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ABSTRACT

The Apadana is a Theravada Buddhist text in the Pali language which contains a
large collection of “autohagiographies” in verse. It is under-researched, partly
because the Pali Text Society edition of this text is not of a high standard and partly
because very few of its poems have been translated into any European language.
The aim of this thesis is to provide a better understanding of the Apadana’s content,
its relationship to similar texts and the nature of its historical transmission. A series
of textual comparisons revealed that the Apadana has structural, stylistic and
thematic similarities to a range of other early Buddhist texts. In particular, the
system of karma underlying much of its narrative is reasonably consistent with that
of several early Sanskrit avadana collections, including its basic technical
vocabulary. A major component of this thesis is an edition and annotated translation
of the second, third and fourth chapters of the Apadana. This new edition has been
edited according to stemmatic principles, using a careful selection of nine palm leaf
manuscripts (in Sinhala, Burmese and Khom scripts) and four printed editions (in
Roman, Sinhala, Burmese and Thai scripts). The base text of this edition represents
the reconstructed archetype of the selected manuscripts, corrected only where
absolutely necessary. The corresponding annotated English translation has been
produced with critical reference to the text’s primary commentary in Pali, the
Apadanatthakatha, and a word-by-word Burmese language nissaya translation. A
major finding is that existing printed editions of the Apadana not infrequently
include silent emendations of the received text and also often reproduce the
“smoother” and more easily understood readings first produced during the editorial
preparations to the “fifth Buddhist council” of 1871 in Mandalay. More generally,
this thesis demonstrates the indispensability of manuscripts for the historical study

of Pali language and literature.
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(with a Roman numeral, as per Bechert 1961) and verse number
AvadanaSataka = Speyer 1902-1909, cited by page and line number
Before the Common Era

Buddhist Hybrid Sanskrit

Buddhist Hybrid Sanskrit Dictionary = Edgerton 1953a

Common Era

Critical Pali Dictionary = Trenckner et al 1924-2011

Dhammachai International Research Institute

Divyavadana = Cowell and Neil 1886, cited by page and line number
Dictionary of Pali = Cone 2001—

metri causa (for the sake of metre)



MW

PED
PTS

S.V.

trans.

§8

Monier-Williams 1899

Pali

Pali-English Dictionary = Rhys Davids and Stede 1921-1925
Pali Text Society

Sanskrit

sub voce (under the word)

translated

section

sections

xii



1. INTRODUCTION TO THE APADANA

1.1. Previous Western scholarship

The Apadana is a composition in the Pali language belonging to the
Khuddakanikaya of the Theravadin Suttapitaka.! It is made up of individual
apadanas in verse, the great majority of which are hagiographies of monks and
nuns depicting significant events spanning numerous rebirths. Because the stories
are, for the most part, narrated by the protagonist in the first person, they might be
labeled “autohagiographies”. While the subject matter of these narratives varies, a
major unifying theme 1is that appropriately performed meritorious deeds
consistently yield extremely pleasant karmic fruits for their performers.

It was not until the very late nineteenth century that Western scholars
devoted any serious attention to the Apadana. Miiller became acquainted with the
Apadana via the numerous quotations of this work in the Therigatha-atthakatha, of
which he prepared an edition published in 1893. Besides providing comments on
the nuns’ apadanas throughout his introduction to Therigatha-atthakatha (Miiller
1893), he also wrote a paper concerning the Apadana as a whole (Miiller-Hess
1897). Just over a decade later, Bode (1911) made an edition, translation and study
of the apadana of Ratthapala. In a footnote at the end of her article, Bode (1911:
192n2) stated that she was then preparing an edition of the Apadana for the Pali
Text Society (PTS). It is unclear how far Bode advanced in this project, yet
sometime before her death in 1922 she gave her Apadana manuscripts to her friend

and colleague, Lilley (Lilley 1927: x).?

! In using the terms “Theravada” and “Theravadin” in this thesis, I do not mean to imply that they
have been unchanging constants throughout the history of Buddhism (in particular, see Skilling,
Carbine, Cicuzza and Pakdeekham 2012).

2 For an obituary of Bode, see Ridding 1922. In her editorial note for part two of the Tikapatthana,

Caroline Rhys Davids (1922: iii) wrote, “A first edition of the Apadana—possibly not of the whole
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Lilley prepared what has until recently been the only complete printed
edition of the Apadana in Roman script,” published by the PTS in two volumes
between 1925 and 1927. This work is not without its problems. The text is based
upon the following witnesses:* two manuscripts in Sinhala script, one of which was
“full of gaps” (Lilley 1925: v); a transcript of a small section of the Apadana which
Lilley guessed was based on a Sinhala script manuscript (see § 4.1.2.1.8); and an
incomplete transcript of a manuscript in Burmese script which Lilley guessed had
been emended by its original owner, Miiller.” In addition, quotations of the Apadana
in Miiller’s edition of the Therigatha-atthakatha were used.® Therefore, only one of
the witnesses used to produce this edition covered the entire text. The editorial note
to the first volume begins, “This first edition of the Apadana in Roman type is
necessarily tentative. It could hardly be otherwise considering the limited number
and the imperfect character of the MSS. [i.e. manuscripts] available for the
preparation of the text” (Lilley 1925: v). Lilley felt the finished product was so poor
that, in her foreword to the second volume, she stated, “the completion of this first
European edition of Apadana is accompanied by no feeling of satisfaction” (Lilley
1927: vii). Subsequent judgments of this edition have not been much more
favourable. One reviewer largely agreed with Lilley’s self assessments,
commenting that the manuscripts “were hardly adequate for the construction of a

final text. The edition therefore is rather tentative in character” (Barnett 1926: 341).

work—has been unexpectedly held up by the ill-health of its editor”. It seems likely that Rhys
Davids was referring to Bode.

3 The recently published Mahasangiti Tipitaka Buddhavasse 2500 series in Roman script (less
formally known as the World Tipitaka series) includes the Apadana and is a lightly edited
transcription of the Chatthasangiti Pitaka series in Burmese script.

* The term “witness” refers to a reproduction of a particular text, whether it be an early handwritten
manuscript or a previous printed edition.

> It seems that Miiller gave this transcript to Bode who, in turn, gave it to Lilley. Bode (1911: 188n2)
stated it as a fact that this transcription was emended by Miiller.

® Lilley (1925: v) also mentioned that she consulted a commentary, but she gave no details of this
witness, such as whether it was a printed edition or a manuscript, or the script in which it was

written.
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More recently, Walters bluntly stated that this edition “is highly flawed and in great
need of re-editing” (Walters 1990: 92n14) and that it is “hopelessly confused”
(Walters 1997: 164).

Since the publication of Lilley’s edition of the Apadana, much of the
scholarly attention on this work has focused upon the text’s first chapter. Barua
(1946) made a study and translation of the first poem, the Buddhapadana, while
Kloppenborg (1974) translated the second poem, the Paccekabuddhapadana.
Bechert (1976, 1992) highlighted some features of the Buddhapadana which he
argued are inconsistent with orthodox Theravadin doctrine. A doctoral thesis
written by Mellick (1993) provided a major step forward in Apadana studies, with
the inclusion of a new edition and translation of sixteen apadanas, eleven of which
come from the text’s first chapter. The edition was based upon three printed
editions and seven manuscripts. Except for an edited version of the introduction to
the thesis (Mellick Cutler 1994), this research has unfortunately not been published
to date.

Some studies have not specifically focused upon the text’s first chapter. For
example, Law (1937) described some of the flora, fauna, people and places of the
Apadana. Bechert compiled a list of some unusual grammatical features of the
Apadana (Bechert 1958a) and also wrote an article concerning the Apadana’s
relationship with other Pali texts (Bechert 1958b). In the 1990s, Walters produced a
series of articles on the Apadana, including a study on the Pubbakammapiloti
(Walters 1990), a study on the apadana of Mahapajapatigotami (Walters 1994) and
a translation of the latter poem (Walters 1995). Particularly interesting are his
suggestions regarding the social frameworks within which the Apadana was
composed and his claim that the text’s content correlates well with archeological
and epigraphical remains of the second century BCE (Walters 1997). As already
noted, many of the nuns’ apadanas are quoted in the Therigatha-atthakatha, which
Pruitt reedited (Pruitt 1998) and translated (Pruitt 1999). An edition, translation and
study of the third chapter of the Apadana was prepared as part of an unpublished

Honours thesis using six printed editions and four manuscripts (Clark 2008). Most
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recently, Collett (2011) studied the ways in which women are depicted in the
Apadana.

The preceding survey of Western scholarship on the Apadana highlights a
few key points. The only complete and widely available’ edition of this text in
Roman script is not highly regarded. Unlike the great majority of canonical works,
the Apadana has not been fully translated into English, nor indeed any European
language.® Norman (1994: 168) included an English translation of the Apadana
among a list of important future tasks for Pali studies in the West. Much of the
work which has been done on the Apadana has focused on the text’s first chapter
and the nuns’ apadanas. The bulk of the Apadana remains unexamined, yet studies
on the text’s content indicate that there are numerous points of interest which
warrant more detailed research. The aim of this thesis is to further our knowledge
of this important composition with an edition, translation and study of a portion of

the monks’ apadanas.

1.2. Etymology of apadana and avadana

The equivalent terms apadana and avadana are found in both Pali and Sanskrit
literature;” however, in Pali works the former is much more common while in
Sanskrit Buddhist works the latter is much more common (Speyer 1909: iii). For
example, the Sanskrit Sarvastivadin parallel of the Pali Mahapadanasutta (D II 1—
54) is titled the Mahavadanasitra (Norman 1983: 37). Speyer (1909: iii) stated that

a different prefix is used in each term: apa- and ava-. On the other hand, Norman

" The Mahasangiti Tipitaka Buddhavasse 2500 edition of the Apadana is not commercially available
and is only found at the small number of institutions which have to date been presented with the
series.

8 Complete translations of the Apadana have been published in several different languages from
South and Southeast Asia, a number of which are listed in § 4.2.

? For avadana in Pali, see DOP s.v. kammavadana. For apadana in Sanskrit, see MW s.v.
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(2008b: 55-56) has suggested that the term apadana might have been an old hyper-
form created by an erroneous belief that ava- was a voiced version of apa-.

Over a century ago, Speyer (1909: iii—iv) proposed that the terms apadana
and avadana are both derived from the verbal root v da, “to cut”. From this we have
“something selected”, which came to mean “glorious achievement”. Mellick Cutler
(1994: 3—4) observed that this meaning fits the content of the Mahapadanasutta,
which celebrates the achievements of seven different buddhas in their final rebirths.
It seems the term is also used with this sense in the Cariyapitaka, which exemplifies
the ten perfections (paramis) via the narration of a selection of celebrated deeds
performed by Gotama Buddha in his past rebirths. At the conclusion of the
Cariyapitaka, the composition is labeled the “Buddhapadaniya” (Cp 37.2)."° In the
Pali canon,'! the term apadana can literally mean “cutting” or “reaping” (DOP s.v.).
However, as noted by Norman (2007a: 148n47), the “secondary meaning ‘one’s
reapings’ (cf. the metaphorical use in English of ‘sowing’ and ‘reaping’) ‘(the
results) of one’s actions’ is more common”. This sense clearly fits the content of the
Apadana, which narrates the ripening of karma in story after story. It is conceivable
that for the composers of the Apadana, the term apadana meant both “glorious

achievement” and its karmic results.

1.3. Structure of the Apadana and method of citation

The Apadana is divided into four sections: (1) the Buddhapadana, “apadana of the

buddhas”,"* (2) the Paccekabuddhapadana, “apadana of the paccekabuddhas™, (3)
the Therapadana, “apadanal[s] of the elder monks”, and (4) the Therikapadana,"

10 Page and line number is used here since this passage falls outside of the DOP system of citing the
Cariyapitaka by vagga, poem and verse.

! In this thesis, the term “Pali canon” refers to the Pali tipitaka.

12 On the plurality of buddhas in this section, see, for example, Ap 2,18-23, 3,8-14; Ap-a 102,1-2.

3 The term Theri-apadana is used at Ap-a 1016, 101,19, 102,10 and is widely used in secondary
literature. However, this spelling does not appear to be used in the Apadana itself; instead we find

Therikapadana (see Ap E° 512,3; Ap B¢ II 298,16; the latter line is omitted in the PTS edition).
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“apadanals] of the elder nuns”. The Buddhapadana and Paccekabuddhapadana each
consist of a single apadana, the Therapadana contains between 547 and 561
apadanas over fifty-five or fifty-six chapters," while the Therikapadana contains
forty apadanas over four chapters. At first glance, the structure appears to be the
following: the whole text is divided into four sections, the sections are divided into
chapters (vaggas), the chapters are divided into apadanas and the apadanas are
divided into verses. This is indeed an accurate description of the organisational
hierarchy for the great majority of the text. However, according to the summary
(uddana) of the first chapter (i.e. the Buddhavagga), the first two sections (i.e. the
Buddhapadana and Paccekabuddhapadana) are in fact contained within the first
chapter; meaning that for this portion of the text, chapter is higher in the
organisational hierarchy than section. It could be hypothesised that the
Buddhapadana and Paccekabuddhapadana are late additions to the Apadana and that
their placement at the beginning of the text caused this structural anomaly. Almost
every chapter in the Apadana contains ten apadanas; however, the first chapter
contains two additional apadanas, making a total of twelve apadanas.

It is perhaps because of the lack of an internally consistent structure that
passages in the Apadana are cited in both CPD and DOP using the method normally
reserved for prose texts, that is, by page and line number. However, being a
metrical text, it is preferable to cite the Apadana using one of the methods used for
other metrical texts, such as the Buddhavamsa and Dhammapada. In order to avoid
the confusion arising from the inconsistent organisational hierarchy of section and
chapter, it is proposed that both these levels of organisation be omitted in the
citation of future editions of the Apadana, leaving simply apadana and verse

number. For example, the first verse of the apadana of Sthasanadayaka is to be

4 As noted by Mellick (1993: 34-35), there is a lack of consistency amongst manuscripts and
printed editions on the exact number of apadanas and chapters contained in the Therapadana. The
lower figures given here refer to the PTS edition and the higher figures refer to the Chatthasangiti

Pitaka edition.



7

cited Ap 13.1." Of course, this method of citation is dependent upon the usage of an
appropriate numbering system within the edition and, therefore, it is further
proposed that editors of future editions of the Apadana number all apadanas
sequentially and reset verse numbers at the beginning of each apadana so that this

citation system may be utilised.'®

1.4. Date

There is a tenuous consensus amongst scholars that the Apadana was one of the
final works added to the Pali canon, dating to approximately the second or first
century BCE (Mellick Cutler 1994: 32). A range of reasons have been given to
support these claims. Norman (1983: 90) argued that the subject matter of the
Apadana indicates its lateness, stating, “Many of the stories which are told have a
mythological nature, which suggests that the Apadana is one of the latest books in
the canon. The type of act which is glorified also implies lateness, for there is
mention of the worship of thiipas, shrines and relics, and there is an emphasis upon
generosity and humanitarian deeds”. However, it would be difficult to argue that a
substantial number of other canonical works do not also have a similar
“mythological nature”, e.g. the Mahasudassanasutta of the Dighanikaya (D II 169—
199). Regarding the frequent acts of worship and generosity in the Apadana,
Norman (1983: 90) acknowledged, “Nevertheless, there is already mention of some
of these activities in the Theragatha and Therigatha, which can be dated with fair
probability to the period between the fifth and the third centuries B.C.”. Also on the
basis of subject matter, Bechert (1992: 104) argued that the Buddhapadana should
be assigned a later date than the bulk of the Apadana. He noted that this section

15 Newly edited Apadana material included in this thesis will, however, be cited according to thesis
section and verse number. For example, the apadana of Sthasanadayaka will be cited § 5.1 and its
first verse § 5.1.1.

' The numbering systems used in major printed editions of the Apadana do not permit citation by

apadana and verse number and will therefore be cited by page and line number in this thesis.



mentions the concept of the buddha-field and argued that, partly for this reason, its
date of composition is similar to that of an important Mahayana text which also
illustrates this concept, the Sukhavativyuhasutra, which he dated to the first century
or early second century CE."” A study by Walters (1997) draws attention to some
correlations between the content of the Apadana and epigraphic evidence, with the
intention of contributing to the dating of this text (Walters 1997: 181-182n12)." In
particular, Walters (1997: 171-172) stated that some of the kinds of items donated
in the narratives of the Apadana are also recorded in second and first century BCE
donative inscriptions using the same technical terms.

In his study on Pali metre, Warder (1967: 225) assigned the Apadana’s date
of composition to approximately 100 BCE. He does not clearly state his reasons for
doing so. One method of analysis might have been to calculate the relative
proportion of the pathya form of the prior pada in sloka verses (see Warder 1967:
172-201); however, it does not appear that this was done for the Apadana. Instead,
it seems that he felt the text’s lack of metrical variety is evidence of its lateness. In

discussing the Apadana and Cariyapitaka, Warder (1967: 94-95) stated:

Apart from three garbled verses copied from ariya verses of Th II, the
metrical outlook of these two texts is limited to pedestrian vatta
composition with a very few tutthubha strophes. In these cases we
may safely conclude that the pious monks who compiled the texts had
no knowledge of metrics beyond the two commonest metres and no
poetic aspirations. These texts tacked on to the end of the last Nikaya
of the Canon may represent a final decadent phase of Pali

composition...

7 Bechert (1992: 103) also stated, “There can be no doubt that the Buddhdpadana is the work of
monks who either formed a Mahayanistic faction in the Mahavihara or who were ready to accept at
least some very essential elements of Mahayana”. Norman (1983: 90-91), however, doubted
whether there was a Mahayana influence on this apaddana.

'8 This study also investigates the Buddhavamsa and Cariyapitaka in the same context.
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Several scholars have repeated the claim that, according to the
Sumangalavilasini, the dighabhanakas did not consider the Apadana part of the
Khuddakagantha (i.e. Khuddakanikaya) and that therefore the Apadana is likely to
be one of the last works added to the Pali canon (e.g. Norman 1983: 9, 90n398; von
Hiniiber 1996: 4243, 61). Mellick Cutler (1994: 21) concluded that there is
therefore an “ambiguity concerning the canonical position of the Apadana
collection”. These claims have been questioned by myself (Clark 2008: 7n2) and, in
considerably more detail, by Jantrasrisalai (2008: 292-295). It seems that the
scholars citing this passage have relied exclusively upon the reading found in the
Roman script edition published by PTS."” In this edition, it is stated that the
dighabhanakas did not regard the Khuddakapatha, Apadana, Buddhavamsa or
Cariyapitaka as belonging to the Khuddakagantha. Jantrasrisalai (2008: 294)
pointed out that, according to the Burmese script edition of the Chatthasangiti
Pitaka series® and the Thai script edition of the Syamratthassa Tepitaka series,”' the
dighabhanakas included the Apadana (and the Khuddakapatha) in their list of works
belonging to the Khuddakagantha and only excluded the Buddhavamsa and
Cariyapitaka. She also drew attention to the fact that this passage in the PTS edition
is based upon a transcript of a single Sinhala script manuscript and therefore cannot

necessarily be trusted. However, the matter is further complicated by the reading in

¥ tato param Jatakam Mahaniddeso Cilaniddeso Patisambhidamaggo Suttanipato Dhammapadam
Udanam ltivuttakam Vimana-Peta-vatthu Thera-Theri-gatha [sicl ti imam tantim samgayitva
Khuddakagantho nama ayan ti ca vatva Abhidhammapitakasmim yeva samgaham aropayimsi ti
Dighabhanaka vadanti. Majjhimabhanaka pana Cariyapitaka-Apadana-Buddhavamsesu [sic]
saddhim sabbam pi tam Khuddakagantham Suttantapitake pariyapannan ti vadanti (Sv E° 1 15,22-29).
2 tato param Jatakam Niddeso Patisambhidamaggo Apadanam Suttanipato Khuddakapatho
Dhammapadam Udanam Itivuttakam Vimanavatthu Petavatthu Theragatha Therigatha ti imam
tantim sangayitva Khuddakagantho namdyan ti ca vatva Abhidhammapitakasmim yeva sangaham
aropayimsii ti Dighabhanakda vadanti. Majjhimabhanaka pana Cariyapitaka-Buddhavamsehi
saddhim sabbam petam Khuddakagantham nama Suttantapitake pariyapannan ti vadanti (Sv B° 1
15,27-16.,4).

21 Sv §°123,7-13; reading identical to Sv B¢ 1 1527-16.4.
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the Sinhala script edition of the Simon Hewavitarne Bequest series,” which
Jantrasrisalai was unable to consult. This edition agrees with the reading of the PTS
edition, despite having slightly different wording, stating that the dighabhanakas
did not regard the Apadana (nor the Khuddakapatha, Buddhavamsa and
Cariyapitaka) as belonging to the Khuddakagantha.

I examined two Sinhala script Sumangalavilasini manuscripts® and seven
Burmese script Sumangalavilasini manuscripts® in the hope of gaining clarity on
this issue. Both Sinhala script manuscripts agree with the PTS and Simon
Hewavitarne Bequest editions, in that they state that the dighabhanakas did not
regard the Apadana as belonging to the Khuddakagantha. All seven Burmese script
manuscripts agree with the Chatthasangiti Pitaka and Syamratthassa Tepitaka
editions, in that they state that the dighabhanakas did regard the Apadana as
belonging to the Khuddakagantha. Thus, it seems two different versions of this
passage have existed for quite some time which contain conflicting information
regarding the canonical status of the Apadana. We are therefore not yet in a position
to use this passage to assess the Apadana’s date of composition. A new critical
edition of the Sumangalavilasini, one which carefully examines its textual history,
might indicate which of these alternatives is the earlier reading.

Over a century ago, Rhys Davids (1908: 603) stated that a quotation of the
Apadana® at Thi-a 131,5-6¢ “mentions the Katha Vatthu, and apparently refers to the

2 tato param Jatakam Niddeso Patisambhidamaggo Suttanipato Dhammapadam Udanam

Itivuttakam Vimanavatthu Petavatthu Thera-Theri-gatha ti imam tantim sangayitva Khuddakagantho
nama ayam ti ca vatva Abhidhammapitakasmim yeva sangaham aropayimsi ti Dighabhanaka
vadanti. Majjhimabhanaka pana Cariyapitaka-Apadana-Buddhavamsehi saddhim sabbam pi tam
Khuddakagantham Suttantapitake pariyapannan ti vadanti (Sv C° 1 11,29-34).

» Manuscripts from Gangaramaya Temple in Colombo and Wanawasala Purana Viharaya in
Kelaniya. Photos taken by the Dhammachai International Research Institute in 2010 and 2011.

** Examined in person at Fragile Palm Leaves Manuscript House in Bangkok during 2012.
Manuscript identification numbers (with the dates in which they were copied) are as follows: 823
(1880), 827 (1786), 1227 (1902), 1236 (1773), 1885 (1906), 2128 (1842) and 2555 (1899).

» kusalaham visuddhisu kathavatthuvisarada / abhidhammanayaiiiiii ca vasipatt’ amhi sasane (Ap

550,21-22), “I am skilled in the purities, experienced in the kathavatthu(s), knowledgeable in the
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book so named, which was composed by Tissa about the middle of the 3rd century
B.C. If this be so, the Apadana must be one of the very latest books in the Canon”.
Referring to a similar passage,”® Norman (1983: 90) less tentatively stated, “One of
the Apadanas, however, refers to the Kathavatthu as an Abhidhamma compilation,
which proves that that particular Apadana must be later than the third council”.”
Commenting on the passage referred to by Rhys Davids,”® Pruitt (1999: 173n1)
argued that the term kathavatthu is more likely to refer to the ten “topics of
discourse” rather than the text by that name. Jantrasrisalai (2008: 293, 295-297)
made the same argument for the passage Norman discussed® and further claimed
that the term abhidhamma in this passage does not mean the Abhidhammapitaka,
but rather the “essence of dhamma”. Unfortunately the commentary on the Apadana
does not help resolve this ambiguity, since its author(s) seemed unsure of how to
best interpret the term kathavarthu at Ap 37,1, stating, “kathavatthuvisuddhiya
[means] knowledgeable about purity in the Kathavatthu composition, or
knowledgeable about the ten topics of discourse, i.e. discourse on desiring little,
contentment, etc.”.”® More recently, a Burmese nissaya of the Therapadana glosses
the same term from the same verse as “for the purity of ten topics of discourse,
beginning with the state of desiring little”.* Even more recently, in a modern Pali

commentary on the Therikapadana,” Kumarabhivamsa (2009: 133) states that the

abhidhamma method and have attained mastery in the teaching”. It seems possible that visuddhisu
refers to the seven types of purity (Nyanatiloka 2007 s.v. visuddhi).

% abhidhammanayaiiiio "ham kathavatthuvisuddhiya / sabbesam viiiiapetvana viharami andsavo (Ap
37,1-2), “Knowledgeable in the abhidhamma method, instructing everyone for sake of the purity of
the kathavatthu(s), I dwell without taints”.

2 For a similar statement, see Mellick 1993: 83na.

* That is, Thi-a 131,5-6.

» That is, Ap 37.1-2.

30 kathavatthuvisuddhiya ti Kathavatthuppakarane visuddhiya cheko, appicchasantutthikathadisu
dasasu kathavatthiisu va cheko (Ap-a B° I 308,5-7). The Chatthasangiti Pitaka edition is quoted here
in favour of the PTS edition because the latter appears to contain errors.

31 33§goooaao§eoaomoooogglaoogo']:sﬁ oé@cﬁ@é:c}o (Jagara 1926: 1 70,8). See § 4.2 for information

on this nissaya.

32 See § 1.6 for information on this text.
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term kathavatthu at Ap 550,21 also refers to the ten topics of discourse. Therefore,
although the only two instances of the term kathavatthu in the Apadana are in close
proximity to the term abhidhamma, this does not necessarily mean that what is
being referred to is the Kathavatthu text of the Abhidhammapitaka. It is therefore
proposed that these two passages do not provide unambiguous data for the dating of
the Apadana.

In his study of two manuscripts of a Gandhart version of the
Anavataptagatha, Salomon (2008) examined three parallel passages between the
Apadana and Anavataptagatha.” For two of these parallels, Salomon (2008: 28)
concluded that, “there can be no doubt that the Ap [i.e. Apadana] chapters are direct
borrowings from the AG [i.e. Anavataptagatha]. Both of the Ap passages conclude
with a verse stating that the preceding verses were spoken to the assembly of monks
at Lake Anavatapta. Such a setting is unique within the Ap and can only be an
artifact of a borrowing from the AG”. These passages in the Apadana must
therefore postdate the composition of the Anavataptagatha. The British Library
manuscript of the Gandhari Anavataptagatha has been dated to the first half of the
first century CE (Salomon 2008: 88).** This particular manuscript happens to
include the story of Kotivim$a, which is one of the passages incorporated into the
Apadana (as the apadana of Sona Kotivisa, Ap 298). It seems likely that the
Anavataptagatha was composed some time before the production of this
manuscript; however, exactly how long before remains an open question. We may
therefore conclude that a form of the apadana of Sona Kotivisa dates to at least the
first half of the first century CE, though probably earlier.

As shown, many of the arguments put forth for a precise date of composition
for the Apadana have been based upon dubious evidence. Further research is

required before we are able to make confident assertions on the dating of this text.

33 See § 2.3 for a comparison between the content of the Apadana and Anavataptagatha, and for a
more detailed discussion on these parallel passages.
3 However, Salomon (2008: 88) noted, “A somewhat later date in the first century, or even the early

second century, is not ruled out”.
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1.5. Geography

The Apadana mentions a great number of geographic locations in its narratives,
many of which are found within the greater Ganges basin.” Listed from west to east
and given in their Pali forms, these localities include Savattht (e.g. Ap 75,10, 263,7),
Toranavatthu (Ap 550,23), Baranasi (e.g. Ap 561,26, 581,10), Kapilavatthu (e.g. Ap
4921, 504,26), Lumbint (Ap 501,19), Kusinara (Ap 473,11), Rajagaha (e.g. Ap 4755,
607,6) and Campa (Ap 298,11). Hamsavati, the name of the city in which the
Buddhavamsa reports Padumuttara Buddha grew up (Bv 11.19), is mentioned in the
Apadana many times (e.g. Ap 37,11, 124,4). While its exact location is unclear, Ap
343,27-28 mentions that the Ganges flowed beside it. The Himalayas are also a
common setting (e.g. Ap 15,5, 67,3). The following rivers are referred to in the
Apadana: the Sindhu (e.g. Ap 1132, 3258), Candabhaga (e.g. Ap 79,14, 126,13),
Sarassati (Ap B¢ I 30,3),” Yamuna (Ap 27.4), Ganga (e.g. Ap 20422, 3446) and
Sarabhu (Ap 27.4). Lake Anotatta (S. Anavatapta) is referred to in the borrowings
from the Anavataptagatha (Ap 298,28, 2992, 301,16). This lake “is said to be the
source of the four great rivers, the Ganga (Ganges), Sindhu (Indus), Vaksu (Oxus or
Amu Darya), and Sita (Tarim)” (Salomon 2008: 6). This list of geographic locations
named in the Apadana indicates that its authors were particularly familiar with the
cities, villages and rivers of the greater Ganges basin. While this may indicate that
this was the region in which they lived, it is also possible that their familiarity with
these place names came from Buddhist literature and that their inclusion was
determined by the subject matter, namely, the monks and nuns of the Buddha’s day.
Therefore, the Apadana may not necessarily have been composed in this region.
Some of the locations mentioned in the Apadana fall outside the greater
Ganges basin. As previously noted, the Apadana refers to the Sindhu and
Candabhaga (Chenab) rivers, which are in present day Pakistan and northwest

India.”” Reference is made to Ujjeni (Ujjain) (Ap 465.1), which is in present day

% For a map of this area, see Lamotte 1988: map 1.
36 The PTS edition (Ap E° 27.3) has the Sanskrit form “Sarasvati”.
37 See Lamotte 1988: map 2.
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Madhya Pradesh, and Sagala (Sialkot) (Ap 546,13, 583,9), which is in present day
Pakistan. The Apadana also refers to groups of people who lived surprising far from
the greater Ganges basin, including the Damilas (Tamils) (Ap 358,23), Yonakas
(Greeks) (Ap 358.24), Alasandakas (Alexandrians) (Ap 359.3),*® Sonnabhiimakas
(people from Suvannabhtimi)® (Ap 359,11) and Cinaratthas (Chinese) (Ap 359,2).%

1.6. Commentaries

The earliest commentary on the Apadana is titled the Visuddhajanavilasini
Apadanatthakatha. Its authorship is unknown; however, it cannot have been
composed by Buddhaghosa since, as noted by Norman (1983: 146), the text refers
to Dhammapala’s commentary on the Theragatha (Ap-a 493,23), which of course
postdates Buddhaghosa. Norman (1983: 146) and von Hiniiber (1996: 147) agree it
is a late commentary and von Hiniiber (1996: 149) estimated it was composed
between 1000 and 1500 CE. The main evidence cited to support this suggestion is
that no other atthakatha appears to quote the Apadanatthakatha (von Hiniiber 1996:
147). The oldest known manuscript of this work was copied in 1537 (von Hiniiber
1996: 147n507)*" and the earliest known text which cites it was composed by the
Thai grammarian Nanakitti in the very late fifteenth century or very early sixteenth
century (von Hiniiber 2000: 130). Von Hiniiber (1996: 147) suggested that the
Apadanatthakatha may have been written in Southeast Asia. Bechert (1958b: 20)

3 This passage must postdate 331 BCE, the year in which Alexandria was founded.

3 Assavavirulhakarn (2010: 49-56) has summarised the difficulties of identifying the exact location
of Suvannabhtimi (S. Suvarnabhtimi). Assavavirulhakarn (2010: 55) concluded that “Suvarnabhtimi
was a broadly used general term applied to all the regions to the east of India”, including present day
Burma and Thailand.

