noted that many colophons
from India and Nepal state that the writer and other people will obtain various good things.*"!
The pot containing the Senior manuscripts that was found in Eastern Afghanistan, along with
its lid, carry an inscription which says that the creation and interment of these manuscripts in

a stijpa are meritorious deeds.*"

The last statement given in the first Burmese manuscript (B') refers to the date of completion
of the text. This manuscript contains the complete formula of date and time in order, i.e. year,
month, fortnight, day in the fortnight and its corresponding designation, the time of day and

the time of the completion of work, respectively:

“sakkaraj 1210 khu nac prasuil la chanh 8 rak ne

ne 3 khak ti athak tvan re kuh rve prih sann.”

219 Braun, "The Colophons of Burmese Manuscripts," p. 151.

211 Pal, Pratapaditya. Buddhist Book Illuminations. New York: Ravi Kumar, 1988, pp. 37-8.

212 Andrew Glass, Mark Allon. Four Gandhari Samyuktagama Siitras: Senior Kharosthi Fragment 5. Seattle:
University of Washington Press, 2007, p. 4.
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The meaning of each word is as follows: sakkaraj*" 1210 khu nac, is the year 1210 of
the Burmese chronology; prasuil, “month”; la chanh, *“the half month of the waxing
moon”; 8 rak, “the 8" day”; ne, indicate verse break or full stop; ne, “afternoon”, 3
khak tt, “3 o’clock’; athak tvan, “after”; rekuh rve, “write down”; and prihsani,

“complete or finish.”

Translation: “The writing down (of this manuscript) was completed on the 8" day of
the half month of the waxing moon (10" month of Myanmar or January) after 3 p.m.

in 1210 M.E. (1848 C.E.).”

The second Burmese manuscript (B*) contains no auspicious wish. The year, month,

fortnight, day in the fortnight and the time of completion of the text are given as follows:

“T ca prihlac sakkaraj kah tvak cac reso thonpo tara cvan pa 60. 6 khukay lyak suih
svay utu khyin kharitso rok mhusvera vacholakvayne netak takhyak tt akhyin tvan

salayatanavarasamyutpalito kui rekii prisaiii.”

The meaning of each word is as follows: 7 ca prihlac, “As far as [the year of] Burmese
chronology in which the setting down of this work was completed is concerned”;
sakkaraj kah, “the year”; tvak cac reso, “count or calculate”; thornpo tara cvan pa 60,
“100 and 60 over 1000 = 1160 (thornpo - 1000; tara - 100)”; 6 khukay lyak, “6 more
(thonpo tara cvan pa 60. 6 khukay lyak - 1166)”; suih svay utu khyin khariiso, “when
looking at three seasons”; rok mhusvera, “arriving”; vacholakvayne, ‘“on new moon
day of Vacho’; netak, “after the sun’s arising”; takhyak t akhyin tvan, “1 o’clock”™;
saldayatanavarasamyutpalito kui, “salayatanavarasamyutpali’; rekii, “written down”;

and prisaiiii, “finished or completed.”

213 According to the Burmese manuscripts (Heinz Bechert, Daw Tin Tin Myint, and Daw Khin Khin Su 1979:
xix), “Sakkaraj (also called Dighasakkardj or Arhaiiiisakkardj era; in modern terminology Koja sakkaraj, Goca
sakkaraj or Goja sakkaraj)... This is the commonly used Burmese era. It is said to have been established by
king Puppa Co Rahan of Pagan in 638 A.D., and it is identical with the era called Cilasakardja by G.H. Luce
(loc. cit., p. 330).”
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Translation: “As far as [the year of] Burmese chronology in which the setting down of
this work was completed is concerned, the writing down of this
Salayatanavarasamyatta Pali was completed on new moon day of Vacho (vassa in

the 4™ month of Myanmar or July) at 1 p.m. in 1166 M.E. (1804 C.E.).”

In the two Burmese manuscripts used for this edition, the order of dates and times is
standardised. Each is composed according to a formula in either verse or prose. The first
Burmese manuscript is composed in verse whereas the second is written in prose. The verse
always begins with sakkardj... and the prose begins with 7 ca prih lac sakkardaj kah. ..

According to Braun’s survey,*"*

at least 83 colophons of Burmese manuscripts contain the
prose type but the verse format seems to be more popular, being found in 491 colophons. The
final remarks in Burmese manuscripts are generally written in the local language. This may
reflect the fact that, at that time, not everyone in Myanmar, particularly a donor of
manuscripts, would have been able to read and understand Pali. It is likely that such a donor
would prefer to read the messages contained in the final remarks rather than the Pali text

itself. On the other hand, it could also be the case a scribe with insufficient knowledge of Pali

would feel uneasy about composing the final remarks in Pali language.

C' The first Sinhalese manuscript contains the blessing, the date when the manuscript
was written, the name of the scribe, and the title of the text, including the number of folios, in
that order. This manuscript begins with the blessings, which are a very common feature of

Sri Lankan palm leaf manuscripts:

“siddhir astu. subham astu. arogham astu. Sri sambhavatu.”

214 Braun, "The Colophons of Burmese Manuscripts," pp. 149-50.
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The meaning of each word is as follows: siddhir, “success’; subham, “happiness”;

7

arogham, “health”; sri, “good fortune”; astu and sambhavatu, “may there be.”

Translation: “May there be success. May there be happiness. May there be health.
May there be good fortune.”

It is noteworthy that these blessings are given in Sanskrit rather than Sinhala or Pali. This
shows that Sanskrit had a strong influence in Sri Lanka at the time this manuscript was
written. According to Hallisey, Sanskrit was regularly used in spoken language alongside the
Sinhala language and in Sinhala Buddhist teaching.*"> He*'® further notes that many prose
Sinhala works, particularly Buddhist literature, such as the Abhidharmarthasangrahasannaya
(educational commentary on the Abhidhammatthasangaha, a Pali manual on Buddhist
philosophy) composed in the 12" century and the Visuddhimarga(mahda)sannaya (educational
commentary on the Visuddhimagga) composed in the 13™ century, contain a great many
Sanskrit words and derivatives (tatsamas and tadbhavas), including Sanskritised ways of
thinking. It is also possible, as noted by Berkwitz, that the blessings given in Sanskrit reflect
the belief of Sri Lankan people in the power of the Sanskrit language itself to contribute to
the scribe’s success in achieving his desires by writing a Buddhist text.?'” Such power may

218

also assist a scribe in the difficult task of copying a text.”® Hence it is not surprising that a

scribe would prefer to use Sanskrit for the blessings. These passages of blessings appear at

215 Hallisey, Charles. "Works and Persons in Sinhala Literary Culture." In Literary Cultures in History:
Reconstructions from South Asia, edited by S. Pollock. 689-746. Berkeley: University of California Press, 2003,
p. 695.

216 Thid., p. 697.

217 Berkwiz, S.C. "Materiality and Merit in Sri Lankan Buddhist Manuscripts." In Buddhist Manuscript
Cultures: Knowledge, Ritual, and Art, edited by Juliane Schober, Stephen C. Berkwitz, and Claudia Brown.
London: Routledge, 2009, p. 44.

218 Berkwitz, S.C. Buddhist History in the Venacular: The Power of the Past in Late Medieval Sri Lanka.
Leiden: Brill, 2004, p. 212.
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the end of most Sinhalese manuscripts.*'” This shows that the statements of blessing follow a
conventional style. As in the Burmese manuscript tradition, it is common practice for a scribe
to select and insert popular sayings into the text rather than compose his own. This would
explain the prevalence of this type of passage. For whatever reason, these words of blessing
demonstrate the great importance assigned to writing or copying the manuscripts in Sri
Lanka. They further reflect the respect and faith that Sri Lankan people have for the Buddhist

teachings, including belief that merit is gained by undertaking this writing.

In addition to the blessings, the date of manuscript is briefly given in the Sinhala language as

follows:

“sakabdam setusatyam.”

The meaning of each word is as follows: sakabdam, “Saka Era”;
and setusatyam, “sa-7, ta-6, sa-7, ya-1 =7671.”

Translation: “1767 = (1845 C.E.).”

This is the method used in Sri Lanka to calculate the date of manuscripts.*® The date of
completion is followed by the name of the scribe, the title and the number of folios, also

given in the Sinhala language:

219 Berkwiz, "Materiality and Merit in Sri Lankan Buddhist Manuscripts," In Buddhist Manuscript Cultures:
Knowledge, Ritual, and Art, p. 44.

220 According to De Silva 1938: xxiii, “The figures used in the dating of ms are sometimes found in a system of
letters which allows the writers to give a phrase or word conveying the desired numerals. This system is known
as ‘ka ta pa ya’ from the initial letters of the series, the following is a table of ka ta pa ya equivalents:

1 2 3 4 5 6 7 8 9 0
ka kha ga gha na ca cha ja jha fia
ta tha da dha na ta tha da dha na
pa pha ba bha ma X X X X X
ya ra la va sa sha sa ha la X

In a word or a phrase indicating a date, the vowels and mute consonants (m, n, p etc.) and combination of
consonants (mm, nn, pp ...etc) except with ‘A’ are not taken into account. Writers have a choice of letters
which enables them to indicate the year with a word or phrase conveying some meaning. The numeral
equivalents are read from end to beginning.”
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“Vature Dhammarakkhita unnanse visin liyavapu samyutsangiye pat-iru tunsiya heeta

dekayi.”

The meaning of each word is as follows: Vature, “his village”; Dhammarakkhita, “his
name”; unnanse, ‘“‘venerable”; visin, “by”; liyavapu, “caused to write”’; samyutsangiye,

“samyuttanikaya”; pat-iru, “folios”; tunsiya heeta dekayi, “three hundred sixty-two.”

Translation: “Ven. Vature Dhammarakkhita ordered (unnamed scribe) to write the

Samyuttanikaya which consists of 362 folios.”

In the case of this manuscript, a scribe was assigned by a monk to write down the text. This
shows that the monk played a significant role in writing, copying, or preserving Buddhist
manuscripts. The process of writing could have been undertaken in two possible ways: either
the scribe writes the text down from dictation or copies it directly from the original
manuscript that has been selected by the monk. While the Sinhala language would normally
be used in general communication, Sanskrit was considered a sacred language with the
intrinsic power to generate desired outcomes for scribes after they had finished copying

manuscripts.”'

C? The second Sinhalese manuscript only gives an aspiration at the end of the

manuscript in Pali:

o ‘“‘imam likhitapuiiiiena gantva tusitapuruttame metteyyasabha gantva
ketumatya purevare uppajjitva mahabhogokule issaratam gate paiiabalasampanno

abhiriipo mahayaso abhinikkamandpena saddhim ca pi mahassave pabbajitva

221 Berkwiz, "Materiality and Merit in Sri Lankan Buddhist Manuscripts." In Buddhist Manuscript Cultures:
Knowledge, Ritual, and Art, p. 44.
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mahaparniio sariputto ’va sasane mahakassapathero 'va dhutavadidhute rato

moggallano ’va hessami chalabhiiiiio mahiddhiko”

Translation: “As a result of the merit acquired from writing this, I would be born in
the company of Metteyya in the noble city Ketumati of the realm of Tusita heaven,
having gone to the state of being wealthy in a great, wealthy family, possessed of the
power of wisdom, possessed of great beauty, possessed of great fame, with the
intention of the renouncing (mundane world) and ordained in the dispensation (of the
Buddha), illuminating the order just as Sariputta, the possessor of the great wisdom,
just as the elder Mahakassapa, who devoted to the practice of the dhutangas, just as

Moggallana, the possessor of six supernormal knowledges (and) the great power.”

As with Pali manuscripts in other Theravada lands, the production of the Sinhalese
manuscripts was motivated by the belief in merit and its beneficial outcomes. The whole
passage of the aspiration appearing in C? is written in Pali. It begins with imam
likhitapuiifiena [as a result of the merit acquired from writing this] and is followed by the
statement of aspirations mentioned above. According to Karunatillake,”* the accumulation of
merit was a common practice in Sri Lanka. Buddhists should voluntarily perform meritorious
actions with belief and faith in order to gain benefits in this world and to attain the highest
goal in the next life. After performing meritorious deeds, Buddhists usually made a wish in
Pali. Pali words were mainly used to refer to all actions related to merit which could explain
why this aspiration is written in the Pali language. From the colophons contained in the
catalogue of Sinhalese manuscripts in the Hugh Nevill Collection at the British Library, it
appears that a great many manuscripts contain this type of opening statement.*** This

suggests that there is a conventional form for such statements of aspiration. It is possible that

222 Karunatillake, W.S. "The Religiousness of Buddhists in Sri Lanka through Belief and Practice." In
Religiousness in Sri Lanka, edited by J.R. Carter. 1-34. Colombo: Marga Institute, 1979, pp. 19-23.
223 Berkwitz, Buddhist History in the Venacular: The Power of the Past in Late Medieval Sri Lanka, p. 196.
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the scribe is repeating the aspiration found in the colophons of other manuscripts, some of

which may be derived from Pali texts.

This statement also confirms the Sri Lankan people’s belief and confidence that merit can be
gained from writing the text. In addition to this collection, other Buddhist manuscripts from
Sri Lanka generally contain sermons about the benefits of hearing or writing the dhamma.***
The Pali literary work Kosalabimbavannana (The Laudatory Account of the Kosala Image),
written in Sri Lanka during the 13™ and 14™ centuries, also emphasises that merit-related
rewards will accrue to the person who constructs an image of Buddha, who copies a text or
who causes a text to be produced or copied.”” This shows that the belief in merit and its
rewards from writing manuscripts was deeply rooted in Sri Lanka over a long period of time.
It is possible, as Hartmann suggests, that the motivation for copying the text is merit rather

than a desire to preserve the text itself.**

In summary, writing or copying Buddhist manuscripts is a significant activity in Theravada
Buddhist countries, particularly in Myanmar. The manuscript is considered to be a sacred
object relating to the Buddha and his teachings, which Buddhists treat with great respect. The
brief information in the colophons of two Burmese and two Sinhalese manuscripts shows that
merit and its rewards were the main motivation for their production in the 18" and 19"
centuries. The statements of blessing and aspiration reveal belief in the power of merit to

enable people to achieve whatever they wish for in this world and the next life. The

24 bid., pp. 196-205.

22 Swearer, D.K. Becoming the Buddha: The Ritual of Image Consecration in Thailand. Princeton: Princeton
University Press, 2004, pp. 19-20.

226 Hartmann, Jens-Uwe. "From Words to Books: Indian Buddhist Manuscripts in the First Millennium CE." In
Buddhist Manuscript Cultures: Knowledge, Ritual, and Art, edited by Juliane Schober, Stephen C. Berkwitz, and
Claudia Brown. London: Routledge, 2009, p. 103.
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statements of both blessing and aspiration normally follow a standardised formula. Scribes
tended to copy such statements from other manuscripts or from literary sources rather than
compose their own. The colophons further suggest that Pali and Sanskrit words were usually
employed as sacred words in the aspirations and blessings whereas the local language was

used in statements of lesser significance.

3.4.7 Miscellaneous

The covers of palm leaf manuscripts are generally made to protect the palm leaves from
humidity, rats, insects, dust, handling, and so on. The cover of each manuscript is normally
decorated in a style that is characteristic of the culture and time in which it was produced. In
Thai culture, for instance, the covers of the manuscripts that were produced at the order of

the king were beautifully decorated with his particular symbol.

Of the manuscripts used for this edition, only the two Sinhalese manuscripts preserve covers,
with each designed in a different style. The cover of Sinhalese manuscript C* is made of
hardwood showing no signs of colour or decoration; only the title of the text is written in the
middle. This may not be the original cover. It may have been produced in more recent times.
By contrast, the cover of Sinhalese manuscript C', which is kept in the Colombo Museum, is
painted with floral motifs. It is possible that these motifs are a unique feature of Sinhalese
manuscripts. According to Nandadeva,”” the oldest Sinhalese manuscripts decorated with
floral motifs date from the 13™ and 14™ centuries, a motif that became more common during

the Buddhist revival in Kandy in the mid-18™ century. At the later time, a great many

227 Nandadeva, Bilinda Devage. "Flowers for the Dhamma: Painted Buddhist Palm Leaf Manuscript Covers
(Kamba) of Sri Lanka." In Buddhist Manuscript Cultures: Knowledge, Ritual, and Art, edited by Juliane Schober
Stephen C. Berkwitz, and Claudia Brown. London: Routledge, 2009, pp. 159-69.
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Buddhist manuscripts were produced by laypeople for educational and merit purposes. She
also suggests that it is plausible that the flowers painted on the covers of manuscripts were
not there only for decoration or beautification but may have represented the real flowers
offered to the Buddha and the disciples who preserved and transmitted his teachings

(Tiratana).

Suttas in the Therapadana, for example, contain several passages that proclaim the huge
merit that is to be gained by offering flowers to the Buddha, his relics, or his stuipa, including
rebirth in heavenly realms, great wealth, and the destruction of the influxes.””® This suggests
that the flowers on the manuscript cover were regarded as offerings to the Buddha and his

teaching in the form of the manuscript.

2% Ap I1 370-72, 374-75, 382-83, 388-89, 398-99, 405-7, 412, 416, 433-36, 449-451, 453-54, 457.
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Chapter 4

The Structure and Content of the Salayatanasamyutta

In this chapter, discussion of the structure of the Salayatanasamyutta is based on the first
103 suttas edited for the current project, whereas comments on the content of the
Salayatanasamyutta are based on the entire samyutta. Section 1 (4.1) examines the
occurrence of prose in relation to settings (nidana) and the grouping of suttas into vaggas.
Section 2 (4.2) focuses on metre, fluidity and metrical license, and the occurrence of verses
elsewhere in the Pali canon. Section 3 (4.3) describes the occurrence of suttas elsewhere in
the Pali canon. This is followed by a discussion of the purpose of the text (section 4 (4.4)).
The last section (4.5), attention is paid to the importance of sense bases in the

Salayatanasamyutta in the main theme of the Buddhist teachings.

4.1 The occurrence of prose

4.1.1 Settings (nidana)

In the Salayatanasamyutta, suttas are introduced with minimal scene-setting. Only a simple
statement of the location is provided. Analysis of the 103 suttas in the first 10 vaggas of the
Salayatanasamyutta showed that the Savatthi setting is always given in the first sutta of each
vagga. The full wording of the Savatthi setting®* only occurs in sutta no. 1
(ajjhataniccasutta) of the first vagga. In the 2™ to the 10™ vaggas, an abbreviated form is
commonly used in each initial sutta of each vagga, i.e., savatthiyam, savatthi,

savatthinidanam, peyyalas, or punctuations. The full setting is usually given again when the

22 evam me sutam. ekam samayam bhagava savatthiyam viharati jetavane andathapindikassa arame (sutta no. 1).
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setting of the sutta is different, e.g., Gayasisa and Rajagaha.” Most often, it is located in

other suttas within a vagga but is not found in the first sutta of a vagga.