% The text describes the Chinese as being “from a very distant place” (ara va, Ap 359.2). According
to Law (1937: 31), this is the only known reference to China in the Pali canon. The preceding list of
geographic locations is by no means complete; see Law 1937 for some additional places named in
the Apadana.

* However, elsewhere von Hiniiber (2000: 300) stated that this manuscript was copied in 1557.
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stated it was most likely written in Burma; however, he offered no supporting
evidence. At Ap-a 571,13-19 it is mentioned that the text was brought to Sri Lanka,
yet as noted by von Hiniiber (1996: 147n509), this might refer to the text’s
introduction to Sri Lanka after being composed in Southeast Asia, or, alternatively,
its reintroduction after a disruption in its transmission. At the beginning of the
Apadanatthakatha there is a very long quotation from the Nidanakatha of the
Jatakatthavannana (Ap-a 2-99). The commentary also borrows from the
Theragatha-atthakatha, Dhammapada-atthakatha, Cullavagga of the Vinayapitaka
and the commentary on the Khaggavisanasutta in the Paramatthajotika
(Godakumbura 1954: xv).

The Apadanatthakatha comments upon the first three sections of the
Apadana, namely, the Buddhapadana, Paccekabuddhapadana and Therapadana.
Reference is made to the Therikapadana (using the term “Theri-apadana”, at Ap-a
101,6, 101,19, 102,10); however, it does not comment upon any of the apadanas from
this section. Early apadanas receive a reasonably thorough commentary; however,
the level of commentarial detail diminishes as the text progresses and eventually
many apadanas are entirely omitted from analysis. On the other hand, the
Apadanatthakatha (Ap-a 544-571) comments upon one Therapadana chapter which
is not included in the PTS edition, nor in any of the manuscripts I have been able to
consult, nor in the text inscribed on the stelae at the Kuthodaw Pagoda. Ap-a 571,9
lists this as the fifty-sixth chapter. Several printed editions of the Apadana do
contain this chapter;** however, as noted by Mellick (1993: 34), “The inclusion of
the additional section in these versions of the Therapadana is probably due to
editorial attempts to reconstruct the text with the help of the commentary, although
this is not indicated by the editors”. The quotations of the Apadana in the
Apadanatthakatha shed light on the root text available to the author(s) of this
commentary. Further valuable data on the textual history of the Apadana is found in
the occasional quotations of multiple readings for the same passage of the root text

(i.e. variants), as indicated by a phrase such as ti pi patho (e.g. Ap-a 316,8, 367,1). A

# For example, the Chatthasangiti Pitaka series and Buddhajayanti Tripitaka series.
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partial English translation of the Apadanatthakatha corresponding to Ap-a 295-543
was made by Gunasekara (2011).

One of the former editors of the Chatthasangiti Pitaka series, the Burmese
monk Bhaddanta Kumarabhivamsa, has composed a Pali commentary on the
Therikapadana, named the Theri-apadanadipani. This work was published in
Burmese script in 1992 and Roman script in 2009 (Kumarabhivamsa 2009: xvi).
The latter of these editions is printed on 420 pages and also includes an index of
words glossed in the body of the text. The Theri-apadanadipant comments upon all
forty apadanas of the nuns, using material drawn from the commentaries upon the
Therigatha, Theragatha, Anguttaranikaya and Dhammapada (Kumarabhivamsa
2009: xv). Citations to these sources are made throughout the text and these
constitute a useful guide for locating stories pertaining to the nuns who feature in

the Therikapadana.
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2. CONTENT AND STYLE OF THE APADANA

2.1. The Apadana and early Sanskrit avadana literature

2.1.1. Structure of apadanas and avadanas

The Pali Apadana is connected to a loose network of Buddhist avadana texts
preserved in a variety of languages, including Gandhari, Sanskrit, Chinese and
Tibetan. The strength and nature of the relationships between the Apadana and the
large number of extant avadana compositions has not yet been investigated in
detail. Such a study is a desideratum for Apadana studies. Godakumbura (1954: xv)
has rightly commented, “The whole question about the position of the Apadanas in
the Pali Canon and their relation to the Avadana literature in Buddhist Sanskrit has
to be fully studied. This has to be taken up with the preparation of a new edition of
the Apadana”. This section (§ 2.1) is intended as a preliminary investigation into
this under researched area.

Writing on the structure of a typical Sanskrit avadana, Feer (trans. Lenz
2010: 4nl) stated, “In its complete form, an avadana is made up of four distinct
parts: (1) an introduction exalting the Buddha and identifying the place in which he
stayed when he related the avadana, (2) a story of the present, (3) a story of the past,
and (4) a conclusion wherein the Buddha identifies the lesson that is illustrated by

» 1

the avadana™.' Sanskrit avadanas are typically narrated by Gautama® Buddha. Lenz

(2010: 4) noted that Feer’s outline is a good description of the “more or less

' Un Avadéna se compose donc de ces quatre parties: 1° un préambule, qui exalte plus ou moins le
Buddha en faisant connaitre le lieu de sa résidence; 2° un récit du temps présent, fait par un
narrateur quelconque; 3° un récit du temps passé, expliquant le récit du temps présent et fait par le
Buddha; 4° une conclusion, qui est le précepte donné par le Buddha a I’occasion des faits dont il
vient d’étre témoin et des souvenirs qu’il vient de rappeler (quoted in Lenz 2010: 3—4).

% In this section (§ 2.1), Sanskrit terms (rather than their Pali equivalents) will generally be used

when referring to Sanskrit texts.
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structurally identical” stories contained in well-known Sanskrit avadana collections
such as the Avadanasataka, Divyavadana and Avadanakalpalata.

However, this outline does not adequately describe a typical Pali apadana,
which begins with a story of the past concerning a meritorious deed that is often
performed for a past buddha or his relics. This is then followed by a description of
the resultant karmic fruits in one or more or the protagonist’s subsequent rebirths as
a god or a human. Finally, there is a story of the present, which is often simply a
formulaic list of spiritual attainments realised by the protagonist in his or her final
rebirth.’ In many apadanas, the story of the past also contains a prediction
concerning the ensuring karmic fruits.* In summary, a typical apadana has three
main sections set chronologically: (1) a story of the past, (2) a description of karmic
fruits in subsequent rebirths and (3) a story and/or brief statement of the present.
Pali apadanas are almost always narrated in the first person by the performer of the
meritorious deed,’ although the concluding prose statement of each apadana is
made by an unnamed narrator in the third person. The narrative structures of Pali
apadanas and Sanskrit avadanas are therefore rather dissimilar. However, as will

be demonstrated, their doctrinal content has stronger parallels; so much so, in fact,

3 patisambhida catasso vimokha pi ca atth’ ime / chac cabhifiia sacchikata katam Buddhassa
sasanan ti (e.g. § 5.1.12), “The four analytical insights and also those eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has been accomplished”.

* Occasionally, the description of the actual karmic fruits in subsequent rebirths is omitted after such
a prediction, presumably because this description becomes somewhat redundant (e.g. § 5.7; Ap 50—
51). Of course, there are several apadanas which do not fit this general outline. See Mellick 1993:
389-395, 424-430 for discussions on some unusually structured apadanas.

> One who heard or read Sanskrit avadanas is likely to have assumed that the content is true by
virtue of the fact that they are typically narrated by Gautama Buddha; however, in the Therapadana
and Therikapadana the stories are narrated by the protagonists themselves. In these apaddnas the
protagonists declare that they have realised the six supernormal knowledges (abhiiifias).
Significantly, one of these supernormal knowledges is the recollection of previous abodes (i.e.
rebirths) (pubbenivasanussati) which enables the legitimate and true recollection of one’s past

rebirths.
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that the content of the Apadana may be analysed profitably in tandem with an

analysis of Sanskrit avadana literature.®

2.1.2. Introduction to karma and karmavipaka

It has frequently been noted that a major characteristic of Buddhist avadana
literature is its narration of religiously significant deeds and their subsequent effects
(e.g. Weeraratne 1966: 396). However, the details of these narratives have not
received much scholarly attention. Strong (1983: 57) has stated that “the complexity
of the system [of karma] is much simplified” in avadana literature compared to the
“actual theory of karma”.” It will be argued here that, in fact, avadanas depict a
complex system of karma involving several interactive factors. In order to illustrate
this, two early Sanskrit avadana collections will be considered—the AvadanaSataka
and Divyavadana—and their content will be compared with that of the Apadana.
Because these collections are in different languages, are associated with different
Buddhist schools® and were composed over different time periods,’ they are by no
means homogenous in content. However, there are striking similarities in the ways
in which they narrate cause and effect, permitting some general observations to be
made about this genre of literature.

Beginning at the most basic level, it is clear that a major function of avadana
literature is to convince the intended audiences that action (S. karman, P. kamma)

ripens to produce a fruit of action (karmavipaka). This is facilitated by the often

¢ The remainder of § 2.1 is an edited version of Clark 2011.

7 Similarly, Walters (1997: 173) stated that the Apadana describes a “karmically black-and-white
world”.

8 The AvadanaSataka and Divyavadana have both been associated with the (Miila-)Sarvastivadin
school (e.g. Rotman 2008: 17-19; Skilling 2001: 139).

? For the dating of the Apadana, see § 1.4. There is a tenuous consensus that the Avadanasataka was
composed during the first two centuries CE (Collett 2009: 94) and the Divyavadana between 200
and 350 CE (Rotman 2008: 6, 385-386n14); however, these dates are far from settled and require

further research.
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close resemblance of a deed and its fruit. For example, in a story from the
AvadanaSataka a householder anoints the stijpa of Vipasyin Buddha with various
perfumes and pays homage with incense and flowers (AvS§ I 352-353). The fruit
which ripens from this karma is a rebirth in which “the scent of blue lotus wafts
from his mouth [and] the scent of sandalwood from his body” (asya mukhan
nilotpalagandho vati Sarirac candanagandhas, Av§ 1 350,11-12). Likewise, in the
Apadana a man makes a lion throne and a footstool for Siddhattha Buddha (§ 5.1).
He is then reborn in a huge celestial mansion in Tusita (S. Tusita) heaven. The fruit
of making the lion throne is an array of ornate couches in the mansion and the fruit
of making the footstool is a collection of shoes made from precious materials. A
deed is not only echoed in its karmic result, but, as noted by Strong (1979: 230), not
infrequently also in the very name of its performer. For example, in the
aforementioned stories the names of the protagonists are Sugandhi, “Sweet-
scented”, and Sthasanadayaka, “Donor of a lion throne”, respectively.

It may strike the reader as strange that, in the case of Sihasanadayaka,
performing some basic carpentry could lead to such magnificent results. Indeed, the
composers of these texts appear to have been concerned that the intended audiences
might have difficulty accepting some of the narrative. We find passages in which
people express a sense of disbelief (Divy 7-17, 70-71) or surprise (Ap 343,9-10; Av§
I 329,10) about the fruit of karma and, in the case of the Divyavadana, successful
attempts are made to change their minds. However, passages from avadana
literature in which a seemingly trivial deed will later produce a seemingly
disproportionately large karmic fruit are so common that they are a key feature of
this genre of literature. The following examples show that, in the case of giving
(dana), the market value of a gift does not have a major influence upon the eventual
karmic fruit."’ In the Divyavadana, a leper gives some rice water to a monk (Divy
82-83). In the process a fly falls in and, when she begins to remove it, one of her
fingers falls off into the rice water. As a result of this seemingly poor offering, the
woman is reborn in Tusita heaven. In the Apadana it is narrated that a man makes a

flag by tying some of his clothing to a bamboo stick and then offers this to the stipa

' However, it is not entirely negligible; see Divy 78-79.
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of Padumuttara Buddha (§ 5.12.34). It is predicted that, as a result, he will be
reborn as a wheel-turning monarch one thousand times and as a god for thirty
thousand aeons (§§ 5.12.42-43). What, then, are the reasons for such astonishing

results?

2.1.3. The recipient: a field of merit

The most well known factor involved in this process is the field of merit (S.
punyaksetra, P. puiifiakkhetta), which concerns the recipient of a deed more than its
performer. A good field of merit is a person or object with a high spiritual quality
that amplifies the karmic fruit generated from a deed directed towards it. As in the
Pali canon (e.g. Ap 250,15-17; S I 21,14-17), an agrarian analogy is used in a passage
in the Divyavadana to explain this concept (Divy 70-71). It states that even a small
seed can grow into a large tree if the field it is sowed in has good soil. In the same
way, a seemingly insignificant deed can result in a large karmic fruit if directed
towards a good field of merit. It would be difficult to overstate the importance of
this concept in avadana literature. It is not only assumed knowledge providing
meaning to much of the narrative, but is explicitly discussed in all three of these
collections. For example, in a striking passage in the Apadana the dialog suddenly
turns to the second person to directly address the audience(s) the composition is
intended for, plainly stating, “you should perform an act of homage to an
unsurpassed field of merit” (puiifiakkhette anuttare adhikaram kareyyatha, §
5.13.23).

Exactly who or what is a good field of merit? A passage in the Pali canon
ranks individuals in terms of what one can expect to gain in return, via the ripening
of karma, after giving a gift to them (M III 255). At the bottom of the list is an
animal. The text states that the return to be expected from giving to an animal is one
hundredfold. A slightly better recipient is an unvirtuous ordinary person. The return
to be expected from giving a gift to such a being is one thousandfold. Towards the

top of the list are three types of awakened beings; to use the Pali terms, the third



22

best individual recipient is an arahat, the second best is a paccekabuddha and the
best is a buddha. The return to be expected from giving to any of these three beings
is incalculable. Similarly, in the Suttanipata it is explained that “The Buddha... is
an unsurpassed field of merit... [A gift] given to the venerable one has great fruit”
(buddho... puiiiakkhettam anuttaram... bhoto dinnam mahapphalan ti, Sn 486). The
Divyavadana even calls a buddha “a field of merit with two feet” (dvipdadakam
punyaksetram, Divy 48,6-7, 6324). It seems that this general idea is embraced
throughout avadana literature, in which arhats, pratyekabuddhas and buddhas are
indeed very common recipients of meritorious deeds which eventually yield great
fruit. Similarly, the Apadana has a past buddha as a deed’s recipient in a great
number of its stories.

In the collections considered here, excellent fields of merit are not restricted
to select living beings, but also appear to include special objects closely associated
with buddhas. Of particular importance are the bodily relics of a buddha."' The
Divyavadana explicitly states that the merit generated from paying homage to a
buddha who has passed into parinirvana is no different from the merit generated
from paying homage to a living buddha (Divy 79,19-20)."* Apparently not all
Buddhist schools agreed with this idea and it is possible that this statement is a
reflection of a doctrinal position held by the Mulasarvastivadins (Lamotte 1988:
634), the school most often associated with the Divyavadana (e.g. Hiraoka 1998:
419-434). In the avadanas and apadanas considered here, paying homage to stipas
containing the relics of a buddha is a common deed said to produce great karmic
fruit. Two examples of this have already been described: the story from the
AvadanaSataka in which a householder anoints the stiipa of VipaSyin Buddha with

perfumes and the story from the Apadana in which a man offers a flag to a stipa

"' In the Mahayana Suvarnaprabhasasiitra, bodily relics are called a field of merit (Bagchi 2002:
107,5). While relics appear to be treated as a field of merit in avadana literature, I am not aware of
any avadana passage explicitly labeling them as such.

12'A parallel passage is found in the Vimanavatthu (Vv 47.12), a Pali text which is thematically
related to the Apadana (see § 2.4). These passages are consistent with early Indian inscriptions

which indicate that their composers regarded relics as living entities (Schopen 1987: 204-205).
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containing the relics of Padumuttara Buddha. In addition, the Divyavadana lists a
number of highly meritorious deeds to be performed at the shrines of a buddha,
including walking around them, placing a lump of clay or loose flowers' at them
and making a gift of a lamp at them (Divy 78-79).

A number of other objects appear to be regarded as excellent fields of merit
in the Apadana. Stories describe watering a bodhi tree during a bodhi tree festival
(Ap 105,21-22, 131,12-14) and building a railing for a bodhi tree (Ap 400,24-25) as
very meritorious deeds. In one story, a man removes the old sand at the site of the
bodhi tree of Vipassin Buddha, replaces it with clean sand and is subsequently
reborn a wheel-turning monarch (§ 5.17). Elsewhere there are passages in which
homage is paid to the footprints of past buddhas (Ap 383.11-16, 434,23-28; Cicuzza
2011: xxix—xxx) and, interestingly, to the wheel (imprint) within a footprint (Ap
283,10-13). Again, such acts are narrated as eventually bearing great karmic fruit.
These objects appear to have been thought of as excellent fields of merit because of
their close connection with a buddha. Indeed, although apparently not specifically
labeled as such in the Apadana, it is conceivable that the composer(s) of this text
considered each of these objects as a relic; not a bodily relic (sariradhatu), but

rather a relic of use (paribhogadhatu).**

2.1.4. The performer: faith and fervent aspiration

The qualities of the performer of a deed are just as important as the qualities of its
recipient. A passage in the Pali canon lists five conditions which enhance the
karmic fruit of giving: giving with faith, with respect, at the right time, with a

generous mind" and without harming oneself or others (A III 172-173). However,

'3 This seems preferable to the translation “pearls and flowers” by Rotman (2008: 156).

' Bodhi trees and footprints of the Buddha are discussed as relics of use by Gombrich (1971: 108—
109) and Strong (2004).

15 Here 1 follow the reading anaggahitacitto at A C° III 280,11, rather than anuggahitacitto at A E° 111
172,10.
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in avadana literature, faith (S. prasada, P. pasada)'® is singled out as being the most
important quality one can have while giving or, in fact, performing any kind of
meritorious deed. In a high proportion of avadanas it is specifically mentioned that
the performer of a deed which eventually produces great fruit has faith in his or her
mind at the very moment the deed is performed. For example, in the story of the
leper from the Divyavadana, immediately before giving rice water to the monk, she
cultivates faith in her mind (Divy 82,20). In the Apadana this faith is sometimes
directed towards a buddha (§§ 5.13.24, 5.15.4; Ap 25426), or towards a feature of a
buddha such as his halo (Ap 129,17, 210,10), his voice (Ap 256,7, 282,7), or his
footprint (Ap 119,16, 383,14, 434,26), or towards the monastic order (sarigha) (Ap
250,23). Often it is not specifically mentioned to whom or what the faith is directed;
however, the context frequently implies it is to the recipient of the meritorious deed.

While the importance of faith is strongly inferred by its frequent appearance
in avadanas, it is confirmed by passages which clearly state its causal role. In the
Divyavadana the Buddha states, “faith in the mind towards rathagatas [i.e. buddhas]
has inconceivable results” (tathagatanam cittaprasado ’py acintyavipakah, Divy
142,9-10)."” Likewise, in a number of stories in the Apadana, it is declared that the
fruit of generating faith is the avoidance of rebirth in a bad realm (Ap 250,25, 282.9).
In addition, numerous stories state that because of having faith in the mind, rebirth
in a good realm is achieved (e.g. §§ 5.1.3,5.2.8,5.5.4)."®

What role does faith play in avadana narrative? In investigating this
question in the context of the Divyavadana, Rotman considers faith a powerful
outside force that is able to “allow one to escape from one’s karmic destiny”
(Rotman 2003: 564). Rather than being cultivated by conscious intention, he has

argued that faith arises seemingly automatically upon the sighting of a field of

' The difficulty of translating this word into a single English term has been noted several times
before since it may also mean “purity”, “tranquility”, “joy”, etc. (for a short overview, see Rotman
2009: 66). For the texts considered here, the translation “faith” seems most apt. See Trainor 1989 for
a discussion on the role of pasada in Pali chronicles.

" Here I follow the reading found in Vaidya 1959: 88,23.

'8 These passages may alternatively be translated, “with that faith in my mind...”, in which case a

causal role still seems to be implied.
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merit, often called an “agent of faith” (prasadika),” which in turn causes a
seemingly automatic compulsion to give. Exceptions to this pattern described by
Rotman appear to be rare, yet they do exist. For example, in one story describing a
monk prostrating himself before a stipa, there is no indication that faith is
controlled by an automatic process; instead, the monk actively “cultivates faith in
his mind” (cittam abhiprasadayati, Divy 196,25). Such descriptions are more
frequent in the Apadana. For example, there are many instances of phases with
causative first person singular verbs expressing “I cultivated faith in my mind” (e.g.
cittam pasadayim), often immediately preceding the performance of a meritorious
deed (e.g. § 5.11.31; Ap 379,29, 383,14). Additionally, some meritorious deeds are
performed after the protagonist carefully reasons that to do so will be for his or her
own future benefit (§§ 5.13.2-6; Ap 379.25-30).”° In the Apadana, faith is less an
outside force that engenders a meritorious deed and more a part of the deed itself.
In fact, in a number of stories the generation of faith is considered a meritorious
deed in and of itself, capable of producing great fruit (Ap 250,25, 282.9).*!

In the Buddhist context, karma is of course not simply action, but is instead
intentional action® and it is worthwhile noting that there are numerous deeds
described in avadanas and apadanas that are primarily mental rather than physical.
For example, in the Divyavadana two parrots take the three refuges and the Buddha
predicts that as a result they will be reborn many times in many heavenly realms
and will eventually attain awakening (Divy 199-200). In the Apadana, a number of
mental deeds are described, including the recollection of the Buddha (§ 5.11.46),
taking the three refuges (§ 5.13.6) and taking the five precepts (§ 5.14.4). These are

described as fully fledged meritorious deeds having very favourable results.

' In most circumstances this term simply means “pleasant” or “attractive”, but in this context the
translation “agent of faith” (Rotman 2008: 5) seems justified.

2 Similarly, see Av$ I 158.8-10.

2 In a more recent work, Rotman (2009: 86-87) identified a number of passages from the
Divyavadana in which faith alone appears to produce great fruit.

2 A well known statement from the Pali canon reads, cetanaham bhikkhave kammam vadami.
cetayitva kammam karoti kdayena vacaya manasa (A 11 415,7-8), “Monks, I declare that intention is

action. Having willed, one performs an action by body, speech [or] mind”.
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In avadana literature fervent aspiration (pranidhana) is perhaps just as
powerful as faith is in influencing karmic fruit. As is well known, fervent aspiration
plays an important role in Mahayana Buddhism in the form of a vow or a wish to
become a buddha (Dayal 1932: 64—67). In avadana literature, however, fervent
aspiration is less restricted in its use and includes the wish to become an arhat (e.g.
Divy 193,6-7), a pratyekabuddha (e.g. Av§ 1 159,7-8), or a buddha (e.g. Divy 66,19~
20). In the Divyavadana we even find, for example, a fervent aspiration to own a
purse which never runs out of gold coins (Divy 133,22-25). Furthermore, instead of
being performed in isolation, this special type of mental action is generally made in
connection with a meritorious deed in order to control its fruit. Typically what
happens is that, in the presence of a living buddha or pratyekabuddha, a person
makes a fervent aspiration by means of a formal statement immediately after a
meritorious deed is performed. For instance, in the AvadanaSataka a gardener gives
the Buddha a toothpick and makes the following fervent aspiration in his presence,
“by this foundation of virtue may I realise the awakening of a pratyekabuddha”
(anenaham kusalamiilena pratyekam bodhim saksatkuryam, Av$ 1 159,7-8).> The
Buddha then predicts that the gardener will indeed become a pratyekabuddha (Avs§ 1
1625). Fervent aspirations are less common in the Apadana; however, they are
described in a number of stories.** In one example, it is narrated that, in a former
rebirth, Upali makes a successful fervent aspiration to attain the position of being
foremost in the monastic code (vinaya) (Ap 38,23-24).

In the Avadanasataka, a fervent aspiration is often the culmination of an
interesting series of synergetic interactions (Strong 1979: 233-237, 1983: 158
159). In these passages the protagonist makes a donation and, upon its reception,
the item undergoes a miraculous transformation, which in turn inspires the

protagonist to make a fervent aspiration. For example, in the story of the gardener

# For a discussion on this fervent aspiration and others from the Avadanasataka, see Strong 1979:
230-237.

* While the noun pranidhana is frequently used in the Avadana$ataka and Divyavadana to express a
formal aspiration, the Apadana seems to favour a verb such as (a)patthayim (a denominative verb

formed from the noun attha, “aim”) (e.g. Ap 45,7, 474.8).
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from the Avadanasataka, once donated, the toothpick transforms into a great tree, in
the shade of which the Buddha gives a dharma talk (AvS$ 1 159). This then inspires
the gardener to make a fervent aspiration. Such interactions are less common in the
Divyavadana® and, to the best of my knowledge, absent in the Apadana.

Fervent aspiration is just one method among several in the Divyavadana by
which people consciously control the fruit of a deed which has already been
performed. The transference of merit is another such method. In one story, a series
of beings experiencing unpleasant karmic fruit request that a relative from their
previous life give alms to the monk Mahakatyayana and that the ensuing reward be
directed to them so that their karma may be exhausted (Divy 10,27-29, 12,12-14,
14,28—-15,1).” In a number of avadanas, we find parents expressing the hope that
after their deaths their child will make donations and direct the reward to them
(Divy 2,15-17, 99,6-8).” Another method for controlling the fruit of an action which
has already been performed is confession. In several stories the protagonist speaks
harshly and is requested to confess the fault in the hope that the karma is thereby
exhausted (Divy 5,4-6, 54,27-55,2). One of these avadanas confirms the success of
this method by stating that, had he not confessed, he would have been reborn in a

hell realm (Divy 55,3-4).

2.1.5. Conclusions

This examination of the narrative of three early avadana/apadana collections

reveals a flexible and complex system of karma having a dynamic synergy between

performer and recipient at its centre. Once a deed is done, its performer may direct,

» For an example, see Divy 226-227 (which has a parallel at Av§ I 125).

% These passages seem to be inconsistent with the formal doctrinal statements on karma in the
AvadanaSataka and Divyavadana; for example, na pranasyanti karmani kalpakotisatair api |/
samagrim prapya kalam ca phalanti khalu dehinam (e.g. Av$ 1 80,13-14; Divy 131,14-15), “Actions do
not disappear, even over hundreds of crores of acons. When reaching fullness and the right time,
they yield their fruit on embodied beings”.

7 Parallels are found in the Avadanasataka, e.g. Av§ I 14,15-152.
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or perhaps even destroy, the ensuing fruit. Most studies on avadanas are restricted
to a single text and are therefore unable to provide insight on the cohesion of this
genre of literature. § 2.1 has noted some discrepancies between the three collections
in the way in which karma is narrated. However, these differences are rather
secondary, suggesting that the system of karma, including its basic technical
vocabulary, is represented in a reasonably consistent manner across these three
texts. This indicates there was a shared body of ideas and shared modes of narration
that moved across language and school boundaries. There are numerous textual
parallels between the AvadanaSataka and Divyavadana. Due to greater differences
in language and school affiliation, what is more surprising are the parallels between
the Apadana and Divyavadana (e.g. Ap 6,15-16 and Divy 79,21-22). Over half a
century ago, it was perhaps rather preemptively stated that the Apadana does not
possess the features of Sanskrit avadana literature (Thomas 1933: 35) and even that
the Apadana has no connection with Sanskrit avadana literature whatsoever
(Thomas 1951: 279n1). The present investigation has demonstrated that, in fact, the
content of the Apadana has a great deal in common with the content of early

Sanskrit avadanas.

2.2. The Apadana and Gandhari avadana and piarvayoga literature

An analysis of early Indian avadana literature would be incomplete without
considering a number of recently edited Gandhari avadanas and piirvayogas,
manuscripts of which have been dated to approximately the first half of the first
century CE (Lenz 2003: 125, 2010: 17). This date does not necessarily represent the
earliest evidence of avadana literature in Gandhara. Writing on an avadana
manuscript from the so-called “split collection” of Kharosthi script manuscripts,
Falk (2011: 19) commented that the handwriting is “remarkingly archaic” and that,
rather astonishingly, carbon dating indicates there is a 95.4% probability that the
manuscript falls within the date range 184—46 BCE. Falk (2011: 19) concluded that
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“we might well be forced to reckon these Avadanas amongst the oldest Buddhist
inscribed birchbark™.