After the first sutta of each vagga, remaining suttas generally omit the setting. Only the
Sinhalese edition (C°) usually gives an abbreviated form of the Savatthi setting. It is likely
that all of the remaining suttas are also set in Savatthi, since there is a close connection
between the content and structure of the doctrinal teachings in the first sutta and that of the
following suttas. For example, sutta no. 1 is related to sutta nos. 2-12 through the three
characteristics of impermanence, suffering and not-self. As well, the sentences of these suttas
are always structured in the same way. Only the key elements (internal and external sense
bases and three characteristics) are replaced, e.g., cakkhum bhikkhave aniccam (sutta no. 1),
cakkhum bhikkhave dukkham (sutta no. 2) and cakkhum bhikkhave anatta (sutta no. 3). This
suggests that these suttas were originally the same sutta, but were separated into three suttas
for editorial purposes. Therefore, although the location is not stated, we can deduce that these

following suttas are located in the same place as the first sutta.

Difficulties arise, however, in identifying the setting of some sutfas in other locations. The
settings are omitted from the suttas (nos. 88-93) that come after the Rajagaha setting (sutta
no. 87). Although the doctoral principles and sentence structures of sutta nos. 88-93 are quite
close to those in sutta no. 87, it cannot be concluded that sutta nos. 88-93 occurred in
Rajagaha (the setting of sutta no. 87) since there is no supporting evidence from any

manuscripts or printed editions. Nevertheless, the location appears to be Savatthi since this is

29 evam me sutam. ekam samayam bhagava gayayam viharati gayasise saddhim bhikkhusahassena (sutta no.
28); evam me sutam. ekam samayam bhagava rajagahe viharati veluvane kalandakanivape (sutta no. 29); ekam
samayam bhagava rajagahe viharati veluvane kalandakanivape (sutta no. 65); and ekam samayam ayasma ca
sariputto ayasma ca upaseno rajagahe viharanti sitavane sappasondikapabbhare (sutta no. 69).
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the location given in the Pali Majjhimanikaya (Punnasutta) parallel and its corresponding
Sanskrit version.”' Savarthi was a significant city where the Buddha spent 25 years of rains
retreats (vassa), so it is reasonable to assume that a great number of his teachings were given
there during and outside the periods of the vassas.”* Accordingly, sutta nos. 89-93 were
probably located in Savatthi as well. In summary, the 103 suttas of the Salayatanasamyutta
are predominantly set in Savatthi. When the location is other than Savatthi, and the location is
not given, it is probably Savatthi. Perhaps, as Schopen pointed out, it was common practice,
if the actual location of suttas was unknown or forgotten, to give Savatthi as the location for

the suttas.”

4.1.2 Grouping of suttas into vaggas

The rationale for grouping suttas into vaggas is unclear. On some occasions, a sutta with the
same structure and doctrinal content appears in different vaggas. For example, the passages

of questions and answers about the comtemplation of impermanence, suffering, and not-self

234

contained in sutta no. 32 in the Sabbavagga™ also occur in sutta no. 62 in the Avijjavagga,

sutta no. 73 in the Migajalavagga, sutta nos. 74 and 75 in the Gilanavagga, and sutta nos. 86

21 evam me sutam. ekam samayam bhagava savatthiyam viharati jetavane anathapindikassa arame (M 111
267-70); bhagavaii chravastiyam viharati sma jetavane 'nathapindadasyarame. tena khalu samayena siurparake
nagare bhavo nama grihapatih prativasaty adhyo mahadhano mahabhogo vistirnavisalaparigraho.
vaisravanadhanasamudito vaisravanadhanapratispardhi (Cowell and Neil 1970: 24). See also Divy 25 for
Sanskrit text and Rotman, Andy. Divine Stories Divyavadana. Vol. 1, Boston: Wisdom Publications, 2008,

p- 71 for translation.

22 Gokhale, Balkrishna Govind. "Early Buddhism and the Urban Revolution." Journal of the International
Association of Buddhist Studies 5, no. 2. 1982, pp. 10, 20.

233 Schopen, Gregory. "If You Can’t Remember, How to Make It Up: Some Monasitic Rules for Redacting
Canonical Texts." Bauddhavidyasudhakarah. Studies in Honour of Heinz Bechert on the Occasion of His 65th
Birthday. Indica et Tibetica 30. Ed. Petra Kieffer-Piilz and Jens-Uwe Hartmann.. Swisttal-Odendorf: Indica et
Tibetica Verlag, 1997. 574-77.

24 cakkhum niccam va aniccam va ti. aniccam bhante. yam pananiccam dukkham va tam sukham va ti. dukkham
bhante. yam pananiccam dukkham viparinamadhammam kallam nu tam samanupassitum etam mama eso "ham
asmi eso me attda ti. no h’ etam bhante...ripa...cakkhuviiiianam. . .cakkhusamphasso...yam p’ idam
cakkhusamphassapaccaya uppajjati vedayitam sukham va dukkham va adukkhamasukham va tam pi niccam va
aniccam va ti. aniccam bhante. yam pananiccam dukkham va tam sukham va ti. dukkham bhante. yam
pananiccam dukkham viparinamadhammam kallam nu tam samanupassitum etam mama eso "ham asmi eso me
attd ti. no h’ etam bhante.
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and 89 in the Channavagga. It is possible that this sutta was added to each vagga in order to

make the connection between sutfas within each vagga more complete and meaningful.

In some vaggas, such as the Jatidhammavagga and the Sabba-aniccavagga, the suttas within
each vagga share the same structure and much of the same wording; only the key wording is
different. In the Jatidhammavagga, the word jatidhammam in the phrase sabbam bhikkhave
jatidhammam of sutta no. 33 is replaced by jaradhammam, byadhidhammam,
maranadhammam, sokadhammam, sankilesikadhammam, khayadhammam, vayadhammam,
samudayadhammam and nirodhadhammam, respectively, in the following suttas (nos. 34-42).
Similarly, in the Sabba-aniccavagga, the word aniccam in the phrase sabbam bhikkhave
aniccam of sutta no. 43 is replaced by dukkham, anatta, abhiiifieyyam, pariiifieyyam,
pahdtabbam, sacchikatabbam, abhifiiid pariiiiieyyam, upaddutam, and upassattham,
respectively, in the following suttas (nos. 44-52). It is possible in this case that all of the
suttas within each vagga are the same sutta, but are divided into 10 suttas to facilitate

learning and memorisation.

For the most part, however, it appears that suttas are arranged in the same vagga according to
the nature of the topic and the suttas within a vagga are connected on the basis of the
principle of the Four Noble Truths (suffering, arising of suffering, cessation of suffering, and

paths that lead to the cessation of suffering).

In some instances, suttas within a vagga are connected by the idea of suffering and arising of
suffering. The clearest examples are found in the Aniccavagga and the Jatidhammavagga. In

the Aniccavagga, the main topic of all the suttas is the three chracteristics of real things, i.e.,
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impermanence (anicca), suffering (dukkha), and not-self (anatta). All the suttas are linked
together through the topic of suffering. The six internal and six external sense bases refer to
suffering. The cause of suffering is the impermanence and changeability of those sense bases.
Similarly, the suttas in the Jatidhammavagga are linked by the idea of suffering and the cause
of suffering. The eye, forms, eye-consciousness, eye-contact, and whatever feelings that arise
with eye-contact as condition, as well as the mind, mental phenomena, mind consciousness,
mind-contact, and whatever feelings that arise with mind-contact as condition are suffering.
The cause of suffering is birth (jati), ageing (jara), sickness (byadhi), death (marana), sorrow
(soka), defilement (sarnkilesika), destruction (khaya), vanishing (vaya), origination

(samudaya), and cessation (nirodha). The real nature of these things is the main topic of this

vagga.

On some occasions, the connection between suttas within a vagga is emphasised according to
three principles: arising, cessation, and practices for the cessation of suffering. A clear
example appears in the Chalavagga. The main topic of this vagga is the sense restraints. The
arising and cessation of suffering are described in sutta nos. 94-98. It is said in sutta no. 94
that the sense bases that are untamed (adanta), unguarded (agutta), unprotected (arakkhita),
and unrestrained (asamvuta) bring suffering. Their absence brings happiness. Sutta no. 95
states that desire (chanda), lust (raga), or affection (pema) is the cause of suffering. If there
is no desire, lust, or affection, this is the end of suffering. Sutta no. 96 shows that the cause of
suffering is being of a nature to fall away (parihanadhamma) from wholesome states that
results from failure to abandon evil unwholesome states, memories and intentions connected
with the fetters arising from seeing a form with the eye or mental phenomena with the mind.

If a monk does the opposite, suffering ceases and he should be understood as not being of a
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nature to fall away (aparihanadhamma) from wholesome states. This sense base has been
mastered. Sutta no. 97 states that the cause of suffering is non-restraint over the sense
faculties, which leads to the absence of dhammas. Therefore, a monk is reckoned to dwell
with negligence (pamadavihari). The cessation of suffering comes with restraint over the
sense faculties. Because of that, dhammas appear and the monk is reckoned as dwelling with
diligence (appamadavihart). In sutta no. 98, the cause of suffering is delight, welcome and
holding to the sense bases. Where these exist, a monk should be understood as departing
from wholesome states and dwelling with non-restraint. The cessation of suffering results
from the absence of these states. References to the practices that lead to the cessation of
suffering occur in sutta nos. 99-103. These are that the monk should meditate (sutta no. 99),
should practise exertion in seclusion (sutta no. 100), should abandon whatever is not his for
his welfare and happiness (sutta nos. 101-2), and should, in regard to the sense bases, know
gratification (assada), danger (adinava), and escape (nissarana) as they really are since this

can lead to liberation without clinging (sutta no. 103).

Moreover, suttas within a vagga are sometimes linked together according to the principles of
the Four Noble Truths. A clear example is shown in the Migajalavagga. In this vagga, sutta
nos. 63-68 describe delight (nandi) and infatuation (sardgo) in the six internal sense bases
and the six external sense bases as leading to fetters (samyojana) and suffering (dukkha).
Without delight and infatuation, suffering ceases. Sutfa no. 67 states that the six internal and
the six external sense bases themselves are suffering; suffering is also presented as Mara,
beings (satta), and the world (loka) in sutta nos. 65, 66, and 68, respectively. The last five

suttas (sutta nos. 69-73) describe the practices that lead to the cessation of suffering: the
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monk should clearly see the sense bases as they really are: ‘This is not mine, this I am not,

this is not my self. This itself is the end of suffering’.

It is plausible that this text was designed as dhamma lessons for Buddhist students,
particularly monks and novices. These lessons will be divided into many sections or vaggas
for students to learn each day. The grouping of suttas within a vagga in this way facilitates
learning and understanding the theme of the teaching. Even if students do not read all the
chapters of Salayatanasamyutta, they can understand the main idea contained in a vagga,

memorise it, and effectively apply it in daily life.

With regard to the connections between vaggas, we can assume that each vagga is connected
by some key words or word elements that provide information or explain the meaning of
words or word elements contained in the last three sutfas of the previous vagga. The first or
second sutta of the next vagga gives additional information or explanation of the word
contained in the tenth, eleventh, or twelth sutta of the previous vagga. For example, sutta no.
32, the last sutta of the Sabbavagga, states that the sense bases are impermanent and subject
to change. Sutta no. 33, the first sutta of the Jatidhammavagga, adds that, as well as being
subject to change, the sense bases are also subject to birth. Another clear example is found in
the Gilanavagga and Channavagga. Sutta no. 83, the last sutta of the Gilanavagga, states that
there are no sense bases to describe the Buddhas of the past who have attained final Nibbana
(parinibbuta), cut through proliferation (chinnapapaiica), cut through the rut (chinnavatuma),
exhausted the round (pariyadinnavatta), and transcended all suffering (sabbadukkhavitivatta).
Sutta no. 84, the first sutta of the Channavagga, further explains that there are no sense bases

because they are subject to disintegration (palokadhamma) and emptying of self or of what
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belongs to self (suiiiia attena va attaniyena va) (sutta no. 85). Connecting vaggas in this way
facilitates learning and memorisation. It helps students to recollect or follow up the lesson in

a kind of continuous review process.

4.2 The occurrence of verses

4.2.1 The metres of verses
Of the 103 suttas of the Salayatanasamyutta edited in the current work, only two (sutfa nos.
74 and 75) contain verses. The metres of the verses in sutta no. 74, the Adanta-aguttasutta of

the Chalavagga, are as follows:

cha-l-eva phassayatanani bhikkhavo (jagati)

asamvuto yattha dukkham nigacchati (jagati)

tesaii ca ye samvaranam avedisum (jagati)

saddhadutiya viharanta na vassuta. (does not conform to jagati)
disvana rigpani manoramani (tutthubha)

atho pi disva amanoramani (tutthubha)

manorame ragapatham vinodaye (jagati)

na cappiyam me ti manam padosaye. (jagati)

saddaii ca sutva dubhayam piyappiyam (jagati)

piyamhi sadde na samucchito siya (jagati)

athoppiye dosagatam vinodaye (jagati)

na cappiyam me ti manam padosaye. (jagati)

gandhaii ca ghatva surabhim manoramam (jagati)

atho pi ghatva asucim akantiyam (jagati)

akantiyasmim patigham vinodaye (jagati)

chandanunito na ca kantiye siya. (jagati)

rasafi ca bhotva asaditaii ca sadum (does not conform to jagati)
atho pi bhotvana asadum ekada (jagati)

sadum rasam ndjjhosaya bhufijati (does not conform to jagati)

virodham dasadusu no padamsaye. (jagati)
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phassena phuttho na sukhena majjhe (tutthubha)
dukkhena phuttho pi na sampavedhe (tutthubha)
phassadvayam sukhadukkham upekkhe (does not conform to tutthubha)
ananuruddho aviruddha kenaci. (jagati)
paparicasaiiiid itaritard nara (jagati)
papaiicayantd upayanti saifiino (jagati)
manomayam gehasitaii ca sabbam (tutthubha)
panujja nekkhammasitam iriyati. (jagati)

evam mano chassu yada subhavito (jagati)
phutthassa cittam na vikampate kvaci (jagati)

te ragadose abhibhuyya bhikkhavo (jagati)

bhavattha jatimaranassa paraga ti. (jagati)

This verse is a combination of Tutthubha and Jagati. According to Anandajoti, although the
forms of Tutthubha and Jagati are more or less identical to those of Upajati and the
Vamsattha, the former two metres were adopted here because they are more flexible.* This
can be seen from the second pada: asamvuto yattha dukkham nigacchati (line 23). In syllable

7, the Vamsattha gives the pattern - only, whereas the Jagati can be both « or —.**

Approximately 80% of the openings of both metres are - -~ -. About 20% open with the
pattern - -~ -. Only around 1% open with --«+« and -+~ -, which do not conform to the
regular pattern of the Tutthubha and the Jagati << -+ -.**" In the break (syllables 5-7), the
pattern -~ - is the most common in approximately 90% of cases. About 9% has the pattern
-+ - and 1% contains the patterns —--~ and -~ +-. Only one pattern —--- does not conform to
the normal cadence of the Tutthubha =-=.>* In line 4, saddhadutiya viharanta na vassuta is

the only pada consisting of 13 syllables, which does not match any metre. It is difficult to

235 Anandajoti, Bhikkhu. Pali Prosody: Texts and Studies. Torino: Indologica Taurinensia, 2000, p. 57.
2 Ibid., pp. 27, 29.

27 bid., p. 27.

25 Iid., p. 27.
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identify the type of metre that is appropriate for this pada. It is more likely that the metrical
rules were broken in order to maintain the textual meaning or that the text needs amending. It

was also found that syllables 8-12 of rasafi ca bhotva asaditaii ca sadum (line 38) present

scansions (v —-v-- ) that are opposite to those in the normal pattern of the Jagati - -<x.**

The second collection of verse is found in the Malukyaputtasutta of the Chalavagga (sutta no.

75):

rigpam disva sati muttha
sarattacitto vedeti
tassa vaddhanti vedana

abhijjha ca vihesa ca

dhammam fiatva sati muttha

sarattacitto vedeti

tassa vaddhanti vedana
abhijjhd ca vihesa ca
evam dcinato dukkham
na so rajjati ripesu
virattacitto vedeti
yathdssa passato riipam
khiyati nopaciyati

evam apacinato dukkham

na so rajjati dhammesu
virattacitto vedeti

vathassa janato dhammam

khiyati nopaciyati

evam apacinato dukkham

29 bid., p. 27.

piyam nimittam manasikaroto
tafi ca ajjhosa titthati.

aneka riipasambhava

cittam assipahaniiati. ..

piyam nimittam manasikaroto
taii ca ajjhosa titthati.

aneka dhammasambhava

cittam assupahariiiati
ara nibbana vuccati.
rigpam disva patissato
taii ca najjhosa titthati.
sevato capi vedanam
evam so carati sato

santike nibbana vuccati. ..

dhammam fiatva patissato

taii ca najjhosa titthati.
sevato capi vedanam
evam so carati sato

santike nibbana vuccati ti.



This metre is pathya vatta. This verse occurs twice. The first occurrence is spoken by
Malukyaputta, and this is then repeated by the Buddha. The verses generally conform to the
normal cadence of pathya vatta. Three kinds of vipula are found: the third vipula (sarattacitto
vedeti and virattacitto vedeti), the fifth vipula (riipam disva sati muttha) and the anutthubha
(tassa vaddhanti vedand). Only two padas in the even lines do not show the normal pattern of
pathya vatta - -~X, 1.e., piyam nimittam masasikaroto (11 syllables) and santike nibbana

vuccati (9 syllables).

The repetitive style of these verses is a common feature of prose. It can be classified as
structural repetition with the substitution of key elements to produce differences of
meaning.”*’ In these verses, the units of meaning concerning the six internal and six external
sense bases are replaced by ripam disva, riipasambhava, ripesu, riipam disva and passato
ritpam. For example, rigpam disva is replaced by saddam sutva, gandham ghatva, rasam
bhotva, phassam phussa and dhammam fiatva, respectively. The repetitive style no doubt

241 noted, such characteristics

facilitates recitation and memorisation. In particular, as Stede
are essential to poetical works. The stock phrases are not only constructed in order to prevent

modification to the text, but are also aesthetically pleasing and likely to impress large groups

of listeners.

Finally, although not part of the suttas, the uddanas are verses. At the end of vaggas 5 and
10, two more verses (vagguddana) are added to give a summary of all the doctrinal subjects

in each panndasa (sets of 50). The ten verses and the two vagguddanas are as follows:

%0 For the classification of types of repetition, see Allon, Style and Function: A Study of the Dominant Stylistic
Features of the Prose Portions of Pali Canonical Sutta Texts and Their Mnemonic Function, p. 287 and Gethin,
"What's in a Repetition? On Counting the Suttas of the Samyutta-Nikaya," p. 365.

241 Stede, W. "The Padas of Thera- and Theri-Gatha." Journal of the Pali Text Society 8. 1924-1927, p. 34.
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10.

aniccam dukkham anatta ca tayo ajjhattabahira

vad aniccena tayo vuttd te te ajjhattabahira ti.
sambodhena duve vutta assdadena pare duve

no cetena duve vuttd abhinandena pare duve
uppddena duve vutta vaggo tena pavuccati ti.
sabbaii ca dve pi pahana parijanapare duve
adittam andhabhiitaii ca saruppd dve ca sappaya

vaggo tena pavuccati ti.

jatijarabyadhimaranam soko ca sankilesikam
khayavayasamudayam nirodhadhammena te dasa ti.
aniccam dukkham anatta abhiiifieyyam pariiifieyyam
pahatabbam sacchikatabbam abhiiifieyyam parififieyyam
upaddutam upassattham vaggo tena pavuccati ti.

salayatanavagge pathamapannasako samatto

tassa vagg’ uddanam

aniccavaggo yamako ca sabbavaggo jatidhammo
sabbaniccena pariiiasam paricamo tena pavuccati ti.
avijja samyojana dve asava apare duve

anussaya apare dve parifiiida dve pariyadinna

vaggo tena pavuccati ti.

migajalena dve vutta cattaro ca samiddhind

upaseno upavano ca chaphassayatanika tayo ti.
gilanena duve vutta radhena apare tayo

avijjaya ca dve vutta bhikkhu loko ca phagguno ti.
palokasuiiiia sankhittam channo punno ca bahiyo

ejena ca duve vutta dvayehi apare duve ti.

dve sangayha parihanam pamadavihari ca samvaro
samadhi patisallanam dve natumhakena uddako ti.

chalayatanavagge dutiyapannasako samatto.

tassa vagguddanam

avijja migajalaii ca gilanam channam catutthakam
chalavaggena paiiiiasam dutiyo parifidasako ayan ti.
pathamasatakam.
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Besides the normal pathya structure of the siloka metre of these verses, three variations
(vipuld) occur in the odd lines, i.e., the third, the fourth, and the fifth vipula. Of these vipulas,
the fourth is the most common. It occurs in uddanas 4, 5, 6, and 10. The third vipula is found
in uddanas 5, 9, and 10, while the fifth occurs in uddana 3 and 4. Uddana 4 contains both the
fourth and fifth vipula whereas the third and the fifth vipulas occur in uddana 10. Apart from
those two uddanas, uddanas 5, 6 and 9 have only one type of vipula. As previously
mentioned (section 3 of Volume 2 of this thesis), aniccam dukkham anatta ca —found in the
first pada of the Aniccavagga—does not conform to the normal structure of pathya vatta.
However, if ca were omitted, it could be scanned as the fourth vipula. There are also
instances of syllables being resolved in order to observe the rules of vipulas. The resolution
of syllables 6 and 7 is found in uddana 4 of the Jatidhammavagga, where maranam - - - is
resolved into == - and in Uddanavagga 5 of the Sabba-aniccavagga where yamako -~ - is
resolved into ==-. Two shorts -~ are replaced by one long - in order to meet the fourth
vipula and the third vipula, respectively. In the third pada of uddana 10, syllables 4 and 5 are
resolved. As above, two shorts - - are replaced by one long - in order to observe the third
vipula. In the third pada of uddana 7 of Miggajalavagga, upaseno -~ - is resolved into == -

to observe the pathya structure of the siloka.

In addition, it is frequently found that some pddas among these verses do not show the
standard cadence of the pathya vatta in the prior and posterior pada. In the case of posterior
padas, there are nine padas that do not conform to the normal cadence, i.e., saruppa dve ca
sappaya (uddana 3), nirodhadhammena te dasa (uddana 4), abhifiiieyyam parififieyyam
(padas 2 and 4 of uddana 5), sabbavaggo jatidhammo (uddana 5), pariiiina dve pariyadinna

(uddana 6) and chaphassayatanika tayo (uddana 7). There is only one case of the prior pada,
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1.e., pahatabbam sacchikatabbam (uddana 5). Due to a lack of understanding of the metre of
uddanas and any external witnesses, it is not possible to amend these verses. In this case, we
can assume that the author(s) of these uddanas prioritised the referencing of suttas and

meaning over metrical concerns.

4.2.2 Fluidity and metrical license for the sake of metre

Verses in the Adanta-aguttasutta display a variety of ways of modifying the wording in order
to preserve the metre. This includes lengthening or shortening of vowels, e.g., asadusu for
asadisu (line 41) and iriyati for iriyati (line 49). A change in verbal form is used (stem,
voice, etc.), e.g., avedisum for avedimsu (line 24), padosaye for padoseyya (line 29), vinodaye
for vinodeyya (line 36), padamsaye for padamseyya (line 41), sampavedhe for
sampavedheyya (line 43), vikampate for vikampati (line 51), and disvana for disva (line 26).
Other means include the non-writing of geminates or the doubling of a consonant, e.g.,

chassu for chasu (line 50).

The verses in the Malukyaputtasutta contain only a few examples of the application of
fluidity and metrical license. Nasal vowels are denasalised to observe the normal cadence of
pathya vatta, i.e., nibbana for nibbanam (lines 37, 42, 47,52, 57, 62). Development of the
consonants is also found, i.e., patissato for patisato (lines 63, 68, 73, 78, 83, 88). The vowels
are sometimes lengthened, e.g., khiyati for khiyati and nopaciyati for nopaciyati (lines 66, 71,
76, 81, 86, 91). On some occasions, the final syllable is elided by shortening the resulting
final syllable, e.g., ajjhosa for ajjhosaya (lines 34, 39, 44, 49, 54, 59), and najjhosa for

najjhosaya (lines 64, 69, 74, 79, 84, 89).
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In the uddana verses, there is only one example of fluidity and metrical license, i.e. uddako

m.c. for udako in order to observe the normal structure of pathya vatta (10d).

4.2.3 The occurrence of verses elsewhere in the Pali canon

Some verses in the Samyuttanikaya are found in other texts of the canon. In the two
collections of verses found in the first 103 suttas of the Salayatanasamyutta (discussed
above), several of those found in the Malukyaputtasutta (sutta no. 75) are also found in the
Theragatha, verses 399-404 and 794-817. The occurrence of the same verses in a different
collection suggests that these verses must be quite significant and may have been recited,
memorised, preserved or used by different individuals or groups over a long period of time.
At the time of the arrangement of texts into a particular collection, they may have been
separately redacted without consultation or collation of texts between each group of reciters.
This is evident from discrepancies between the speaker and the time of the utterances
attributed to the same verse or group of verses found in different texts. For instance, the

242 are attributed to the

verses that are attributed to the monk Kamabhti in the Cittasamyutta,
Buddha in the Udana.** Furthermore, it is stated that the verses that are found in the
Malukyaputtasutta in both the Samyuttanikaya (S IV 72-6) and the Therigatha (399-404)
were spoken on a different occasion to the same verses found at Th 794-817. The
commentary on the Therigatha (Thi-a III 42) states that the verses 399-404 were uttered after

Malukyaputta had attained Arahantship, whereas they previously were voiced while he had

not yet reached Arahantship.**

#2281V 291.
#3Ud 76.
* Norman, K.R. The Elders’s Verses I: Theragatha. Lancaster: The Pali Text Society, 2007: xxix.
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In some cases, some parts of padas of a verse in the Samyuttanikaya are found elsewhere in
the canon. For example, four padas of verses in the Malukyaputtasutta are found in two

different verses in the Theragatha:

ripam disva sati muttha piyam nimittam manasikaroto
sarattacitto vedeti taii ca ajjhosa titthati

tassa vaddanti asava bhavamillopagamino ti.**
saddam sutva sati muttha piyam nimittam manasikaroto
sarattacitto vedeti taii ca ajjhosa titthati

tassa vaddhanti asava samsaram upagamino ti.**°

The similarities and differences in some pddas of verses suggest that narrators or reciters
have the freedom to choose any verses or borrow some pddas from existing stock verses or,
as Brough refers to them, “the treasure-house of versified tags.”**’ They can then apply them
anywhere they like. In this example, the narrators borrowed four padas and composed two

other padas.

Based on an analysis of similarities of verses and differences in the prose sections between
two collections, e.g., the Malukyaputtasutta (no. 95; S IV 72-6) and the Theragatha 794-817,

STV 158-59 and It 57-8,* STV 127 and Sn 759-65, S IV 157 and Nett 155 and S IV 291 and

245 Th 98.
246 Th 99,
27 Brough, John. The Gandhari Dharmapada. London, New York: Oxford University Press, 1962: xxi.
8 yassa rago ca doso ca avijja va virdjita
so imam samuddam sagaham sarakkhasam saamibhayam duttaram accatari
sangatiko muccujaho niripadhi pahaya dukkham apunabbhavaya
atthangato so napamanam eti amohayi maccurdjan ti brigmf ti.

seyyatha pi bhikkhave balasiko amisagatam balisam gambhire udakarahade pakkhipeyya. tam enam afifiataro
amisacakkhu maccho gileyya. evam hi so bhikkhave maccho gilitabaliso ballisikassa anayam apanno vyasanam
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Ud 76, we can assume that narrators or reciters have borrowed the same verses from stock
phrases and have created the prose portions later, when the text was compiled in their own

collections.

4.3 The occurrence of suttas in the Salayatanasamyutta elsewhere in the

Pali canon

Many suttas in the Salayatanasamyutta are found in other collections of the canon. In this
study of 103 suttas of the Salayatanasamyutta, three suttas have parallels in the Vinaya and
Majjhimanikaya. These are the Adittapariyayasutta (sutta no. 28 in this edition, S IV 19-20;
Vin I 34-35), the Channasutta (sutta no. 87 in this edition; S IV 55-60; M III 263-66) and the
Punnasutta (sutta no. 88 in this edition; S IV 60-63; M III 267-70). Comparative study of
these three parallel suttas shows that all contain similar doctrinal content, differing only in
some narrative sections, sequences of wordings, or additions and omissions. The differences

(underlined) are as follows:

apanno yathakamakaraniyo balisikassa. evam eva kho bhikkhave cha-y-ime balisa lokasmim anaydya sattanam
vyabadhaya paninam. katame cha. santi bhikkhave cakkhuvififieyya riipa ittha kanta mandapa piyariapa
kamiipasamhita rajaniya. taii ce bhikkhu abhinandati abhivadati ajjhosaya titthati ayam vuccati bhikkhave
bhikkhu gilitabaliso marassa anayam apanno vyasanam apanno yathakamakaraniyo papimato ...pa... santi
bhikkhave manoviiifieyya dhamma. ..papimato ti (S IV 158-59).

vuttam hetam bhagava vuttam arahata ti me sutam. yassa kassaci bhikkhave bhikkhussa va bhikkhuniya va rago
appahino doso appahino moho appahino ayam vuccati bhikkhave na atari samuddam saiimim savicim savattam
sagaham sarakkhasam. yassa kassaci bhikkhave bhikkhussa va bhikkhuniya va rago pahino doso pahino moho
pahino ayam vuccati bhikkhave atari samuddam saamim savicim savattam sagaham sarakkhasam tinno
paramgato thale titthati brahmano ti. etam attham bhagava avoca. tattth’ etam iti vuccati:

yassa rago ca doso ca avijja ca virdjita

so mam samuddam sagaham sarakkhasam amibhayam duttaram accatari
safigatigo maccujaho nirapadhi pahdasi dukkham apunabbhavaya
atthafigato so na samanam eti amohayi maccurajan ti briami ti.

ayam pi attho vutto bhagavata iti me sutan ti (It 57-8).
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(1) the Adittapariyayasutta (sutta no. 28 in this edition; S IV 19-20) and its Vinaya

parallel (Vin I 34-35):

Salayatanasamyutta

Vinaya

evam me sutam. ekam samayam bhagava gayayam

viharati gayasise saddhim bhikkhusahassena. tatra kho

bhagava bhikkhii amantesi. ..

atha kho bhagava uruvelayam yathabhirantam

viharitva yena gayasisam tena carikam pakkami

mahata bhikkhusamghena saddhim bhikkhusahassena

sabbe h’ eva puranajatilehi. tatra sudam bhagava

gayayam viharati gayasise saddhim bhikkhusahassena.

tatra kho bhagava bhikkhii amantesi. ..

khina jati vusitam brahmacariyam katam karaniyam
naparam itthattaya ti pajandti ti. naparam itthattaya ti

pajanati ti. idam avoca bhagava attamand te bhikkhii

bhagavato bhasitam abhinandum. imasmim ca pana

veyyakaranasmim bhanfifiamane tassa
bhikkhusahassassa anupaddya asavehi cittani

vimuccimsi ti.

khina jati vusitam brahmacariyam katam karantyam
naparam itthattaya ti pajanati ti. imasmim ca pana
veyyakaranasmim bhanfifiamane tassa
bhikkhusahassassa anupaddaya asavehi cittani

Vimuccimsu.

(2) Channasutta (sutta no. 87 in this edition; S IV 55-60) and its Majjhimanikaya parallel

(M III 262-66):

Salayatanasamyutta

Majjhimanikaya

ekam samayam bhagava rajagahe viharati veluvane

kalandakanivape.

evam me sutam. ekam samayam bhagava rajagahe

viharati veluvane kalandakanivape.

atha kho ayasma ca sariputto ayasma ca mahdcundo
yendayasma channo ten’ upasarnkamimsu.

upasarnkamitva paniiatte asane nisidimsu. nisajja kho

ayasma sariputto ayasmantam channam etad avoca.

atha kho ayasma ca sariputto ayasma ca mahdacundo
yendayasma channo ten’ upasankamimsu.

upasankamitva ayasmata channena saddhim

sammodimsu. sammodanivam katham saraniyam

vitisaretva ekamantam nisidimsu. ekamantam nisinno

kho ayasma sariputto ayasmantam channam etad

avocda.

atha kho ayasma channo acirapakkantesu tesu

ayasmantesu sattham aharesi.

atha kho ayasma channo acirapakkante ayasmante ca

sariputte ayasmante ca mahdcunde sattham aharesi.

anupavajjam channena bhikkhuna sattham aharitan ti

evam etam sariputta dharehf ti.

anupavajjo channo bhikkhu sattham aharest ti.

End the sutta with idam avoca bhagava. attamano

ayasma sariputto bhagavato bhasitam abhinandr ti.
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na me avuso sariputta n’ atthi sappayani

bhojanani. atthi me sappayani bhojanani. na

pi me n’ atthi sappayani bhesajjani atthi me

sappayani bhesajjani. na pi me n’ atthi

patiripa upatthaka atthi me patiriapa

upatthaka. api ca me avuso sattha paricinno

digharattam mandapen’ eva no amandapena.

na pi me avuso sariputta n’ atthi sappayani
bhojanani. na pi n’ atthi sappayani
bhesajjani. na pi me n’ atthi patiriipo

upatthako. api cavuso sariputta paricinno me

sattha digharattam mandpen’ eva no

amanapena.

Small differences in details

Instances:

- upasarkamissama (S IV 56, line 11-12)
- pubbavijjhanam (S TV 59, line 133)

- upasamkameyyama (M 111 263, line 10)
- pubbajiram (M 111 266, line 107)

(3) Punnasutta (sutta no. 88 in this edition; S IV 60-63) and its Majjhimanikaya parallel

(M III 266-70):

Salayatanasamyutta

Majjhimanikaya

atha kho ayasma punno yena bhagava ten’

upasarnkami. upasankamitva bhagavantam abhivadetva

ekamantam nisidi. ekamantam nisinno kho ayasma
punno bhagavantam etad avoca sadhu mam bhante

bhagava sankhittena dhammam desetu yam aham

bhagavato dhammam sutva eko viipakattho appamatto

ataprt pahitatto vihareyyan fi.

evam me sutam. ekam samayam bhagava savatthiyvam

viharati jetavane andthapindikassa arame. atha kho

ayasma punno sayanhasamayam patisallana vutthito

yena bhagava ten’ upasamkami. upasamkamitva
bhagavantam abhivadetva ekamantam nisidi.
ekamantam nisinno kho ayasma punno bhagavantam
etad avoca sadhu mam bhante bhagava samkhittena

ovadena ovadatu yam aham bhagavato dhammam

sutva eko vipakattho appamatto atapri pahitatto

vihareyyan ti. tena hi punna sunohi sadhukam manasi

karohi bhasissami ti. evam bhante ti kho ayasma

punno bhagavato paccassosi. bhagava etad avoca.

imind tvam punna maya sarnkhittena ovadena ovadito
katamasmim janapade viharissasr ti. atthi bhante

sundaparanto nama janapado tatthaham viharissamr ti.

imind ca tvam punna mayd samkhittena ovadena
ovadito katarasmim janapade viharissast ti. iminaham

bhante bhagavata samkhittena ovdadena ovadito. atthi

sundaparanto nama janapado tatthaham viharissami.

ten’ ev’ antaravassena tisso vijja sacchakasi. ten’ ev’

antaravassena parinibbayi.

ten’ ev’ antaravassena tisso vijja sacchi-akasi. atha

kho ayasma punno aparena samayena parinibbayi.

End the sutta with idam avoca bhagava. attamano te

bhikkhii bhagavato bhasitam abhinandun ti.
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Small differences in details

Instances:

- nirujjhati nandi (S IV 60, line 22-23) - nandr nirujjhati (M 111 267, line 27-28)

- janapade vatthum (S TV 62, line 88-89) - janapade viharitum (M 111 269, line 83-84)

The great similarity of doctrinal content reflects Buddhists’ concern with accuracy in the
transmission of the Buddha’s teachings. They did attempt to preserve the basic teaching, and
were probably successful, even though the original compositions were not accurately

preserved.