Avadanas and pirvayogas, “former connections”, are sister genres in
Gandhari literature. While Gandhart avadanas are stories of the present, Gandhart
pirvayogas are stories of the past (Lenz 2003: 92). This distinction is unexpected
since, as described in § 2.1.1, one of the defining features of both Sanskrit avadanas
and Pali apadanas is the inclusion of a story of the past and a story of the present.
Another notable feature of this Gandhari material is that the stories are brief
summaries rather than complete narratives and it seems that they were used as
memory aids for monks who would have been required to fill in the details with an
“expansion” upon recitation (Lenz 2010: 6).

Many of the concepts which feature prominently in Sanskrit avadana
literature, such as faith and fervent aspiration, are rarely mentioned in the Gandhart
avadanas and piirvayogas which have hitherto been edited. A pitrvayoga narrating a
former rebirth of Ajfiata Kaundinya is one exception, in which the protagonist
makes a fervent aspiration to encounter the Buddha in the future and to understand
the dharma (Lenz 2003: 165, 175-176). In the same piirvayoga, the protagonist
offers to build a hut for a pratyekabuddha, a being who, as noted in § 2.1.3, is a
particularly good field of merit. However, for the most part, these stories do not
have a great deal in common with either Sanskrit avadanas or Pali apadanas and
there do not appear to be any direct parallels with the Apadana amongst the
Gandhari avadanas and piirvayogas which have been edited to date. The content of
Gandhari avadanas and piirvayogas is, in fact, much more variable than its Sanskrit
or Pali counterparts. Less than half of the intelligible Gandhari avadanas and
pirvayogas which Lenz (2010: 7) examined illustrate a link between karma and its
fruit. Other stories concern, for example, the doctrine of impermanence and the first
Buddhist council. Taken as a whole, many of these stories are better described as
“pious legends” rather than narrations of karma and its fruit (Lenz 2010: 13).
Perhaps they offer us a glimpse into the early formative stage of the avadana genre

before it became a more rigid and stylised literary tradition. However, it is equally
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possible that this genre was simply more broadly defined in the Gandhara region

than in other parts of India.

2.3. The Apadana and Anavataptagatha

The Apadana bears a close similarity to the Anavataptagatha, a text preserved in
Tibetan, Chinese and, partially, in Sanskrit and Gandhari. The title of this work,
Anavataptagatha, “Verse[s] of [Lake] Anavatapta”, refers to the frame story in
which the Buddha and his disciples describe their own karmic biographies, in verse,
at Lake Anavatapta in the Himalayas. Due to the nature of its content, Bechert
(1961: 10) understood the Anavataptagatha to belong to the avadana genre.
However, as pointed out by Salomon (2008: 16), the text itself does not contain the
word avadana. In the version of this text found in the Milasarvastivadin Vinaya,
individual stories are instead titled karmaploti, “fabric of action”, and it seems
likely that, in Gandhara at least, the work was considered a canonical sitra
(Salomon 2008: 15-18).

A typical Anavataptagatha story is structured in the following manner: (1)
one or more stories of the past concerning either a meritorious or a bad deed, (2) a
description of karmic fruits in subsequent rebirths and (3) a story of the present,
often with mention of the protagonist’s attainment of arhatship (Salomon 2008: 8).
A concluding statement of each story is made by an unnamed narrator in the third
person. It is evident that this narrative structure is very similar to that of the
apadanas, as described in § 2.1.1. Regarding the frequent mention of the
protagonists’ attainment of arhatship, Salomon (2008: 8) stated, “This is technically
significant, because it is through the power of jatismara, the recollection of past
lives, one of the six supernormal powers (abhijiia) of an arhat, that the disciples are
able to recall and reveal their own karmic histories”. However, in Pali literature at
least, not all arahats are said to have realised the six supernormal knowledges
(Nyanatiloka 2007 s.v. abhiiifia). At S 1 191,21-23, for example, the Buddha states

that of the 500 nearby arahats, only sixty had realised the six supernormal
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knowledges. To the best of my knowledge, the Anavataptagatha mentions the
attainment of the six supernormal knowledges in only one story (Anav Gil
XX.319).

Besides the narrative structure of its stories, the content of the
Anavataptagatha also has a great deal in common with the Apadana. The
Anavataptagatha is primarily concerned with demonstrating that karma will
eventually bear its fruit, even after an immense period of time. The concept of the
field of merit plays a significant role in these narratives, with excellent fields of
merit being common recipients of meritorious deeds, particularly the stipas of past
buddhas (e.g. Anav Gil V.61-63, VII.87-88, XII.163—-164). Indeed, at Anav Gil
IV.57, stipas of the conqueror are explicitly declared to be the best field of merit.
In numerous Anavataptagatha stories, the protagonist generates faith at the very
moment he performs a meritorious deed (e.g. Anav Gil II.19, IV.45, XIV.195).
These deeds eventually yield great fruit, implying that faith is able to amplify
karmic fruit. Indeed, the text explicitly mentions the causal role that faith plays in
this process, stating, “For the gift of one with faith in their mind is not small [when
given] to either an awakened Tathagata or the buddhas’ disciples” (na hi
cittaprasadasya svalpa bhavati daksina / tathagate ca sambuddhe buddhanam
sravakesu va, Anav Gil V.69; cf. Anav Gil IV.58). Successful fervent aspirations
are made in a number of stories (e.g. Anav Gil I1.21-22, VI.76-77, XIV.197-202);
however, instead of pranidhana, which is the term favoured in both the
AvadanaSataka and Divyavadana, the Anavataptagatha much more often uses
pranidhi. As demonstrated in §§ 2.1.3—4, the field of merit, faith and fervent
aspiration all play an important role in both Sanskrit avadanas and Pali apadanas.

However, there are a number of important differences between the content
of the Apadana and Anavataptagatha. One of these is that, with very few
exceptions,” the former narrates only meritorious deeds, while the latter narrates
both meritorious and bad deeds. Approximately one third of Anavataptagatha

stories are primarily concerned with the results of a bad deed (Salomon 2008: 6).

% The most obvious exception is the Pubbakammapiloti, which, as will be explained, was directly

borrowed from the Anavataptagatha.
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One example is the story pertaining to Nandika, which describes that in a past
rebirth he gave food cooked in horse’s urine® to an ascetic (Anav Gil X.130). The
result of this bad deed is rebirth in hells for a long time, followed by rebirth as a
sick human (Anav Gil X.131-132). The Gandhari version adds that, with the
remaining karma, wherever he is subsequently born he starves to death (Salomon
2008: 307-308). This story also serves to illustrate another difference between the
Anavataptagatha and Apadana. While the remainder of action (karmavasesa) is an
important and recurring concept in the Anavataptagatha (Salomon 2008: 7), the
equivalent Pali term (kammavasesa) is mentioned only seven times in the Apadana
across six stories (Ap 108,15, 144.1, 298,10, 299,13, 299,19, 330,18, 487,11).*° Three of
these occurrences come from passages directly borrowed from the Anavataptagatha
(Ap 298,10, 299,13, 299,19).

As has already been noted in § 1.4, there are three passages in the Apadana
which have parallels in the Anavataptagatha® and it is almost certain that in two of
these instances the author(s) or compiler(s) of the former text directly borrowed

from the latter text.*?

The main supporting evidence for this claim is that the
distinctive concluding statements of both Anavataptagatha stories are reproduced in
the Apadana. These verses are very much out of context in their new environment
since they are composed in the third person, which is very uncharacteristic for
Apadana verse material, and because they mention Lake Anavatapta (P. Anotatta), a
place not referred to elsewhere in the Apadana.”® The stories of Kotivims$a and
Mahakasyapa have survived in Gandhari, Pali and Sanskrit.** Salomon (2008: 64—

74) compared the wording of these different versions and concluded that the Pali

» Or, depending upon how one analyses the sandhi, dog’s urine.

30 In addition, the term kammasesa is mentioned at Ap 610,15.

3! The apadana of Pabhankara (Ap 269-270) is a parallel to the Anavataptagatha story of Prabhakara
(Anav XXXYV), the apadana of Sona Kotivisa (Ap 298) is a parallel to the Anavataptagatha story of
Kotivim§a (Anav VI) and the Pubbakammapiloti (Ap 299-301) is a parallel to the Anavataptagatha
story of the Tathagata (Anav XXXVII).

32 Namely, the apadana of Sona Kotivisa and the Pubbakammapiloti.

33 With the exception of the first verse of the Pubbakammapiloti (Ap 299,2-3).

3* The Pali parallel of the latter story may be found at Nett 141,12-142 5.
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text is closer to the Gandhart than to the Sanskrit. Due to the existence and nature of
these parallels, Salomon (2008: 31-32) believed it is plausible that there once
existed a Pali version of the Anavataptagatha that bore a reasonably close
relationship with the Gandhart version and that, at some point in time before it
became lost, was quoted in the Apadana and Nettippakarana.” It may even be that
this lost Pali Anavataptagatha also provided the structural basis and thematic
inspiration for the Apadana, though naturally such a hypothesis is highly

speculative.

2.4. The Apadana and Pali canon

The Apadana has stylistic and thematic affiliations with numerous texts in the Pali
canon, especially those belonging to the Khuddakanikaya.*® There is a particularly
strong connection between the Apadana and the Theragatha and Therigatha. So
much so that Norman (1983: 89) stated that the “Apadana is almost an appendix to
the Theragatha and Therigatha, since it connects together the past and present lives
of the theras and theris”. Like the Apadana, both these texts contain, though are not
limited to, autohagiographies composed in verse. In particular, the last two poems
of the Therigatha and the Theragatha poem of Anuruddha®’ read like apadanas and
are very much concerned with action and its fruit (Norman 1983: 89; Salomon
2008: 29-30). Many of the monks and nuns who appear in the Theragatha and
Therigatha also appear in the Apadana and, in these instances, the Theragatha-
atthakatha and Therigatha-atthakatha often quote the relevant apadana. However,

despite their similarities, the poems of the Theragatha and Therigatha usually have

35 That is, the story of Mahakasyapa at Nett 141,12-142 5.

36 Of course, there are also passages outside of the Khuddakanikaya which have a relationship with
the Apadana. For example, the content and language of the verses at A IV 89-91 are extremely
reminiscent of the apadanas.

7 In fact, the Anuruddha Theragatha verses (Th 910-919) constitute a parallel to the
Anavataptagatha story of Aniruddha (Anav XXIII) (Salomon 2008: 29-30).
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a different thematic focus to the apadanas. This may be illustrated by a comparison
of Culapanthaka’s Theragatha verses (Th 557-566) and his apadana (§ 5.4). With
extremely similar wording, both versions describe an episode in which Gotama
Buddha encourages the dejected protagonist in his final rebirth (§§ 5.4.14-17; Th
557-560). In the Theragatha version, Culapanthaka then states that he realised
awakening after entering concentration for the attainment of the highest goal (Th
561-562). In contrast, in the Apadana version, he realises awakening after recalling
a former rebirth in which he gave Padumuttara Buddha an umbrella (§ 5.4.18) after,
in fact, preventing this Buddha from entering concentration (§ 5.4.3).

The Vimanavatthu has a strong thematic affiliation with the Apadana. This
Khuddakanikaya text is a collection of poems primarily concerned with illustrating
that good actions bear pleasant fruits. In a typical Vimanavatthu story, a god recalls
the meritorious deed he or she performed which resulted in his or her rebirth in a
celestial mansion (vimana). Like the Apadana, faith (pasdda) is persistently given a
prominent role in the Vimanavatthu’s narratives and it is often stated that the
protagonist generated faith while he or she performed their meritorious deed (e.g.
Vv 3.6, 5.9, 82.6). The text itself explains the importance of faith (and a good field
of merit) by stating, “When the mind is faithful, no gift is small [when given] to
either an awakened Tathagata or a disciple of his” (n’ atthi citte pasannamhi appaka
nama dakkhina / Tathagate va sambuddhe atha va tassa savake, Vv 47.10).%*

A number of other Khuddakanikaya texts bear a relationship to the Apadana.
While the Jataka, Buddhavamsa and Cariyapitaka are not principally concerned
with demonstrating that meritorious deeds produce pleasant fruits, they do contain
stories about previous rebirths (of Gotama Buddha as a bodhisatta) that establish a
connection between the past and the present. Specifically, the time periods in which
the narratives of the Apadana and Buddhavamsa take place are often the same, that
is, during the careers of previous buddhas. Furthermore, in the Buddhavamsa
Gotama Buddha describes the deeds he performed for previous buddhas while he

was a bodhisatta, such as giving a cloak (Bv 6.11), fruit (Bv 17.9) and fabric

3 Note the similarity between this verse and two previously cited verses from the Anavataptagatha

(Anav Gil IV.58, V.69).
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together with shoes (Bv 24.11). While these deeds are only briefly described and
not within the lexical framework of karma and its fruit, they are reminiscent of the
meritorious deeds depicted in the apadanas. At the conclusion of the Cariyapitaka,
the text is labeled the Buddhapadaniya (Cp 37.2),” “apadaniya of the Buddha”. This
label is reasonably apt if we take apadana to mean ‘“glorious achievement”, since
the Cariyapitaka is a collection of stories narrating Gotama Buddha’s exemplary
practice of the perfections (paramis) in previous rebirths as a bodhisatta.

While the Apadana shares a great deal in common with a number of
canonical texts, some of its content is rather abnormal in the overall context of the
Pali canon. The Buddhapadana (Ap 1-6) in particular has some unusual features, as
highlighted by Bechert (1992). In this apadana, Gotama Buddha describes an
elaborate buddha-field (buddhakhetta) in which he mentally creates all the buddhas
of the past. These buddhas meditate, give dhamma talks and ask each other
questions. The few descriptions of buddha-fields found elsewhere in the Pali canon
are less elaborate (Norman 1983: 91). Further, the presence of several buddhas in
the same place at the same time conflicts with the belief that it is impossible for two
buddhas to exist simultaneously in the same world system (e.g. D II 225; M III 65;
Mil 236-239). Although these past buddhas were mentally created by Gotama
Buddha (Ap 2,18-19), their coexistence is nonetheless extremely unusual in early
Pali literature. In the Buddhapadana, Gotama Buddha also states that he shared the
fruit of his meritorious deeds with all beings (Ap 4,13-16). Bechert (1992: 99) noted
that the dedication or transference of merit is found in only a few other passages in
the Pali canon® and it is an idea that appears to be rejected in the Kathavatthu (Kv
347).

Unusual features in the Apadana’s content are not restricted to the
Buddhapadana. § 2.5 will explore an oddity found throughout the Therapadana that

has not previously been described.

3 Page and line number is used here since this passage falls outside of the DOP system of citing the
Cariyapitaka by vagga, poem and verse. The close of the Cariyapitaka (Cp 37,2-3) and the close of
both the Buddhapadana (Ap 6,17-19) and Pubbakammapiloti (Ap 301,17-19) are very similar.

0 For further details, see Egge 2002: 56-60, 82—86.
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2.5. Nibbana as the fruit of meritorious deeds in the Apadana®

2.5.1. Two pairs of ethical terms in the Pali canon

In canonical Pali literature there are numerous passages in which the Buddha urges
his followers to realise nibbana (S. nirvana) by practicing the eightfold path (e.g. S
V 420-424) or by some other means (e.g. S IV 359-361). Elsewhere in the Pali
canon, the Buddha encourages his followers to gain a good rebirth by performing
meritorious deeds such as giving (e.g. A III 32—-34). The process behind the latter is,
of course, the workings of karma, in which a meritorious deed ripens into a pleasant
karmic fruit, while a bad deed ripens into an unpleasant fruit.

A study of such passages indicates the existence of two important pairs of
ethical terms (Premasiri 1976). The first consists of what is wholesome (kusala) and
what is unwholesome (akusala) and is often employed in passages dealing with
nibbana. The second consists of what is meritorious (pusisia) and what is bad (papa)
and is often used in passages dealing with karma and rebirth. The first pair provided
a useful set of vocabulary to label what was considered to lead to nibbana as
wholesome and what was considered to lead away from nibbana as unwholesome.
On the other hand, the vocabulary of the second pair was used to label what was
considered to result in pleasant karmic fruit as meritorious and what was considered
to result in unpleasant karmic fruit as bad.

An important clarification must be made: these two pairs of ethical terms are
not used to describe two distinct sets of practices (Keown 1992: 122-123).** For
example, virtuous conduct is an important component of the eightfold path leading
to nibbana (M 1 301). However, at A IV 241-243 it is also stated that virtuous
conduct makes merit and results in a good rebirth. Another example concerns two
almost identical sets of action, that is, the first four wholesome paths of action (e.g.

D II 269) and the first four factors in the uposatha observance (e.g. A IV 248—

418 2.5 is an edited version of Clark 2015.

*2 For a more general discussion on this topic, see Aronson 1979.
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251).® At A V 57-58 it is stated that one who cultivates the wholesome paths of
action puts an end to suffering (i.e. realises nibbana). On the other hand, the
uposatha observance is described as a meritorious deed which yields great fruit and
results in a good rebirth (A IV 251-255). Therefore some actions are capable of
generating merit and also leading its performer towards nibbana. However, there
are a number of key canonical passages, primarily from the Apadana, which do not

conform to the trends described thus far.

2.5.2. A passage from the Khuddakapatha

The first of these passages (Khp 8.13—15) was highlighted by McDermott (1973). It
comes from the Nidhikandasutta* in the Khuddakapatha in which two types of
treasure are contrasted. The first is the material type buried deep underground for a
future need. The text states that such a treasure is eventually shifted or stolen. The

second is merit,*”

which we might regard as a form of spiritual currency generated
by the performance of meritorious deeds, for example, “by means of giving,
virtuous conduct, restraint and taming” (danena silena samyamena damena ca, Khp
8.6). The sutta attempts to demonstrate that this is the superior type of treasure,

stating it is well buried (sunihita, Khp 8.6, 8.8) and not to be taken away (ajeyya,

# The difference being that in the wholesome paths of action there is abstention from misconduct in
regard to sensual pleasures, while in the uposatha observance there is abstention from sexual
activity.

# Kv 351,18-21 quotes a parallel to verse nine of the Nidhikandasutta (Khp 8.9). As noted by
Jayawickrama (1979: xxiv), it appears that the author of Kv-a regarded this verse as coming from a
source outside of the Theravada tradition, stating, “[This] sutta is presented [here] after taking it
from another congregation” (suttam parasamayato aharitva dassitam, Kv-a 100,11). It is also notable
that the Nidhikandasutta is the only sutfa in the Khuddakapatha without parallel in the Pali canon
(von Hiniiber 1996: 44). While it is therefore possible that the unusual ideas expressed in this sutta
may originate from non-Theravadins, without further evidence this idea remains speculative.

* While the commentary of this text explicitly labels the second type of treasure as merit (e.g. Pj I
221,21), the sutta does not do so unambiguously. However, Khp 8.9, 8.16 strongly support such an

association.
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Khp 8.8). A list is then provided of what may be gained as a result of this second

type of treasure:

manusika'® ca sampatti devaloke ca ya rati

va ca nibbanasampatti sabbam etena labbhati.

The attainment of being a human, pleasure in the world of the gods and the

attainment of nibbana; all that is gained by means of this [merit].

mittasampadam dagamma yoniso va*' payuiijato

Mastery of the knowledges and liberation for one properly applying himself on

account of the attainment of friends; all that is gained by means of this [merit].

patisambhida vimokkha ca ya ca savakaparami

paccekabodhi buddhabhiimi sabbam etena labbhati. (Khp 8.13-15)

The analytical insights, the liberations, the perfection of a disciple, the awakening
of a paccekabuddha and the ground of a buddha; all that is gained by means of this

[merit].

In light of the introduction to this section (§ 2.5.1), it should not be
surprising that actions capable of generating merit might also lead its performer to
nibbana. What is surprising, however, is that here nibbana is incorporated into the

vocabulary set of merit and karma, and that, doctrinally, the attainment of nibbana

% B® manussika. Whole Pali verses in this section (§ 2.5) have been edited eclectically using three
printed editions: B° (prints from 2006—-2008), C° and E°. Minor orthographic variants and variants
judged to be incorrect from a grammatical or orthographic standpoint have been omitted. Other
variants are listed after their abbreviated source, as above. For eclectic editing, see §§ 3.2-3.

47.Ce ca, E° ve
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and even buddhahood is presented as the result of merit. McDermott (1973: 345)
stated that this is “the lone clear canonical expression of the view that Nibbana is
simply the reward for the most meritorious of kamma’. However, this is not correct.

There are many similar passages found in the Apadana.*

2.5.3. Passages from the Apadana

As already noted, the Apadana persistently employs the concepts and vocabulary of
merit and karma in its narratives, describing that appropriately performed
meritorious deeds yield very pleasant fruits, even after immense intervening periods
of time. In some of its narrative, the way in which the Apadana treats nibbana is
rather conventional. For example, there are stories which describe the protagonist
realising nibbana after understanding all the taints (§ 5.6.17), while cultivating the
perception of impermanence (§ 5.9.11), or after practicing with exertion in a grove
inhabited by tigers (§ 5.10.15). What is of particular interest, however, are the
numerous passages in which nibbana is treated less conventionally by being listed
as one of the possible karmic fruits of a meritorious deed. A small selection of these
passages has been made with the intention of demonstrating the variety of different
ways in which this idea is expressed.

The first such passage (Ap 307,25-28) is part of a rather long story which
begins one hundred thousand aeons ago with a wealthy man deciding to make a
donation to Padumuttara Buddha and his monastic order. Following the meritorious
deed (puniniakamma, Ap 307,16), when the narrative eventually reaches the final life

of the protagonist, he states:

satasahasse katam kammam phalam dassesi me idha

sumutto saravego va® kilese jhapayi mama.

* In addition, Egge (2002: 81-82) has highlighted two passages from the Vimanavatthu in which the
protagonist hopes that awakening will be the fruit of a meritorious deed (Vv 37.13, 81.24).

YE® ca
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The deed [I] performed one hundred thousand [aeons ago] produced a fruit for me

in this life: as if with the speed of a well-released arrow,” it burnt my defilements.

aho me sukatam kammam puiiiiakkhette anuttare

vattha karam karitvana patto 'mhi acalam padam. (Ap 307,25-28)

Ah, the deed was well-performed by me to an unsurpassed field of merit in that,

having performed the deed of homage, I attained the unshakable state.

The word nibbana is not used in these two verses, nor is it used in most of
the passages examined in the remainder of this section. Pali texts commonly refer to
nibbana by employing one of its many poetic adjectives® or by evoking one of its
defining features. This passage does both. One of the terms used to describe
nibbana realised in life, as opposed to nibbana coinciding with death, is the
“quenching of the defilements” (kilesaparinibbana, Nyanatiloka 2007 s.v. nibbana).
It is likely the first verse cited here refers to this process. The second verse contains
the expression the “unshakable state” (acalam padam), which is almost certainly
being used as a synonym of nibbana. Indeed, this phrase follows and qualifies the
word nibbana in an earlier verse in the Apadana (Ap 23,23). These two verses
strongly suggest that making a donation to a past buddha and his monastic order
was the reason that the protagonist realised nibbana.

The story from which the second passage (Ap 453.,11-14) comes also begins
one hundred thousand aeons ago and describes a brahman leaving his ten children
to live in a hermitage in the forest. There, he meets Padumuttara Buddha and gives
some fruit to him and his monastic order. Following the meritorious deed

(puiiakamma, Ap 452,19), he states towards the end of the story:

% Particularly in light of Ap 29.16, 280,18, this translation seems preferable to “[I] was well-released
(i.e. awakened), as if with the speed of an arrow”.

3! For some examples, see Norman 2008b: 137.
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sududdasam sunipunam gambhiram suppakasitam

phassayitva’® viharami phaladanass’ idam phalam.

I dwell having attained that which is extremely difficult to see, extremely subtle,

profound [and] well explained; this is the fruit of giving fruit.

vimokkhe>® attha phusitva@ viharami andsavo

atapi nipako caham phaladanass’ idam phalam. (Ap 453,11-14)

After attaining the eight liberations, I dwell without taints, energetic and zealous;

this is the fruit of giving fruit.

It seems a word play is intended in the two verses cited here, with the word
phala being used to mean both “fruit” and “karmic result”. While somewhat
ambiguous, it is reasonably likely that the four terms in pddas a and b of the first
verse refer to nibbana. For example, at S IV 369,13, 369,17 the terms “subtle”
(nipuna) and “extremely difficult to see” (sududdasa) are used as adjectives of
nibbana (S IV 371,22). At Th 212 the same two terms describe a state (pada) which
the commentary glosses as nibbana (Th-a II 78,11). However, there is no such
ambiguity in the second verse, since the destruction of the taints is a common
description of nibbana (e.g. M 1 522; S III 58). This verse clearly suggests that
giving fruit to the appropriate recipients can result in the realisation of nibbana.

The third passage (Ap 351,14) to be examined belongs to a story which also
begins in the wilderness. While searching for a spotted antelope, a deer hunter
comes across a certain Anuruddha Buddha, whose name does not appear in the
main canonical lists of past buddhas. The deer hunter makes a pavilion for
Anuruddha Buddha, covers it with lotus flowers and then salutes him. Later he

describes the fruits of his own actions:

2 E° passitvana, “having seen”
3 E° vimokhe

* C® phassitva, E° passitva
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pubbenivasam janami dibbacakkhu® visodhitam

asava me parikkhina buddhapijay’ idam phalam.

I know my previous abode[s], my divine eye has been purified, I have destroyed my

taints; this is the fruit of [paying] homage to the Buddha.

Jjahita purima jati buddhassa oraso aham

dayado 'mhi ca saddhamme buddhapiijay’ idam phalam. (Ap 351,1-4)

I have abandoned my previous family, I am a true son of the Buddha and I am an

heir to the true doctrine; this is the fruit of [paying] homage to the Buddha.

In the first verse cited here, the protagonist indicates he has the triple
knowledge (i.e. that he is a tevijja). These three knowledges are perhaps best known
from the narration of Gotama Buddha’s own awakening. At M I 247-249 the
Buddha describes that on the night of his awakening he firstly remembered his
former rebirths (the first knowledge), then perceived the rebirth of beings according
to their past deeds by means of his purified divine eye (the second knowledge) and
finally realised awakening after his mind was liberated from the taints (the third
knowledge). That sequence is mirrored in this passage using essentially the same
Pali terms; however, instead of being the culmination of a great deal of intensive
spiritual practice, it is here declared to be simply the karmic result of paying
homage to a past buddha.”

The final passage (Ap 343,17-20) belongs to a story which begins one
morning thirty thousand aeons ago at a hermitage situated near the Himalayas.
Sumedha Buddha approaches for alms and the protagonist responds by filling

Sumedha Buddha’s bowl with ghee and oil. At the conclusion of the story he states:

3 E° -cakkhum
% At Ap 351.10-11, the protagonist also adds that his awakening took place after hearing a talk from

Gotama Buddha, implying that this was also a contributing factor.
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vattham gandhaii ca sappifi ca afifiam ca’’ ditthadhammikam

asankhataii ca nibbanam sappidanass’ idam phalam.

[Obtaining] clothing, perfume, ghee and other [items], and [realising]

unconditioned nibbana in this very life; this is the fruit of giving ghee.

satipatthanasayano samadhijhanagocaro™

bojjhangabhojano ajja sappidanass’ idam phalam. (Ap 343,17-20)

Today my bed is the applications of mindfulness, my pasture is concentration and
meditative absorptions, my food is the factors of awakening; this is the fruit of

giving ghee.

In the second verse cited here, the protagonist makes the rather startling
claim that his expertise in meditation is simply the result of doing something as
seemingly trivial as giving ghee to an appropriate recipient. It will be noticed that,
unlike in the preceding passages cited from the Apadana, the word nibbana is
explicitly used here, casually listed alongside the attainment of clothing, perfume
and ghee.” Even the protagonist is surprised that such an immeasurable result could

follow the donation of a little (thoka) ghee (Ap 343.9-10).%°

TEva

B E° -jjhana-

% At first inspection it seems incongruous that nibbana is described as “unconditioned” (asarikhata)
and yet apparently the causal result of a prior action. However, this verse seems to imply it is the
realisation of nibbana, rather than nibbana itself, that was caused by giving ghee, just as it seems to
imply that obtaining clothing, etc., rather than the mere existence of clothing, etc., was caused by
giving ghee. Certain post-canonical Pali texts carefully spell out that the path does not cause the
arising of nibbana, which is after all unconditioned, but rather it causes the realisation of nibbana
(Collins 1998: 184-185).

5 A similar passage is found in the AvadanaSataka (Avs$ I 329,10).
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2.5.4. Conclusions

The first conclusion we can draw from these passages relates to vocabulary. It may
be useful to consider again the two pairs of ethical terms described in § 2.5.1. What
is meritorious and what is bad are terms typically employed in the canon to evaluate
actions in terms of their results, often those results expected in a future rebirth.
Perhaps partly because it consists of the end of rebirth, nibbana is often discussed
using a different set of language: what is wholesome and what is unwholesome. The
key passages examined in this section do not conform to this trend in that this
distinction of vocabulary is no longer observed since nibbana is unexpectedly
described within the lexical framework of merit and karma. It might be said that the
result is a rather less sophisticated description of the Buddhist path.

The second conclusion we can draw relates to doctrine. Firstly, in the
Khuddakapatha passage it is stated that nibbana may be gained by means of merit.
This is rather unusual and may be contrasted with, for example, a passage narrating
an unsuccessful attempt by Mara to distract the bodhisatta while he is meditating
prior to his awakening, stating he should instead make merit. The bodhisatta
replies, “I do not have use for even a little merit” (anumattena pi puiiiiena attho
mayham na vijjati, Sn 431).°" This passage suggests that merit was irrelevant to
Gotama Buddha’s realisation of nibbana. Secondly, in the Apadana passages it is
stated that nibbana may be the fruit of certain meritorious deeds. It is difficult to
give a complete list of what is considered necessary and sufficient for the
realisation of nibbana according to early Pali literature. At S IV 359-361 a number
of practices are listed which lead to nibbana, such as mindfulness directed to the
body, calmness and insight, the eightfold path, etc. In narrative passages, we also
find, for example, that descriptions of energetic practice in seclusion often
immediately precede the realisation of nibbana (e.g. S IV 76). In the case of these
four Apadana passages, the deeds considered to cause the attainment of nibbana are

giving to a buddha, or a buddha and his monastic order, and paying homage to a

%1 See Norman 2006a: 239n431 for a well researched speculation on a possible earlier version of this

passage.
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buddha. Besides a previously mentioned passage from the Vimanavatthu (Vv
81.24), I know of no other Pali canonical text in which actions similar to these are
considered sufficient to bring about the realisation of nibbana, even if directed
towards an excellent field of merit such as a buddha.