Slight variations in content may have occurred due to the influence of bhanakas and from
copying and editing errors. As shown in Table 1-3, there are some minor discrepancies in
doctrinal content. Wordings are sometimes arranged in a different order. For example, in the
Punnasutta, the Majjhimanikaya has nandr nirujjati, whereas the Salayatanasamyutta uses
nirujjhati nandi. In the Channasutta, the Salayatanasamyutta has api ca me avuso sattha
paricinno, whereas the Majjhimanikaya gives api cavuso sariputta paricinno me sattha. At
times, a similar word element is given in a different grammatical form. For example, in the
Channasutta, the Majjhimanikaya uses an optative upasamkameyyama, whereas the
Salayatanasamyutta gives the future tense upasankamissama. Some words in the
Salayatanasamyutta are shown in the plural as patiripa upatthaka, whereas the single form
patiriipo upatthako is given by the Majjhimanikaya. Some words, phrases or sentences
appear in one collection only. For example, the Salayatanasamyutta has atthi me sappayani
bhojanani...atthi me sappayani bhesajjani, but this does not occur in the Majjhimanikaya.
These additional passages do not affect the meaning of the texts but have merely been

inserted to clarify the meaning. This suggests that each collection uses a different style in
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presenting the same text. The village is sometimes given a different name: the

Majjhimanikaya gives pubbajiram, whereas the Salayatanasamyutta has pubbavijjanam.

These small differences in content may have arisen from the practical use of the text in each
school of bhanakas. Adikaram®* notes that after the compilation of the Buddha’s teachings in
the first Council at Rajagaha, different sections of the canon were entrusted to different
groups of monks or bhanakas. Upali and his pupils were assigned to memorise the Vinaya.
Ananda, pupils of Sariputta, Mahakassapa and Anuruddha, were assigned to memorise the
Digha-, Majjhima-, Samyutta- and Anguttaranikaya, respectively. Apart from the Vinaya and
the first four Nikaya, the Pali commentaries also mention the bhanakas of two Vibhangas
(Ubhato Vibhanga), the Dhammapada, and the Maha-Ariyavamsa. The word
Khuddakabhanaka also appears in the Milindapaiiha, which pre-dates Buddhaghosa’s
commentaries.” Clearly, the bhanakas played an important role in the earliest preservation

and transmission of the Buddha’s teachings.

The Sumangalavilasint (commentary on the Dighanikaya) notes that the earth quaked after
the Dighabhanaka theras finished reciting the Brahmajalasutta.”" In this commentary, king
Vasabha was very happy when he listened to the Mahasudassanasutta recited by some
Dighabhanaka theras.** The Samantapasadika (commentary on the Vinaya) records that,
while coming to plunder the Cetiyapabbatavihdara, a group of thieves had changed their mind

due to a kind reception of the Dighabhanaka Maha-abhaya. The Dighabhanaka taught them

29 Adikaram, E.W. Early History of Buddhism in Ceylon. Democratic Socialist Republican Government of Sri
Lanka, 1946, pp. 24-5.

2% The reference in the Milindapaiiha reveals that the bhanaka system originated in India, not Sri Lanka.
»1Sv1131.

22 Sy 11 635.
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by giving food to them.”’ The Papaiicasiidani (commentary on the Majjhimanikaya)
mentions that both well- and less-educated Jatakabhanakas told the Jataka to the Blessed
One.”* It is also recorded in the Manorathapiirani (commentary on the Arniguttaranikaya) that
a young monk travelled for a day, for a distance of nine yojanas, in order to listen to the
preaching of the Great Vessantara Jataka by a Mahajatakabhanakathera who lived in
Dighavapi.” Therefore, it can be seen that bhanakas were not only preservers and reciters,

but were also preachers of the dhamma.*®

After his enlightenment, the Buddha sent his main disciples to various countries to propagate
his teachings.”’ Preaching has been regarded as a major means of disseminating the dhamma
since ancient times. Preaching is also very common in South and Southeast Asian Buddhist
countries. In various parts of Sri Lanka, the village temple became the centre of religious
education while the monk acted as a religious teacher who shared his memorised knowledge
with his students.*® This shows that the dhamma was not only recited or kept, but the texts
were also circulated and used for educational and religious purposes. The same suttas may
have been used by different preachers for groups of people with different backgrounds,
knowledge and beliefs. To facilitate learning and teaching, some words, phrases or sentences
may have been adapted for specific audiences, activities or events. Occasionally, preachers

may have expanded the passages to explain or clarify the teachings, although the textual

23 Sp 11 474.

24 Ps 11 305.

25 Mp 11 249.

2% According to the PED (501), the term bhanaka (adj., noun) means “a reciter, repeater or preacher (of sections
of the Scriptures).” The word “Dharma-bhanaka” is also translated in the BHSD (280) as “a preacher of the
doctrine and a religious preacher.”

»7 Dutt, Nalinaksha. Early History of the Spread of Buddhism and the Buddhist Schools. New Delhi: Rajesh
Publications, 1925 [1980, the first Indian Edition], pp. 24-5.

28 Malalasekera, G.P. The Pali Literature of Ceylon. Kandy: Buddhist Publication Society, 1994, pp. 38-9.
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meanings were never changed, although evidence for this have not been found in the course

of editing the present section of the Samyuttanikaya.

Other differences in doctrinal content may have resulted from faulty memory. As Gombrich
has observed, “Even with the Councils that convened for redactions of the Buddha’s
teachings, a new text could be accidentally inserted at any time due to failures of monks’
memories.””’ In addition, as Analayo®® has pointed out, the Buddhist reciters were not as
well-trained in memorising the texts as the Vedic reciters were. The early Buddhists basically
imitated the form of oral transmission practised by the Vedic reciters, but there were slight
differences between the two traditions in their approach to learning and memorising. In the
Vedic tradition, considerable weight was attached to accurate wording. The Brahmin reciters
were trained from a very early age to memorise texts without understanding their meaning.
In contrast, due to an emphasis on dhamma practice, the Buddhist reciters emphasised
comprehension of doctrinal content rather than correct wording. The Vedic method of
training seems to have been more effective because it provided less opportunity for reciters
to insert their own interpretations or to produce accidental changes. The texts could be
precisely transmitted over a long period of time. In contrast, the technique of memorisation
based on understanding presents greater opportunity for individual interpretation. In the
absence of rigorous training, reciters may well have suffered memory lapses in relation, for

instance, to the names of villages or the sequences of words.

% Gombrich, R.F. "How the Mahayana Began." The Buddhist Forum 1. 1990, p. 26.

260 Analayo, Bhikkhu. "The Vicissitudes of Memory and Early Buddhist Oral Transmission." Canadian Journal
of Buddhist Studies 5. 2009, pp. 6-13; see also Analayo, Bhikkhu. "The Verses on an Auspicious Night,
Explained by Mahakaccana-a Study and Translation of the Chinese Version." Canadian Journal of Buddhist
Studies 4. 2008, p. 6.
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Other discrepancies may have resulted from copying and editing errors. As Lopez noted,
only the words of the Buddha express the true dhamma, while writing moves the dhamma far
away from the truth.*' Similarly, McMahan®®* asserts that writing can eliminate the original

words of the Lord Buddha from the text.

Ultimately, however, writing is indispensable for the preservation of the dhamma teachings
now and into the future. Human memory is limited, and the number of reciters with
specialised knowledge of particular sections may decline. There is evidence in the
commentary that, at one time, there was only one monk who had memorised the Niddesa. In
order to increase its longevity, other monks were encouraged to learn that text from him.>*
Such situations highlight the importance of writing. It seems, however, that the introduction
of writing made it easier for scribes to insert alterations and corrections than was the case in
the oral tradition, where communal recitations served to reinforce accurate memorisation and
prevent disagreements about the dhamma, as Tilakaratne has commented.*** According to
Coward, such practices seem to be effective, and continue to exist among rural Indians

today.>

The earliest clear evidence about discrepant readings comes from written versions of the
Tipitaka. In order to preserve the teachings, manuscripts were repeatedly written down or
copied from one generation to the next or from one tradition to another. It is highly likely

that the texts were unintentionally altered as the result of errors during the processes of

1 Lopez, D.S. "Authority and Orality in the Mahayana." Numen 42, no. 1. 1995, p. 39.

262 McMahan, David. "Orality, Writing, and Authority in South Asian Buddhism: Visionary Literature and the
Struggle for Legitimacy in the Mahayana." History of Religions 37 no. 3. 1998, pp. 253-54.

263 Sp 111 695-96.

264 Tilakaratne, Asanga. "Sangiti and Samaggi: Communal Recitation and the Unity of the Sangha." Buddhist
Studies Review 17, no. 2. 2000, pp. 195-96.

265 Coward, Harold. "Oral and Written Texts in Buddhism." The Adyar Library Bulletin 50. 1986, p. 300.
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writing, copying or editing. This is apparent from the frequency of mistakes I observed in my
editorial work, such as misspellings, incorrect grammar and errors of vocabulary. Some
minor differences between parallel suttas, additions and omissions provide further evidence

of scribal and editorial shortcomings in this respect.

Some discrepancies in the narrative sections may be attributed to the different styles and
purposes of the textual compilations in each collection. There was evidence that the texts had
been compiled in different ways in each collection. Among the three suttas discussed above,
in the Punnasutta, the redactors of the Salayatanasamyutta employed dhammam desetu
whereas the redactors of the Majjhimanikaya use ovadena ovadatu. The Majjhimanikdya has
Jjanapade viharitum whereas the Salayatanasamyutta gives janapade vatthum. In the same
sutta, the Salayatanasamyutta has ten’ ev’ antaravassena parinibbdyi, whereas the
Majjhimanikaya gives atha kho ayasma punno aparena samayena parinibbayi. Even within
formulaic approaches, a number of alternative fixed patterns seems to have been available for
use. In the Channasutta, the Salayatanasamyutta gives atha kho ayasma ca sariputto ayasma

ca mahdcundo yendayasma channo ten’ upasankamimsu. upasankamitva paiiiatte asane

nisidimsu. nisajja kho ayasma sariputto ayasmantam channam etad avoca, whereas the

Majjhimanikaya has a longer version, atha kho ayasma ca sariputto ayasma ca mahdacundo

yvendyasma channo ten’ upasankamimsu. upasankamitva ayasmata channena saddhim

sammodimsu. sammodaniyam katham saraniyam vitisaretva ekamantam nisidimsu.

ekamantam nisinno kho ayasma sariputto ayasmantam channam etad avoca. Despite the

differences in wording, the meaning remains the same. Thus, the narrators of each collection

were able to compose the texts in their own style.
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There are many examples to indicate that the form of the Salayatanasamyutta text is
considerably shorter than that of the Vinaya and Majjhimanikaya. Nevertheless, it is not
possible to conclude that the text in each collection was arranged according to size, as some
scholars have argued. From the comparative tables of the Channasutta above, it is clear that
some arrangements of the Salayatanasamyutta are longer than those in the Majjhimanikaya.
For example, the Salayatanasamyutta gives anupavajjam channena bhikkhunda sattham
aharitan ti evam etam sariputta dharehi ti, whereas the Majjhimanikdya has anupavajjo
channo bhikkhu sattham aharest ti. However, the most popular shorter arrangement of the
Salayatanasamyutta text may reflect the purpose of the textual composition, which differs
from that of other collections. In the Dighanikaya and Majjhimanikaya, as Manné noted, a
story or event is an essential part of the text since redactors were trying to convert people to
the Buddhist pathway and wanted to present the character of the Buddha, respectively.**® The
main emphasis of the suttas in the Salayatanasamyutta, by contrast, was on the importance of
doctrinal topics and the rewards to be gained from knowing and seeing the dhamma.
Presumably, most audiences were made up of Buddhist monks or lay people who were
already interested in Buddhism, so it was unnecessary for the narrators to provide a long
description of a story or experience, as occurs in the Dighanikaya and Majjhimanikaya (See

Section 4.4 below for a discussion of the purposes of composition).

4.4 The purpose of composition

In order to understand the actual purpose of composition, four main features of the text were
analysed: repetitions and sequences or strings; the arrangement of subjects; the structures of

suttas and sentences; and the formulas. Each is discussed in more detail below.

26 Manné, Joy. "Catagories of Sutta in the Pali Nikayas and Their Implications for Our Appreciation of the
Buddhist Teaching and Literature." Journal of the Pali Text Society 15. 1990, p. 29.
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4.4.1 Repetitions and sequences or strings

Frequent repetitions and sequences or strings show that the Salayatanasamyutta text was
composed with primary emphasis on the importance of preserving the Buddha’s teachings. In
this text, a great many repetitions occur and nearly all of them can be classified as structural
repetitions with the substitution of key elements to produce differences in meaning.*®’
Repetition is an effective tool to help reciters and audiences memorise a large quantity of
texts accurately. As Allon has observed, the more that words, units of meaning or passages
are repeated, the more likely it is that they will be remembered.**® Further, as Rhys Davids
points out, repetition is useful in the editorial process for checking the accuracy of readings

and preventing errors and inventions in the text.*”

Frequent reminders of the doctrines and practices also increase the likelihood that both
reciters and listeners will reflect on the dhamma, which leads to the development of
mindfulness and concentration. As Syrkin has observed, a repeated sound facilitates
concentration among listeners.””” Kwella adds that repetition is an excellent means of
preventing the mind from wandering during scriptural study.””" Gethin notes that the

replacement of various key elements in the structural repetition helps to cultivate

27 In his study of the repetition in the Udumbarikasthanada-sutta in the Digha-nikaya, Mark Allon (1997: 287)
categorised the repetition into five types: verbatim repetition, repetition with minor modifications, repetition
with important modifications, and repetition of structure types 1 and 2. Gethin (2007: 365) arranges Allon’s
first three categories into “narrative repetition” and his last two into “structural repetition.”

28 Allon, Style and Function: A Study of the Dominant Stylistic Features of the Prose Portions of Pali Canonical
Sutta Texts and Their Mnemonic Function, pp. 357-62.

2% Rhys Davids, T.W. Buddhist Suttas Translated from the Pali. London: Forgotten Books, 1881, p. 17; see
also Analayo, Bhikkhu. "Oral Dimensions of Pali Discourses: Pericopes, Other Mnemonic Techniques and the
Oral Performance Context." Canadian Journal of Buddhist Studies 3. 2007, p. 9 and McMahan, "Orality,
Writing, and Authority in South Asian Buddhism: Visionary Literature and the Struggle for Legitimacy in the
Mahayana," p. 253.

270 Syrkin, A. "Notes on Pali Canonic Style." Buddhist Studies Review 6, no. 2. 1981-2, p. 75.

2"l Kwella, Peter. "Some Remarks on the Style of Some Buddhist Sanskrit Texts." Indologica Taurinensia 6.
1978, p. 172.
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mindfulness and concentration.?”> Reciters must always concentrate on what is to be replaced
if they are to execute the text correctly. Collins further proposes that repeated recitations can
lead to deeper understanding and the attainment of liberation.””* Overall, then, the repetitive
style contributes significantly to the cultivation of mindfulness and concentration, which in
turn are prerequisites for the attainment of liberation, which is the highest goal of Buddhists.

It thus plays a major role in maintaining the longevity of the teachings.

As well as repetitions, the text contains many types of sequences or strings. Examples are

given below. The following classification comes from Allon 1997: 230-35.

Sequences of nouns

ragaggind dosaggina mohagginda adittam. jatiya jaraya maranena sokehi paridevehi dukkhehi

somanassehi upayasehi adittan ti vadami*’* (sutta nos. 28, 29).

va kho bhikkhave imesam tinnam dhammanam sangati sannipato samavayo ayam vuccati

cakkhusamphasso® (sutta no. 93).

Sequences of nouns as members of compounds

yo cakkhusmim chandaragavinayo chandaragappahanam idam cakkhussa nissaranam®° (sutta

nos. 13, 14).

tatthayasmato channassa mittakulani suhajjakulani upavajjakulant ti*"" (sutta no. 87).

72 Gethin, "What's in a Repetition? On Counting the Suttas of the Samyutta-Nikaya," p. 382.

273 Collins, Steven. "Notes on Some Oral Aspects of Pali Literature." Indo-Iranian Journal 35. 1992, pp. 126-27.
27 “Burning with the fire of lust, with the fire of hatred, with the fire of delusion; burning with birth, aging and
death; with sorrow, lamentation, pain, displeasure and despair, I say” (Bodhi 2000: 1143).

275 “Bhikkhus, the meeting, the encounter, the concurrence of these three things is called eye contact” (Bodhi
2000: 1172).

27 The removal and abandonment of desire and lust for the eye: this is the escape from the eye (Bodhi 2000:
1137).
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Sequences of adjectives

evamvihari ca migajala bhikkhu kificapi araiifiavanapatthani pantani senasanani patisevati

appasaddani appanigghosani vijanavatani manussarahasseyyakani patisallanasaruppani. atha

kho sadutivavihart ti vuccati’’® (sutta no. 63).

Sequences of predicative attributes

atha bhikkhave satta sadevaka loka samaraka sabrahmaka sassamanabrahmaniya pajaya
sadevamanussdya nissatd visaiifiutta vippamutta vimarivadikatena cetasa viharantt ti*” (sutta

nos. 17, 18).

santi kho cakkhuvififieyya riipa ittha kanta mandpa piyaripa kamiipasamhita rajaniva™> (sutta

nos. 63, 64, 88, 98).

These sequences are created by the proliferation of similar word elements and units of
meaning. If one word element is unclear, or has been lost for some reason, readers can
understand the real meaning of the text from the remaining wordings. It is clear that this type

of text has been composed in an attempt to prevent corruption and loss of teachings.

4.4.2 The arrangement of subjects
From the arrangement of subjects, we can assume that the Salayatanasamyutta was compiled
for the purpose of both preservation and transmission of teachings. In this text, the sutras are

concerned with the six internal and six external sense bases that are systematically grouped

77 “The Venerable Channa did indeed have friendly families, intimate families and hospitable families” (Bodhi
2000: 1167).

278 “Migajala, even though a Bhikkhu who dwells thus resorts to forests and groves, to remote lodgings where
there are few sounds and little noise, desolate, hidden from people, appropriate for seclusion, he is still called
one dwelling with a partner” (Bodhi 2000: 1151).

19 «“So long, Bhikkhus, beings have escaped, have become detached (and) have released from this world with its
devas, Mara and Brahma, from this generation with its ascetics and Brahmins, its devas and humans; they dwell
with a mind rid of barriers” (Bodhi 2000: 1139).

280 “There are forms cognizable by the eye that are desirable, lovely, agreeable, pleasing, sensually enticing,
tantalizing” (Bodhi 2000: 1150-51, 1167, 1180).