While the question of how this discussion relates to post-canonical Pali
literature and the works of other Buddhist schools is beyond the scope of this
investigation, these are important areas for future research. It is interesting that
there are numerous descriptions of the realisation of awakening following the
performance of rather simple meritorious deeds in early Sanskrit avadana
collections such as the Avadanasataka (e.g. Av§ I 158-162) and the Divyavadana
(e.g. Divy 72-74). Indeed, as noted in § 2.1, the themes and technical vocabulary of
these texts share much in common with the Apadana and it is possible that the
apparent doctrinal developments found in the Apadana reflect broader social

changes within early Indian Buddhism.

2.6. Intended use(s) and audience(s)

One of the few scholars to write on the intended use(s) and audience(s) of the
Apadana is Walters, who has argued that the apadanas “were probably composed
for performance in empirewide festivals sponsored by the Sunga and Satavahana
emperors in the second and first centuries B.C.” (Walters 1994: 368). He suggested
that the “performers were both monks and nuns, who, in the first person, voiced the
achievements of the famous monk or nun to whom the particular apadana was
ascribed” (Walters 1994: 368). Elsewhere, Walters (1997: 179) stated that the
content of these performances would have actively encouraged the audience’s
participation in such festivals. However, the evidence Walters has cited to support
his theory is not particularly compelling and the idea must be regarded as rather
speculative. For instance, Walters (1997: 192n85) stated, “the texts are addressed to
a plural ‘you,” an audience, that is enjoined to ‘listen.” There are also internal

reasons for making his [sic] supposition: unmarked changes of voice that would be
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unintelligible without separate performers, indeed the very style in which the texts
are written (colloquialism, additions of entertainment value, and the like.)”. The
fact that the Apadana occasionally addresses an audience in the second person
suggests that the text’s composer(s) did indeed envisage a potential audience;
however, it is not clear from these passages exactly what kind of audience they had
in mind. Similarly, unmarked changes of voice could easily be explained by a monk
or nun upon the recitation of an apadana without the need for a festival
performance.

While little else has been written on the intended use(s) and audience(s) of
the Apadana,” numerous scholars have put forth proposals regarding the audience
for whom early Sanskrit avadanas were intended. There has been a reasonably
strong consensus that avadana literature was intended for lay people, in part to
foster the material support necessary for the survival of the monastic order. Speyer
(1909: v) commented, “The texts of the avadana and jataka kind do not belong to
the higher regions of Buddhist teaching. They are accommodated to the spiritual
wants of the many”. Regarding the usage of this genre of literature, Speyer (1909:

vi) rather bluntly stated:

The more the Church increased by waxing numbers of monks and
nuns, the more they stood in want of many numerous and wealthy
communities of faithful patrons and supporters. Its propagandism
which brought the True and Excellent Lore within the reach of the
grhapatis [i.e. householders], the settled farmers, merchants, artisans,
and if possible, also of the higher classes of society, that might secure
its preachers the favour of lords and kings, was, at bottom, a matter of

unconscious self-preservation.

2 One exception is that of Mellick Cutler (1994: 34), who stated, “homiletic texts such as the
Apadana were intended to be used by monks and nuns in their role as preachers and transmitters of
the Buddhist doctrine. They were thus directed particularly towards lay audiences, although this is
not to suggest that they could not have been used in teaching monks and nuns as well”. This proposal

will be considered below.
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Similarly, Strong (1983: 165) proposed that the ASokavadana was addressed
to “lay-oriented Buddhists” and that the text was concerned with “the attraction of
new converts, the reinforcement of the faith of established followers, and the
encouragement of both devotion and donation”. Rotman (2008: 26) drew particular
attention to the great rewards which avadanas promise for those who make
donations to the monastic order, stating, “Listening to such stories would naturally
reinforce the ‘food for merit’ exchange, a give-and-take that is as essential for the
physical survival of monastics as it is for the karmic development of the laity”.*

In order to determine how applicable these comments are to the Apadana,
the Therapadana material edited and translated in this thesis was analysed. Firstly,
the “stories of the past” were studied. Unfortunately, in two thirds of the apadanas
(20 of 30) the protagonist’s position in life is not specified. In 10% of the apadanas
(3 of 30) the protagonist was an ascetic. In no apadana is it stated that the
protagonist performed the principal meritorious deed while an ordained Buddhist
monk and, in fact, in 17% of the apadanas (5 of 30) it is clear that the protagonist
could not have been an ordained Buddhist monk.** In 73% of the apadanas (22 of
30) the principal meritorious deed was giving. Food was a particularly common gift
and is found in 36% of these apadanas (8 of 22). An umbrella was donated in 14%
of these apadanas (3 of 22), as was a seat or mat (3 of 22). In 64% of these
apadanas (14 of 22) a past buddha was the most common recipient of a gift, while
in 18% (4 of 22) the monastic order of a past buddha was the recipient. Next,
descriptions of karmic fruits in subsequent rebirths were studied. A number of fruits
are particularly common, including kingship in a heavenly realm or the human
realm in 77% of the apadanas (23 of 30), rebirth in a heavenly realm in 70% (21 of
30), avoidance of bad destinations in 70% (21 of 30), gaining personal possessions

in 20% (6 of 30), gaining wealth in 20% (6 of 30), enjoying the company of

% For comments on the possible intended uses and audiences of Gandhari avadana and piirvayoga
literature, see Lenz 2003: 99-102.

% In two apadanas the protagonist states that he had not obtained ordination, in one the protagonist
refers to himself as a suitor, in another he states that he was a crocodile and in yet another he states

that he was a merchant with a wife.
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accharas or women in 20% (6 of 30) and acquiring a golden or radiant complexion
in 13% (4 of 30).

It could be argued that these results do indeed suggest that apadanas were
recited to encourage lay people to make donations to the monastic order. As
previously mentioned, in no apadana is it specified that the protagonist performed
the principal meritorious deed while an ordained Buddhist monk and, furthermore,
in a number of the apadanas it is clear that the protagonist could not have been an
ordained Buddhist monk. The principal meritorious deed was most often the
donation of food or some other item useful to a Buddhist monk. A range of very
pleasant fruits are described as inevitably ripening from these deeds, including
experiencing sovereignty, heavenly realms, possessions, wealth and pleasant female
company. Therefore, the laity may well have been an important early intended
audience of the Apadana and the encouragement of donations an important early
intended use. However, this is not all that the above results suggest. For example, it
cannot be ignored that in a sizable minority of the “stories of the past” the
protagonist was an ascetic, indicating that the text might not have been exclusively
intended for a lay audience. The results also suggest that the Apadana was not
exclusively intended to encourage donations to the monastic order, particularly
because it was found that a past buddha was much more frequently the recipient of
a gift than the monastic order in general. This focus highlights a buddha’s potential
to act as an extremely powerful field of merit. In a sizable minority of the apadanas
the principal meritorious deed was not a donation but rather an act of devotion such
as praising a past buddha or making a respectful salutation to a past buddha, often
accompanied by highly devotional language (e.g. §§ 5.19.1-2, 5.22.4-7, 5.25.4-9).
This suggests that, like the Buddhavamsa, this text was partly intended to honour
the past buddhas and, more generally, was an expression of piety towards venerable
people and sacred objects. Needless to say, the foregoing results and discussion are
based upon a small fraction of the entire Apadana and an analysis of a much greater

proportion of this text would provide a more complete and complex picture.
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2.7. Metrical analysis

The great majority of the Apadana is composed in sloka metre. Norman (1983: 91)
assumed that, besides the Paccekabuddhapadana which is in tristubh, the Apadana
is entirely composed in sloka metre.” However, for other examples of tristubh, see
Ap 492,710, 533,920, 556,17-20. For examples of a mix of tristubh and jagati, see
Ap 505,11-14, 556,13-16. Ap 510,11-14 is composed in jagati. In order to better
understand the way in which $loka metre is used in this text, the Therapadana
material edited in this thesis was analysed. It was found that in 2.6% of padas (46 of
1774)% there was a resolution on the first syllable and in 0.7% (13 of 1774) there
was a resolution on the sixth syllable.”” Additionally, it was found that 1.6% of
padas (29 of 1774) were hypermetric, containing nine syllables. On nineteen
occasions, a svarabhakti vowel ought to be disregarded for the purpose of scansion.
There is some metrical license in this material. For example, nineteen vowels have
been lengthened m.c., four vowels have been shortened m.c., on six occasions final
niggahita has been dropped m.c., there is one instance in which a consonant group
has been simplified m.c. and there is one instance of an unhistoric doubling of

consonants m.c.®

2.8. Conclusions

The preceding discussion has not treated the Apadana in isolation, but rather in
connection with a range of similar texts by highlighting parallels and divergences.
The primary theme of the Apadana is that intentional actions ripen to produce

appropriate fruits. Many of the details of this karmic system are shared with other

% Similarly, see also von Hiniiber 1996: 61n214.

% The total sum of padas includes the uddanas.

7 1 follow Warder (1967: §§ 244-245) and Norman (2004: xxxi, 2007a: liv, 2007b: Ixxiv) in
disregarding instances of resolution on syllables other than the first and sixth.

% For further details, see notes on the edition (§ 6).
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Buddhist avadana texts to which the Apadana is related, often including the same
basic technical vocabulary, such as field of merit, faith and fervent aspiration.
Although it may not have formally belonged to the avadana genre, the
Anavataptagatha is particularly similar to the Apadana in terms of its structure and
content and, moreover, the latter text has almost certainly directly borrowed two
passages from the former text. There are also a number of texts belonging to the
Khuddakanikaya which have stylistic and thematic similarities with the Apadana,
including the Theragatha, Therigatha, Vimanavatthu, Jataka, Buddhavamsa and
Cariyapitaka. Nonetheless, the Apadana contains some material which is highly
unusual in the context of the Pali canon, such as its numerous references to nibbana
as the fruit of a meritorious deed and the Buddhapadana’s description of a buddha-
field. Evidence suggests that this text may have had multiple early intended
audiences, including the laity, and multiple early intended uses, including the
encouragement of donations. Much of the existing research into the content and
style of the Apadana is ultimately based upon the PTS edition of this text and there
is little doubt that a carefully planned new Roman script edition would further assist

advances in this area.
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3. TEXTUAL CRITICISM

3.1. Introduction

In § 1.1 it was noted that the PTS edition of the Apadana is not highly regarded by
scholars and that a new Roman script edition of this text is required. In order to
partially address this need, a major component of the present study is an edition of a
portion of the Therapadana. After perusing the introductions to printed editions of
Pali texts, one might be forgiven for thinking that the construction of a new edition
is a reasonably straightforward, though perhaps time consuming, process. One
would have little appreciation that a number of fundamentally different
methodological approaches are available to an editor and that the text resulting
from each of these approaches is likely to be rather different. The reason for this is
that there has been very little critical discussion concerning the methods of textual
criticism within Pali studies, both past and present. This paucity of discussion is all
the more striking when compared with the great importance placed upon this topic
in fields such as Biblical studies and classical studies. The present chapter will
survey some of this research outside of Pali studies with the aim of selecting the
most suitable editorial principles upon which to base a new edition of the Apadana.
To begin with, a number of general points will be considered.

Handwritten copies of texts tend not to be exact duplicates of their
exemplars. Unintentional and even intentional changes may be introduced by a
manuscript’s scribe. In the case of Pali literature, early texts have been transmitted
via a long succession of handwritten copies and have therefore inevitably
accumulated a variety of such changes. Understanding the kinds of changes a text

transmitted by handwriting is likely to have met with is essential to the work of



52

textual criticism.! Common unintentional copying errors include haplography
(writing once what ought to be written twice), dittography (erroneously repeating
what ought to be written once), metathesis (the reversal of two adjacent
graphemes), parablepsis (scribal oversight due to the beginning or ending of a
section of text being identical or similar) and interchanging graphemes due to
graphical or phonological similarity. On occasion, scribes who believed that a copy
was faulty in some way intentionally “corrected” it on the basis of a different copy
of the same text, or harmonised it with similar textual material found in a different
text. Additionally, scribes sometimes intentionally altered a text in order to make it
more consistent with their own understanding of the language in question, or to
make it conform to their doctrinal beliefs. Scribal changes can inform us about the
communities which have transmitted texts through handwritten manuscripts
(Metzger and Ehrman 2005: 280-299); however, textual scholars have principally
studied them in order to eliminate them in pursuit of the main goal of textual
criticism.

Voicing an opinion shared by a reasonably large number of earlier textual
scholars, Maas (1958: 1) stated, “The business of textual criticism is to produce a
text as close as possible to the original”. However, it has become increasingly
recognised that this may not be the most appropriate goal for certain types of texts
(Epp 1999; Tov 2012: 163-169). Firstly, it has been pointed out that some texts
may have been formed from multiple originals which were once held with equal
authority. In such cases, it follows that a single original text cannot be reconstructed
since for any given passage there may be two or more equally original readings.
Secondly, many texts have developed over a reasonably long period of time by
successive generations of redactors. Which compositional stage during a text’s long
literary evolution ought to be considered the original? Finally, contemporary
scholars tend to be less confident that the original wording of a text can be
accurately reconstructed on the basis of witnesses which postdate the time of

composition by several centuries or more. Often, an editor will instead consider it

! For a particularly detailed analysis of scribal changes in the context of the transmission of the

Hebrew Bible, see Tov 2012: 219-262.
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more realistic to reconstruct a comparatively late redaction of a text. However, the
precise goal of textual criticism will vary depending upon the nature of the text in
question and the number and type of witnesses available to its editor.

The following survey will demonstrate how different methodological
approaches towards text critical editing have been developed in response to
different bodies of literature. Particularly important is the number of extant
witnesses available for examination and the nature of the relationships which exist
between them. Additionally, in the case of religious literature, the beliefs and
expectations of contemporary practicing communities have exerted an influence

upon broad editorial approaches.

3.2. Textual criticism of the Hebrew Bible

The approaches which have been used to edit the Hebrew Bible can only be
understood in the context of its extant witnesses, which are of two types: Hebrew
witnesses and ancient translations. The three principal groups of Hebrew witnesses
are the Masoretic Text, the Samaritan Pentateuch and the texts found in the Judean
Desert. The Masoretic Text (Tov 2012: 24-74) represents the textual tradition
which was embraced by early rabbinic Judaism and, later, Judaism as a whole. For
this reason, there are a large number of extant witnesses belonging to the Masoretic
group, including over 6000 manuscripts. It appears that this text has been
transmitted with such care that it has changed little since at least the third century
BCE, even preserving old para-textual elements which were not meant to be copied.
The earliest complete extant manuscript of the Masoretic Text, the Leningrad
Codex, dates to 1008—1009 CE. The Samaritan Pentateuch (Tov 2012: 74-93) is a
version of the Torah transmitted by the Samaritan community after their separation
from the Jewish community sometime between the fifth and second century BCE.
This text is thought to have descended from a redaction that was popular in the last
centuries BCE. The Samaritan Pentateuch contains editorial, linguistic and content

differences to the Masoretic Text. The earliest extant manuscripts of this group
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were copied during the eleventh or twelfth century (Wegner 2006: 171). From 1947
onwards, over two hundred biblical scrolls were found in the Judean Desert (Tov
2012: 93-111), principally at Qumran, dating from 250 BCE to 115 CE. Due to the
location in which they were found, this collection is popularly known as the Dead
Sea Scrolls. Some of these scrolls contain readings similar to the Masoretic Text,
some contain readings similar to the Samaritan Pentateuch, while others are
considered non-aligned. The most important ancient translation of the Hebrew
Bible is the Septuagint (Tov 2012: 127-147), which constitutes a series of Jewish
translations into Greek thought to be made between the beginning of the third
century BCE and the beginning of the second century CE. Some of the Qumran
scrolls contain readings similar to the Septuagint text. The Septuagint is of
considerable importance for textual critics of the Hebrew Bible because it is
believed that the Hebrew exemplars from which it was translated occasionally
represent an older literary tradition than the Masoretic Text.

Despite this multiplicity of text types, the base text of most printed editions
of Hebrew scripture (Tov 2012: 341-366) represents the Masoretic Text only and is
uninfluenced by non-Masoretic sources. Witnesses which have been used as a base
text include the Second Rabbinic Bible, a single manuscript thought to best
represent the Masoretic Text, or a group of Masoretic manuscripts. An important
example is the Biblia Hebraica Series, which is the only complete scholarly edition
of the Hebrew Bible. From the third edition onwards, Biblia Hebraica Series
publications are diplomatic editions® of the Leningrad Codex, the oldest complete
extant manuscript of the Masoretic Text. Conjectural emendations and variant
readings, including those from non-Masoretic witnesses, are given in the critical
apparatus. There appear to be several reasons why printed editions of the Hebrew
Bible have concentrated on reproducing the Masoretic Text. As noted, this has been
the central text within Judaism from an early period and is therefore regarded by
contemporary Jewish communities as the Hebrew Bible. Because the texts found in
the Judean Desert are fragmentary they cannot be used as the basis for a complete

edition of the Hebrew Bible. In addition, these scrolls were only discovered from

2 A diplomatic edition reproduces the text of a single witness without changes.
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1947 onwards and it has taken time for the scholarly community to integrate this
new body of literature into existing models of textual transmission. While the
Septuagint is an important source, it is after all not in Hebrew and therefore cannot
be used as the base text of an edition of the Hebrew Bible.

It is not unanimously agreed that producing a diplomatic edition of a
Masoretic witness is the best approach for editing the Hebrew Bible. Tov (2012:
360) noted that when scholars use the Biblia Hebraica Series there are in fact two
texts: the base text of the Leningrad Codex and a virtual eclectic text created in the
mind of the scholar using readings from the critical apparatus. Naturally, the
precise wording of this virtual text will be different for each scholar. These “virtual
eclectic texts” are required because, as noted by Albrektson (2007: 42—46), there
are many passages in the Masoretic Text which are unintelligible and which may be
significantly improved upon by using readings from non-Masoretic sources,
particularly the Judean Desert texts. Hendel (2008: 325-326) argued that such text
critical decisions ought to be made by a qualified editor instead of the reader who
may not have the training necessary to make appropriate choices. A number of
eclectic editions® of Hebrew scripture have been published; however, a complete
eclectic edition of the entire Hebrew Bible is not among them. A recent project
titled the Oxford Hebrew Bible (Hendel 2008) aims to fill this gap by producing an
eclectic edition which, its editors hope, will represent the text’s archetype.® An
interesting feature of this project is the way in which substantive readings (the
sequence of words) and accidentals (orthography, vocalisation, accents, etc.) are
treated differently. The editors admit that reconstructing the archetype’s accidentals
would involve a great deal of speculation. Therefore, while substantive readings
will be constructed eclectically from numerous witnesses, accidentals will be
reproduced from a single copy-text, the Leningrad Codex. Additionally, in

instances where the archetype’s substantive reading cannot be determined by text

3 An eclectic edition is one in which the text is constructed from the readings of multiple witnesses
and often includes conjectural emendations.
* An archetype is the textual form from which all known witnesses ultimately descend. It is not to be

confused with the text’s supposed original form.



56

critical criteria, the reading from the copy-text will be used in the base text and the
alternative reading will be placed in the critical apparatus along with an

abbreviation to indicate it is equally valid.

3.3. Textual criticism of the New Testament

There are three main types of witnesses of the New Testament: Greek witnesses,
ancient translations and early quotations. Greek witnesses (Metzger and Ehrman
2005: 52-94) total approximately 5700 and include papyri, majuscules (manuscripts
written in majuscule script) and minuscules (manuscripts written in minuscule
script). The oldest extant Greek witness is a small papyrus fragment of the Gospel
of John dating to the early second century, which is thought to be less than 100
years after its composition. The oldest complete extant Greek witness is the Codex
Sinaiticus, a majuscule dating to the fourth century. Ancient translations (Metzger
and Ehrman 2005: 94-126) of the New Testament were made into numerous
languages, such as Syriac, Latin, Coptic and Armenian. Because some of these
translations were made in the second and third centuries, they are of considerable
importance to textual critics. The numerous early quotations (Metzger and Ehrman
2005: 126-134) of the New Testament in commentaries, treaties and sermons help
situate particular readings within a specific time and place. In some instances one or
more variant readings are quoted, which provide important historical information
on the process of textual transmission. New Testament witnesses are often
described as belonging to one of three text types:’ the Western text, the Alexandrian
text and the Byzantine text (Metzger and Ehrman 2005: 276280, 306-313). The
Western text is a loose collection of witnesses resulting from the “wild” textual
growth of the second century. This text type is characterised by paraphrasing,
harmonising and additions from apocryphal material. The primary Alexandrian text

is a somewhat shorter form of the New Testament which was carefully transmitted

> A text type is a cluster of witnesses which are judged to contain a similar textual form and believed

to belong to the same general line of transmission.
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in the city of Alexandria. In contrast to the Western text, the Alexandrian text has
been subjected to few stylistic revisions and most scholars believe that this text type
preserves the earliest form of the New Testament. The Byzantine text is a later
development marked by conflated readings® and harmonised passages. Partly owing
to this stylistic polishing, it became a very popular form of the New Testament by
the early Middle Ages and the great majority of extant Greek witnesses belong to
this category.

A minority of textual critics favour the Byzantine text on the basis that it is
represented by the majority of witnesses with a high degree of textual uniformity
(Metzger and Ehrman 2005: 218-222). Scholars of this approach, which is often
termed the Byzantine priority, argue that representing a historically popular text
type in an edition’s base text is an attractive alternative to a purely eclectic
approach that, according Robinson (2002: 139), produces a “resultant text that
reflects a piecemeal assemblage created from disparate variant units otherwise
unrelated to each other”. However, it has been pointed out that major disruptions to
the transmission of the other text types might have played a greater causative role in
the eventual popularity of the Byzantine text than any supposed inherent superiority
of this text type (Metzger and Ehrman 2005: 220). In addition, as previously noted,
the Byzantine text is itself usually regarded as a conflated text based upon readings
from disparate textual traditions. Instead, most contemporary textual critics of the
New Testament have embraced eclecticism as a means to reconstruct the earliest
possible textual form. Tov (2000: 203) has commented that eclectic editing is more
suitable for New Testament material than Hebrew Bible material, stating, “the
textual evidence [of the New Testament] is more extensive and a shorter interval
separated the time of the autographs from our earliest textual evidence. The range
of textual variation is also probably much smaller in the case of the New Testament
than in that of the Hebrew Bible”.

Scholars preparing eclectic editions of the New Testament assess two main
types of evidence when evaluating the relative strength of a variant reading:

external evidence and internal evidence (Metzger and Ehrman 2005: 300-315).

® A conflated reading is the result of a scribe combining two or more variant readings.
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External evidence refers to information external to the words of a text. Readings
from witnesses copied at a comparatively early date are favoured since these have
had less opportunity to accumulate transmission changes. Perhaps more
importantly, readings belonging to a comparatively early text type are favoured.
Most scholars believe that, in general, the Alexandrian text type contains the
earliest readings. Readings from witnesses found across a geographically diverse
area are favoured, provided they do not simply represent a single text type which
gained widespread popularity (i.e. the Byzantine text). Internal evidence refers to
information internal to the words of a text and is to be examined after external
evidence. The most basic and important guideline for assessing internal evidence is
that the reading which most easily explains the development of the other readings is
likely to be the earliest. Based upon the observation that scribes tended to “correct”
readings they did not fully understand to simpler forms, more difficult (but not
more unlikely) readings are favoured. Similarly, because scribes occasionally
attempted to make a text smoother and more polished, readings which are less
refined, less elegant, or less familiar are favoured. Finally, in general, shorter
readings are favoured since scribes tended to add rather than omit; however, this
guideline needs to be used with caution since numerous instances have been
documented in which the longer reading appears to be the earlier.

Different approaches to eclecticism have been developed as a result of
different attitudes towards external and internal evidence. Thoroughgoing
eclecticism (Elliott 2002; Metzger and Ehrman 2005: 222-226) pays much more
attention to internal evidence than external evidence. Scholars who have adopted
this approach argue that the earliest wording of a passage could theoretically be
preserved in any of its witnesses and that therefore these witnesses need to be
assessed without allowing external evidence to prejudice text critical decision
making. Reasoned eclecticism (Holmes 2002) places equal importance on external
and internal evidence. The scholars who use this approach, that is, the majority of
New Testament textual critics, believe that external evidence provides important
information on the transmission history of readings and therefore ought not to be

ignored. All eclectic specialists, however, appear to agree that the guidelines
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pertaining to external and internal evidence should not be rigidly or
indiscriminately followed and that, above all, an intimate knowledge of the

witnesses is required in order to make appropriate text critical decisions.

3.4. Textual criticism of Greek and Latin classical texts

Greek and Latin classical literature encompasses a large body of texts composed
over a long time period and includes numerous genres, such as philosophy, science,
historiography, poetry and drama. Until the second century CE, the papyrus scroll
was the standard medium for recording Greek and Latin literature (Reynolds and
Wilson 1991: 34). However, during the third century the more durable parchment
codex gained popularity and, from the fourth century onwards, it became more
popular than the papyrus scroll. According to West (1973: 10), the earliest extant
papyrus and parchment fragments date from approximately 350 BCE; however,
such witnesses more commonly date from the second and third centuries CE. Prior
to the ninth century, Greek literature had normally been recorded in majuscule
script, yet by the end of the tenth century majuscule script had largely been
abandoned in favour of minuscule script (Reynolds and Wilson 1991: 59-60).
Many Greek texts were therefore transliterated during the ninth century and the
majority of extant ancient Greek texts ultimately derive from copies made around
this time. Similarly, many Latin texts were transliterated from majuscule script into
Caroline minuscule script during the ninth century (Reynolds and Wilson 1991: 94—
102). The number of extant witnesses varies considerably for each classical work;
some texts are represented by hundreds of manuscripts, some are preserved in just
one manuscript, while for others the earliest witness is a printed edition based upon
a now lost exemplar (West 1973: 9-10). Early quotations, commentaries and
translations exist for some classical texts which serve as valuable secondary
witnesses.

Many classical texts have been edited according to the stemmatic, or

genealogical, approach. While this theory was developed, but not invented, by Karl
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Lachmann’ during the first half of the nineteenth century, it is perhaps best known
from the detailed description by Maas (1958). The goal of this approach is to
reconstruct the archetype from which all extant witnesses descend. The first step in
this process is to gain an understanding of the relationships which exist between the
witnesses. This is achieved by carefully examining the patterns of agreement and
disagreement between the witnesses and grouping them according to the particular
scribal changes they share, particularly those changes which are unlikely to have
been created by two or more independent scribes by chance. A stemma (short for
stemma codicum) is then created to reflect these relationships by proposing the
branches of textual transmission descending from the archetype to the witnesses,
often via hyparchetypes.® If it can be demonstrated that a particular witness depends
exclusively upon another witness available to the editor, it is regarded as redundant
and eliminated from analysis. Once a stemma has been created, the text of the
archetype is reconstructed on the basis of the textual agreements between those
witnesses or hyparchetypes which the stemma indicates are the immediate
decedents of the archetype. Finally, if the archetype itself appears to have contained
errors, conjectural emendations are usually made with the goal of reconstructing a
textual form which is older than the archetype. Perhaps the most famous application
of the stemmatic approach is Lachmann’s work on Lucretius, in which he
demonstrated that the archetype of his three main witnesses must have contained
302 pages of twenty-six lines (Metzger and Ehrman 2005: 170).

A number of key assumptions behind the stemmatic approach as described
by Maas (1958) are violated for certain groups of witnesses (Reynolds and Wilson
1991: 214-216). Perhaps most problematic is the assumption that each witness has
been copied from only one exemplar. Maas (1958: 7-8) himself acknowledged that

some readers would “correct” a manuscript they were using on the basis of a copy

" In addition to editing several classical texts, Lachmann prepared an edition of the Greek New
Testament using the stemmatic approach. However, primarily owing to its great number of extant
witnesses, contemporary editions of the New Testament do not use the full stemmatic approach.

8 A hyparchetype is a hypothetical intermediate copy, which, according to the stemma, is situated

between the archetype and some of its witnesses.
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belonging to a different branch of transmission, rather than the manuscript’s direct
exemplar. If this corrected manuscript was itself copied, its scribe might sometimes
reproduce the original readings and sometimes reproduce the corrected readings
written in the margin or between the lines. This new copy is said to be
“contaminated” and, if used to produce a printed edition, could seriously mislead an
undiscerning editor. Also problematic is the assumption that all witnesses of a text
ultimately derive from a single archetype. Sometimes this is not the case. For
example, in the first century BCE Cicero substantially revised his work Academica,
yet his earlier version also remained in circulation alongside his revision, meaning
that extant witnesses of this work are descended from two archetypes (Reynolds
and Wilson 1991: 24, 215).

In a work intended to replace Maas’s well known description, West (1973)
argued that although there is the possibility the aforementioned assumptions might
be violated for any given set of witnesses, the stemmatic approach is still often valid
if appropriately adapted. West (1973: 5) commented that Maas’s work “treats
contamination as a regrettable deviation about which nothing can be done, instead
of as a normal state of affairs” and, in response, he provided detailed and practical
advice for working with contaminated textual traditions. Editors are firstly urged to
carefully identify any contaminated witnesses, that is, witnesses which can be
demonstrated to include readings from multiple branches of transmission. If only a
small proportion of witnesses is contaminated and the sources of these witnesses
can be identified, these relationships can be mapped onto the stemma and the
archetype can be reconstructed without a great deal of additional difficulty. If a
large proportion of witnesses is contaminated, but a minority is not, a serviceable
stemma of the latter group may be created and used to reconstruct its archetype.
The contaminated witnesses are eliminated from analysis if they contain readings
which are no better than those in the uncontaminated witnesses. If contamination is
so widespread that precise genealogies cannot be constructed, witnesses may
instead need to be grouped into families and treated as units. West (1973: 41-42)
also provided some advice on how editors may determine whether witnesses derive

from more than one archetype. If some witnesses preserve many correct readings
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which are unlikely to have been the result of scribal emendations, while other
witnesses preserve many incorrect readings which are known to derive from ancient
sources (e.g. they are found in papyrus fragments), it is likely that there has been
more than one ancient line of transmission. Equally, if reasonably early (i.e. early
medieval) witnesses already preserve extremely divergent readings, it is likely that

this divergence dates from antiquity.

3.5. Textual criticism of Sanskrit texts

Sanskrit literature has been composed for over three thousand years and, at the peak
of its popularity, had spread across most of Central, South and Southeast Asia.
Early Sanskrit compositions were not initially transmitted by handwritten
manuscripts, but were rather preserved by oral means. For example, vedic texts
were orally composed and, for many centuries, handed down orally from one
generation to the next (Olivelle 1998a: 8—10). When these early compositions were
eventually committed to writing, on occasion the tradition of oral transmission
continued alongside the textual transmission (e.g. Graham 1987: 72). In some early
instances, it appears that manuscripts were not used as a vehicle for textual
transmission, but instead as a support for the recitation of an orally transmitted
composition. For example, an early Buddhist Sanskrit manuscript found in
Turkmenistan contains abbreviated stories which appear to have been used as
memory aids to support the recitation of a fuller, and presumably orally transmitted,
version (Lenz 2003: 92-98).” With the exception of the still undeciphered script of
the Indus Valley civilisation, there is no clear evidence for the existence of writing
in India prior to the middle of the third century BCE (Salomon 1998: 10-14). After
this time, the technology of writing was gradually adopted for the purpose of
preserving Sanskrit literature. One of the earliest extant Sanskrit manuscripts,

which contains a fragment of ASvaghosa’s Saundarananda, has been dated to the

? The existence of similar manuscripts written in Gandhari (Lenz 2003, 2010) demonstrates that this

is not an isolated example in early Indian Buddhism.
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second or third century CE (Hartmann 1988). Sanskrit texts have been copied onto
a variety of different materials, including palm leaf, birch bark and paper. Many
scripts throughout Central, South and Southeast Asia have been used to record
Sanskrit literature, including, for example, Bengali, Burmese, Devanagari, Grantha,
Malayalam, Newari, Oriya, Sarada, Sinhala and Telugu scripts. Gombrich (1978:
24) estimated that there “may be as many as two million [Sanskrit] manuscripts
extant, though they are perishing fast”.

Some Sanskrit texts have been edited using the stemmatic approach. For
example, in an edition of the Vyavaharacintamani, Rocher (1956) created a stemma
for the seven witnesses available to him and reconstructed its archetype. However,
the extant witnesses of a large number of Sanskrit texts resist a full stemmatic
analysis. Highly popular Sanskrit texts were copied frequently, which increased the
chance that multiple copies would be available to those who wished to read them.
When a manuscript was read alongside another copy of the same text, its reader
often made “corrections” to it, thus introducing contamination to the text’s
transmission.'® For such texts, therefore, a high proportion of the extant witnesses is
contaminated and mapping individual genealogies is extremely difficult, if not
impossible. Instead, an adaption of the stemmatic approach has often been used for
editing such texts. Described as “one of the most significant events in Indology in
the 20th century” (Brockington 1998: 57), a critical edition of the Mahabharata was
published by the Bhandarkar Oriental Research Institute between 1927 and 1966 in
nineteen volumes. In total, 1259 manuscripts were consulted and 734 of these were
used to construct the edition, with an average of forty-one manuscripts used per
parvan, ‘“section”. In the detailed prolegomena of the first volume, Sukthankar
(1933: Ixxxii) commented that “the genetic method (operating with an archetype
and a stemma codicum) cannot strictly be applied to fluid texts and conflated [i.e.

contaminated] manuscripts; for, in their case, it is extremely difficult, if not utterly

10 In his edition of the Manavadharmasastra, Olivelle (2005: 370n2) noted, “Most, if not all, of our
[ninety-one] mss. [i.e. manuscripts] have above-line or marginal corrections made by subsequent
readers... If these mss. were later copied, then it is likely that the marginal and above-line corrections

would have been incorporated in the copies, creating hybrid mss.”.
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impossible, to disentangle completely, by means of purely objective criteria, their
intricate mutual relationships”. Instead, Sukthankar grouped the manuscripts into

families, primarily on the basis of script type,"

and illustrated the hypothesized
relationships between these families in the form of a simplified stemma. In general,
the readings which were represented by the largest number of independent branches
of transmission (according to the stemma) were adopted into the base text.

The approach developed by the editors of the critical edition of the
Mahabharata has exerted a strong influence upon many subsequent Sanskrit
publications."” An obvious example is the critical edition of the Ramayana
published by the Oriental Institute of the M. S. University of Baroda between 1960
and 1975 in seven volumes. In the introduction to the first volume, Bhatt (1960:
xxxiv) stated, “The principles enunciated by Dr. V. S. Sukthankar have been
declared as very sound and recommended even for the Critical Edition of the
R[amayana]... I have tried to follow in general the principles of Dr. Suthankar
[sic]”. Recently published editions of the Manavadharmasastra (Olivelle 2005) and
Vaisnavadharmasastra (Olivelle 2009) also follow the model set by Sukthankar, in
that each text has been constructed with reference to a stemma of manuscript
families, rather than individual manuscripts.

The stemmatic approach was developed for the analysis of handwritten

textual transmissions. It might therefore be inappropriate to apply this approach to a

! Sukthankar (1933: vii) believed, “The reason for this concomitance between script and version
appears to be that the scribes, being as a rule not conversant with any script but that of their own
particular province, could copy only manuscripts written in their special provincial scripts, exception
being made only in favour of the Devanagari, which was a sort of a ‘vulgar’ script, widely used and
understood in India”. However, if this “rule” can be said to apply to the transmission of Sanskrit
literature in general, there have been many exceptions, as is evidenced by the very numerous
occasions in which Sanskrit texts have been transliterated throughout Central, South and Southeast
Asia.

2 The prolegomena of Sukthankar 1933 also heavily influenced one of the few major works on
textual criticism for Sanskrit literature, Introduction to Indian Textual Criticism (Katre 1954).
Indeed, Katre (1954: ix) stated that it was ‘“Sukthankar who was solely responsible for my

undertaking the task of writing the Introduction [to Indian Textual Criticism]”.
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period of oral transmission. Editors of the critical edition of the Mahabharata
divided their witnesses into two principal groups: a northern recension and a
southern recension. Sukthankar (1933: Ixxviii, italics in original) stated that, “the
frequent differences in sequence, especially when no material gain is perceptible in
either arrangement, rather support the explanation suggested above that both
recensions are, in final analysis, independent copies of an orally transmitted text”.
According to this position, it follows that the extant manuscripts of the
Mahabharata derive from two written archetypes instead of one and that therefore,
if using (a variant of) the stemmatic approach, two separate editions ought to have
been prepared instead of one."”’ Furthermore, if Sukthankar’s statement is correct,
the editors of the critical edition of the Mahabharata have used (a variant of) the
stemmatic approach to attempt to reach beyond the text’s written transmission in
order to reconstruct an oral archetype. The nature of oral transmission is very
different to the nature of written transmission, and analysing a period of recitation
and memorisation as though it were a succession of handwritten copies is rather

problematic.

3.6. Textual criticism of Pali texts

3.6.1. Trends in editing Asian editions

As with early Sanskrit literature, early Pali literature was composed and transmitted
orally. Indeed, this mode of transmission heavily influenced the choice and
arrangement of words, and encouraged the development of fixed word formulas
that were comparatively easy to memorise (Allon 1997). It is believed that during

this early period, different bhanaka, “reciter”, groups were responsible for

3 Here 1 am principally concerned with Sukthankar’s editorial logic. Whether the archetype
reconstructed by the editors of the critical edition actually does predate the time in which the text
was first committed to writing is another question. Hiltebeitel (2005), for example, argued that the
Mahabharata was in fact composed in writing and that the critical edition text represents a written

archetype.
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transmitting different collections of texts (Adikaram 1946; Norman 2006b: 53-74).
It is highly likely that the Apadana was orally composed and, at least initially,
orally transmitted, perhaps by bhanakas specialising in the Khuddakanikaya,'* or by
bhanakas specialising the Apadana alone.” Possibly in response to a partial
breakdown of the bhanaka system, the Pali canon was reportedly first committed to
writing in Sri Lanka during the first century BCE (Lamotte 1988: 367-369;
Norman 2006b: 99—100). When Pali literature eventually spread to Southeast Asia,
it was recorded in local scripts such as Burmese, Khom and Lanna. While Pali texts
have since been recorded on materials such as paper, ivory, lacquered cloth, buffalo
hide, brass, copper and stone (Singer 1993), by far the most popular material has
been palm leaves. Partly owing to the perishability of this material in tropical
climates, most extant Pali manuscripts date from the eighteenth century onwards.
Of course, exceptions do occur, such as important collections of Lanna script
manuscripts from northern Thailand, which date from the fifteenth century (von
Hiniiber 2000).'° Curiously, the oldest known Pali palm leaf manuscript was found
in Nepal and has been dated to the eighth or ninth century (von Hiniiber 1991). For
the great majority of early Pali texts, therefore, a very considerable length of time
lies between the date of composition and the oldest extant manuscript.

The transmission of Pali literature has been carried out by local monastic
communities living throughout South and Southeast Asia, resulting in local
recensions that contain readings which occasionally differ from one another. Local
projects to revise and edit Pali literature further encouraged the development of
these recensions. For example, after being told that a recently commissioned copy
of the Pali canon contained errors, King Rama I organised a council in Bangkok

during 1788 to address the problem (Veidlinger 2006: 146-149). For five months,

14 Reference to the Khuddakabhanakas has been made by Norman (2008b: 98).

15 For evidence of monastic specialists in avadana literature in Gandhara, see Lenz 2010: 3-14.

16 Unfortunately these collections do not contain a great deal of material related to the Apadana. In
Vat Lai Hin there are two fragments: one corresponding to Ap 449,26-476,13 (dating to
approximately 1500) and the other corresponding to Ap-a 259,32-572,2 (dating to 1537) (Oskar von
Hiniiber, personal communication, 2 March 2008). I would like to thank Oskar von Hiniiber for

organising photographs of the former fragment to be sent to me.
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four groups of scholars worked together to produce a revised version of the Pali
canon, which came to be known as the “golden edition” owing to the gilding of the
manuscripts. Similarly, beginning in 1856, the Pali canon was edited by a team of
scholar monks in Mandalay, Burma. This project was undertaken at the request of
King Mindon who, according to Ludu Daw Ahmar (1980: 16), “wanted his copy
thoroughly edited”. The resultant text was written onto palm leaves, engraved onto
marble slabs and later, in 1871, recited at the “fifth Buddhist council”.'” During the
1860s, a team of nearly sixty scholar monks edited the Vinaya at Pelmadulla, Sri
Lanka (Blackburn 2010: 1-7). Local manuscripts were compared with those from
Burma and Thailand and several types of commentarial texts were consulted for
help with difficult passages. The final text was inscribed on palm leaves and taken
on a lengthy procession along the southern coast. From the very late nineteenth
century onwards, series of the Pali canon began to be printed and published in
Asian countries. A small selection of these series will be surveyed in the remainder
of this section, with the goal of making some general observations on the ways in
which Asian editions of Pali texts have been edited.

At the request of King Chulalongkorn, the majority of the Pali canon was
edited by a group of monks and published in Thai script over thirty-nine volumes
between 1893 and 1894 (Chalmers 1898; Gronbold 2005: 39—40). Each volume
begins with a five page preface written in Thai, of which an English translation is
provided by Chalmers (1898). The preface states, “it is only in Siam that Buddhism
stands inviolate. It follows, then, that the present is a fitting time to look into the
scriptures, to purge them, and to multiply copies of them for circulation, so as to
form an immutable standard of true Buddhism for future times” (Chalmers 1898:
3). The preface does not state what witnesses were used to create this text, nor does
it describe the editing methodology which was followed. Occasionally, variant

readings from Sinhala, Burmese and European (i.e. PTS) sources are given in the

7 Although the term “fifth Buddhist council” is used in this thesis, it is a misnomer. The council was
held by Burmese Theravadin monks alone and therefore its text does not fully represent Buddhism

in general, nor even Theravada Buddhism in particular.
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critical apparatus. The series omits a number of texts from the Khuddakanikaya,
including the Apadana.

According to Gronbold (2005: 41-42), the King Chulalongkorn series was
used as the basis for the now more widely used Syamratthassa Tepitaka series in
Thai script, which was first published in forty-five volumes between 1925 and
1928. Since this time at least three revisions have appeared. Hamm (1973: 127,
131-132) compared the first and second editions of the Syamratthassa Tepitaka
series.”® He found that the second edition contained more variant readings in the
critical apparatus and that some of the readings in the body of the text of the second
edition had been changed without comment. The 1958 print of the Apadana from
the second edition of the Syamratthassa Tepitaka series contains no introductory
matter. However, the 1980 print from the third edition begins with a short preface
in Pali and Thai."” It states that one of the reasons for publishing this series is that
the King Chulalongkorn series had sold out and become difficult to find. It further
states that King Rama VII invited senior monks, headed by the supreme patriarch
Jinavarasirivardhana, to reedit the Pali canon. As with the preface to the King
Chulalongkorn series, it does not state what witnesses were used to create the text,
nor does it describe the editing methodology which was followed. The
Syamratthassa Tepitaka series gives variants from Sinhala, Burmese and European
sources.

It has been claimed that the King Chulalongkorn series (Chalmers 1898: 8—
9) and Syamratthassa Tepitaka series (Hamm 1973: 127, 134) are faithful and
uncontaminated representations of the manuscript tradition of Thailand. While this
untested hypothesis may be true, according to von Hiniiber (1983: 75-76) the
manuscript tradition of Thailand is, for the most part, a reasonably young composite
of readings from Sinhala and Burmese manuscripts. This assertion was partly based
on the belief that, following the mass destruction of manuscripts during the sacking

of Ayudhya in 1767, the Thai manuscript tradition had to be reestablished with the

'8 He calls these editions the “second Siamese edition” and “third Siamese edition” respectively, the
King Chulalongkorn series being the “first Siamese edition”.

T would like to thank Chanida Jantrasrisalai who translated the Thai text for me in May 2012.
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help of manuscripts from Sri Lanka and Burma. Von Hiniiber (1983: 76) further

commented:

As the Thai edition (Se) printed under King Chulalongkorn is mostly
but by no means entirely dependent upon the Ceylonese and Burmese
traditions, it was frequently, and not altogether without justification,
regarded as secondary to those traditions, and consequently rarely
made use of when establishing a critical text, for the superimposed
imported readings from Ceylon and Burma did not allow the
formation of a clear and distinct picture of the truely [sic] indigenous

Thai Pali tradition.”

From 1954 to 1956, the “sixth Buddhist council” was held in Yangon,
Burma.?' The resultant text, the Chatthasangiti Pitaka series in Burmese script, was
published in forty volumes between 1950** and 1962 (Gronbold 2005: 47-48;
Hamm 1973: 124-126). Since this time, at least three revisions of this series have
appeared. Occasionally, variant readings from Sinhala, Thai, Cambodian,

European, Burmese and commentarial sources are given in the critical apparatus;

% Von Hiniiber (1983: 88) therefore stressed the value of Thai manuscripts predating 1767, stating,
“the hope is growing and seems to be well-founded now that more material still hidden in Wat
libraries in North Thailand, when brought to light, will help to re-establish an old and truly Thai Pali
tradition, the value of which for establishing better critical text editions and for the history of Pali
can hardly be rated too high”.

2l Although the term “sixth Buddhist council” is used in this thesis, it is a misnomer. The council
was largely led by Burmese Theravadin monks, with only limited involvement from other
Theravadin countries, and therefore its resultant text does not fully represent Buddhism in general,
nor even Theravada Buddhism in particular. Moreover, while it has become commonplace to refer to
a standardised list of six Buddhist councils, a number of alternative lists are found in Pali texts
(Hallisey 1991). Much of the following information on the Chatthasangiti Pitaka series and sixth
Buddhist council has been drawn from Clark forthcoming 2015. See this article for more detailed
information.

22 While most volumes appeared after 1956, Gronbold (2005: 47) claimed that the first volume of the
Abhidhammapitaka was published in 1950.
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however, bibliographical details of these witnesses are not supplied. Hamm (1973:
126, 131-133) concluded that, at times, these variant readings represent a
disappointingly small proportion of the variants actually found in these sources.
Considerably more information on the making of this series is available
compared with that of the King Chulalongkorn or Syamratthassa Tepitaka series.
Valuable sources are the Sangayana [sic] Souvenir 1954, an English publication
which provides information on the preparations made prior to the council; the 1954
Chatthasangiti Nidanakatha, a nine page Pali preface found at the beginning of each
major section of the Chatthasangiti Pitaka series; > and the Chattha Sangayana [sic]
Souvenir Album 1956, a publication in Burmese and English containing council
proceedings and speeches. In these sources, one of the principal rationales put
forward for undertaking this editing project was a concern that existing printed
editions of the Pali canon contained readings which differed from one another and
which were also often erroneous (Chattha Sangayana Souvenir Album 1956: 36,
Kuthodaw Pagoda stelae was used as the base text for this series and that this was
revised by over 1000 monks, divided into over one hundred editing groups, by
means of comparison with other extant printed editions (Sangayana Souvenir 1954:
6, 25-27). While the editing methodology is not described in any detail, the editors
appear to have held the belief that the original words of the Buddha could be
reconstructed by choosing the most “correct” readings from among the variants.

The Chatthasangiti Nidanakatha states:

The word of the blessed one—whose speech was unified* [and]
whose word was very pure—should be unified, very pure [and]
stainless. But in these books of the [Buddha’s] word, there appear
readings which are dissimilar to each other and are impure. [The

reading] amongst them which is correct is undoubtedly the original

2 Reproduced as “Nidanakatha” 2008: i—ix.
** advaya literally means “non-dual”. The claim here is that when the Buddha gave a talk, he did not

give multiple versions with different wording, but rather only one version.
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reading.” Therefore, another [reading] is simply a reading [produced]
by careless writing. (advayavadino suparisuddhavacanassa tassa
bhagavato pavacanam advayam suparisuddham nimmalam ev’ assa.
imesu pana pavacanapotthakesu anfna-m-anfiam visadisa c’ eva
aparisuddhda ca patha dissanti. nissamsayam kho ayam eva
mitllapatho. yo  nesam  yuttisampanno. tad  afiilo  pana

pamadalekhapatho yeva. “Nidanakatha” 2008: ii)

It is often assumed that the Chatthasangiti Pitaka series represents a pure
“Burmese version” of the Pali canon, i.e., that it contains only readings which have
been transmitted in Burmese manuscripts. For example, Hamm (1973: 126) stated,
“we may, however, note that it [i.e. the Chatthasangiti Pitaka series] at least appears
uncontaminated with any foreign tradition” (see also Gronbold 2005: 48;
Mendelson 1975: 281). However, a recent study of a chapter from the
Chatthasangiti Pitaka edition of the Apadana revealed that it has been eclectically
edited by freely adopting readings from the Kuthodaw Pagoda stelae and several
early printed editions from South and Southeast Asia, with preference given to
readings which are most easily understood (Clark forthcoming 2015).

The preceding survey highlights a number of editing trends in Asian editions
of Pali texts.”® In each of the three series reviewed in this section, the editors have
omitted full details of the witnesses used, have provided little to no information on

their editing methodology, and have not stated if and when conjectural emendations

» 1t is unfortunate that the term “correct” is not defined and that the method for choosing among
multiple “correct” variant readings is not described.

% Of course, other important series of the Pali canon have been printed in South and Southeast Asia;
however, a full analysis of these is beyond the scope of this thesis. Particularly important are the
Cambodian Tipitaka series in Khmer script, published in 110 volumes between 1931 and 1973
(Gronbold 2005: 43); the Nalanda Devanagart Pali series in Devanagart script, published in forty-
one volumes between 1956 and 1961 (Gronbold 2005: 50; Hamm 1973: 128-129); and the
Buddhajayanti Tripitaka series in Sinhala script, published in fifty-two volumes (over fifty-eight
books) between 1957 and 1989 (Gronbold 2005: 50-51).
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were made to the text.”’ In addition, their critical apparatuses are far from complete.
It can be inferred that the editors of these series did not anticipate that such
information would be of great importance to the intended readers. Instead, the
prefaces of the King Chulalongkorn and Chatthasangiti Pitaka series indicate that
the editors’ primary concern was the removal of errors present in previous

witnesses and the presentation of a “purified” text in print form.

3.6.2. Previous evaluations of European editions

Pali texts began to be published in Europe during the first half of the nineteenth
century, predating the first series from Southeast Asia by over half a century. From
1877 onwards, editions of Pali texts were being published in much greater numbers,
particularly after the foundation of the PTS in 1881 (de Jong 1987: 23-24). These
early publications were completely dependent upon the availability of palm leaf
manuscripts in private collections and European libraries, such as the Royal Library
of Copenhagen and the India Office Library in London. Some key differences exist
between the PTS series and the series surveyed in § 3.6.1. For the most part, PTS
editions have been edited by European philologists for the academic study of
Theravada Buddhism, whereas Asian editions have been edited by learned monks to
preserve and spread the dhamma, and to make merit.”® As stated by Balbir (20009:
3), the PTS series is a “heterogeneous collection of editions of unequal quality
based on materials of different types”, whereas the Asian series tend to be carefully

planned unified projects with a higher degree of internal textual consistency. Most

7 As noted by Skilling (2009: 34), “in Southeast Asian printed editions ‘silent correction’ is
generally still considered respectable, and even when some notes are given, they are not systematic
and the editorial principles are rarely adequately explained. Because of this, the reader using the
edition assumes that the text did not have any problems; he assumes that what he reads is exactly
what the original manuscript read. But often that is not the case at all”.

% The preface to the King Chulalongkorn series refers to its editing and publication as “meritorious
work” (Chalmers 1898: 4) and the preface to the Syamratthassa Tepitaka series refers to its

publication as merit making.
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of the PTS publications from the late nineteenth and early twentieth centuries have
not been superseded by more recent European editions and continue to be used by
scholars. However, this does not mean that they are in no need of revision. In fact,
in recent decades a number of scholars have drawn attention to the limitations of
these early publications and have called for new Roman script editions to be
produced.

In an article first published in 1990,” Norman critiqued the PTS series by
comparing it unfavorably with editions of the Greek New Testament. In particular,
he drew attention to an edition of the Gospel according to St Luke® which lists all
significant readings of more than 200 Greek manuscripts, along with several early
translations and quotations of that Gospel. It involved more than 260 readers to
study and collate the manuscripts. Norman (2008b: 81) stated, “I was struck by the
complete contrast to the way in which many editions of Pali texts have been, and
are, I fear, still being, made... anyone who reads the editor’s preface to many of the
editions published by the Pali Text Society will be amazed at the small number of
manuscripts which editors have thought would be sufficient for them to utilise when
performing their task”. Norman (2008b: 82) also pointed out that in some cases no
information is given on the editing methodology used to construct the text, that is,
why particular readings were selected in preference to alternative readings also
available to the editor.

Cone (2007) also evaluated the PTS series in an article which discusses her
experience editing the new Dictionary of Pali (Cone 2001-). Cone (2007: 96)
stated, “the PTS editions have a large number of, at best questionable, at worst,
plain wrong, readings. Often these editions are transcriptions of a very few mss, or
even of only one; often they follow only one tradition, usually the Sinhalese... I
suspect, also, that those who did know Sanskrit emended silently”. Cone (2007:
102) went so far as to recommend the reediting of all existing PTS editions,
including canonical and commentarial literature. More recently, Skilling (2009: 32)

criticised PTS editions for largely ignoring Thai manuscripts and early Thai printed

¥ Norman 1990; reprinted as Norman 2008b: 80-91.

30 American and British Committees of the International Greek New Testament Project 1987.
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editions. Similarly, Balbir (2009: 3) commented that the early PTS editions strongly
favoured readings from Sri Lankan manuscripts over readings from Southeast
Asian manuscripts. Balbir (2009: 8) concluded, “That they [i.e. the PTS editions]
need to be revised and improved cannot be denied. The problem is to find the best
way to present the results coming from the availability of new material”. Norman,
Cone and Balbir each gave a small selection of examples from PTS publications to
support their arguments. However, what has not yet been done is a broad
quantitative analysis of the features of the European editions which indicates how

widespread these problems are.

3.6.3. Trends in editing European editions

In order to assess the PTS series as a whole, I have examined the prefaces of eighty-
one PTS?' editions of canonical and atthakatha texts.”* The publication dates of
these volumes range from 1870 to 1998. Firstly, I analysed the number and type of
witnesses used by editors to construct their text. On average, 5.4 witnesses were
used per publication, including 3.5 manuscripts® and 1.9 printed editions. Figure 1
shows the total number of witnesses used for each edition over year of publication.

A trend line indicates that, on average, the total number of witnesses used has

3! While the Khuddakapatha was initially published in the Journal of the Royal Asiatic Society of
Great Britain and Ireland (Childers 1870), it was later reprinted by the PTS.

32 Using their abbreviations (with year of publication), they are D I-III (1890-1911), M I-III (1888—
1899), S I-V (1884-1898), A I-V (1885-1900), Khp (1870), Dhp (1994), Ud (1885), It (1889), Sn
(1913), Vv (1977), Pv (1977), Th (1883), Tht (1883), Ap (1925-1927), Bv (1974), Cp (1974), Ja I-
VI (1877-1896), Nidd I-II (1917-1918), Patis I-II (1905-1907), Vin I-V (1879-1883), Dhs (1885),
Vibh (1904), Pp (1883), Kv (1894-1897), Yam I-II (1911-1913), Tikap (1921-1923), Dukap
(1906), Sv I-1II (1886-1932), Ps I-V (1922-1938), Spk I-1II (1929-1937), Mp I-V (1924-1956), Pj
I (1915), Ud-a (1926), It-a I-II (1934-1936), Pj II,1 (1916), Pj 11,2 (1917), Thi-a (1998), Ap-a
(1954), Bv-a (1946), Patis-a (1933—-1947), Vibh-a (1923), Pp-a (1914), Kv-a (1979) and Tikap-a
(1921-1923).

33 In this section, the term “manuscripts” also includes transcripts of manuscripts made by European

scholars.
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increased over time. In Figure 2, the total number of witnesses used for each edition
has been broken down into the number of manuscripts and the number of printed
editions. A trend line indicates that, on average, the number of printed editions used
as witnesses has increased over time. Due to the publication of new series of Pali
texts in South and Southeast Asia throughout the twentieth century, this is
unsurprising. Interestingly, a second trend line in the same figure indicates that, on
average, the number of manuscripts used as witnesses has decreased over time. In
numerous prefaces of the early European editions, editors describe the great
difficulty of obtaining even a few manuscripts of a text they wished to edit (e.g.
Fausbgll 1877: 1, v; Feer 1898: vii—viii). However, this problem did not worsen
over the twentieth century; in fact, in recent decades it has become easier to obtain
copies of manuscripts, particularly via high quality digital scans. It may be that the
declining usage of manuscripts is primarily a reflection of the greater difficulties

involved with working with this type of witness compared with edited books.
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Figure 1. Total number of witnesses used for each edition over year of publication.
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Figure 2. Number of manuscripts and printed editions used for each edition over

year of publication.

The place of origin of these witnesses was next examined. As shown in
Figure 3, just over half of all witnesses were from Sri Lanka, almost one third were
from Burma, while just over one tenth were from Thailand. In the following two
figures, the witnesses have been broken down into manuscripts and printed editions.
Figure 4 shows the place of origin of the manuscripts and demonstrates a strong
bias towards the usage of Sri Lankan manuscripts, which represent nearly two
thirds of the total number of manuscripts. This is, at least in part, due to the strong
links that several early PTS editors had established with monks living in Sri Lanka.
One third of the manuscripts were from Burma, largely owing to the voluminous
collection of manuscripts taken by the British from Mandalay after the city was
seized by them in 1885. In short, the high proportion of Sri Lankan and Burmese
manuscripts is largely a reflection of Great Britain’s colonial occupation of these
countries, which allowed them increased access to these manuscript collections.
Thai manuscripts have almost entirely been ignored. Eight of the eleven Thai
manuscripts represented here correspond to the 1994 edition of the Dhammapada,

six of which are short fragments rather than complete manuscripts. No Laotian or
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Cambodian* manuscripts were used as witnesses in any of the European editions
surveyed in this study. Figure 5 shows that the usage of printed editions is more
balanced and there does not appear to be a strong bias towards any one series.
Editions from Burma, Sri Lanka, Thailand and Europe® are well represented,
though printed editions from India, principally the Nalanda Devanagari Pali series,
have been used less frequently. No Cambodian printed editions were used as

witnesses in the publications surveyed in this study.

H Burma (30%)

B Sri Lanka (52%)

W Thailand (11%)
Europe (6%)

India (1%)

Figure 3. Place of origin of all witnesses

3 According to Gronbold (2005: 38), most of Cambodia’s manuscripts are likely to have been
destroyed by the Khmer Rouge. However, it appears that there are still large collections of Laotian
manuscripts in existence, as evidenced by the online Digital Library of Lao Manuscripts
(http://www.laomanuscripts.net/en/index). Unfortunately, this website does not seem to contain
scans of any Apadana manuscripts.