163



together. Such arrangements are peculiar to the Samyuttanikaya.®' The whole set of subjects
around the Samyuttanikaya is arranged on the basis of the matikas (Sanskrit matrka), which
are the list of dhamma topics that form the basis of the Abhidhamma texts.*® The Vibharga,
the second book of the Abhidhamma, contains the 18 treatises on the analysis of doctrinal
topics, which are related to the dhamma subjects in the Samyuttanikaya, i.e.,
Khandhavibhanga, Salayatanavibhanga and Dhatuvibhanga. We can deduce from this that
the Samyuttanikaya may be the first attempt to systematically organise the teachings in the
Tipitaka in the form that is characteristic of the Abhidhamma.*® This may have been inspired
by the form of the Sangitisutta, which illustrates a concern for accuracy in the transmission
of the Buddha’s teachings. After the death of Mahavira, the leader of Jainism, his disciples
disagreed about his teachings. The Buddhist tradition maintains that in order to avoid the
doctrinal disagreements that troubled the Jain community upon Mahavira’s death, Sariputta
articulated the basic categories of the Buddha’s teachings in numerical order, from one to
ten, in the form of the Sangitisutta.”® Hence it is possible that the Samyuttanikaya may have

originally been constructed to address this concern.

The grouping together of suttas dealing with a particular topic, such as we find in the
Samyuttanikaya, was especially designed to facilitate learning and preaching. Lamotte notes

that the name of the Tipitaka appeared in the oldest Brahmi inscriptions from the 2" century

281 Geiger, Wilhelm. Pali Literature and Language. Calcutta: University of Calcutta, 1943, p. 18. See also
Norman, K.R. Pali Literature. Wiesbaden: Otto Harrassowitz, 1983, p. 30 and Hiniiber, A Handbook of Pali
Literature, p. 37.

282 (1) the five aggregates, (2) the six sense bases, (3) dependent origination, (4) the four foundations of
mindfulness, (5) the four right exertions, (6) the four bases of success, (7) the five faculties, (8) the five powers,
(9) the seven factors of awakening, (10) the Noble Eightfold Path (Gethin 1992: 162).

283 Bronkhorst, Johannes. "Dharma and Abhidharma." Bulletin of the School of Oriental and African Studies 48
no.2. 1985, p. 316.

BADII211.
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C.E.*® Before the compilation of the Tipitaka, the Buddha’s teachings were possibly
preserved in the form of Arigas or Navangasatthusasana (the nine-fold teachings of the Lord
Buddha) which is frequently mentioned in the Pali canon as suttam geyyam veyyakaranam
gatha udanam itivuttakam jatakam abbhutadhammam vedallam.**® According to the Pali
commentaries,”®’ “Sutta is the twofold Vinayavibharga, the Niddesa, the Khandhaka, the
Parivara, the Mangala, Ratana, Nalaka and Tuvataka sutta of the Suttanipata, and all the
other discourses of the Buddha which bear the name of Sutta. Geyya is all suttas with verses.
Veyyakarana is all the Sagathavagga in the Samyuttanikaya, the Abhidhammapitaka. Suttas
without verses and all the discourses of the Buddha not included in the other eight Argas.
Gatha refers to the Dhammapada, the Thera- and Therigatha and the sections of the
Suttanipata which do not bear the tilte of sutta. Udana is eighty-two suttantas embellished
with verses expressing intellectual joy (section no. 3 of the Khuddakanikaya). Itivuttaka is the
112 suttas (of the 4™ section of the Khuddakanikaya) which begin with the formula: vuttam h’
etam bhagavata. Jataka is the 500 Jatakas, Apannaka, etc., contained in section 10 of the
Khuddakanikaya. Abbhutadhamma is all the suttas recording marvellous and extraordinary
feats, for example A II 132. Vedalla is all suttas in the form of questions which provoke joy
and satisfaction, for example Cilavedalla (M 1 299), Mahavedalla (M 1 292), Sammaditthi

(M 146), Sakkapaiiha (D 11 263), Sankharabhdjaniya (M 111 99), Mahapunnama (M 111

25 Lamotte, Etienne. History of Indian Buddhism from the Origins to the Saka Era. Paris: Institut Orientaliste
Louvain-La-Neuve, 1988, p. 150.

0 Vin 111 8,9; A1l 7,103, 178; A Il 86-7, 177, 361-62; A IV 113; Vibh 294.

37 tattha ubhatovibhanganiddesakhandhakaparivara, suttanipate mangalasuttaratanasuttanalakasutta-
tuvatakasuttani aniiam pi ca suttanamakam tathagatavacanam suttan ti veditabbam. sabbam pi sagathakam
suttam geyyan ti veditabbam. visesena samyuttake sakalo pi sagathakavaggo sakalam abhidhammapitakam
niggathakam suttam, yaii ca afifiam pi atthahi angehi asamgahitam buddhavacanam tam veyyakaranan ti
veditabbam. dhammapadam theragathd therigatha suttanipate nosuttanamika suddhikagatha ca gatha ti
veditabba. somanassafiiianamayikagathd patisamyutta dve asiti suttantda udanan ti veditabbam. vuttaii h’ etam
bhagavatati adinayappavatta dvadasuttarasatasuttanta itivuttakan ti veditabbam. apannakajatakadini
panfiasadhikani paiica jatakasatani jatakan ti veditabbam. cattaro 'me bhikkhave acchariya abbhuta dhamma
anande ti adinayappavatta. sabbe pi acchariya-abbhutadhammapatisamyuttasuttanta abbhutadhamman ti
veditabbam. cillavedalla-mahavedalla-sammaditthi-sakkapariiha-samkharabhdjaniya-mahdapunnamasuttadayo
sabbe pi vedam ca tutthim ca laddha laddhd pucchitasuttanta vedallan ti veditabbam (Sv 123; Sp 1 27).
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15).”2% All of these are representatives of the whole teachings. Each of these is grouped
according to the type of text or style of composition. Such arrangements may not have been
effective for the purposes of reciters, learners and preachers. As Bhikkhu Analayo™ pointed
out, the unequal size of each Ariga and a great amount of overlap in meaning between them
make it difficult to divide them for a particular group of reciters. In some Arngas, such as the
abbhiitadhamma, the main teachings are not covered, which leads to difficulty of
understanding. In practice, monks may have needed only small sections of the major
teachings for certain religious activities or for some audiences. A text like this may have

been specifically created to facilitate recitation, learning, understanding and memorisation.

4.4.3 The structure of suttas and sentences

The structure of suttas in the Saldayatanasamyutta is built around the list of the six internal
and six external sense bases. This allows the six internal and six external sense bases to be
combined with the main component of Buddhist teachings, the Four Noble Truths. The most
common paradigm involves the three characteristics of reality: impermanence (anicca),

suffering (dukkha) and not-self (anatta). For example:

cakkhum niccam va aniccam va ti. aniccam bhante. yam pananiccam dukkham va tam sukham
va ti. dukkham bhante. yam pananiccam dukkham viparinamadhammam kallam nu tam
samanupassitum etam mama eso "ham asmi eso me atta ti. no h’ etam bhante®° (sutta nos. 32,

62,74,75, 86, 89).

28 Lamotte, History of Indian Buddhism from the Origins to the Saka Era, p. 144.

8 Analayo, Bhikkhu. A Comparative Study of the Majjhima-Nikaya. Vol. 1&2, Taipei: Dharma Drum, 2011,
p. 866.

290 “Is the eye permanent or impermanent? Impermanent, venerable sir. Is what is impermanent suffering or
happiness? Suffering, venerable sir. Is what is impermanent, suffering and subject to change fit to be regarded
thus: ‘This is mine, this I am, this is my self’? No, Venerable sir.” (Bodhi 2000: 1146, 1150, 1158-59, 1164,
1169).
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Another significant pattern is the recognition of gratification (assada), danger (adinava) and
escape (nissarana) from the sense bases, which represents the path that leads to liberation.

For example:

vo hi koci bhikkhave bhikkhu channam phassayatananam samudayaii ca atthangamaii ca

assadaii ca adinavaii ca nissaranaii ca yathabhiitam nappajandti avusitam tena

brahmacariyam araka so imasma dhammavinaya ti*>' (sutta nos. 71, 72, 73).

These paradigms seem to have been designed to help students and teachers accurately

preserve the dominant theme of Buddhist teachings.

There are many sentences constructed from dhamma dialogue between the Buddha and the
monks (bhikkhu). In the vast majority of cases, the discourse is initiated by questions and
answers. It is common for the Buddha to ask questions and explain the dhamma subjects

himself. For example:

pubb’ eva me bhikkhave sambodhda anabhisambuddhassa bodhisattass’ eva sato etad ahosi ko

nu kho cakkhussa assado ko adinavo kim nissaranam...tassa mayham bhikkhave etad ahosi

yam kho cakkhum paticca uppajjati sukham somanassam ayam cakkhussa assado. yam cakkhu
aniccam dukkham viparinamadhammam ayam cakkhussa adinavo. yo cakkhusmim

chandaragavinayo chandaragappahanam idam cakkhussa nissaranam®? (sutta no. 13).

sabbam bhikkhave adittam. kiii ca bhikkhave sabbam adittam. cakkhum bhikkhave

21 “Bhikkhus, if a bhikkhu does not understand as they really are the origin, the passing away, the gratification,
the danger and the escape, in the case of these six bases for contact, then he has not lived the holy life; he is far
away from this Dhamma and Discipline”(Bodhi 2000: 1155-57).

292 “Bhikkhus, before my enlightenment, while I was still a bodhisatta, not yet fully enlightened, it occurred to
me: “What is the gratification, what is the danger, what is the escape in the case of the eye?....Then, bhikkhus, it
occurred to me: ‘The pleasure and joy that arise in dependence on the eye: this is the gratification in the eye.
That the eye is impermanent, suffering, and subject to change; this is the danger in the eye. The removal and
abandonment of desire and lust for the eye: that is the escape from the eye” (Bodhi 2000: 1137).
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adittam...yam p’ idam cakkhusamphassapaccaya uppajjati vedayitam sukham va dukkham va
adukkhamasukham va tam pi adittam. kena adittam. ragaggina...upayasehi adittan ti

vadami*®® (sutta no. 28).

On some occasions, the Buddha initiates the teaching by encouraging his disciples to answer

the questions He has posed. For example:

tam kim maiiiatha (maiiiiasi) bhikkhu. cakkhum niccam va aniccam va ti. aniccam bhante. yam

pananiccam dukkham va tam sukham va ti. dukkham bhante.yam pananiccam dukkham
viparinamadhammam kallam nu tam samanupassitum etam mama eso "ham asmi eso me atta

ti. no h’ etam bhante®* (sutta nos. 32, 72,73, 74, 75).

tam kim maiifiasi malukyaputta ye te cakkhuviiiiieyya ripa adittha aditthapubbad na ca passasi

na ca te hoti passeyyan ti. atthi te tattha chando va rago va pemam va ti. no h’ etam bhante*”

(sutta no. 95).

The style of questions and answers is close to that of the Abhidhamma. The headings of the
dhamma are set up at the beginning as teaching notes. Then they are systematically analysed
and explained through the question and answer format.*® This may indicate that the text was
deliberately composed as a religious exercise to be used for learning and teaching among

monks.

293 “Bhikkhus, all is burning. And what, bhikkhus, is the all that is burning? The eye is burning...whatever
feeling arises with eye-contact as condition— whether pleasant or painful or neither painful nor pleasant—that
too is burning. Burning with what? Burning with the fire of lust...despair, I say” (Bodhi 2000: 1143).

2% “What do you think, bhikkhus, is the eye permanent or impermanent? Impermanent, venerable sir. Is what is
impermanent, suffering or happiness? Suffering, venerable sir. Is what is impermanent, suffering, and subject to
change fit to be regarded thus: ‘This is mine, this [ am, this is my self’? No, venerable sir.” (Bodhi 2000: 1146,
1156-59).

295 “What do you think, Malukyaputta, do you have any desire, lust, or affection for those forms cognizable by
the eye that you have not seen and never saw before, that you do not see and would not think might be seen?
No, venerable sir.” (Bodhi 2000: 1175).

2% Warder, A.K. Indian Buddhism. Delhi: Motilal Banarsidass, 1970, pp. 212-13.

168



4.4.4 Formulas
Four types of formulas®’ were used to indicate the category of sermons to which the text
belongs, namely, opening and setting formulas, introductory formulas, approach formulas

and attainment formulas.

4.4.4.1 Opening and setting formulas
Example:

evam me sutam. ekam samayam bhagava savatthiyam viharati jetavane anathapindikassa

arame®® (sutta no. 1).

According to the tradition, the statement evam me sutam confirms the authenticity of the
Buddha’s discourse that Ananda Bhikkhu, the Buddha’s cousin and attendant, had heard and
then shared with other Bhikkhus in the First Buddhist Council.® The setting (time and place)

shows when and where the discourse was given.

4.4.4.2 Introductory formulas
Examples:

tatra kho bhagava bhikkhit amantesi bhikkhavo ti. bhadante ti te bhikkhii bhagavato

paccassosum. bhagava etad avoca®® (sutta no. 1).

The verbs amantesi and avoca indicate the beginning of a discourse.

27 The formula is the use of standardised phrases or passages to express or depict a given concept, action or
event (Allon 1997: 9).

%8 “Thus have I heard. On one occasion the Blessed One was dwelling at Savatthi, in Anathapindika’s Park in
Jeta’s Grove.”

29 Sy 126; Ps 1 2; Spk I 3; Mp 1 3. For discussion, see Fernando Tola, Carmen Dragonetti. "Ekam

Samayam." Indo-Iranian Journal 42. 1999, p. 54; Lamotte, Etienne. "The Assessment of Textual Authenticity
in Buddhism." In Buddhism: Critical Concepts in Religious Studies, edited by Paul Williams. London and New
York: Routledge, 2005, p. 190; and Gémez, Luis O. "Exegesis and Hermeneutics." In Encyclopedia of Religion,
edited by Lindsay Jones, 529-40. USA: Detroit: Macmillan Reference, 1987, pp. 529-30.

390 “There the Blessed One addressed the bhikkhus thus: “Bhikkhus.” “Venerable sir” those bhikkhus replied.
The Blessed One said this:” (Bodhi 2000: 1133).
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sabbam [topic] vo bhikkhave desissami. tam sunatha™' (sutta nos. 23, 96, 97, 98).

sabbamaiiiiitasamugghatasaruppam [something that qualifies the topic] vo bhikkhave

dhammam [topic] desissami. tam sundtha. sadhukam manasi karotha bhasissami ti** (sutta

no. 30) See also sutta nos. 24, 25, 31, 32, 60, 61, 62).

The verbs desissami, sunatha, sadhukam manasi karotha and bhasissami indicate that the
speaker (the Buddha or a monk or nun) is exhorting the audience to remember and pay

attention to the discourse that is to follow.

sadhu me bhante bhagava sankhittena dhammam desetu yam aham bhagavato dhammam sutva

eko viipakattho appamatto atapt pahitatto vihareyyan ti*™ (sutta nos. 64, 76, 78, 86, 88, 89,
95).

The words dhammam desetu indicate a request for someone to present the dhamma.

4.4.4.3 Approach formulas

An approach formula follows the standardised pattern: [one approaching] + yena [one
approached] + fena... Other word elements reflect the individual practices of narrators or

compilers (This classification of approach formulas follows Allon 1997: 18-111).

Examples:

atha kho aiiiiataro bhikkhu yena bhagava ten’ upasankami. upasankamitva bhagavantam

abhivadetva ekamantam nisidi’™ (sutta nos. 53, 63-65, 70, 74-76, 78, 79, 80-86, 88, 89, 95).

301 “Bhikkhus, I will teach you the all. Listen to that” (Bodhi 2000: 1140).

392 “Bhikkhus, 1 will teach you the way that is appropriate for uprooting all conceivings. Listen to that and attain
closely. I will speak.” (Bodhi 2000: 1144).

303 “Venerable sir, it would be good if the Blessed One would teach me the Dhamma in brief so that having
heard the dhamma of the Blessed One, I might dwell alone, withdrawn, diligent, ardent and resolute” (Bodhi
2000: 1151, 1159, 1164, 1167, 1169).
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This first example is a standard approach formula, which describes the manner of

approaching the Blessed One in order to ask the Buddha about the dhamma.

sadhu bhante bhagava yena so bhikkhu ten’ upasankamati anukampam upadaya ti°” (sutta

nos. 74, 75).

This second example demonstrates how a sermon is initiated by asking the Buddha to preach

the dhamma to another monk.

4.4.4.4 Attainment formulas

In approximately four out of five cases, the suttas contain attainment formulas at the end of
each discourse. Two main types of attainment formulas are found: the Arahant formula and
the Sotapanna (Stream Enterer) formula. Most monks can attain Arahantship as a result of

hearing a discouse by the Buddha; there are only a few instances of Sotapanna.

Examples of Arahant formula

fianarii ca pana me dassanam udapadi akuppa me vimutti ayam antima jati n’ atthi dani

punabbhavo ti** (sutta nos. 13-16).

khina jati vusitam brahmacariyam katam karaniyam naparam itthattaya ti pajanati ti>"’ (sutta

nos. 1-6, 29, 30-32 - 52, 62, 64, 73, 86, 89, 90, 91, 95).

3% Then a certain bhikkhu approached the Blessed One. Having approached, he paid homage to the Blessed One
and sat down to one side (See also Bodhi 2000: 1148).

395 “Tt would be good, venerable sir, if the Blessed One approached that bhikkhu out of compassion” (Bodhi
2000: 1157).

3% The knowledge and vision arose in me: ‘unshakeable is my liberation of mind; this is my last birth; now there
is no more renewed existence” (Bodhi 2000: 1137).

397 “He understands: ‘Destroyed is birth, the holy life has been lived, what had to be done has been done, there is
no more for this state of being” (Bodhi 2000: 1134).
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Example of Sotapanna formula

idam avoca bhagava. attamano so bhikkhu bhagavato bhasitam abhinandi. imasmim ca pana
veyyakaranasmim bhaiifiamane tassa bhikkhuno virajam vitamalam dhammacakkhum udapadi

yam kifi ci samudayadhammam sabban tam nirodhadhamman ti*® (sutta no. 74).

From these examples, we can assume that this text was specifically designed as a dhamma

lesson.