35 Editors occasionally used previous PTS editions as witnesses in order to construct their text. For
example, in the 1998 edition of the Therigatha-atthakatha, the editor utilised the 1893 PTS edition of
this work, together with the PTS edition of the Apadana.
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B Burma (33%)
B Sri Lanka (63%)

H Thailand (4%)

Figure 4. Place of origin of manuscripts

® Burma (22%)

B Sri Lanka (31%)

B Thailand (25%)
Europe (18%)

India (4%)

Figure 5. Place of origin of printed editions

Lastly, some aspects of editing methodology were analysed. In only 43% of
these printed editions did the editors give any indication of the criteria they used in
order to select one reading over another for the base text and, when such comments
are included, they are usually very brief. Different editors took different
approaches. Some adopted an eclectic approach and simply chose the readings
which most appealed to them. For example, Feer (1884: xiii) stated, “in the choice
of the readings, I made no preference, and I adopted always the reading which
seemed the best wherever it might come from, in general paying regard to the
consensus of the Singhalese MSS”. Others more explicitly favoured the Sinhala

readings and gave the Burmese readings in the critical apparatus. For example,
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Morris (1885: viii) stated, “where they essentially differ, I have, in nearly every
case, given the preference to the Sinhalese readings”. Only 26% of the prefaces
surveyed in this study mention whether or not the text had been emended by the
editor(s) without the support a witness. Of this 26%, one third stated that the text
was not emended, while two thirds stated that the text was emended. For example,
Fausbgll (1877: i1) stated, “I have only corrected the text in places where I was sure,
from other passages, that it was wrong... Sometimes I have let the Sanskritic
orthography guide me, but perhaps wrongly”. In other editions, particularly of texts
belonging to the Abhidhammapitaka, repetitious passages have been condensed or
abbreviated. For example, regarding the Patthana, von Hiniiber (1996: 75)
commented, “This text has been abbreviated in the PTS edition to such a degree that
it forbids our forming any clear picture of its structure or contents. Therefore, the
comparison of the Burmese edition (1959-1967) in five volumes is imperative:
Tikap 317 — 355 e.g. corresponds to about 700 pages in B®”. Finally, in only 17% of
the printed editions surveyed here did the editors give any information from the
colophons of the manuscripts they used, such as the copying date. Only two of the
eighty-one publications supplied this information from all their manuscripts.*®

The purpose of this section is not to disparage early European editors of Pali
texts. In most cases, these pioneers produced the best editions that could be
reasonably expected of them given the limited resources with which they had to
work. In particular, access to manuscripts was very limited and the grammars and
dictionaries available at the time were less comprehensive than those available
today. Indeed, the editors themselves often noted that their editions were tentative
and required future revision. The purpose of this section is, instead, to highlight the
particular limitations of these publications and make some observations that may
aid editors of future editions. The first such limitation is that these editions are, on
average, based upon a small number of witnesses. Due to the publication of new
series of Pali texts in South and Southeast Asia throughout the twentieth century,
editors increasingly relied upon printed editions for their witnesses rather than

manuscripts. Most manuscripts used to produce these publications were from Sri

36 Namely, Dhp (1994) and Kv-a (1979).
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Lanka, though a sizable proportion were from Burma. Thai manuscripts were
poorly represented, while Laotian and Cambodian manuscripts were entirely
ignored. Most of the editions examined in this analysis omit information on editing
methodology, including whether or not the text was emended by the editor. When
this information is supplied, there is no consistency between publications. These
results support, and add detail to, the critical assessments summarised in § 3.6.2,
with the exception of the apparently inaccurate claim by Skilling (2009: 32) that

PTS editors have largely ignored early Thai printed editions.”

3.7. Towards a new edition of the Apadana

How, then, should a new edition of the Apadana be edited and presented? Firstly,
the minimum requirement for a scholarly edition ought to be complete transparency
regarding the manner in which the editor has produced his or her text. This includes
the provision of detailed information on all witnesses, a statement regarding the
textual form the editor has attempted to reproduce and an explanation of the editing
methodology used. As demonstrated in § 3.6, most existing editions of Pali texts
provide little to none of this information and thereby conceal the editor’s significant
role in shaping the textual form.

Secondly, while editorial intervention into the received text ought to be kept
to a minimum, the published text needs to be accessible to the majority of Pali
readers. In her critique of PTS editions, Balbir (2009: 16) suggested that the
facsimile edition®® might be a suitable alternative to the eclectic edition, which she

calls the “critical edition”.” However, it is likely that the readership of such a

37 As quoted in § 3.6.1, a similar claim was made by von Hiniiber (1983: 76) regarding the King
Chulalongkorn series.

3% A facsimile edition consists of facsimile reproductions of each page of a manuscript.

¥ T have avoided the term “critical edition” in this thesis because it has no widely accepted and
unambiguous definition. Kelemen (2009: 73) stated that a critical edition is a reconstruction of an
ideal text by means of textual criticism. Using this definition, the critical edition is therefore not

identical to the eclectic edition. For instance, the semi-diplomatic edition, that is, one which
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publication would be limited to a small group of specialists who are able to read the
script in question, who are comfortable reading Pali without spaces between words
and who are capable of identifying and coping with the many scribal errors found
throughout most Pali manuscripts.* Similarly, in another critique of PTS editions,

Masefield (2009: 3) advocated a variant of the diplomatic edition:

I am rapidly coming to the view that whenever we transliterate a
manuscript, of which we have more than one ‘copy,” we should resist
all temptation at producing a further, ‘critical’ [i.e. eclectic] edition,
and rather select—if necessarily at random—only one those [sic]
manuscripts and use this as a base text, simply noting any variant
readings contained in the others by consigning these to the footnotes.
In this way, we will be preserving at least one genuine version of the
text, free of our own impositions, for other scholars to reflect upon in

the future.

Masefield (2009: 3—4) further suggested that such an edition should consist
of an unbroken string of transliterated graphemes, either with or without an
additional transliteration in which the editor has intervened to separate individual
words with spaces. While such an edition would be slightly more accessible than a
facsimile edition, its readership is still likely to be confined to a small number of
highly trained scholars. The quality of text contained in Pali manuscripts is
extremely variable and if the manuscript in question is to be selected at random, as
Masefield suggests, then it is reasonably likely that its text would contain a large
number of scribal errors. The reader would need to be able to identify these errors

and constantly refer to the variant readings contained in what would surely need to

reproduces the text of a single witness with editorial changes, could also be regarded as a critical
edition.

0 Instead, facsimile editions are more appropriate for Pali works which are preserved in only one or
two manuscripts, or for historically significant manuscripts, e.g. the oldest known Pali palm leaf

manuscript, which dates to the eighth or ninth century (von Hintiber 1991).
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be a very swollen critical apparatus.*’ I would therefore suggest that a new
scholarly edition of the Apadana should be represented in Roman script, contain
spaces between words and include a restrained usage of punctuation.*” It is true that
some of these features involve subjective judgment on the part of the editor;
however, relatively minor text critical decisions such as these are surely best made
by a competent editor, rather than the general reader who may not be sufficiently
trained to make the most appropriate judgments.”” Of course, more significant
editorial interventions, such as conjectural emendations, need to be very clearly
marked as being departures from the received text.*

As previously stated, a scholarly edition ought to include a statement

regarding the textual form the editor has attempted to reproduce. At least eleven

complete printed editions of the Apadana have already been published.” The

* Tt is also problematic that Masefield appears to draw a sharp division between the “genuine
versions” contained in South and Southeast Asian manuscripts and the, presumably “non-genuine”,
text of an edited printed edition. As with printed editions, manuscripts are sometimes a mixture of
readings from multiple exemplars and their scribes also sometimes made silent emendations to the
text.

2 See § 4.1.1 for details on the punctuation used in the edition contained in this thesis.

# For a similar reason, it would not be particularly appropriate to represent the Apadana via a
synoptic edition, that is, one in which the readings from each witness are given in full side-by-side
and in which no attempt is made to present a single ideal text. The number of extant Apadana
manuscripts would also make such an edition very voluminous and would compare unfavourably to,
for example, the successful synoptic edition of the Jambiupatisutra (Pakdeekham 2009) which
presents the text of only six witnesses.

# Qlivelle (1998b), for instance, discussed the negative repercussions of poorly labeled conjectural
emendations in the early editions of the Upanisads. In editions of Greek and Latin texts, it is
common practice to use <angle brackets> to indicate conjectural additions and {braces} to indicate
conjectural deletions (Maas 1958: 22; West 1973: 80).

# Namely, the editions from the Buddhajayanti Tripitaka series, Cambodian Tipitaka series,
Chatthasangiti Pitaka series, Dayyaratthassa Sangititepitaka 2530 Buddhavasse series, Hanthawaddy
Press series, Mahasangiti Tipitaka Buddhavasse 2500 series, Nalanda Devanagari Pali series, PTS

series and Syamratthassa Tepitaka series; Buddhadatta 1929-1930; and 3:8¢ 1917. As far as I am

aware, the edition from the Simon Hewavitarne Bequest series is incomplete and consists of only
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Chatthasangiti Pitaka edition, for example, contains very few errors from an
orthographical or grammatical standpoint and is therefore suitable for the general
reader who wishes to become acquainted with apadana stories. Another printed
edition of the Apadana in which its editor has primarily attempted to produce a
polished and highly “readable” text would be of little benefit to Pali studies. What
has not yet been attempted is an edition which is principally concerned with the
historical development of the text, via a close study of its extant witnesses, and
which presents the earliest possible textual form as the base text. If such an edition
is possible, not only would it make a valuable contribution to the study of the
Apadana, but it would be of importance to the study of Pali literature in general.

The final consideration is which editing methodology to adopt. As noted
throughout § 3.6, in most editions of Pali texts the editor(s) have provided little to
no information on their editing methodology and in such instances the reader is
likely to assume, often perhaps correctly, that the editor(s) in fact had no clear
methodology and simply choose the readings which most appealed to their own
personal predilections. Some PTS editions explicitly state that this is what was done
(e.g. Feer 1884: xiii). Needless to say, this is not an appropriate method by which to
produce a scholarly edition, particularly if the goal is to represent the earliest
possible textual form. Earlier in this chapter, a number of editing methodologies
was surveyed in order to demonstrate the diversity of options available for editing a
text represented by multiple witnesses. Are any of these approaches suitable for a
new edition of the Apadana?

In § 3.2 it was noted that diplomatic editions based upon a Masoretic witness
have been particularly popular for publications of Hebrew scripture. This is, in part,
due to the privileged place that the Masoretic Text has had within Judaism from a
reasonably early period and the existence of several Masoretic manuscripts which
were copied approximately one thousand years ago (Tov 2012: 44-46). Within
Theravada Buddhism, however, there is no particular text type or set of manuscripts

which practicing communities agree is authoritative and, in the case of the

one volume of the projected two volumes. For further details on some of these publications, see §

4.1.2.1.
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Apadana, there are no known complete manuscripts which are especially old.
Therefore, no single witness stands out as being particularly suitable for providing
the base text of a diplomatic edition of the Apadana. Alternatively, the problems
associated with selecting a manuscript at random to provide the base text of an
edition of a Pali text have been described above.

In § 3.3 it was noted that most modern editions of New Testament scripture
have been produced using eclecticism, particularly reasoned eclecticism which
takes external evidence into consideration. The external evidence provided by New
Testament witnesses is particularly powerful because of the short interval
separating composition dates and the earliest extant manuscripts, and because
research has revealed the key features of the primary text types into which early
witnesses may be divided. In the case of the Apadana, however, external evidence
is weak. Since our earliest extant manuscripts postdate the text’s composition by a
very significant period of time, differences between the copying dates of almost all
extant manuscripts are not particularly significant.* Furthermore, so little research
has been conducted into the features of the main text types of Pali manuscripts that
we are not yet able to judge a reading on the basis of the text type to which it
belongs. Therefore, if the Apadana were to be edited eclectically, the main type of
evidence used would be internal evidence, meaning that the text would be edited
using thoroughgoing eclecticism. The main danger of such an approach is that, if
the evidence is not strong enough, the resultant text might be an artificial new
creation rather than something which truly represents an early textual form.

In § 3.4 it was commented that Greek and Latin classical texts have most
often been edited using the stemmatic approach. Both the Hebrew Bible and New
Testament have been preserved in thousands of manuscripts and it is therefore
inconceivable that their witnesses could be manually arranged into detailed
stemmas. However, the reasonably small number of manuscripts in which most
Greek and Latin classical texts are preserved is well suited for stemmatic analysis.

Stemmatic editing might be similarly appropriate for the Apadana, since the

% The primary exception being the Apadana fragment from Vat Lai Hin, which dates to

approximately 1500 CE (see § 3.6.1n16).
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number of its known extant manuscripts is not exceptionally high. Additionally, the
goal of this approach is compatible with the editing goal proposed earlier in this
section, namely, the reconstruction of the Apadana’s earliest possible textual form.
Of course, the success of the stemmatic approach is inversely proportional to the
extent to which a text’s witnesses are contaminated. The transmission history of
Pali literature is, as yet, poorly understood and therefore the frequency and extent
of contamination found in Pali manuscripts is unknown. However, a small number
of Pali texts have been successfully edited using the stemmatic approach, including
the Upasakajanalankara (Saddhatissa 1965), Dighanikayatika Linatthappakasint (de
Silva 1970) and Anguttaranikayatika Catuttha Saratthamafijusa (Pecenko 1996—
1999). The stemma of the Upasakajanalankara witnesses indicates that one
manuscript drew from two exemplars; however, the stemmas in the latter two
publications do not depict contamination in the branches of manuscript
transmission. It is therefore possible that a similarly low level of contamination is
present in manuscripts of the Apadana. If some manuscripts are found to be heavily
contaminated and resist a strict stemmatic analysis, it might be possible to group
these into a single cluster and treat them as a whole unit within the stemma, as per
the adaption of the stemmatic approach used for editing several Sanskrit texts (see §
3.5). It is therefore recommended that a new scholarly edition of the Apadana be

edited stemmatically.

" For sake of completeness, it should be noted that some Pali scholars do not believe that stemmatic
editing is appropriate for Pali literature. In her critique of PTS editions, Balbir (2009: 6) rather
strangely commented, “The search for archetypes, i.e. the oldest copy of a text, which has been
applied to the manuscripts of Classical Antiquity, is certainly rather vain and perhaps off the mark
given the modes of diffusions of Buddhist literature, the wide geographical regions where the texts
were copied, and the profusion of manuscripts”. That Pali literature has spread out over wide
geographical regions via numerous manuscripts is no reason to abandon the stemmatic approach. In
fact, such a situation is likely to minimise contamination and thereby favour successful stemmatic

editing.
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4. INTRODUCTION TO THE EDITION AND

ANNOTATED TRANSLATION

4.1. Introduction to the edition

4.1.1. Editing methodology and text presentation

A thorough search in library catalogues revealed that at least eleven complete
printed editions of the Apadana have been published to date (see § 3.7n45 for a
listing). There is also an incomplete edition of this text in the Simon Hewavitarne
Bequest series; to the best of my knowledge only one of the projected two volumes
has been published. A number of these printed editions have been digitised;
however, 1 have not used any of these as witnesses since they are known to be
imperfect reproductions containing occasional deviations (Clark 2008: 8n3). A
thorough search in manuscript catalogues revealed that handwritten copies of the
Apadana are currently held in England, Germany, France, Sri Lanka, Thailand and
India. Further copies held at major manuscript repositories in Burma and Thailand
were discovered following verbal enquires at these institutions. Digital photographs
were obtained of a select number of these manuscripts, chosen on the basis of
several factors, including quality of preservation, manuscript age, script type,
whether or not the manuscript was inked, reproduction cost, etc. Additionally,
images of eight different manuscripts of the Apadana were kindly shared with me
by volunteers of the Dhammachai International Research Institute (DIRI), who
made several trips to Sri Lanka between 2009 and 2011 to digitally photograph Pali
palm leaf manuscripts.'

A pilot study was undertaken to investigate nineteen manuscripts and the
Kuthodaw Pagoda marble stelae. Firstly, I created a digital Roman script

transliteration of the text’s second chapter as represented in each witness and

! See § 4.1.2 for details on witnesses.



87

compared them all with the aid of an open source computer program called Juxta,’
which visually highlights differences between a base text and alternate versions.
This comparison revealed that there was a relatively large number of variant
readings and indicated that therefore it would not be possible to cite all these
witnesses in a new printed edition of the Apadana. This comparison further
revealed that a number of the witnesses were textually very similar, meaning that it
would not even be necessary to cite all these witnesses. After closely studying the
relationships between these witnesses, nine manuscripts were selected to serve as
primary sources for the new edition. This final selection was based upon a number
of factors, including quality of digital photographs, manuscript age, script type,’
number of scribal errors and textual relationships with other manuscripts.
Specifically, manuscripts were selected so as to represent as many significant
branches of textual transmission as possible. Therefore, manuscripts which were
textually redundant were omitted, together with those found to be contaminated
with the text of the Kuthodaw Pagoda stelae,' which evidently exerted a strong
influence upon the late manuscript tradition of Burma.’ In addition to these nine
manuscripts, four of the most widely used printed editions were selected to serve as
secondary witnesses. Besides these thirteen witnesses of the Apadana, quotations of
the root text in an old Apadanatthakatha manuscript were also cited. However,

printed editions of the Apadanatthakatha were not used in this fashion, principally

2 Version 1.7 downloaded from http://www.juxtasoftware.org.

3 It is a matter of regret that I was unable to access more than one Khom script manuscript from
Thailand.

* Namely, §§ 4.1.2.2.5,4.1.2.2.6,4.1.2.2.8.

> Regarding the Kuthodaw Pagoda site, Maung Tsain (1951: 20) wrote, “On other days the long
white colonnades of gleaming shrines are empty, save for an occasional visitor; or for a few Monks
in the Yellow Robe, who, kneeling within the little shrines, are busily comparing with the stone
inscription a new-written palm-leaf manuscript of Sutta, Vinaya or Abhidhamma; and marking on it
where the text differs, or the copyist has erred”. It is notable that amongst the manuscript witnesses
included in the pilot study, 100% of Burmese script manuscripts (nine of nine) were found to be
contaminated, while only 22% of Sinhala script manuscripts (two of nine) were found to be

contaminated. This may well reflect different approaches to copying manuscripts in these countries.
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because it was found that their quotations of the root text had often been
harmonised with popular printed editions of the Apadana; this was especially the
case for the PTS edition of the Apadanatthakatha. Finally, by carefully analysing
the transcriptions of the nine primary manuscript witnesses in Juxta using the
methodologies outlined by Maas (1958) and especially West (1973), a stemma was
created which represents their hypothesised relationships. This stemma, displayed
and described in § 4.1.3, is broadly arranged into two principal branches of
transmission via two principal hyparchetypes.

The aim of this new edition of the Apadana is to reconstruct the earliest
possible textual form and therefore its base text primarily reflects manuscript
readings. One of the principal methods used to achieve this is the reconstruction of
the stemma’s archetype using the methodologies outlined by Maas (1958) and
especially West (1973), the application of which will now be briefly described. A
reading supported by both principal hyparchetypes almost certainly represents the
text of the archetype. In cases where the principal hyparchetypes contain different
readings, a number of considerations have guided my text critical decision making.
Often, one of the readings is erroneous from an orthographic, grammatical or
semantic standpoint and appears to have arisen from a simple scribal mistake. If the
principal hyparchetypes contain different readings yet neither is erroneous, the
situation is more difficult. In such cases, I have particularly kept in mind two of the
most important guidelines of textual criticism: (1) the reading which most easily
explains the development of the other reading(s) is likely to be the earliest, and (2)
the more difficult (but not more implausible) reading is likely to be the earliest. In
such cases, I have also favoured readings which are supported by the text of the
Apadanatthakatha manuscript. It is clear that the archetype contained numerous
padas which were metrically nonstandard; therefore, while I have not ignored
metrical considerations, I have not allowed them to significantly influence my
choice of readings. I have not standardised the orthography or sandhi found in the
manuscripts, but have instead attempted to represent the orthography and sandhi of
the archetype. Amongst the manuscript witnesses, I have given slightly less weight

to the readings contained in B2 and S1 because these witnesses show the most
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evidence of conscious editorial emendation. Each set of variant readings was treated
as a unique case requiring a flexible approach, rather than the mechanical
application of a rigid set of text critical rules.

It was found that the reconstructed archetype occasionally contains readings
which are erroneous from an orthographic, grammatical or semantic standpoint (see
§ 4.1.3 for a description of the archetype). In such instances, rather than reproduce
the erroneous archetypal reading in the base text, I have instead replaced it with a
corrected reading. Wherever possible, I have used readings found in manuscripts
for such corrections, often those belonging to hyparchetype e which shows evidence
of having been consciously revised (e.g. §§ 6.2.7, 6.5.1, 6.8.3). On the rare
instances in which this was not possible, I have used readings found only in printed
editions (e.g. §§ 6.5.12, 6.7.2). Each base text reading which I considered to be a
deviation from the archetype has been placed within [square brackets] and the
probable corresponding archetypal reading has been listed in the critical apparatus.
It is intended, therefore, that the base text of this new edition represents the
archetype of the selected manuscripts with its obvious scribal errors removed. Page
numbers belonging to the PTS edition of the Apadana are provided in the base text
within [square brackets].

Each entry in the critical apparatus includes the following information: (1)
the apadana and verse number to which the variant reading belongs, (2) the base
text reading, (3) the variant reading, and (4) the sigla of the witnesses which contain
this variant reading. For example, the first entry reads, “1.1 di-] dvi- B1 B2 B*”,
which has the following meaning: (1) the variant reading belongs to apadana one,
verse one, (2) the base text reads di-, (3) the corresponding variant reading is dvi-,
and (4) this variant reading is contained in the witnesses B1, B2 and B°. The
hyphens in di- and dvi- indicate that these words are the first members of a
compound. Several abbreviations are used in the critical apparatus. A number in
superscript immediately following a base text reading is used for instances in which
the base text reading occurs more than once in the verse and, in these instances, the
superscript number identifies which of these is being referred to. For example, at §

5.1.10 the word tayo occurs twice; an entry in the critical apparatus which relates to
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this verse begins with “tayo®”, which means that the variant reading relates to the
second occurrence of this word. “(=)” indicates that I considered the variant reading
equally likely to have belonged to the archetype as the base text reading. In such
instances, the reading from hyparchetype b has been placed in the base text.® The
term “omits” indicates that the specified witnesses omit the base text reading. The
term “adds” indicates that in the specified witnesses the additional reading
immediately follows the base text reading. “B4(p)” refers to an alternative root text
reading available to the commentator(s) of the Apadana, as preserved in the
Apadanatthakatha manuscript B4 and indicated in this text by the term patha,
“[variant] reading”.

For manuscript readings which contain scribal corrections, I have cited the
corrected reading and ignored scored off grapheme(s). The reason for this is that in
all the manuscripts used for this edition corrections appear to have been made by
the original scribe’ with reference to his exemplar, as opposed to corrections made
with reference to a second manuscript belonging to a different branch of
transmission. Variant readings judged to be erroneous from an orthographic,®
grammatical’ or semantic'® standpoint have not been included in the critical
apparatus, except in cases where the base text departs from the likely text of the
archetype (see below). Minor valid variations of sandhi'' and orthography'* have

also been excluded from the critical apparatus. A minor variation is here defined as

® This follows a similar practice suggested by Hendel (2008: 330, 346), which was briefly
summarised in § 3.2.

" This is evidenced by the similar palacographic features of corrections and scored off grapheme(s),
and by the frequent placement of corrections immediately following the erroneous scored off
grapheme(s), rather than being interlinear. Additionally, corrections in these manuscripts do not
appear to belong to a different hyparchetype.

8 For example, at § 5.1.2 C3 reads sumano instead of sumano.

° For example, at § 5.4.18 B1 reads sari kokanudam aham instead of sarim kokanudam aham.

!0 For example, at § 5.1.2 B2 reads padapittham akas’ aham, “I made the top of a foot”, instead of
padapitham akas’ aham, “I made a footstool”.

" For example, at § 5.2.3 C2 reads ganam tada instead of ganan tada.

12 For example, at § 5.1.5 C1 reads kamidasahassani instead of kafifiasahassani.
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not involving the addition or deletion of a consonant or vowel. Such variations do
not affect the metre and often simply reflect the preferences of a local scribal
community.

In cases where I considered the base text to be a deviation from the
archetype, the corresponding entry in the critical apparatus contains more detailed
information and includes the following: (1) the apadana and verse number, (2) the
sigla of the witnesses which contain the base text reading, (3) the probable
archetypal reading followed by the abbreviation “(a)”, (4) the sigla of the witnesses
which contain this archetypal reading, and (5) any other variant readings followed
by the appropriate sigla. For example, an entry in the critical apparatus which
relates to § 5.2.7 states, “-gan[e]] B1 B2 B3 B° C° E° S1 S°, -gano (a) C1 C2 C3 C4
C5”, which means that the base text reading, -gane, is found in the witnesses B1,
B2, B3, B, C°, E°, S1 and S° and that the probable archetypal reading, -gano, is
found in the witnesses C1, C2, C3, C4 and C5.

There is a restrained usage of punctuation in this edition. The first letter of
proper nouns is capitalised, except for non-initial members of a compound (e.g. see
pada a in the uddana of the fourth chapter). Some words are used as proper nouns
at times and common nouns at other times. In the former instance the first letter is
capitalised (e.g. Buddho at § 5.3.2) and in the latter instance it is not capitalised
(e.g. buddho at § 5.23.12). The full stop is used to indicate the end of a verse, except
for verses in which a sentence is continued into the following verse (e.g. § 5.1.1).
The inverted comma is used to indicate vowel elision. The dash is used to separate
consecutive vowels within a compound and to isolate sandhi consonants.
Manuscripts, of course, do not contain spaces between words and the spacing of
cardinal numbers in particular presents some difficulties. For example, some
cardinals may be equally considered declined or the first member of a compound.
For example, if a manuscript reads paiicavassani, it may be represented in an
edition as paiica vassani (declined) or paiicavassani (first member of a compound).
In other instances, a cardinal may be equally considered undeclined or the first
member of a compound. For example, if a manuscript reads sattativassesu, it may

be represented in an edition as sattati vassesu (undeclined) or sattativassesu (first



92

member of a compound). The PTS edition of the Apadana is inconsistent in
representing such ambiguous cases.” In this edition, cardinals are represented as
declined where possible, e.g. pafica vassani. If this is not possible, they are
represented as in a compound, e.g. paficavassesu. If this is not possible, they are
represented as undeclined, e.g. sattati ca vassesu. It is hoped that this system best
reflects the natural tendencies found within the language.'*

It will be noticed that I have not utilised witnesses of the Theragatha-
atthakatha, a text which quotes the Apadana. The primary reason for this is it has
been copied separately from the Apadana and therefore has a different transmission
history. Theragatha-atthakatha witnesses would require the construction of a
separate stemma and quotes of the Apadana in its archetype would need to be
compared with the archetype of Apadana witnesses in order to determine the
compatibility of these two versions. While such a project would indeed be valuable,
it is well beyond the scope of this project. Additionally, if Theragatha-atthakatha
witnesses were utilised in this new edition, the critical apparatus would increase to
an unmanageably large size.

The edition (§ 5) covers all thirty apadanas in the second, third and fourth
chapters of the Apadana." Following this is a set of notes (§ 6) which comment
upon the base text, critical apparatus and, occasionally, informative erroneous
readings not cited in the critical apparatus. Hypermetric padas, svarabhakti vowels
to be disregarded for the purpose of scansion, and instances of metrical licence and
resolution are noted. Only resolution on the first and sixth syllables are noted; I
follow Warder (1967: §§ 244-245) and Norman (2004: xxxi, 2007a: liv, 2007b:
Ixxiv) in disregarding instances of resolution on other syllables. Parallel passages in

other Pali canonical texts of at least a padayuga in length are listed. Unusual or

13 For example, Ap 322.4 reads paiica hetii (declined), while, only four verses prior, Ap 321,26 reads
paiicahetii (first member of a compound). Equally, Ap 204,15 reads sattasattati kappamhi
(undeclined), while Ap 198,22 reads sattasattatikappamhi (first member of a compound).

4T would like to thank Oskar von Hiniiber and Alexander Wynne for their helpful suggestions on
representing Pali cardinal numbers.

15 The edition of the third chapter contained in this thesis is not based upon that of Clark 2008 and,

primarily because of the different editing methodologies used, their texts frequently differ.
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difficult grammar is discussed, as are words not found in existing Pali-English
dictionaries. Base text corrections to the probable archetype are explained, unless

the correction is so obvious that a comment seemed unwarranted.

4.1.2. Description of witnesses
4.1.2.1. Witnesses used in the edition

41.2.1.1.B1

This Burmese script palm leaf manuscript is held at the Colombo National Museum
Library in Sri Lanka, under the shelfmark B13. It was briefly described by de Silva
(1938: 270 / § 1782) in a catalogue of the museum’s palm leaf manuscripts. The
description includes a note that the manuscript was “presented by the King of
Burma”; however, unfortunately the name of the king is not given. On July 2, 2009,
volunteers of DIRI took digital photographs of all leaves of this manuscript. For the
most part, the quality of these images is reasonably good. The title on the cover leaf

is @o3l§ol@eordol§, while the title in the upper right corner of recto sides is
molslsol@eond (sic). Each leaf typically contains eight lines of clear handwriting.

The 243 leaves are numbered on the upper left corner of recto sides in Burmese

script beginning with oo and ending with 8. Sinhala script numbering has been

added in the left margin of verso sides, beginning with » and ending with ». The
manuscript contains the entire Apadana. Common errors include i for 7, 7ic for 7ij, th
for tth, p for b and the omission of niggahita. There are infrequent corrections
which are generally not interlinear, but rather immediately follow the erroneous
scored off grapheme(s). After the end of the Apadana text there is a colophon in

Pali, which is unusual for a Burmese script manuscript. It reads:

The Apadana composition is thus concluded. And this [copy of the]
Apadana, beginning with the Buddha, was written by a monk named
Uttamarama—adorned with the most pure faith and energy, possessed

of a multitude of good qualities due to his practice of virtuous
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conduct, and great with a mind faithful in the teaching of the
conqueror—on Thursday, the twelfth day of [the waning moon in the
month of] Phagguna, 982 Sakkaraja [Era] [i.e. March 18, 1621],"
during the [moon’s] meeting with the lunar mansion of Dhana[sidda]
from the surrounding group [of stars].'” May this merit of mine lead
to the destruction of [my] taints. May the divine teaching last for a
long time. (iti Apadanamakaranam samattan ti. paramavisuddha-
saddhaviriyapanditena.  silacaram  gunasamuddayasamuditena."
Jjinasasanapasaditacetanavipullena. Uttamaramotinamadheyena
bhikkhuna likkhito cayam Buddhadi-Apadanam. dvasiti navasataii ca.
sakkarajassa Paggune. dvadasamigurudive. Dhanassa nakkhatte
labhe suparinithita gana. idam me puiifiam asavakkhayam vaham

hotu. ciram tithatu dibbasasanam.)"

' In this thesis, Burmese dates have been converted into Western dates using version 3.0 of the
SEAsian Calendars program downloaded from http://home.thep.lu.se/~larsg/Site/download.html.
This program was developed by Lars Gislén and John Christopher Eade, author of Eade 1995.

7 It is highly unusual for a colophon in a Burmese script manuscript to define the completion date
with reference to the moon’s alignment with a lunar mansion. It is likely that the scribe mentioned it
here in order to clarify the precise twelfth day of the month, in place of simply stating whether the
moon was waxing or waning. For this particular month and year, the SEAsian Calendars program
states that the moon was in the lunar mansion of Dhanasidda during thirteenth day of the waning
moon. Due to the nature of its orbit, the moon does not always exactly align with the predicted lunar
mansion; therefore, because he mentioned the “twelfth”, it is reasonably certain that the scribe
wished to refer to the twelfth day of the waning moon. The passage dvdsiti... gana constitutes five
padas in the sloka metre and this format might explain the usage of the abbreviation Dhana for
Dhanasidda/Dhanittha (S. Dhanistha). I assume also that gana is an abbreviation of taragana. The
passage Dhanassa... gana is particularly difficult to understand and may well contain spelling errors,
which are in fact found throughout this colophon; therefore, my translation is tentative. I would like
to thank Christian Lammerts and Alexey Kirichenko for their generous help with these two padas,
without which I would have understood very little.

'8 A parallel to the passage parama-... -samuditena may be found at the end of several commentaries
in which Buddhaghosa is praised (e.g. Pj 1 253, 5-6).

!9 My translation assumes that the following are errors: -makaranam (for -pakaranam), -panditena

(for -manditena), silacaram gunasamuddaya- (for silacaragunasamudaya-), -vipullena (for
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This colophon is immediately followed by another colophon in Burmese,
which states, “The copying of the Apadana was completed sometime after one
o’clock on the morning of Sunday, the ninth day of the waxing moon in the month
of 30y, 1161 Sakkaraja [Era] [i.e. February 2, 1800]” (cogepéoolos
m§o§c\)ao$@qo%oege@mcgmqjcﬁo%eq%ogé390']3’I$o’|§em5cr$eqcr3:sﬁ @@éo}ofju).zo

It appears that the exemplar of B1 contained the Pali colophon which was
mechanically reproduced by the scribe of B1, who then added his own colophon in
Burmese. This tells us that B1 was copied in 1800 from a manuscript which was
itself most likely copied in 1620. It is of course possible that there was an

intermediate copy in the transmission from the manuscript of 1620 to B1.

41.2.1.2. B2

This Burmese script palm leaf manuscript is held at the British Library, under the
shelfmark 10 Man/Pali78. It was briefly described by Fausbgll (1894-1896: 27 / §
78) in his catalogue of Mandalay manuscripts held in the India Office Library. In
2010, I obtained grayscale digital photographs of all leaves of this manuscript. For
the most part, the quality of these images is reasonably good. In 2011, I visited the
British Library to examine this manuscript in person and clarify readings which
were unclear in the digital photographs. The manuscript contains the entire
Apadana, divided into two sections. In the first section, the title on the cover leaf

and upper right corner of recto sides is cooqaeoslsol@eorsol§. In the second section,

the title on the cover leaf and upper right corner of recto sides is

coodaoal§ol@eodols. Each leaf typically contains nine lines of very clear

handwriting. There are 268 leaves in total; not 221, as stated by Fausbgll (1894—

-vipulena), likkhito (for likhitam), cayam (for ca idam or ca imam), Paggune (for Phaggune),
dvadasami- (for dvadasami-), suparinithita (for suparinitthita) and tithatu (for titthatu).

% My translation assumes that the following are errors or premodern orthographic variants: ooféo?

(for oac‘éoré), coao.§ (for coao%;:), :rao']:ﬂga (for :rao:ﬂ$), cqp: (for Gq:ora:) and @)é@ (for @)éog)
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1896: 27). These are numbered on the upper left corner of recto sides beginning

with oo and ending with &; however, there are a few blank leaves with no

pagination. While not particularly numerous, errors include i for 7, th for tth and the
omission of niggahita. There are extremely few corrections. Immediately after the
end of the Apadana text, there is a long colophon in Burmese lasting for twenty-
eight lines. This colophon discusses King Thibaw, the last king of Burma, and
Queen Supayalat, and includes three dates from early 1879. The most recent of

these is, “Thursday, the fifth day after the full moon in the month of §o?$, in the

present year 1241 Sakkaraja [Era] [i.e. June 8, 1879]” (eooocaooo%cpé 0 JGo3l
$0p§co(gplempgqeigeonies,).

My pilot study of all available witnesses of the second chapter indicated that
the exemplar of this manuscript is § 4.1.2.2.4, which also appears to have been the
exemplar of the Apadana portion of the Kuthodaw Pagoda stelae (§ 4.1.2.2.7). This
conclusion, based purely upon stemmatic analysis, is consistent with the known
history of these three witnesses. That is, we would expect that a royal manuscript
connected to King Thibaw would have been copied from a royal manuscript
connected to his predecessor, King Mindon. My pilot study further indicated that
B2 is a more faithful and careful reproduction of § 4.1.2.2.4 than the Kuthodaw

Pagoda stelae.

4.1.2.1.3. B3

This Burmese script palm leaf manuscript is held at the National Library of
Myanmar, Yangon, under the shelfmark 270. In 2013, I visited the library and took
digital photographs of all leaves of this manuscript. The quality of these images is
good. The manuscript omits the Therikapadana. The title in the upper right corner

of recto sides is @eolal§ol@eord (sic). Each leaf typically contains ten lines of

somewhat untidy and cramped handwriting. The 156 leaves are numbered on the

upper left corner of recto sides beginning with o> and ending with go:. Common
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errors include i for 7, th for tth, dh for ddh, d for r, p for b, pp for pph and the
omission of niggahita. There are corrections which are generally not interlinear, but
rather immediately follow the erroneous scored off grapheme(s). Immediately after

the end of the Therapadana, there is a colophon in Burmese and Pali. It reads:

It is finished. The Therapadana is finished. May [copying this
manuscript] be a cause for [realising] nibbana. The copying of the
Apadana was completed sometime after two o’clock on the morning

of Friday, the second day after the full moon in the month of ooféo@,

1135 Sakkaraja [Era] [i.e. January 28, 1774]. Because of my
meritorious deed of writing this [manuscript], may I meet the coming
future Metteyya Buddha. Each letter should be [regarded as having]
equal [importance] to a statue of the Buddha; therefore, only a wise
man should write out the three pitakas. Because of the merit from
writing this [manuscript], may [I] be fully endowed with the
knowledge of my previous abodes, the divine eye and the destruction

of my taints. ($§oéueoosp:n013']$@[§n o ||$go§og;eoooewoo?u I

OD@(%OO?S?U)(%:O’;)C\DE)&GO@?OS Gl(TSGODO(Y{PG?:OD(YSG«? &SJGH(TSO’ODG(Y_?_I’SOQ

5390']3@0']@90)503361:(?85@@éo}wéu I gﬁooc;q:qeoaoemoéﬁe@oé
eqaoécoomoo%pa)osaglgeoowd?cp:gl&f:):ra:eorgqo%\%:sﬁ 1 I PP
smeeoogc?gﬂGooagacrgemoa&gemeoqeowqgecgq8oomg§cb|| I Qﬁ

meqqeoasgoﬁl:o%qgsgo:e}é@éo}o']qcﬁ@ﬁ )

2l My translation assumes that the following are errors or premodern orthographic variants:
cooepaclals (for eooeposls), B8 (for (8:(8), 028:03 (for 03303), co(gd (for co[gg), eoxnmpes: (for
comfogpes), qodod (for go303:), amdlals (for m03l§), (08¢ (for [g8), ecmSgelopé (for
comC:66(0308), g, (for cogd ), 3§8eonwo (for m§eeegroy)), on:e0zqolad: (for w:eozqaled), BBeon
(for 03), evleon (for eolear), cBemguy (for Beswy)), Soomg3nd (for Sgmgrud), eneqeeco (for
oeq:qeon), o3 (for o3 or 036), && (for §¢) and (05é (for [0g4). In addition, the words 206 a8ux

ought to follow ¢3qo.
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4.1.2.1.4. B4

This Burmese script palm leaf manuscript of the entire Apadanatthakatha is held at
the Fragile Palm Leaves Manuscript House in Bangkok, Thailand. The manuscript
identification number is 3875. It was briefly described by Nyunt (2014: II 502) in a
recently published catalogue of the Fragile Palm Leaves manuscript collection. In
March 2008, digital photographs were taken of all leaves of this manuscript. The
quality of these images is good. The title in the upper right corner of recto sides is

®olsl§aagmoon (sic). Each leaf typically contains nine lines of clear handwriting.

The 341 leaves are numbered on the upper left corner of recto sides beginning with

o and ending with ¢. The few corrections it contains are generally not interlinear,

but rather immediately follow the erroneous scored off grapheme(s). Immediately
after the end of the Apadanatthakatha, there is an incomplete colophon in Burmese
and Pali, which states, “Each letter should be [regarded as having] equal
[importance] to a statue of the Buddha; therefore, only a wise man should write out

the three pitakas. On the tenth day after the full moon in the month of corSc0c0é:,

1160 Sakkaraja [Era] [i.e. September 4, 1798]...” (@(eremeemgnc?gﬂéoaé

(®] (o} (o] (o} [o] (o} < < N
Q)()JOIICDQ)’DLDOCDGOOOGO']GQ)OII C\)G(DQ{IOQO’JU)OOII IIOD('DGT)@OOG()O?GUX)U)Q)C
o [+ ] o5 o5

co(gpSempooomerdesagtaes...).

When citing this witness in the critical apparatus, I have attempted to use
only direct quotations of the root text and exclude glosses. In many instances,
distinguishing between these two types of readings is relatively straightforward,
such as when a word or phrase is followed by the particle #i or when whole padas
are quoted; however, in other instances the distinction is less clear. On occasion,
minor changes to the orthography were necessary when making citations. For

example, B4 quotes the root text of § 5.1.3b, stating, gharam tattha akasin ti;

> My translation assumes that the following are errors or premodern orthographic variants: c8eogoy
(for Besng)), gmgduo (for 8gmgrud), 00Boey (for 0060g), sordocé (for corSoncwe:), cw(geS (for

m@)é) and 036103 (for qog).
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however, because a verbatim citation of akasin would not make a great deal of

sense, it is instead given in the critical apparatus as akasim.

41215.B°

Suttantapitake Khuddakanikaye Apadanapali. 1997-1999. 2 vols, Chatthasangiti
Pitaka series. q§07§: 00000§064:3:8:508 .

This Burmese script printed edition represents the sixth Buddhist council version of
the Apadana. Volume one was published in 1960, 1991 and 1997, the latter having
496 pages (excluding front matter). Its text corresponds to Ap 1-378. Volume two,
which also includes the Buddhavamsa and Cariyapitaka, was published in 1960,
1991, 1997 and 1999, the latter having 476 pages (excluding front matter). Its text
corresponds to Ap 378—615. A slim critical apparatus contains variant readings
from Sri Lankan, Burmese, Thai, Cambodian and “English” sources, none of which
are identified with bibliographical information. Each volume contains indexes of
keywords, names, variant readings and verses (listed by first pada). A short list of

corrections is included in volume one.?

4.1.2.1.6.C1

This Sinhala script palm leaf manuscript is held at Pothgul Viharaya in
Hanguranketha, Sri Lanka, under the shelfmark 29. On July 13, 2009, volunteers of
DIRI took digital photographs of all leaves of this manuscript. The quality of these
images is fair. Each leaf typically contains nine lines of reasonably clear
handwriting. The 175 leaves are numbered on the left margin of recto sides

beginning with 8 and ending with & The manuscript is part of a set of the

» For additional information on this series and the sixth Buddhist council, see Clark forthcoming

2015.
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Khuddakanikaya and contains the entire Apadana. Common errors include 7 for i,
ng for g, n for n and vy for bb. There are many instances in which this manuscript
omits several consecutive syllables. These omissions, which usually coincide with
those of the witness S* in the PTS edition of the Apadana, have generally not been
noted in the critical apparatus of this new edition. Corrections are generally not
interlinear, but rather immediately follow the erroneous scored off grapheme(s).
The manuscript is undated. Immediately after the end of the Apadana, there is a
short phrase in Sanskrit, which states, “May there be success in all goals”

(sarvartthasiddhir bbhavatu).*

41.2.1.7.C2

This Sinhala script palm leaf manuscript is held at the Velivita Saranankara
Sangharaja Museum of Malwathu Maha Viharaya in Kandy, Sri Lanka, under the
shelfmark 32. On July 16, 2009, volunteers of DIRI took digital photographs of all
leaves of this manuscript. The quality of these images is fair. Each leaf typically
contains nine lines of reasonably clear handwriting. The 180 leaves are numbered
on the left margin of recto sides beginning with z and ending with &. The
manuscript contains the entire Apadana and is part of a set of Khuddakanikaya texts
which also includes the Buddhavamsa and Itivuttaka. Common errors include rg for
g, th for t, n for n, and vy for bb. There are many instances in which this manuscript
omits several consecutive syllables and, as with C1, these are usually the same as
those of S? in the PTS edition of the Apadana. These omissions have generally not
been noted in the critical apparatus of this new edition. Corrections are generally
not interlinear, but rather immediately follow the erroneous scored off grapheme(s).
The manuscript is undated. Immediately after the end of the Apadana, it states in

Sinhala diyavadana manguli, the significance of which is not entirely clear, but

2 My translation assumes that the following are errors: sarvarttha- (for sarvartha-) and bbhavatu

(for bhavatu).
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which may be translated, “Ceremony for making more water”.” Following this is a
series of short phrases in Sanskrit, which states, “May there be success. May there
be good. May there be freedom from disease. May there be success in desired
goals” (siddhir astu. subham astu. arogyam astu. istartthasiddhir astu).”® Lastly,
there is another phrase in Sinhala, which states, “May I become a supramundane

buddha” (lovutura budu vemva).”

4.1.2.1.8. C3

This Sinhala script palm leaf manuscript is held at the Royal Asiatic Society of
Great Britain and Ireland, London, under the shelfmark RAS Morris 11. It was
described by Filliozat (1999: 57) in her catalogue of Pali manuscripts held at this
institution. As mentioned by Filliozat, a transcription of this manuscript was used
for the first eleven and a half chapters in the PTS edition of the Apadana (Ap 1-
150). As also noted by Filliozat, the manuscript contains European figures written
in ink and pencil, including the numbering of leaves and verses, and underlining of
occasional words. With the exception of leaf numbering, these markings cease at
approximately the same point at which the PTS edition stops citing the transcription
of this manuscript (leaf e®). On April 26, 2012, digital photographs were made of
the first half of this manuscript. The quality of these images is good. Each leaf
typically contains nine lines of clear handwriting; not usually eight, as stated by
Filliozat (1999: 57). The 169 leaves are numbered on the left margin of recto sides
beginning with z and ending with ©;. The manuscript contains the entire Apadana.
Common errors include 7 for i, n for n, th for ¢, n for n, ndh for nd, [ for [ and the

omission of niggahita. Corrections are generally not interlinear, but rather

» 1 wish to thank Rolf Heinrich Koch, Patrick Olivelle and Rohana Seneviratne for their suggested
translations of this Sinhala phrase.

% Mly translation assumes that the following are errors: subham (for subham; alternatively, this word
is in Pali) and istarttha- (for istartha-).

"1 wish to thank Anne Blackburn for translating this Sinhala phrase.
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immediately follow the erroneous scored off grapheme(s). The manuscript is

undated.

4.1.2.1.9. C4

This Sinhala script palm leaf manuscript is held at Tissava Raja Maha Viharaya in
Katupotha, Sri Lanka. On July 28, 2010, volunteers of DIRI took digital
photographs of all leaves of this manuscript. The quality of these images is
reasonably good. Each leaf typically contains eight lines of reasonably clear
handwriting. The 173 leaves are numbered on the left margin of recto sides
beginning with & and ending with .. The manuscript contains the entire Apadana
and, judging from the leaf numbering, is part of a set containing other texts.
Common errors include 7 for i, u for i, n for n, t for n, th for t, n for n, n for ¢, [ for [
and the omission of niggahita. Corrections are generally not interlinear, but rather
immediately follow the erroneous scored off grapheme(s). The manuscript is
undated. Immediately after the end of the Apadana, there are three phrases in
Sanskrit, followed by one phrase in Pali, followed by another two phrases in
Sanskrit, which state, “May there be success. May there be good. May there be
freedom from disease. May buddhahood be accomplished. May there be success in
all goals. May there be prosperity” (siddhir astu. subham astu. arogyam astu.

buddhattam sijjhantu. sarvartthasiddhir astu. Sriyam bhavatu).”

4.1.2.1.10. C5

This Sinhala script palm leaf manuscript is held at the National Library near the Sri
Dalada Maligawa in Kandy, Sri Lanka, under the shelfmark 51B. On July 14, 2009,

volunteers of DIRI took digital photographs of all leaves of this manuscript. The

2 My translation assumes that the following are errors: subham (for subham; alternatively, this word

is in Pali), sarvarttha- (for sarvartha-) and sriyam (for sriya).
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quality of these images is reasonably good. Each leaf typically contains eight lines
of reasonably clear handwriting. The 174 leaves are numbered on the left margin of
recto sides beginning with @« and ending with &. The manuscript contains the entire
Apadana and is part of a set of the Khuddakanikaya. Common errors include 7 for i,
n for n, [ for [ and the omission of niggahita. Some corrections are interlinear and
others immediately follow the erroneous scored off grapheme(s). The manuscript is
undated. Immediately after the end of the Apadana, there are three phrases in
Sanskrit, followed by one phrase in Pali, which state, “May there be success. May
there be good. May there be freedom from disease. May buddhahood be
accomplished” (siddhir astu. subham astu. arogyam astu. buddhattham

sifiajjhantu).”’

41.2.1.11.C°

Apadanapali. 1961-1983. 2 vols, Buddhajayantt Tripitaka series. Including trans.
Talalle Siri Dhammananda and Wendaruwe Siri Anomadassi. Colombo:

Government of Ceylon.

This Sinhala script edition contains Pali text on left hand pages and a Sinhala
language translation on right hand pages. Published in 1961, volume one contains
661 pages (excluding front matter) and its text corresponds to Ap 1-338. Volume
two is divided into two separate books, the first of which was published in 1977,
contains 443 pages (excluding front matter) and corresponds to Ap 339-511. The
second book of volume two was published in 1983, contains 259 pages (excluding
front matter) and corresponds to Ap 512—615. A list of abbreviations identifies a
number of witnesses cited in the critical apparatus, including the Chatthasangiti
Pitaka edition, an unspecified Sinhala printed edition (probably Buddhadatta 1929—
1930), an unspecified Thai printed edition (probably Cattasalla 1958-1959; §

¥ My translation assumes that the following are errors: subham (for subham; alternatively, this word

is in Pali), buddhattham (for buddhattam) and sifiajjhantu (for sijjhantu).
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4.1.2.1.14) and the PTS edition. The list of abbreviations in volume one also refers
to a palm leaf manuscript from Seluttararama. A number of sigla used in the critical
apparatus, however, are not defined. Each volume contains an index of verses
(listed by first pada), while the second book of volume two also contains indexes of
keywords and names which only relate to this particular book. A surprisingly

common error is mbhi for mhi.

41.2.1.12. E°

Lilley, Mary E., ed. 1925-1927, reprinted 2006. The Apadana. 2 vols. Lancaster:
Pali Text Society.

This Roman script edition contains a total of 629 pages (excluding front matter),
with continuous pagination across the two volumes. It is based upon two Sinhala
script manuscripts and two incomplete transcripts, one of which was based on a
Burmese script manuscript and the other a Sinhala script manuscript (see §
4.1.2.1.8). Quotations of the Apadana in Miiller’s edition of the Therigatha-
atthakatha were also used. Volume two contains a name index and a list of
corrections. For information on the background and reception of this edition, see §

1.1.

4.1.2.1.13. S1

This Khom script palm leaf manuscript is held at the National Library of Thailand,
Bangkok, under the shelfmark 9937. It was described by Mellick (1993: 36—40).
Members of the Dhammakaya International Society of Australia helped me obtain a
paper photocopy of all leaves of this manuscript. The quality of this photocopy is
generally fair; however, some portions are difficult to read. Each leaf typically

contains five lines of clear handwriting. The 546 leaves are divided into 22 bundles
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(phuk) of 24 leaves (25 leaves when including the cover leaf for each bundle).
Several variant titles are listed on the bundle cover leaves, including Apadana,
Apadana (sic) and Appadana (sic). The manuscript contains the entire Apadana.
Common errors include o- for u-, i for 1, #t for t, p for m and the omission of

niggahita. The manuscript contains extremely few corrections and is undated.

41.2.1.14. §°

Cattasalla, ed. 1958-1959. Suttantapitake Khuddakanikayassa Apadana. 2 vols,

Syamratthassa Tepitaka series. Bangkok: Mahamakutarajavidyalaya.

This edition in Thai script was first published in 1927. Volume one was republished
in 1958 and 1980. The 1958 edition, which is the version cited in this new edition,
contains 623 pages (excluding front matter). Its text corresponds to Ap 1-365.
Volume two, which also includes the Buddhavamsa and Cariyapitaka, was
republished in 1959, 1979 and 1995. The text of the 1959 edition corresponds to Ap
365-615. A slim critical apparatus contains variant readings from Burmese and
“European” sources, and poranakapotthakas, “old books”, which presumably refers
to old Thai manuscripts. None of these sources are identified with bibliographical
information. Both volumes contain indexes of keywords, names and verses (listed

by first pada). A list of corrections is included in volume one.

4.1.2.2. Examined manuscripts not used in the edition

4.1.2.2.1. Burmese script palm leaf manuscript held at the Fragile Palm Leaves
Manuscript House in Bangkok under the manuscript identification number 646 and
described by myself (Clark 2008: 10-11) and Nyunt (2014: I 318). It excludes the
Therikapadana. According to the colophon, it was copied in 1808. Digital colour

photographs were supplied by the Fragile Palm Leaves Manuscript House. Analysis
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indicated that this manuscript belongs to hyparchetype e. Because it contains a large

number of scribal errors, this witness was excluded from the edition.

4.1.2.2.2. Burmese script palm leaf manuscript held at the British Library under the
shelfmark 1O Pali21 and described by Oldenberg (1882: 61 / § 21) and Mellick
(1993: 36—40). Its colophon names King Tharrawaddy (reigned 1837-1846). Digital
grayscale photographs were supplied by the British Library. It was found that this
manuscript is a sister of B3, that is, both manuscripts have descended from a
common hyparchetype which has descended from hyparchetype c. A reasonably
large proportion of the photographs of this manuscript was difficult or impossible to

read and it is primarily for this reason that it was excluded from the edition.

4.1.2.2.3. Burmese script palm leaf manuscript held at the Library of the Ministry of
Religious Affairs in Yangon under the shelfmark 2019. According to the colophon,
it was copied in 1840. Digital colour photographs were supplied by Thant Thaw
Kaung. Analysis indicated that this manuscript bears a reasonably close relationship
to § 4.1.2.2.1. Because it contains a large number of scribal errors and because the

photographs are difficult to read clearly, this witness was excluded from the edition.

4.1.2.2.4. Burmese script palm leaf manuscript held at the British Library under the
shelfmark IO Man/Pali77 and described by Fausbgll (1894-1896: 27 / § 77),
Mellick (1993: 36-38, 40) and myself (Clark 2008: 11). The most recent year
mentioned in the long colophon is 1857. Digital grayscale photographs were
supplied by the British Library. Analysis indicated that this manuscript is likely to
be the exemplar of both the Apadana text inscribed on the Kuthodaw Pagoda stelae
(§ 4.1.2.2.7) and B2. A reasonably large proportion of the photographs of this
manuscript was difficult to read and it is primarily for this reason that it was

excluded from the edition.

4.1.2.2.5. Burmese script palm leaf manuscript held at the Fragile Palm Leaves

Manuscript House in Bangkok under the manuscript identification number 2684
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and briefly described by Nyunt (2014: II 292). It excludes the Therikapadana.
According to the colophon, it was copied in Mandalay during 1869.%° Digital colour
photographs were supplied by the Fragile Palm Leaves Manuscript House. Analysis
indicated that this manuscript is contaminated by the Kuthodaw Pagoda stelae, or
the exemplar of the Kuthodaw Pagoda stelae, and therefore it was excluded from

the edition.

4.1.2.2.6. Burmese script palm leaf manuscript owned by myself. The manuscript is
undated. Analysis indicated that this manuscript is contaminated by the Kuthodaw
Pagoda stelae, or the exemplar of the Kuthodaw Pagoda stelae, and therefore it was

excluded from the edition.

4.1.2.2.7. Kuthodaw Pagoda marble stelae associated with the fifth Buddhist council
(stelae numbers 665—687) located in Mandalay, Burma. The text was inscribed on
these particular stelae between 1866 and 1867. Digital colour photographs were
taken by myself in 2011. Because some of the stelae were unclean and the camera
resolution was not ideal, the inscribed text was often difficult to read clearly.
Besides these photos, I examined a DVD-ROM containing digital photographs of
the stelae (evxngogempe:0305, ABoramegrugogadas and Alpha Computer 2006).
While the stelae were cleaned in preparation for this project, the camera resolution
is poor and therefore, again, the inscribed text was often difficult to read clearly. As
stated in § 4.1.2.1.2, it appears that B2 is a more faithful and careful reproduction of
§ 4.1.2.2.4 than the Kuthodaw Pagoda stelae. Because it is also much clearer to read
in the images available to me, B2 was chosen over the Kuthodaw Pagoda stelae to

represent the text associated with the fifth Buddhist council.

30 February 28, 1869, to be precise. Nyunt (2014: 1T 292) stated that the copy date is 1868; however,
this calculation might have been based upon the Sakkaraja Era year alone (1230) without reference
to the month and day, which the colophon supplies. As demonstrated by Eade (1995: 19), this
information is important in making such calculations because the beginning of the Gregorian

calendar year does not align with the beginning of the Burmese calendar year.
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4.1.2.2.8. Sinhala script paper manuscript held at the John Rylands Library in the
University of Manchester and described by Jayawickrama (1972-1973: 148-149),
Mellick (1993: 36-38, 40—41) and myself (Clark 2008: 12). The first page states in
English, “Copied at Waskaduwa 1894”. Digital colour photographs were supplied
by the John Rylands Library. Analysis indicated that the base text of this
manuscript (as opposed to its numerous interlinear corrections) is contaminated by
the Kuthodaw Pagoda stelae, or the exemplar of the Kuthodaw Pagoda stelae, and

therefore it was excluded from the edition.*!

4.1.2.2.9. Sinhala script palm leaf manuscript held at the Gangaramaya Temple in
Colombo. Digital colour photographs were supplied by DIRI. Analysis suggested
that this manuscript is a sister of C4, that is, it appears that both manuscripts have
descended from a common hyparchetype which has descended from hyparchetype
c. A reasonably large proportion of the photographs of this manuscript was difficult

to read and it is primarily for this reason that C4 was instead used in the edition.

4.1.2.2.10. Sinhala script palm leaf manuscript held at the Sri Gotabaya Rajamaha
Viharaya in Bothale, Sri Lanka. Digital colour photographs were supplied by DIRI.
Analysis indicated that this manuscript bears a reasonably close relationship to C4.
This manuscript is missing numerous sections of text and was therefore excluded

from the edition.

4.1.2.2.11. Sinhala script palm leaf manuscript held at the Sri Mahapurana Viharaya
in Kirindiwela, Sri Lanka. It excludes the Therikapadana. Digital colour
photographs were supplied by DIRI. Analysis indicated that this manuscript is a
sister of C3, that is, it appears that both manuscripts have descended from a

common hyparchetype which has descended from hyparchetype c. However,

3! In agreement with this observation, I have elsewhere noted (Clark 2008: 12) that the pattern of
orthographic errors suggested the existence of a Burmese script witness within this manuscript’s line
of transmission. It is interesting that the text associated with the fifth Buddhist council had affected

the transmission of Pali literature within Sri Lanka so quickly.
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analysis also indicated that this manuscript was contaminated by a witness
belonging to hyparchetype e and it is primarily for this reason that C3 was instead

used in the edition.

4.1.3. Description of the stemma and archetype

Figure 6 shows the stemma of the manuscripts used in this edition. Lowercase
letters b—e represent hyparchetypes while all uppercase letters represent witnesses.
Solid lines represent direct textual transmission and broken lines represent
contamination. The stemma hypothesises that there are two main branches of
transmission descending from the archetype (a) to the two principal hyparchetypes
(b and c). Two further hyparchetypes descend from hyparchetype b (d and e).
Analysis indicated that hyparchetypes ¢ and d both have a relatively high degree of
internal textual uniformity. That is to say, the readings of witnesses belonging to
hyparchetype ¢ (B3, C3, C4 and C5) are frequently identical or near identical® and,
similarly, the witnesses belonging to hyparchetype d (C1 and C2) are frequently
identical or near identical. In contrast, hyparchetype e has a lower degree of internal
textual uniformity in that the readings of its witnesses (B1, B2 and S1) are less
frequently the same. Indeed, the exact relationships between these three latter
witnesses are not entirely clear and resist a strict stemmatic analysis, unlike all
other witnesses in this stemma. They have therefore been grouped into a single
cluster, as per the adaption of the stemmatic approach often used for editing
Sanskrit texts (see § 3.5). Interestingly, the stemma demonstrates that there is no

single “Burmese” version of the Apadana, nor is there a single “Sinhala” version.