4.4.5 Summary

This text was composed for two main purposes: preservation of the teachings and
transmission through the activity of learning and preaching. Repetitions and sequences or
strings are specifically designed for the preservation of teachings. Repetition functions as a
mnemonic device and to protect texts from errors and inconsistencies. It also helps to
cultivate mindfulness and concentration, which lead to liberation, and is the most effective
way of maintaining the teachings as long as possible. The frequent use of similar word
components and units of meaning helps to prevent errors and loss of teachings. In relation to
subject arrangement, the compiler of the Salayatanasamyutta has attempted to group the
teachings systematically following the form of the Sargitisutta in order to prevent future
disagreements about the teachings. It is also possible that the same subjects are deliberately
grouped into the same sections since the Ariga, an older style of textual compilation, may not
have been suitable for recitation, learning and preaching. The Arnga has unequal sections and
many discrepant meanings. Some sections, such as the abbhiitadhamma, do not cover the

major aspects of the teachings. These may be difficult to recite, learn, understand, or

3% “This is what the Blessed One said. Elated, that bhikkhu delighted in the Blessed One’s statement. And while
this discourse was being spoken, there arose in that bhikkhu the dust-free, stainless vision of the Dhamma:
“Whatever is subject to origination is all subject to cessation” (Bodhi 2000: 1158).
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remember. In relation to the structure of the suttas, paradigms, such as the three
characteristics of reality, have been intentionally created to help learners and preachers to
receive the main points of the dhamma accurately and efficiently. Much of the sentence
structure takes the form of questions and answers and contains formulas (such as Arahant

formulas) which clearly indicate that the text is designed as a dhamma lesson.

4.5 The importance of the sense bases (@yatana) in the main teaching of
Buddhism

In the Salayatanasamyutta, the sense bases (a@yatana) refer to the six internal and six external
sense bases. The six internal sense bases are eye (cakkhu), ear (sota), nose (ghana), tongue
(jivha), body (kaya) and mind (mana). The six external sense bases are form (ritpa), sound
(sadda), odour (gandha), taste (rasa), tactile object (photthabba) and mental object
(dhamma). The following analysis shows that the teachings about these sense bases are
associated with the doctrine of the Four Noble Truths and dependent origination
(paticcasamuppada), which are significant themes in Buddhist teaching that can lead

practitioners to liberation.

4.5.1 The sense bases and suffering

Many suttas in the Salayatanasamyutta indicate that the sense bases and items concerning the
sense bases are suffering. A clear example appears in sutta no. 67°* which states that, where
there is eye (cakkhu), forms (ripa), eye-consciousness (cakkhuviiiiiana), or things to be
apprehended by eye-consciousness (cakkhuvifiianaviiiiiatabba), this is where suffering

(dukkha) exists or is described (dukkhapariiatti)...where there is the mind (mana), mental

39 In this part, the number of suttas refers to Asian editions and Bhikkhu Bodhi’s translation (2000).
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phenomena (dhamma), mind-consciousness (manoviiiiiana), or things to be apprehended by
mind-consciousness (manoviiifianavifiiiatabba), this is where suffering (dukkha) exists or is
described (dukkhapariiiatti). Suffering is also presented as Mara (the tempter), Being (satta)
and the world (loka) in sutta nos. 65, 66, and 68, respectively. Suffering is also described as
burning (aditta) in sutta no. 28. That is: the eyes are burning (aditta), forms (ripa) are
burning, eye-consciousness (cakkhuviiiiiana) is burning, eye-contact (cakkhusamphassa) is
burning, and whatever feeling (vedana) arises from eye-contact—whether pleasant (sukha)
or suffering (dukkha), or neither painful nor pleasant (adukkhamasukha)—that too is
burning. That burning or suffering arises from the fires of lust (ragaggi), the fires of hatred
(dosaggi), the fires of delusion (mohaggi), birth (jati), ageing (jara), death (marana), sorrow

(soka), lamentation (parideva), suffering (dukkha), displeasure (domanassa) and despair

(upayasa).

4.5.2 The sense bases and dependent origination (paticcasamuppada)

In the Salayatanasamyutta, the origin and cessation of suffering is explained, as it is
elsewhere in the canon, in a short version of the doctrine of dependent origination
(paticcasamuppada), also known as dependent arising. “In dependence on the eye and forms,
eye-consciousness arises...In dependence on the mind and the mental phenomena, mind-
consciousness arises. The meeting of the three is contact. With contact as a condition, feeling
[comes to be]. With feeling as a condition, craving [comes to be]. Bhikkhus, this is the origin
of suffering. On the other hand, in dependence on the eye and forms, eye-consciousness
arises...In dependence on the mind and the mental phenomena, mind consciousness arises.
The meeting of the three is contact. With contact as condition, feeling [comes to be]. With

feeling as condition, craving [comes to be]. But with remainderless fading away and

174



cessation of that same craving, comes cessation of clinging. With the cessation of clinging,
the cessation of existence. With the cessation of existence, cessation of birth. With the
cessation of birth, ageing and death, sorrow, lamentation, pain, displeasure and despair cease.
Such is the cessation of this whole mass of suffering. This is the passing away of suffering”

(Bodhi 2000: 580-81).°"°

In other words, the six internal and six external sense bases are the starting points for the
arising of suffering. The sense bases are naturally desirable (ittha), lovely (kanta), agreeable
(manapa), pleasing (piyariipa), sensually enticing (kamiipasaiihita), and tantalising
(rajaniya). If desire (chanda) and lust (raga) or cravings (tanha) for those sense bases arise
in the mind of a monk, he cannot escape from suffering and gain liberation. The suffering
here is described as Mara in sutta no. 114: “If a bhikkhu seeks delight in them, welcomes
them in, and remains holding on to them (those sense bases), he is called a bhikkhu who has
entered Mara’s lair, who has come under Mara’s control, Mara’s snare has been fastened to
him so that he is bound by the bondage of Mara and the Evil One can do with him as he
wishes” (Bodhi 2000: 1187).%"" It is also stated that a monk who has craving (tanha) for and
attachment (upadana) to those sense bases cannot attain Nibbana (sutta nos. 118, 119, 124-
126, 128). In order for suffering to cease, it is necessary to eradicate cravings for and

attachments to those sense bases.

310 cakkhuii ca paticca riipe ca uppajjati cakkhuvifiiianam. .. manam paticca dhamme ca uppajjati
manoviiifianam. tinnam sangati phasso. phassapaccaya vedana. vedandapaccaya tanha. ayam kho bhikkhave
dukkhassa samudayo. cakkhuii ca paticca riipe ca uppajjati cakkhuviiifianam...manam paticca dhamme ca
uppajjati manoviinanam tinnam sangati phasso. phassapaccaya vedana. vedanapaccaya tanha. tassa-y-eva
tanhaya asesaviraganirodhd upadananirodhd bhavanirodho. bhavanirodhd jatinirodho. jatinirodhd
Jjaramaranam sokaparidevadukkhadomanasssupdayasa nirujjhanti. evam etassa kevalassa dukkhakkhandhassa
nirodho hoti. ayam dukkhassa attthagamo (sutta no. 106, 113; S TV 86-7, 90).

3 tafi ce bhikkhu abhinandati abhivadati ajjhosaya titthati. ayam vuccati bhikkhave bhikkhu avasagato marassa.
marassa vasamgato. patimukkassa marapaso. baddho so marabandhanena. yathakamakaraniyo papimato (S IV
91-2).
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4.5.3 The sense bases and the path (magga) that leads to the cessation of suffering
In the Salayatanasamyutta, the path that leads to the cessation of suffering is to purify the
mind through restraint of the six internal and six external sense bases and the practice of the

Noble Eightfold Path.

4.5.3.1 Sense restraint (indriyasamvara)
The practice of sense restraint can be grouped into four main categories: guard the doors of
your sense faculties (indriyasamvara), establish mindfulness in the body (kayagatasati),

exercise moderation in eating (bhojane mattaiiiiuta), and have devotion to wakefulness

(jagariyanuyoga).

Learning to guard the doors of your sense faculties forms the initial training and is intended
to protect the mind from the wandering that arises from cognition through the sense bases.
The method of training is shown in two main formulas. The first formula appears in sutta no.

95:

Here, Malunkyaputta, regarding things seen, heard, sensed, and cognised by you: in the seen
there will be merely the seen; in the heard there will be merely the heard; in the sensed there
will be merely the sensed; in the cognised there will be merely the cognised. When,
Malunkyaputta, regarding things seen, heard, sensed, and cognised by you, in the seen there
will be merely the seen, in the heard there will be merely the heard, in the sensed there will be
merely the sensed, in the cognised there will be merely the cognised, then, Malunkyaputta,
you will not be ‘by that.” When, Malunkayputta, you are not ‘by that,” then you will not be
‘therein.” When, Malunkayputta, you are not ‘therein,” then you will be neither here nor

beyond nor in between the two. This itself is the end of suffering (Bodhi 2000: 1175-1176).*"

312 ettha ca te malukyaputta ditthasutamutaviiiiatabbesu dhammesu ditthe ditthamattam bhavissati sute

sutamattam bhavissati mute mutamattam bhavissati vififiate viiifiatamattam bhavissati. yato kho te malukyaputta
ditthasutamutaviiifiatabbesu dhammesu ditthe ditthamattam bhavissati sute sutamattam bhavissati mute

mutamattam bhavissati vififidte viiifiatamattam bhavissati tato tvam malukyaputta na tena. yato tvam

176



The above formula occurs in the Salayatanavagga in the Samyuttanikaya and the Udana (Ud

8).

The second formula is found in sutta nos. 120 and 127:

Here having seen a form with the eye...having cognized a mental phenomenon with the mind,
a bhikkhu does not grasp its signs and features. Since if he lelf the mind faculty unrestrained,
evil unwholesome states of covetousness and displeasure might invade him. He practises the
way of its restraint, he guards the mind faculty, he understakes the restraint of the mind

faculty (Bodhi 2000: 1193-94).°"3

This formula is common in the Sutta and Abhidhamma Pitaka, particularly in the
Anguttaranikaya (D 170; D III 225-26; M 1 180, 346; A1 113; ATII1 99; A V 206; Dhs 231;
Vibh 248; Kv 426; Pp 20). Among vaggas in the Samyuttanikdya, it occurs only in the

Salayatanavagga.

And when desire (chanda), lust (raga), hatred (dosa), delusion (moha), or aversion (patigha)
arise in the mind due to forms cognisable by the eyes...a mental phenomenon cognisable by

the mind, one should control the mind by thinking:

This path is fearful, dangerous, strewn with thorns, covered by jungle, a deviant path, an evil

path, a way beset by scarcity. This is a path followed by inferior people; it is not the path

)314

followed by superior people. This is not for you (Bodhi 2000: 1253

malukyaputta na tena tato tvam malukyaputta na tattha. yato tvam malukyaputta na tattha tato tvam
malukyaputta n’ ev’ idha na huram na ubhayamantarena. es’ ev’ anto dukkhassa ti (S IV 73).

313 jdhavuso bhikkhu cakkhuna ripam disva...manasa dhammam vififidya na nimittaggaht hoti
nanuvyanijanaggahi. yatodhikaranam enam manindriyam asamvutam viharantam abhijjhda domanassa papaka
akusala dhamma anvasaveyyum. tassa samvardaya patipajjati. rakkhati manindriyam manindriye samvaram
apajjati (S IV 104, 112, 176, 178).

314 sabhayo ¢’ eso maggo sappatibhayo ca sakantako ca sagahano ca ummaggo ca kummaggo ca duhitiko ca.
asappurisasevito ¢’ eso maggo na ¢’ eso maggo sappurisehi sevito. na tvam etam arahasi (S IV 195).
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When a monk can control his mind in this way, his mind is subdued, regarding the six bases

for contact, it then becomes inwardly steady, settled, unified, and concentrated.’"”

Cultivating mindfulness of the body (kayagatasati) is a significant training to protect the
mind from desire (chanda) and lust (raga) in the sense bases. It begins with contemplation of

the body’s impurities:

Come, bhikkhus, review this very body upwards from the soles of the feet, downwards from
the tips of the hairs, enclosed in the skin, as full of many kinds of impurities: There are, in this
body, head-hairs, body-hairs, nails, teeth, skin, flesh, sinews, bones, bone-marrow, kidneys,
heart, liver, pleura, spleen, lungs, intestines, mesentery, contents of the stomach, excrement,
bile, phlegm, pus, blood, sweat, fat, tears, grease, saliva, mucus, fluid of the joints, and urine

(Bodhi 2000: 1198).>'°

This formula is common in the five nikayas (D 11 293; D III 105; M 157; M II1 90; S V 278;

A 11 323; A 'V 109) and the Vibharga (193).

Another way of contemplating is to categorise mindfulness towards women:

Come, bhikkhus, towards women old enough to be your mother set up the idea that they are
your mother; towards those of an age to be your sisters set up the idea that they are your
sisters; towards those young enough to be your daughters set up the idea that they are your

daughters (Bodhi 2000: 1197).*"

315 evam eva kho bhikkhave yato kho bhikkhuno chasu phassayatanesu cittam ujujatam hoti sammujujatam
ajjhattam eva santitthati sannisidati ekodihoti samadhiyati (S IV 196).

316 etha tumhe bhikkhave imam eva kayam uddham padatala adho kesamatthaka tacapariyantam piiram
nanappakarassa asucino paccavekkhatha. atthi imasmim kaye kesa loma nakha danta taco mamsam naharu attht
atthimiiija vakkam hadayam yakanam kilomakam pihakam papphasam antam antagunam udariyam karisam
pittam semham pubbo lohitam sedo medo assu vasa khelo singhanika lasika muttan ti (S IV 111).

317 etha tumhe bhikkhave matumattisu matucittam upatthapetha bhaginimattisu bhaginicittam upatthapetha
dhitumattisu dhitucittam upatthapetha ti (S IV 110-11).
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This formula is found only in the Salayatanasamyutta. Suttas state that with those

contemplations, young monks can live the holy life all of their lives.

Moderation in eating (bhojane mattaiiiiuta) is a means to develop mindfulness and eradicate
cravings, which are the cause of suffering. It is also a way to encourage young monks to live

the holy life for a longer time. The formula for contemplation is given in sutta no. 120:

Here, reflecting carefully, a Bhikkhu takes food neither for amusement nor for intoxication
nor for the sake of physical beauty and attractiveness, but only for the support and
maintenance of his body, for ending discomfort, and for assisting the holy life, considering:
Thus I shall terminate the old feeling and not arouse a new feeling, and I shall be healthy and

blameless and live in comfort (Bodhi 2000: 1194).313

This formula is found elsewhere in the canon, except in the Dighananikaya (M 1 10, 355; M

IIT2; AT114; A1l 40; A III 388; Dhs 231-32; Vibh 249).

Finally, having devotion to wakefulness (jagariyanuyoga) involved in purifying the mind
protects the mind from attachment to all phenomena associated with the sense bases, which

pose an obstacle to a complete and pure holy life. This is illustrated in sutta no. 120:

Here, during the day, while walking back and forth and sitting, a Bhikkhu purifies his mind
from obstructive states. In the first watch of the night, while walking back and forth and
sitting, he purifies his mind from obstructive states. In the middle watch of the night he lies
down on his right side in the lion’s posture with one foot overlapping the other, mindful and
clearly comprehending, after noting in his mind the idea of rising. After rising, in the last

watch of the night, while walking back and forth and sitting, he purifies his mind from

318 idhavuso bhikkhu patisarikhayoniso aharam ahareti. n’ eva davaya na madaya na mandandaya na vibhiisanaya

yavad eva imassa kayassa thitiya yapandaya vihimsuparatiya brahmacariyanuggahaya iti puranarii ca vedanam
patihankhami navarii ca vedanam na uppddessami yatra ca me bhavissati anavajjata ca phasuviharo ca ti (S IV
104, 176).
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obstructive states. It is in this way, friend, that one is devoted to wakefulness (Bodhi 2000:

1194, 1240).>"

This formula is mainly found in the Salayatanavagga in the Samyuttanikaya. It occurs in few
places in the Majjhimanikaya and Anguttaranikaya (e.g., M 1273-74,355; M 11 3; A1 114;

A I140; A IV 168) and one place in the Abhidhamma (Vibh 249).

Training of the mind through restraint of the sense faculties is a significant measure that
leads to the appearance of the dhammas, the attainment of liberation or Nibbana, and
knowing and seeing things as they really are. It is stated that, “Bhikkhus, if one dwells with
restraint over the eye faculty, the eye is not soiled...if one dwells with restraint over the mind
faculty, the mind is not soiled among mental phenomena cognizable by the mind. If the mind
is not soiled, gladness is born. When one is gladdened, rapture is born. When the mind is
uplifted by rapture, the body becomes tranquil. One tranquil in body experiences happiness.
The mind of one who is happy becomes concentrated. When the mind is concentrated,
dhammas manifest. Due to the manifestation of dhammas, one is reckoned as ‘one who

9320

dwells diligently.

These dhammas are similar to the ones that arose when the Buddha attained the first

enlightenment at the root of Bodhi tree. There the Buddha sat cross-legged and experienced

319 idhavuso bhikkhu divasam cankamena nisajjaya avaraniyehi dhammehi cittam parisodheti. rattiya pathamam

yamam cankamena nisajjaya avaraniyehi dhammehi cittam parisodheti. ratthiya majjhimam yamam dakkhinena
passena sthaseyyam kappeti pade padam accadhaya sato sampajano utthanasaiiiam manasikaritva rattiya
pacchimam yamam paccutthdya cankamena nisajjaya avaraniyehi dhammehi cittam parisodheti (S IV 104-5,
177).

320 cakkhundriyam samvutassa bhikkhave viharato cittam na byasiiicati...manindriyam samvutassa bhikkhave
viharato cittam na byasificati. manovififieyyesu dhammesu tassa abydasittacittassa pamujjam jayati. pamuditassa
piti jayati. pitimanassa kayo passambhati. passaddhakayo sukham viharati. sukhino cittam samadhiyati.
samahite citte dhamma patubhavanti. dhammanam patubhava appamadavihart tv’ eva sankham gacchati. evam
kho bhikkhave appamadavihart hott ti (S IV 78).
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the happiness of liberation (vimuttisukkha) for seven days. After seven days, with those
dhammas, He contemplated the dependent origination (paticcasamuppada) by direct order

(anuloma) and reversed order (patiloma). After that, He uttered the following verses:

Whenever the dhammas manifest to the Brahman who is ardent and meditative, all doubts of
him (who has manifested dhammas) are vanished. He knows the dhamma together with its
causes.*”! (See other translations in Horner 1951: 2; Masefield 1994: 1; Aung and C.A.F.
Rhys Davids 1915: 118).

Whenever the dhammas manifest to the Brahman who is ardent and meditative, all doubts of
him (who has manifested dhammas) are vanished. He knows the cessation of conditions.**
(See other translations in Horner 1951: 2; Masefield 1994: 2; Aung and C.A.F. Rhys Davids
1915: 118).

Whenever the dhammas manifest to the Brahman who is ardent and meditative, all doubts of
him (who has manifested dhammas) are vanished. He ceases (with those dhammas)
demolishing the Mara together with its army, as if the sun shines in the sky destroying the
darkness by its self-radiance.’” (See other translations in Horner 1951: 3; Masefield 1994: 3;
Aung and C. A.F. Rhys Davids 1915: 118).

These verses show some characteristics of dhammas. First, these dhammas appear to a
Brahman who is ardent (atapino) and meditative (jhayato). The word Brahman is explained
in the commentary (Sp V 954) as bahitapapassa khinasavassa, “whose evil is removed and

whose influxes/taints are exhausted.” This shows that these dhammas arise in a meditative

32 yada have patubhavanti dhamma

atapino jhayato brahmanassa,

atha ’ssa kankha vapayanti sabba,

yato pajandti sahetudhamman ti (Vin12; Ud 1; Kv 186).
322 yada have patubhavanti dhamma

atapino jhayato brahmanassa,

atha ’ssa kankha vapayanti sabba,

yato khayam paccayanam avedi ti (Vin1 2; Ud 2; Kv 186).
33 yada have patubhavanti dhamma

atapino jhayato brahmanassa,

vidhitpayam titthati marasenam,

siriyo 'va obhasayam antalikkhan ti (Vin 1 2; Ud 3; Kv 186).
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and liberated person. Secondly, with the manifestation of these dhammas, all doubts of that
(Brahman) who has the manifested dhamma vanish.”** One knows the arising and cessation
of conditions (paccaya); that is the dependent origination (paticcasamuppada). Finally, these
dhammas are bright or shining like the sun. One who is possessed of these dhammas ceases
(with those dhammas) demolishing Mara together with its army as if the sun shines in the sky
destroying the darkness by self-radiance. According to PED (s.v. titthati), titthati literally
means “to stand, stop, stay, and remain in.” Here it is translated as stop or cease. When the
mind stops or ceases with those dhammas, he can destroy Mara with its army. In the
commentary (Sp V 954), the word dhamma is explained as anulomapaccayakara-
pativedhasadhaka bodhipakkhiyadhamma “dhammas that are part of enlightenment
accomplished by the insight into the mode of causes” by direct order and is explained as
catu-ariyasaccadhamma’*®: dhammas that cause beings to know the Four Noble Truths. In
sum, these dhammas are not a group of teachings, but inner experiences arising from

meditation. When one attains these dhammas, one is liberated and knows the arising and

cessation of conditions and the Four Noble Truths.

Besides a manifestation of dhammas, a monk can attain liberation through the practice of
sense controlling. It is stated in sutta no. 94 that a monk who tames, guards, protects, and
restrains the sense faculties does not tremble in the face of either delightful or disagreeable
sense bases. From an unshakeable mind, he is able to eliminate both lust (rdga) and hatred
(dosa) and go to the shore of Nibbana, which is beyond birth and death.’®” The liberation of

mind (cetovimutti) and liberation of wisdom (pafifiavimutti) arising from non attachment

324 atha ’ssa kankha vapayanti ti atha assa evam patubhiitadhammassa kankhda vapayanti (Sp V 954).

325 According to PED (s.v. paccaya), paccaya + akara means “the mode of causes, i.e. the paticcasamuppada.”
26 Sp V 954,
327 S 1V 70-1.
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towards the sense bases are also described in sutta nos. 132, 243, 244, 247: “Having seen a
form with the eye...having seen mental phenomena with the mind, someone is not intent
upon a pleasing form and not repelled by a displeasing form. He dwells having set up
mindfulness of the body, with a measureless mind, and he understands as it really is that
liberation of mind, liberation by wisdom, wherein those evil unwholesome states cease

without remainder” (Bodhi 2000: 1204).%

Around 95 percent of all the suttas in the Salayatanasamyutta suggest that the state of
liberation or Arahantship is to know and see things as they really are. The real things here
are: the six internal and six external sense bases, which are impermanence, suffering, and
not-self (sutta nos. 1-6, 74, 75, 105, 108, 140-45, 147-50); the six internal and six external
sense bases in the past, the present, and the future are impermanence, suffering and not-self
(sutta nos. 7-12, 186-227); the six internal and six external sense bases, eye-consciousness,
eye-contact and whatever feelings arise from eye-contact as the condition are impermanence,
suffering and not-self (sutta nos. 32, 33-42, 43-52, 53-59, 76, 79, 80, 86, 89, 235); the eye,
forms, eye-consciousness, eye-contact, whatever feelings arise from eye-contact, perception
(sanfia), volitional formations (sarikhara) and consciousness arising with eye-contact as the
condition are impermanence, suffering and not-self (sufta no. 121); the six internal and six
external sense bases, the cause (hetu) and the factor (paccaya) for the arising of those sense
bases are impermanence, suffering and not-self (sutfa nos. 140-45); and the aggregates
(khandha), elements (dhatu), the sense bases and things concerning sense bases are not-self

(sutta nos. 90 and 91). As mentioned earlier, a monk would know and see as they really are

328 cakkhuna riipam disva piyariipe riipe nadhimuccati. apiyariipe riipe na vyapajjati. upatthikaya satiya ca
viharati appamanacetaso. taii ca cetovimuttim panfiavimuttim yathabhiitam pajandti. yathdssa te uppannda
papaka akusala dhamma aparisesa nirujjhanti (S IV 120, 184, 186, 189, 199-200).
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gratification (assada), danger (adinava) and escape (nissarana) in relation to these six

internal and six external sense bases (sutfa nos. 13-18, 71-73).

Such knowing and seeing of the three real characteristics of the sense bases does not arise
from external experiences or cognitions, but can only arise from wisdom or insight. This is
clear in sutta no. 153, which states that, “Having seen a form with the eyes...having seen a
mental phenomenon with the mind, if there is lust, hatred, or delusion internally, a bhikkhu
knows that there is lust, hatred, or delusion internally; or if there is no lust, hatred, or
delusion internally, he knows that there is no lust, hatred, or delusion internally. Since this is
so, are these things to be known by faith, or by personal preference, or by oral tradition, or
by reasoned reflection, or by acceptance of a view after pondering it? No, venerable sir.
Aren’t these things to be known by seeing them with wisdom? Yes, venerable sir. This,
bhikkhus, is the method of exposition by means of which a bhikkhu—apart from faith, apart
from personal preference, apart from oral tradition, apart from reasoned reflection, apart
from acceptance of a view after pondering it— can declare final knowledge thus: ‘Destroyed
is birth, the holy life has been lived, what had to be done has been done, there is no more for
this state of being’” (Bodhi 2000: 1215).** The suttas also suggest that such wisdom arises
only from the development of concentration and from exertion practised in seclusion. One

who has a concentrated and secluded mind knows things as they really are.*

329 cakkhuna riipam disva...manasa dhammam vifiidya santam va ajjhattam ragadosamoham atthi me ajjhattam
ragadosamoho ti pajanati. asantam va ajjhattam ragadosamoham n’ atthi me ajjhattam ragadosamoho ti
pajanati. yam tam bhikkhave bhikkhu manasa dhammam viiifiaya santam va ajjhattam ragadosamoham atthi me
ajjhattam ragadosamoho ti pajanati. asantam va ajjhattam ragadosamoham n’ atthi me ajjhattam
ragadosamoho ti pajanati. api nu me bhikkhave dhamma saddhaya va veditabba ruciya va veditabba anussavena
va veditabba akaraparivitakkena va veditabba ditthinijjhanakhantiya va veditabba ti. no h’ etam bhante. nanu
me bhikkhave dhamma paiifigya disva veditabba ti. evam bhante. ayam kho bhikkhave pariyayo yam pariyayam
agamma bhikkhu afifiatr’ eva saddhaya aiifiatra ruciya afifiatranussava aiiitrakaraparivitakka
aniitraditthinijjhanakhantiya afifiam vyakaroti khina jati vusitam brahmacariyam katam karaniyam naparam
itthattaya ti pajanati (S IV 139-40).

30 STV 80-1, 143-44.
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The frequent emphasis on impermanence, suffering, and not-self of the sense bases seems to
be a means by which the Buddha urges a monk to think and seek for permanence, happiness,
and self. Those things possibly arise from meditation until he can attain inner experiences,
know and see things as they really are, and attain the Arahantship or Nibbana which is real

happiness and deathlessness.

4.5.3.2 The Practice of the Noble Eightfold Path

Besides training the mind through sense restraint, the Noble Eightfold path is reckoned as a
significant pathway to the cessation of suffering. It is clearly described in sutfa no. 146 that
the suffering is compared to action (kamma). The sense bases are called old action
(puranakamma). Whatever action is performed now by body, speech, or mind is called new
action (navakamma). The cessation of action is to cease bodily action (kayakamma), verbal
action (vacikamma), and mental action (manokamma). The practice leading to the cessation
of action (kammanirodhagamini) is the Noble Eightfold path (atthangikamagga): right view
(sammaditthi), right intention (sammasarnkappa), right speech (sammavaca), right action
(sammakammanta), right livelihood (samma-ajiva), right effort (sammavayama), right

mindfulness (sammasati), and right concentration (sammasamadhi).”'

In relation to the Noble Eightfold path, the Salayatanasamyutta places special emphasis on

the importance of the right view. The meaning of the right view is explained in suffa nos. 156
and 157: “Bhikkhus, a bhikkhu sees as impermanent the eye which is actually impermanent...
Bhikkhus, a bhikkhu sees as impermanent the mind which is actually impermanent: that is his

right view. Seeing rightly, he experiences revulsion. With the exhaustion of delight, the

B1S TV 132-33.
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exhaustion of lust arises; with the exhaustion of lust, the exhaustion of delight arises. With
the exhaustion of delight and lust, the mind is said to be well liberated” (Bodhi 2000:
1217).** In other words, suttas indicate that when a monk knows and sees the eye as
impermanent, wrong view (micchaditthi) is abandoned...when a monk knows and sees the
mind as impermanent...when a monk knows and sees mental phenomena as
impermanent...mind-consciousness as impermanent...mind-contact as impermanent
...whatever feeling arises with mind-contact as condition as impermanent, wrong view is
abandoned (sutta no. 165)***; when a monk knows and sees the eye as suffering...identity

view (sakkayaditthi) is abandoned (sutta no. 166)***; and when a monk knows and sees the

eye as not self...the view of self (attanuditthi) is abandoned (sutta no. 167).*

From the suttas of the Salayatanasamyutta, we can conclude that the right view is to know
and see the impermanence of the sense bases and things concerning them. The sense bases
and things concerning them are actually impermanent by nature, but no one recognises them.
His mind is thus attached towards those desirable sense bases. As a result, he cannot escape
from suffering. It is a fact that the Buddha always teaches his disciples that the sense bases
are impermanent. If they listen with their physical ear and do not develop their mind, they
cannot attain liberation. Therefore, the right view here signifies knowing and seeing with
wisdom or insight, not by external experiences or cognitions. When one knows and sees with

wisdom or insight only, one’s mind can be liberated since one can eliminate wrong view,

32 aniccam y’ eva bhikkhave cakkhum aniccan ti passati... aniccam y’ eva bhikkhave bhikkhu manam aniccan ti
passati. sayam hoti sammaditthi. sammapassam nibbindati. nandikkhaya ragakkhayo. ragakkhaya nandikkhayo.
nandiragakkhaya cittam suvimuttan ti vuccati ti (S IV 142).

333 cakkhum kho bhikkhu aniccato janato passato micchaditthi pahiyati...manam kho bhikkhu aniccato janato
passato...dhamme aniccato janato passato...manovifiianam aniccato janato passato...manosamphassam
aniccato janato passato...yam p’ idam manosamphassapaccaya uppajjati vedayitam sukham va dukkham va
adukkhamasukham va tam pi aniccato janato passato micchaditthi pahiyati (S IV 147).

3% cakkhum kho bhikkhu dukkhato janato passato... sakkayaditthi pahiyati (S TV 147).

35 cakkhum kho bhikkhu anattato janato passato... attanuditthi pahiyati (S IV 148).
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identity view, and the view of self completely. Further, as noted earlier, wisdom or insight

will arise when one practises meditation until one’s mind is pure and internally steady.

4.6 Summary

The statement that gives the setting of each sutta in the Salayatanasamyutta is short and
simple. The full setting is always provided when the location of the sutta differs from that of
the preceding sutta and generally also for the first sutta of each vagga, while an abbreviation
of the setting formula (nidana) is given in many other cases. When no setting is given, we
can assert that it occurs in Savatthi, for two reasons. First, the content and doctrinal structure
of the first sutta and the following suttas are similar, so it is plausible to suggest that all of
them are the same suttas. Second, there are a few instances where the Salayatanasamyutta
sutta lacks a setting where its Majjhimanikaya and Sanksrit parallels have Savatthi. In this
case, as suggested by Schopen, Savatthi may function as a default setting where the actually

setting was not recorded or has been forgotten.*

The method of arranging suttas into a vagga is unclear. Different vaggas sometimes contain a
sutta with the same structure and content. This sutfa is possibly inserted into each vagga to
make the connection between sutfas within each vagga more complete and meaningful.
Sometimes, the similarity of structure and wording of the sutfas within each vagga suggests
that those suttas are the same, but are possibly separated into 10 suttas for the benefit of
learning and memorisation. In general, however, suttas are mostly grouped within a vagga

according to subject matter. For example, sutfas dealing with the three characteristics of real

3% Schopen, Gregory. "If You Can’t Remember, How to Make It Up: Some Monasitic Rules for Redacting
Canonical Texts." Bauddhavidyasudhakarah. Studies in Honour of Heinz Bechert on the Occasion of His 65th
Birthday. Indica et Tibetica 30. Ed. Petra Kieffer-Piilz and Jens-Uwe Hartmann.. Swisttal-Odendorf: Indica et
Tibetica Verlag, 1997. 574-77.
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things are grouped together in the Aniccavagga and those dealing with restraint of the senses
are grouped in the Chalavagga. It is likely that arranging material according to the nature of

the topic facilitates learning, understanding, and remembering the main teaching.

In addition, suttas within a vagga are linked together on the basis of the principle of the Four
Noble Truths. In some cases, it appears that suttas are linked within a vagga on the basis of
only one factor, in others there appear to be several factors. For example, the suttas in the
Aniccavagga all share the truth of suffering in common, while the suttas in the Chalavagga
have suffering, arising of suffering, and cessation of suffering in common. Without reading
all the chapters of Salayatanasamyutta, the arrangement of suttas with a vagga in this way
helps Buddhist students learn, understand, memorise, and apply the significant point of the

teaching effectively in daily life.

It was also found that vaggas are linked together by some key words or word elements that
provide additional information or explain the meaning of words or word elements contained
in the last three suttas of the previous vagga. The key words or word elements contained in
the tenth, eleventh, or twelth sutta of the previous vagga is more extensively elaborated in the
first or second sutta of the next vagga. This method is also beneficial for learning, reviewing,

and remembering the dhamma lessons.

The repetitive style is used in verses as well as in prose sections in order to facilitate
recitation and memorisation, prevent alteration to the text, and be aesthetically pleasing. The
existence of parallel verses in other collections within the canon shows the significance of

these verses that have been mostly recited, memorised, maintained or employed by different
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group of reciters over a long period of time. During the textual redaction, nevertheless, there
was no consultation between them, which has resulted in some differences between the same
verse in different texts. The similarities and differences in some padas of verses reflect the
existence of stock verses that can be applied by narrators or reciters anywhere they like. The
similarities of verses and differences in the prose sections between two collections, e.g., the
Malukyaputtasutta (no. 95; S IV 72-6) and the Theragatha 794-817, S IV 158-59 and It 57-
8, STV 127 and Sn 759-65, S IV 157 and Nett 155 and S IV 291 and Ud 76, also suggest
the use of verses existing in stock phrases and the later composition of prose portions, when

the text was redacted in a particular collection.

The three suttas of the 103 edited in this thesis which have parallels in other sections of the
canon, namely, the Adittapariyayasutta, Channasutta and Punnasutta, showed the most
similarity of doctrinal content. This reflects Buddhists’ concern with accuracy in the

transmission of the Buddha’s teachings.

37 yassa rago ca doso ca avijja va virdajita
so imam samuddam sagaham sarakkhasam saamibhayam duttaram accatari
sangatiko muccujaho niripadhi pahaya dukkham apunabbhavaya
atthangato so napamanam eti amohayi maccurdjan ti brigmf ti.

seyyatha pi bhikkhave balasiko amisagatam balisam gambhire udakarahade pakkhipeyya. tam enam afifiataro
amisacakkhu maccho gileyya. evam hi so bhikkhave maccho gilitabaliso ballisikassa anayam dapanno vyasanam
apanno yathakamakaraniyo balisikassa. evam eva kho bhikkhave cha-y-ime balisa lokasmim anaydya sattanam
vyabadhaya paninam. katame cha. santi bhikkhave cakkhuviiifieyya riipa ittha kanta mandapa piyariapa
kamiipasamhita rajaniya. taii ce bhikkhu abhinandati abhivadati ajjhosaya titthati ayam vuccati bhikkhave
bhikkhu gilitabaliso marassa anayam dapanno vyasanam apanno yathakamakaraniyo papimato ..pa..santi
bhikkhave manoviiiiieyya dhamma. ..papimato ti (S IV 158-59).

vuttam hetam bhagava vuttam arahata ti me sutam. yassa kassaci bhikkhave bhikkhussa va bhikkhuniya va rago
appahino doso appahino moho appahino ayam vuccati bhikkhave na atari samuddam saiimim savicim savattam
sagaham sarakkhasam. yassa kassaci bhikkhave bhikkhussa va bhikkhuniya va rago pahino doso pahino moho
pahino ayam vuccati bhikkhave atari samuddam saamim savicim savattam sagaham sarakkhasam tinno
paramgato thale titthati brahmano ti. etam attham bhagava avoca. tattth’ etam iti vuccati:

yassa rago ca doso ca avijja ca virdjita

so mam samuddam sagaham sarakkhasam amibhayam duttaram accatari
safigatigo maccujaho nirapadhi pahdasi dukkham apunabbhavaya
atthafigato so na samanam eti amohayi maccurdajan ti briami ti.

ayam pi attho vutto bhagavata iti me sutan ti (It 57-8).
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Small differences in other details of content may reflect the influence of the bhanaka
tradition and errors in the copying and editing processes. Preaching has been an important
duty of the Buddha and his disciples since the earliest period of Buddhist dissemination. It
seems reasonable to suggest that teachers would adapt a lesson to suit the level of attainment
of their students. There are many examples of this, such as changes in the sequence of

wording that do not alter the original meaning of the discourse.

Other variations in content, such as place names, may have resulted from faulty human
memories and lack of appropriate training in memorisation. The Vedic reciters put great
emphasis on exact wording. From an early age, they are taught to memorise the texts without
understanding their meaning.The training of Buddhist reciters, on the other hand, emphasises
the importance of understanding. It thus involves a higher risk of memory lapses and greater

opportunity for individual interpretation.

Frequent copying and re-editing are also likely to have been responsible for differences
between parallel suttas. Texts can be more easily corrected and altered than can an oral
tradition. This is apparent from the number of errors found in these editions, such as
incorrect orthography and grammatical form. Some discrepancies between parallel suttas,
such as omissions and additions, provide clear evidence of errors that have occurred during

the copying and editing process.

Finally, it is possible that the narrative sections differ because each collection has a different

approach and purpose. The Salayatanasamyutta text is mostly narrated in a shorter and

simpler form than that found in other collections. This does not necessarily mean, however,
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that the suttas in these texts are grouped together according to size, since their arrangement is
sometimes longer than that in the Majjhimanikaya. The use of different words with the same
meaning indicates that the arrangement of texts depends on the style of narrators or
compilers rather than size. It is possible that a shorter form of the Salayatanasamyutta is
preferred since its main purpose was to group teachings of Buddhist monks or lay people
who already have a background knowledge and understanding of Buddhism. It is therefore

unnecessary for narrators to use lengthy descriptions.

It is also apparent that these texts are specifically compiled for doctrinal preservation and to
support learning and preaching. This can be seen in the great number of repetitions and
sequences or strings, which are designed as aids for memorisation and for ensuring the
accuracy of readings, and for preventing errors and new inventions in the editorial process.
Frequent emphasis on the doctrines and practices also contributes to the development of
mindfulness and concentration. Furthermore, sequences and strings have been created to
protect teachings from corruption and loss. The same doctrinal subjects are grouped together
to facilitate recitation, learning and teaching, including memorisation of the main themes of
Buddhist teaching. Sentences containing questions and answers, including formulas, indicate

that the text is created as dhamma lessons.

The teachings in the Salayatanasamyutta are closely related to the principles of the Four
Noble Truths and dependent origination (paticcasamuppada). Suffering is the first major
point discussed in this text. The sense bases and things concerning the sense bases are
described as suffering. The suffering is compared to Mara (the tempter), Being (satta) and

the world (loka). It is also described as burning due to the fires of lust (ragaggi), the fires of
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hatred (dosaggi), the fires of delusion (mohaggi), birth (jati), ageing (jara), death (marana),
sorrow (soka), lamentation (parideva), suffering (dukkha), displeasure (domanassa) and

despair (upayasa).

The doctrine of dependent origination (paticcasamuppada) teaches that suffering originates
from craving and attachment towards those sense bases. If a monk wishes to escape from that

suffering, it is necessary to eliminate those cravings and attachments.

The path leading to the cessation of suffering is to clean the mind through sense restraint and
the practice of the Noble Eightfold Path. Training to guard the doors of sense faculties
(indriyasamvara) is a means to bring the mind back to the centre of the body, not wandering
due to cognition through the sense bases. While recognising things through the six internal
and six external sense bases, one should not grasp the signs (nimitta) and features
(anuvyaiijana). This training prevents the occurrence of covetousness (abhijjha) and
displeasure (domanassa). If desire (chanda), lust (raga), hatred (dosa), delusion (moha), or
aversion (patigha) arises in the mind due to forms cognisable by the sense bases, one should
control the mind by thinking that this path is fearful, dangerous, strewn with thorns, and so
on. . Mindfulness of the body (kayagatasati) is developed by contemplating the body’s
impurities and regarding women as our relatives. This training protects the mind from desire
(chanda) and lust (raga) towards those sense bases. Moderation in eating (bhojane
mattafiiiuta) is practised by thinking that we have this food for support and maintenance of
the body, for ending discomfort, and for assisting the holy life. This training is intended to
develop mindfulness and eliminate cravings (tanha) which are the cause of suffering.

Devotion to wakefulness is another important aspect of training to keep the mind away from
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desire and lust from those sense bases. With such aims, monks can live longer in the holy
life. At the upper level, the mind of practitioners is calm, pure, settled and concentrated,
resulting in the manifestation of the dhammas. Dhammas only manifest to one whose mind is
concentrated and liberated. One who is possessed of these dhammas lives without doubt and
knows the dependent origination (paticcasamuppdda) and the Four Noble Truths by wisdom
or insight. Moreover, the mind of one who controls the sense faculties is unshakeable. He can
eliminate both lust (raga) and hatred (dosa) and reach Nibbana. He knows things as they
really are by the liberation of the mind (cefovimutti) and the deliverance of wisdom
(panfiavimutti) due to no attachment towards those sense bases. One who is liberated knows
and sees the six internal and six external sense bases, all phenomena originated from those
sense bases, aggregates and elements, as impermanence, suffering, and not-self. Such
knowing and seeing only arise from inner experiences acquired from concentration and
exertion practised in seclusion. Besides sense restraint, the practice of the Noble Eightfold
Path is another pathway to the cessation of suffering. In this text, the significance of the right
view (sammaditthi) is emphasised. Here the right view is to know and see the sense bases and
things associated with those sense bases as impermanent by wisdom or insight arising from

meditation.
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Chapter 5

Conclusion

This research project has produced a new edition and critical study of the Salayatana-
samyutta in the Samyuttanikaya of the Pali canon. In this chapter, the study is summarised

and recommendations are presented.

Section 1 of Chapter 2 (2.1) discusses the manuscripts of the Samyuttanikaya,
Salayatanasamyutta, and Saratthappakasint that are listed in catalogues of manuscripts. The
study concluded that although it is not difficult to find manuscripts of the Samyuttanikaya,
Salayatanasamyutta, and Saratthappakasint, it is not always easy to access the better quality
manuscripts and the ones that are most desirable to consult. In fact, the oldest manuscript
(15™ century) listed in the catalogue of De Silva has been lost or relocated.® In some cases,
such as British libraries, the cost of acquiring photocopies or scans of manuscripts is
extremely high. In other cases, such as the Thai National Library, it is not easy for a

foreigner to consult manuscripts in person.

Section 1-3 of Chapter 3 (3.1-3.3) (Volume 2) presents a new edition of the first 103 surtas in
the Salayatanasamyutta text and section 5 of Chapter 2 (2.5) proposes basic principles for
producing the present edition. While Feer’s pioneering work continues to be a valuable
resource for scholars and Buddhists, it cannot be called a critical edition since it is only based

on a few manuscripts from a limited number of script traditions. As the basis of a critical

338 De Silva, Catalogue of Palm Leaf Manuscripts in the Library of the Colombo Museum, pp. 19-20.
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edition, the present work utilises witnesses (both manuscripts and printed editions) from a
diversity of traditions (Sinhalese, Burmese, Thai, Cambodian, and Indian).

Further, Feer’s edition does not include the significant information that is found in the
colophons of manuscripts, while the numerous misprints and misspellings found throughout
the edition suggest that it was never proofread. In order to assist the interpretation and
evaluation of the reading, the present edition shows all of the information found in the
colophons of the manuscripts used. It also eliminates scribal errors, misprints, and incorrect

orthographic variant readings found in the previous edition.

In dealing with the issues of abbreviating repetitive passages and the frequent discrepancies
between abbreviations in manuscripts, Feer opted to produce a heavily abbreviated text with
the abbreviation often indicated through English expressions. This editorial method leads to
difficulty in understanding the form of the complete text and could lead to future corruptions.
In order to preserve the text more faithfully, suttas are given in full form throughout the
edition. Details of the abbreviation strategies employed by the manuscripts and printed
editions used for the present edition are also listed in the critical apparatus. Presenting the
complete, unabbreviated text eliminates the need to deal with disagreements about
abridgements used in each manuscript and printed edition. It also avoids ambiguity as to the
correct reading of the complete text and how abbreviations should be filled out. It also makes
the text easier to read and understand. It is, moreover, the best way to prevent loss of text and

to maintain the significant characteristics of early Pali literature for future generations.

In order to prevent corruptions of text, emendations are applied with caution. Without

sufficient supporting evidence, the readings are not corrected or altered. In the present work,
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they are made only to improve the consistency of reading. The emended reading is put in the
main text and all variant readings are provided in the footnotes. The abbreviation em is used

to inform readers of an emended reading.

Feer did not describe his method for dealing with variant readings. The present edition
proposes an appropriate method for identifying and assessing variant readings. The best
reading is basically evaluated from the accuracy of spelling, grammar, and metrical rules.
The Saratthappakasini (the commentary on the Samyuttanikaya) belonging to different script
traditions (Sinhalese, Burmese, Thai, and European) was consulted in the case of difficult or
questionable readings. Whenever the reading given in the commentary differs from that in
the canonical text, the commentarial reading is recorded in notes to the edition. When there
are many equally valid readings, the best reading is determined from collating the readings
with the parallel passages, the weight of witnesses, and the balance of supporting traditions.
In the case of regional variation in readings that are entirely influenced by Sanskrit such as
vy- and by-, the best reading is determined from the antiquity of the reading and the
agreement of the majority of witnesses. The reading that gives the intended meaning is
preferable. In the case of close similarity between variant readings, the best reading is
determined by meaning. All Asian printed editions are considered to be national redactions
since the adopted reading is selected only from sources belonging to that tradition. In order to
produce a critical edition, the present edition evaluates the variant readings from the intrinsic
value of the readings themselves regardless of its derivation. In addition, all variant readings
in all manuscripts, both valid and invalid, are recorded in the critical apparatus and

appendices, respectively, so that readers are able to see the transmission history of the text.
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Section 4 of Chapter 3 (3.4) (Volume 1) discussed the characteristics and features of the
manuscripts and printed editions used for the present edition. The study of these sources
concluded that the Syamaratthassa Tipitakam edition (S¢') provides a good editorial style that
has contributed to the preservation of the original form of manuscripts used. The formatting
of the S°' edition exactly follows the practice of manuscripts used for editing S®'. The
punctuation marks are used to indicate the end of sentences and abbreviations only. Unlike
most other editions, sutta titles were not created. Regarding an abbreviation system, only the

...la... and the symbol ...q... are utilised to indicate repetitive passages. The editorial style of

the Burmese Chatthasangayana edition (B®) and the PTS edition (E°) are quite close to S°'.
The difference is in the creation of titles. B® often forms the titles through combination of the
uddana entry with other words from the sutta whereas like S, E° may not have created new

titles since the given name of suttas is closest to the uddana entry.

In examining the materials used in the creation of each printed edition, it was found that no
printed edition can be described as a critical edition. As mentioned earlier, Feer’s PTS
edition (E°) is based on only a small number of manuscripts from a very limited number of
script traditions. Feer tended to adopt the readings of the Sinhalese tradition. The Burmese
Chatthasangayana edition (B°), the Sinhalese Buddha Jayanti edition (C?), and the
Syamaratthassa Tipitakam edition (S°') consulted and recorded readings from a variety of
traditions. Nevertheless, they always adopt the readings from their own tradition. The Indian
Nalanda edition (N°) is based on the Burmese Chatthasangayana edition (B°), the Sinhalese
edition edited by Rev. Walitara Nanatiloka Nayaka Thera, the PTS edition (E®), and the
Syamaratthassa Tipitakam (S°"). However, the readings of N° mostly agree with those of B°.

Some minor differences between B® and N° are the use of anusvara, the names of suttas, the
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patterns of abbreviation, and the spelling of some words. Even though three printed editions
(the Burmese Chatthasangayana edition (B°), the PTS edition (E°), and the Syamaratthassa
Tipitakam (S°')) are used for producing the Cambodian [Khmer] edition (K°), the readings of
K¢ clearly agree with those of S°'. Furthermore, it is remarkable that both N® and K* are
produced without any manuscripts. The Thai Deyyaratthassa Tepitakam edition (S%) is
produced by various materials from various traditions. Nevertheless, the adopted readings are
generally in agreement with the readings of S°'. In particular, the incorrect orthographic
variant readings are clearly copied from S°'. The Thai Mahdacula Tepitakam edition (S%) is
similarly based on materials from a variety of traditions. However, it tends to adopt the

reading of B°.

Of the manuscripts, the quality of production of the Sinhalese manuscripts (C'?) is worse
than that of other manuscripts (B'? S'?) in that they contain the greatest number of incorrect
orthographic variant readings, grammatical mistakes, and errors of wording. Some vaggas of
C'? also miss the vagguddanas. The readings of manuscripts S'? are mostly in agreement
with B'2. However, it seems that S'* contains fewer errors than B'?. The major reasons for
mistakes of readings in all manuscripts are the inadequacies of scribes and the impact of local
language in creating phonological confusion. The scribe listens, remembers, and writes down
the text in the phonological form in which he hears it, but if he has inadequate knowledge of

the Pali language, or becomes distracted, errors are likely to occur.
Of the printed editions used in the present edition, B¢ N° S** are produced more carefully than
other versions. In particular, the quality of the readings of B¢ is superior to that of other

editions in terms of the accuracy of spellings and grammar and the consistency of word use.
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The readings of N° and S*® mostly agree with B¢, but not in every case. C° is produced
without care since it contains a larger number of incorrect spellings and grammatical
mistakes than other printed editions. Sometimes, it gives a peculiar reading that is not shared
by other versions. This indicates that C° is independently produced and is not influenced by

the readings of other traditions.

Examination of the four colophons preserved in the manuscripts used for the edition showed
that writing and copying of manuscripts are significant activities that show respect to the
Buddha and his teachings. The major aim of producing manuscripts is to gain merit and its
results in this world and in the next life. The statements of both blessing and aspiration found
in colophons are commonly copied from other manuscripts or from literary sources rather
than composed by scribes themselves. In the blessings and aspirations, Pali and Sanskrit
words are normally utilised as sacred words relating to the power of merit and success,
whereas the local language is used for general statements such as the date and time of
completion of the text. The cover of the Sinhalese manuscripts used in this edition, which is
decorated with floral motifs, apparently represents veneration of the Buddha and his
teachings, as well as the belief that merit can be obtained from the act of representation of

such veneration.

Chapter 4 examined the structure and content of the Salayatanasamyutta text. Analysis of the
structure showed that, like other samyuttas or nikayas, the Salayatanasamyutta is structured
to ensure faithful preservation and transmission. The suttas dealing with the same topic are
systematically grouped together in order to facilitate memorisation, learning, understanding,

and application in daily life. Repetitions and sequences or strings of words are a common
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feature of canonical prose, functioning to aid memorisation, ensure the accuracy of readings
and prevent textual loss in the editorial process, cultivate mindfulness and concentration, and

protect teachings from corruption and loss.

Such arrangement of text is effective. It can be seen that the Salayatanasamyutta has been
well preserved and well transmitted up to the present day. In comparing the main sections of
three parallel suttas of the Salayatanasamyutta that are found in other sections of the Pali
canon (the Adittapariyayasutta, Channasutta and Punnasutta), it was found that although
there are some differences in word order and grammatical form of the same word, the
meaning of the text rarely differs. Such variations may be due to the bhanaka tradition. Other
minor differences in wording, such as different place names, may be due to errors in
memorisation, while misspellings are generally due to scribal error (in the case of

manuscripts) or editorial error or misprints (in the case of printed editions).

Analysis of the content of the Salayatanasamyutta showed that this text contains the main
theme of Buddhist teachings, namely, the Four Noble Truths and dependent origination
(paticcasamuppdda). The six internal and the six external sense bases are identified as
suffering, which is the first Truth. The main cause of suffering, the second Truth, is craving
(tanha) and attachment (upadana) towards those sense bases. The elimination of those
cravings and attachments is the third Truth. The origin and cessation of suffering are
explained, as it is elsewhere in the canon, in a short version of the doctrine of dependent
origination (paticcasamuppada). And the path that leads to the cessation of suffering, the
fourth Truth, is to restrain the six internal and six external sense bases and to practise the

Noble Eightfold Path.
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Restraint of the senses is a major training described in the Salayatanasamyutta. This practice
directly relates to the development of mindfulness and concentration. To guard the doors of
the sense faculties protects the mind from the wandering that arises from cognition through
the sense bases. Cultivating mindfulness of the body (kayagatasati) protects the mind from
desire (chanda) and lust (raga) regarding the sense bases. Moderation in eating (bhojane
mattafiiiutd) is a means to develop mindfulness and eradicate cravings, which are the cause of
suffering. Having devotion to wakefulness (jagariyanuyoga) involved in purifying the mind
protects the mind from attachment to all phenomena associated with the sense bases, which

pose an obstacle to a complete and pure holy life.

Moreover, the Salayatanasamyutta is an important text that provides a clear explanation of
the practice of the right view (sammdditthi), which is the first path in the Noble Eightfold
Path. It is clearly stated that the right view cannot be obtained by external experiences or
cognitions, but is to be obtained only by developing concentration and practising exertion in
seclusion until one gains wisdom or insight. Through such wisdom or insight, one can know
and see the Four Noble Truths, the dependent origination (paticcasamuppada), and the reality
of things; that is, impermanence, suffering, and non-self of the sense bases and things
associated with them. All of these practices contained in the Salayatanasamyutta are
significant trainings that lead practitioners to the cessation of suffering and the attainment of

Nibbana, which is the highest goal of the Buddhist path.

As stated, eight manuscripts from four script traditions were used to create the current

edition. The resulting edition could be improved by utilising more manuscripts from each

script tradition. Particularly desirable would be manuscripts containing colophons, since they
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provide information relevant to understanding the history of the transmission of the text and

assist evaluation of the readings.

While this study has focused on the Salayatanasamyutta, the whole Samyuttanikaya should
be re-edited and studied further in order to address a number of unanswered questions. For
example: Why is the number of surtas different in each edition? Has there been loss of suttas
from the Samyuttanikaya? What is the original form of the text or is it, in fact, possible to
identify it? Do other manuscripts contain significant and historically valuable readings?
These questions should also be addressed through comparative studies of the suttas in the
Pali Samyuttanikaya with their parallels preserved in other languages, such as Sanskrit,
Chinese, Tibetan, and Gandhari. This in turn will enhance efforts to better understand the
Pali readings and possibly help restore, as closely as possible, the earliest form of the Pali

text.
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