32 However, because B3 is contaminated by a witness belonging to hyparchetype e, it occasionally

differs from C3, C4 and C5.
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o

(B1, B2, S1)

C1 C2

Figure 6. Stemma of Apadana manuscripts

As noted in § 3.4, there are a number of key assumptions behind the
stemmatic approach as described by Maas (1958) and it ought to be examined
whether they are valid for this set of witnesses. The first is that each witness has
been copied from only one exemplar. While working on the pilot study and
producing the edition, I have attempted to be as sensitive as possible to the presence
of any textual contamination. It was found that three manuscripts were
contaminated by the text associated with the Kuthodaw Pagoda stelae (§§ 4.1.2.2.5,
4.1.2.2.6, 4.1.2.2.8) and, largely on this basis, these witnesses were excluded from
the edition. One witness of hyparchetype ¢ (B3) was found to be contaminated by a
source from hyparchetype e. With three other witnesses to represent hyparchetype
c, it has been relatively straightforward to identify these contaminated readings.
Because of this and because of its early copy date (1774), this witness was included
in the edition. As shown in Figure 6, hyparchetype e is contaminated by
hyparchetype c. Analysis indicated that the lines of contamination are separate for
B1 and B2, that is, where one shows evidence of contamination by hyparchetype c,

the other often does not, and vice versa. This meant that these contaminated
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readings were often identifiable. Nonetheless, partly because of this contamination,
hyparchetype e was relied upon less heavily in attempting to reconstruct the
archetype. As mentioned in § 3.4, if a small proportion of witnesses is contaminated
and the sources of these witnesses can be identified and mapped onto a stemma,
then this contamination does not pose a serious threat to the viability of stemmatic
editing. The second key assumption is that all witnesses of a text ultimately derive
from a single archetype. In the case of this stemma, all available evidence strongly
supported this assumption.

The reconstructed archetype has a number of salient features. Firstly, words
with an in stem often have a masculine nominative singular declension of -i instead
of the normative -7 (e.g. §§ 5.4.8d, 5.11.14c; see also § 6.4.8). Compared to B® and
C* in particular, it more frequently contains difficult grammar and awkward phrases
(see e.g. §§ 6.1.4, 6.4.13, 6.6.11). Compared to B2 and B° in particular, it contains
more nine syllable padas (e.g. §§ 5.1.9a, 5.11.1a, 5.12.50a). It is less internally
consistent than B®, C° and S° in terms of orthography (see §§ 6.5.close, 6.11.34-35,
6.12.47), sandhi (e.g. compare § 5.2.7b with § 5.5.6d, and § 5.3.2a with § 5.8.5a)
and wording (e.g. compare § 5.4.10c with § 5.12.44c; see also § 6.12.1-26). Errors
are not especially numerous; however, common ones include -i for -i (e.g. §§
5.2.9a, 5.12.38a-b), -o for -e (e.g. §§ 5.2.7a, 5.5.1b, 5.7.3d), [ for [ (e.g. §§ 5.5.2b,
5.5.4c, 5.8.13c) and the omission of niggahita (e.g. §§ 5.4.2d, 5.5.11b, 5.5.12d). In
theory, the reconstructed archetype represents a textual form which predates the

earliest dated witness included in the stemma, i.e. B3 of 1774.

4.2. Introduction to the translation

While the Apadana has not been fully translated into any European language,®

complete translations have been published in several different languages from

South and Southeast Asia. The Buddhajayantt Tripitaka edition includes Pali text on

33 See § 1.1 for information on existing English translations of apadanas.
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left hand pages and a Sinhala translation on right hand pages.** Similarly, the
Cambodian Tipitaka edition includes Pali text on left hand pages and a Khmer
translation on right hand pages. The Chatthasangiti Pitaka edition has been

translated into Burmese (ecoqoualsolfeordfoseofos 1993). 1 have been informed

that there are several Thai translations of the Apadana, including those published by
monastic universities and a government publication which has been revised several
times.”

My translation is of the Pali base text in the edition presented in this thesis (§
5).%® The translation is in prose rather than verse, because the main priority has been
to convey my understanding of the meaning of the Pali text as clearly as possible,
which would be compromised by the pressures of English metre. My translation
style has been heavily influenced by Norman’s translations of the Dhammapada
(Norman 2004), Suttanipata (Norman 2006a), Theragatha (Norman 2007a) and
Therigatha (Norman 2007b).”” Regarding his original translation of the Theragatha,
Norman (2007a: xxxvii) commented, “I tried as far as possible to produce a literal,
almost word-for-word, translation, which in some places resulted in a starkness and
austerity of words which bordered upon the ungrammatical in English, but would, I
hoped, when considered alongside the original Pali adequately convey my
understanding of the theras’ words”. In general, I have aimed for a translation style
which is somewhat less rigidly literal than Norman’s. While it was indeed often
possible to produce a literal translation in reasonably natural English, on occasion it
was not, in which case I provided a less literal translation than was feasible in

deference to more natural and “readable” English. I have attempted to use the same

3 Commenting upon this translation, Gombrich and Obeyesekere (1988: 448) wrote, “the language
they have employed is so learned and archaic that even we, who are relatively well educated, can
barely understand it”.

35 Susanne Ott, personal communication, 30 October 2014.

36 As argued by Tov (2000), an eclectic translation based upon several different printed editions (e.g.
Bodhi 2000, 2005, 2012) is not particularly desirable, in part because the reader can often not be
certain of what source the translation is based upon in any given passage.

37 See also Norman 2008a: 60-81, 2009 for discussions on translating.
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English words to translate the same Pali words, though style and context has created
numerous exceptions to this rule.

It is the role of a translator to make a source text intelligible, not the reader
of a translation, who in many cases will be a non-specialist untrained in the
language of the source text (Norman 2008a: 75-77). Therefore, as few Pali words
as possible have been left untranslated. Proper nouns are generally left untranslated;
however, sometimes they directly relate to the karmic narrative and, in these
instances, an English translation has been provided in inverted commas within
round brackets on the first occurrence, e.g. “Sthasanadayaka (“Donor of a lion
throne)” (close of § 7.1). Not infrequently, the Apadana employs a long series of
epithets and adjectives to describe a past buddha (e.g. § 5.7.1) and such passages
are often difficult to translate. I have occasionally opted to use—em dashes—to
isolate these series in the hope that the meaning of the verse will be more easily
understood, particularly for instances in which the English translation most
naturally requires the series to be placed mid-sentence. Words in the translation
which do not have direct correlates in the Pali text, though which have been added
with the aim of making the text more intelligible, have been placed in [square
brackets].

My translation has often been guided by the Apadanatthakatha; however,
occasionally it diverges from the commentarial interpretation where I have found
the glosses to be unconvincing. Most of the verses in this thesis, however, are not
commented on by the Apadanatthakatha, yet this lacuna is filled by a Burmese
nissaya of the Therapadana (Jagara 1926). The Pali root text of this nissaya appears
to be based upon the Apadana text inscribed on the stelae at the Kuthodaw Pagoda,
or a text very similar to it, and glosses each Pali word or phrase with a Burmese
word or phrase. The title page and epilogue of this text explains that the nissaya

was prepared at the request of §:a§ and was based upon the nissayas of “former

teachers” (who are unfortunately not identified by name).*® It is a work which

3 There are at least two additional Burmese nissayas of the Therapadana: one was written by
206pe0253:005 (Maii:-kri: Mahasirijeya-si 2012: 89), while the other was written by

s0epeoSqEmencom (Peter Nyunt, personal communication, 4 June 2012).
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demonstrates extensive monastic learning and has aided my translation
considerably. The official Chatthasangiti Pitaka Burmese translation of the Apadana

(ecogposlsolgeodfeseofos 1993) so frequently reproduces the interpretation of this

nissaya with identical, or near identical, wording that it might be supposed that its
translators partially based their publication upon it. From time to time I also made
use of this translation. My translation is annotated throughout with footnotes which

discuss semantic content and aspects of the translation.
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5. EDITION OF THE SECOND, THIRD AND FOURTH
CHAPTERS OF THE APADANA

5.1. Sthasanadayaka

1 nibbute lokanathamhi Siddhatthe dipaduttame
vittharite pavacane bahujafiiamhi sasane

2 pasannacitto sumano sthasanam akas’ aham
sthasanam karitvana padapitham akas’ aham.

3 sthasane ca vassante gharam tattha akas’ aham
tena cittappasadena Tusitam upapajj’ aham.

4 ayamena catubbisayojanasimsu tavade
vimanam sukatam mayham vittharena catuddasa.

5 satta kafifiasahassani parivarenti mam sada
sovannamayaii ca pallamkam vyamhe asi sunimmitam.

6 hatthiyanam assayanam dibbayanam upatthitam
pasada sivika ¢’ eva nibbattanti yadicchakam.

7  manimaya ca pallamka afifie saramaya bahu
nibbattanti mamam sabbe sthasanass’ idam phalam.

8 sovannamaya ripimaya phalikaveluriyamaya
paduka abhirtihami padapithass’ idam phalam.

9 catunavute ito kappe yam kammam akarim tada

1.1 di-] dvi- B1 B2 B®| dipaduttame] dipa-d-uttame S° | vittharite] vittharike B1 B2 B C1 C2 S1 | 1.2

akas’!] adas’ B1 | 1.3 vassante] vasanto B1 | gharam] saram C2 C4 | tattha akas’] tattha-m-akas’ B2 |

akas’ aham] akasim B4 | -ppasadena] -pasadena B2 | upapajj’] uppajj’ C1 | 14 -bbisa-] -bbisa C1 E°
S1 S¢ | -yojanasimsu] -yojanam asi B¢ C°, -yojanasisum C4 | -ddasa] -ddasam (=) B3 C3 C4 C5 E° S1
S¢ | 1.5 satta] sata- B1 S1, satam B2 B° C° | sovannamayaii ca] sovannamaya- B2, sonnamayaf ca B¢
C® E° S°, sovannayafi ca C1 C2 C5 | 1.6 dibbayanam] dibbam yanam (=) C2 C3 C4 C5

C1 | nibbattanti] uppajjanti C¢ | 1.7 bahu] bahii B1 B2 B¢ C° E* S1 S° | mamam] mama (=) B3 C3 C4

c¢ eva] me

S1 | 1.8 sovanna-] sonna- B2 B® C°® E° S° | riipimaya] riipiya C2 | -veluriya-] -veluriya- B3 |
abhiriihami] abhiruhami B1 C2 C3 | 1.9 -navute] -navut’ B2, -nnavut’ B¢
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duggatim nabhijanami pufifiakammass’ idam phalam.
10 tesattati ito kappe Indanama tayo jana
dvesattati ito kappe tayo Sumananamaka.
11  samasattat’ ito kappe tayo Varunanamaka
sattaratanasampanna catuddipambhi issara.
12 patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Sthasanadayako thero ima gathayo abhasittha ti.

Sthasanadayakattherassa apadanam samattam. [56]

5.2. Ekatthambhika

1 Siddhatthassa bhagavato mahaptigagano ahu
saranan gata ca te Buddham saddahanti Tathagatam.

2 sabbe sangamma mantetva malam kubbanti satthuno
ekatthambham alabhanta vicinanti brahavane.

3 te ’ham arafifie disvana upagamma ganan tada
afjalim paggahetvana patipucchim ganam aham.

4 te me puttha viyakamsu silavanto upasaka

malam mayam kattukama ekatthambho na labbhati.

1.10 -sattati'] -sattatimh’ B® C° | dve-] dva- C5 | -sattati?] -sattatimh’ B® C* | tayo?] tato B3 | Su-] Sa-
B1 | -namaka] -nayaka C5 | L.11 -sattat’] -sattati B1 B4, -sattatimh’ C° | -ratana-] -ratna- C1 | catu-]
citu- B1 B2 | -ddipamhi] -dipamhi B2 B® C° §¢ | 112 vimokhapi] vimokkhapi B1 B2 B3 B* S1 §¢ |
vimokhapi...-kata] ca pe C° | chac cabhififia] chal abhififia B® S° | ti] omits B2 B® C° | lclose

-ttherassa apadanam| -therassapadanam B2, -ttherassapadanam B¢ C° | samattam] pathamam B2 B¢
C° | 2.1 ahu] ahti C2 | saranan] sarana- C1 | 2.2 sangamma] sankamma B3 | ekatthambham] ekam
thambham B1, ekathambham B2 B3 | 2.3 upagamma] upagamma B3 B4, pagamma S1 | patipucchim]
paripuccham B4, paripucchim B¢ S° | aham] tada S1 | 24 viyakamsu] vyakamsu C1 | silavanto]

stlavanta B1 | malam] salam C3 C4, sala C5 | -tthambho] -thambho B1 B2
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5 ekatthambham mamam detha aham dassami satthuno
aharissam’ aham thambham appossukka bhavantu te.

6 te me thambham pavecchimsu pasanna tutthamanasa
tato patinivattitva agamamsu sakam gharam.

7 aciram gate pugagan[e] thambham adas’ ahan tada
hattho hatthena cittena pathamam ussapes’ aham.

8 tena cittappasadena vimanam upapajj’ aham
ubbiddham bhavanam mayham sattabhiimam samuggatam.

9  vajjamanasu bher[i]su paricarem’ aham sada
paficapafifiasakappamhi raja asim yasodharo.

10  tatthapi bhavanam mayham sattabhimam samuggatam
kutagaravariipetam ekatthambham manoramam.

11  ekavisatikappamhi Udeno nama khattiyo
tatrapi bhavanam mayham sattabhtimam samuggatam.

12 yam yam yon’ upapajjami devattam atha manusam
anubhomi sabbam etam ekatthambhass’ idam phalam. [57]

13 catunavute ito kappe yam thambham adadim tada
duggatim nabhijanami ekatthambhass’ idam phalam.

14  patisambhida catasso vimokhapi ca atth’ ime

2.5 -tthambham] -thambham B1 B2 | mamam] mama (=) B1 B3 B4 C3 C4 C5 S1 | te] vo B2 C1 C2
C¢ | 2.6 pavecchimsu] pavacchimsu B1 C3 C4 C5 | patinivattitva] patinivattetva B3 C3 S1 |
agamamsu] agamamsu C1 C2 E° S1 S¢, agamimsu C° | 2.7 aciram] acira- B3 C3 C4 S1 | -gan[e]] B1
B2 B3 B° C°® E° S1 S¢, -gano (a) C1 C2 C3 C4 C5 | adas’] ahas’ B1, ahas’ B2 B3 B¢, adas’ C1 C5 |

ussapes’] ussapes’ B1 E¢ | 2.8 -ppasadena] -pasadena B2 | vimanam] vimane B1 | satta-] sata- B2 C°
E°, satam C1 C2 | -bhiimam] -bhiimi- E° | 2.9 bher[i]su] B1 B2 B® C® S¢, bherisu (a) B3 C1 C2 C3 C5
E°¢ S1 | paricarem’ aham] dvare maham C2, parivarem’ aham E° | sada] tada C° E° | 2.10 tatthapi]
tattha pi B1, tatha pi C5 | satta-] sata- B2 C1 C2 C° E° | -bhiimam] -bhiimi- C2 E° | -lipetam] -upetam
B1C2C4C5

-tthambham] -thambham B1 B2 | -ramam] -rammam B1 | 2.11 satta-] sata- B2 C° E¢ |
-bhiimam] -bhiimi- C2 E° | samuggatam] sulankatam S1 S°¢ | 2.12 upapajjami] uppajjami B4,
Gipapajjami S1 S° | sabbam etam] sukham sabbam B2 B° C°, sabbam enam C4 | -tthambhass’]
-thambhass’ B1 B2 B3 | 2.13 -navute] -navut’ B2 E°, -nnavut’ B¢ | adadim] adadam B2 B° |
-tthambhass’] -thambhass’ B2 C2 E° | 2.14 catasso...-kata] pe C¢ | vimokhapi] vimokkhapi B1 B2 B*
ge
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chac cabhifina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Ekatthambhiko thero ima gathayo abhasittha ti.

Ekatthambhikattherassa apadanam samattam.

5.3. Nanda

1 Padumuttarassa bhagavato lokajetthassa tadino
vattham khomam maya dinnam sayambhussa mahesino.

2 tam me Buddho viyakasi Jalajuttamanamako
imina vatthadanena hemavanno bhavissati.

3 dvesampattim anubhotva kusalamulehi codito
Gotamassa bhagavato kanittho tvam bhavissasi.

4 ragaratto sukhasilo kamesu gedham ayuto
Buddhena codito santo tato tvam pabbajissasi.

5 pabbajitvana tvam tattha kusalamiilena codito
sabbasave parififiaya nibbayissasi 'nasavo.

6 sattakappasahassamhi caturo Celanamaka
satthikappasahassani Upacela catujjana.

7 paficakappasahassamhi Cela nama caturo jana

chac cabhiifia] chal abhififia B¢ S° | ti] omits B2 B¢ C° | 2.close -tthambhiko] -thambhiyo BI,
-thambhiko B2 | -tthambhika-] -thambhika- B1 B2, -tthambhadayaka- B4 | -ttherassa apadanam]
-therassa apadanam B1 C1 C2 E°, -therassapadanam B2, -ttherassapadanam B° C° | samattam]
dutiyam B2 B¢ C° | 3.1 Padumuttarassa] Padumuttara- B3 | vattham khomam] vatthuttamam B1 C1
C2 E°| 3.2 -uttama-] -uttara- (=) B1 B2 B3 B® C3 C4 C5 C° | -namako] -nayako B4(p) C1 C2 E° S¢|
bhavissati] bhavissasi B¢ C* E° S¢ | 3.3 -sampattim] -sampatti B¢ C® E°, -sampatti C1 C2 S1 | kusala-]
sukka- S1 S°| -miilehi] -miilena B1 | tvam] tuvam C1 C2 | 34 gedham] gedhim B1 C1 C2 | codito]
vedito B1 C1 C2 | tato] tada B2 B® C° | 3.5 kusala-] sukka- B1 | nibbayissasi 'nasavo] nibbayissas’
anasavo C° | 3.6 satta-] sata- B3 B4 C° S1 S° | sattakappasahassamhi] kappasatasahassamhi B1 |
satthi-] satthim C1 C2 E° | -sahassani] -sahassamhi B1 B2 B¢ S1 S¢ | -jjana] -jana S1 | 3.7 Cela] Cela-
B4 | nama] ca B1 B3, va B2 B C°® S¢, -nama B4, omits C1 C2 E° S1 | caturo] cattaro B4
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sattaratanasampanna catuddipamhi issara.
8 patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Nando thero ima gathayo abhasittha ti. Nandattherassa

apadanam samattam. [58]

5.4. Cullapanthaka

1 Padumuttaro nama jino ahutinam patiggaho
ganamha viipakattho so Himavante vasi tada.

2 aham pi Himavantamhi vasami assame tada
acir’ agatam mahaviram upesi[m] lokanayakam.

3 pupphacchattam gahetvana upagafichim narasabham
samadhim samapajjantam antarayam akas’ aham.

4 ubhohatthehi paggayha pupphacchattam adas’ aham
patiggahesi bhagava Padumuttaro mahamuni.

5 sabbe deva attamana Himavantam upenti te
sadhukaram pavattimsu anumodissati cakkhuma.

6 idam vatvana te deva upagafichum naruttamam

akase dharayantassa padumam chattam uttamam.

catu-] catu- B2 | -ddipamhi] -dipamhi B1 B2 B4 B° S° | 3.8 catasso...-kata] pe C° | vimokhapi]
vimokkhapi B1 B2 B® S1 S¢ | chac cabhififia] chal abhififia B¢ S¢ | ti] omits B2 B¢ C* | 3.close Nando]
Nanda- E° | -ttherassa apadanam] -therassapadanam B2, -ttherassapadanam B¢ C°, -therassa
apadanam C1 E° S1 | samattam] tatiyam B2 B® C° | 4.1 vasi] vasi B4, vasim C3 C4 C5 | 4.2 aham pi]
ah’ amhi C3 C4 C5 | Himavantamhi] Himavantam pi C2 | acir’ agatam] aciran gatam C3, aciram
gatam C4 | upesi[m]] B2 B4 B® C° E° S1 S¢, upesi (a) B1 B3 C1 C2 C3 C5 | 4.3 -cchattam] -chattam
B1 B4 | 44 -hatthehi] -hatthebhi C2 | -cchattam] -chattam B1 B3 C1 C2 C°® E° | 4.5 pavattimsu]
pavattesum B® C° | 4.6 -uttamam] uttaram B1 | dharayantassa] dharayantam me B2 C° | padumam

chattam] padumacchattam B® C° E°
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7 satapattachattam paggayha adasi tapaso mamam
tam aham kittayissami sunotha mama bhasato.

8 paficavisatikappani devarajjam karissati
catuttimsatikkhattufi ca cakkavatti bhavissati.

9 yam yam yonim samsarati devattam atha manusam
abbhokase patitthantam padumam dharayissati.

10  kappasatasahassamhi Okkakakulasambhavo
Gotamo nama namena sattha loke bhavissati.

11  pakasite pavacane manussattam labhissati
manomayamhi kayamhi uttamo so bhavissati.

12 dve bhataro bhavissanti ubho pi Panthakavhaya
anubhotva uttamattham jotayissanti sasanam.

13 attharasafi ca vasso ’ham pabbajim anagariyam
visesaham na vindami Sakyaputtassa sasane.

14  dandha mayham gatt asi paribhiito pure ahum
bhata ca mam panamesi gaccha dani sakam gharam.

15 so ’ham panamito santo samgharamassa kotthake
dummano tattha atthasim samanfiasmim apekkhava. [59]

16  ath’ ettha sattha agafichi sisam mayham paramasi
bahaya mam gahetvana samgharamam pavesayi.

17  anukampaya me sattha adasi padapufichanim

evam suddham adhitthehi eka-m-antam adhitthitam.

47 satapatta-] sattapatta- B1 S1 S°, paduma- E° | paggayha] gayha B1 B2 | mamam] mama B1 B4 B¢
S1 S°| sunotha] sunatha B1 B2 B® S1 S¢ | 4.8 -ttimsati-] -timsati- B1 B2 S1 | -kkhattufi] -khattufi B2
B3 | -vatti] -vattt B® C° | 4.10 Okkaka-] Ukkaka- B3 | namena] gottena B1 B° S°¢ | 4.11 pakasite]
pakasike C1 | 4.12 Panthakavhaya] Panthakavhaya B2 B¢ C° S¢, Panthasavhaya C1 C2 E° | 4.13
attha- ... ’ham] so ’ham attharasavasso B¢ C°, so attharasavasso "ham S° | vindami] vandami C3 C4 |
4.14 dandha] andha S1 | gati] gati B1 B3 C4 E° S1 S¢ | asi] asim B2 | paribhiito] parivuto B3 | ahum]
aham B1 E° S° | ca mam] mamam C1 | 4.15 so ’ham] ghosaham C2 | apekkhava] apekhava B2 C1 C2
E¢ | 4.16 ath’] at’” B1 C1 C4, atth’ B3 | ath’...sattha] bhagava tattha B2 B® C° | sattha] sattha C5 |
paramasi] paramasi C1 | bahaya] baha C1 C2 C4 C5 | 417 -antam] -anta- C1 C2 | adhitthitam]
adhitthaham B®, -samadhitthitam C1, -samadhittha tam C2, adhittha tam C3 C5 S1, svadhittha tam C°
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18  hatthehi tam aham gayha sarim kokanudam aham
tattha cittam vimucci me arahattam apapunim.

19 manomayesu kayesu sabbattha paramim gato
sabbasave parififiaya viharami anasavo.

20 patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Cullapanthako thero ima gathayo abhasittha ti.

Cullapanthakattherassa apadanam samattam.

5.5. Pilindavaccha

1 nibbute lokanathamhi Sumedh[e] aggapuggal[e]
pasannacitto sumano thiipapiijam akas’ aham.

2 ye ca khinasava tattha cha[l a]bhififia mahiddhika
tesam tattha samanetva samghabhattam akas’ aham.

3 Sumedhassa bhagavato upatthako tada ahu
Sumedho nama namena anumodittha so tada.

4  tena cittappasadena vimanam upapajj’ aham

chal[l]asiti sahassani accharayo ramimsu me.

4.18 -nudam] -nadam B° C2 C° E°¢ S¢ | vimucci] vimucci C2 C3 E°¢ S¢ | 4.19 anasavo] anasave C4 |
4.20 catasso...-kata] pe C¢ | vimokhapi] vimokkhapi B1 B2 B¢ S1 S°| chac cabhififia] chal abhififia
B° S¢ | sasanan] savanan B3 | ti] omits B2 B¢ C° | 4.close ittham] idam C5 | Culla-'] Ciila- B1 B2 B¢ |
Culla-?] Ciila- B1 B2 B4 B¢ | -ttherassa apadanam] -therassapadanam B2, -ttherassapadanam B¢ C°,
-therassa apadanam C5 E° S1 | samattam] catuttham B2 B¢ C° | 5.1 Sumedh[e]] B2 B3 B® C* E¢ S1 S°,
Sumedho (a) C1 C2 C3 C4, suddho C5 | -puggal[e]] B1 B2 B3 B¢ C3 C® E° S1 S¢, -puggalo (a) C1 C2
C4 C5 | thiipa-] dhiipa- B2 | 5.2 ca] va C2 | cha[l] B1 B2 B3 B4 B° C® E° S1 S¢, chal (a) C1 C2 C3 C4
C5 | aJbhififia] B¢ C1 C2 C4 C° E° S°, abhififia (a) B1 B2 B3 B4 C3 C5 S1 | tesam] te *ham B® C® S1
S¢ | akas’] adas’ B1 | 5.3 ahu] ahii C3, aham S1 | 54 -ppasadena] -pasadena B2 | upapajj’] uppajj’
C1 | cha[l]-] B1 B2 B4 B¢ C° E¢, chal- (a) C1 C2 C3 C4 C5 | ramimsu] ahesu S1 S¢
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11

12

13

ittham sudam ayasma Pilindavaccho thero ima gathayo abhasittha ti.

mam’ eva anuvattanti sabbakamehi ta sada

afifie deve atibhomi pufifiakammass’ idam phalam.
paficavisatikappamhi Varuno nama khattiyo
visuddhabhojano asim cakkavatti aham tada.

na te bijam pavapanti na pi niyanti nangala
akatthapakimam salim paribhuifijanti manusa. [60]
tattha rajjam karitvana devattam puna gacch’ aham
tadapi edisa mayham nibbatta bhogasampada.

na mam mitta amitta va himsanti sabbapanino
sabbesam pi piyo homi pufifiakammass’ idam phalam.
timsakappasahassamhi yam danam adadim tada
duggatim nabhijanami gandhalepass’ idam phalam.
imasmim bhaddake kappe eko asi[m] janadhipo
mahanubhavo rajasi cakkavatti mahabbalo.

so ’ham paficasu silesu thapetva janatam bahum
papetva sugatim yeva devatanam piyo ahu[m].
patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

Pilindavacchatherassa apadanam samattam.
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5.5 -kamehi...sada] -kamasamohito S1 | afifie] afifia- C3 C4 C5 | atibhomi] abhibhomi B® S1 S¢,
atibhomi C4, anubhomi C5 | 5.6 vi-] sa- C1, su- C2 C® E° | -bhojano] -bhojana B3, -bhojane C1 C2 |
asim] asi B1 C3 C4 C5 S1 | -vatti] -vatti B® C® | 5.9 pi] omits C3 C4 C5, ca S1 S°| 5.10 gandhalepass’]
gandhalepass’ S°¢ | 5.11 imasmim] imamhi B1 S1 S¢| asi[m]] B2 B¢ C® S1 S¢, asi (a) B1 B3 C3 C4 C5
E° | janadhipo] naradhiro B1 | rajasi] rajisi B2 S°, rajaham B® C° | -vatti] -vatti B C° | mahabbalo]
mahabalo B3 E¢ | 5.12 thapetva] thapetvana B3 | bahum] bahu B3 | yeva] evam S1 | ahu[m]] B¢ C* E°,
aham B1 S1 S¢, ahu (a) B2 C3 C4 C5 | 5.13 catasso... -kata] pe C* | vimokhapi] vimokkhapi B1 B2 B°
S1 S¢ | chac cabhififia] chal abhififia B¢ S¢ | ti] omits B2 B¢ C* | 5.close Pilinda-'] Pilindi- B3 C2 C3,
Pilindi- C° | Pilinda-?] Pilindi- C2 C3, Pilindi- C° | -therassa apadanam] -ttherassa apadanam B1 S°,

-therassapadanam B2, -ttherassapadanam B° C® | samattam|] paficamam B2 B¢ C°
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5.6. Rahula

1 Padumuttarassa bhagavato lokajetthassa tadino
sattabhiimimhi pasade adasim santharam aham.

2 khinasavasahassehi parikinno mahamuni
upagami gandhakutim dipadindo narasabho.

3 virocan tam gandhakutim devadevo narasabho
bhikkhusamghe thito sattha ima gatha abhasatha.

4 yenayam jotita seyya adaso va susanthata
tam aham kittayissami sunotha mama bhasato.

5 sovannamaya ripimaya atho veluriyamaya
nibbattissanti akase ye keci manaso piya. [61]

6 catusatthikkhattum devindo devarajjam karissati
sahassakkhattum cakkavatti bhavissati anantara.

7 ekavisatikappamhi Vimalo nama khattiyo
caturanto vijitavi cakkavatti bhavissati.

8 nagaram Renuvati nama itthakahi sumapitam
ayamato tini satam caturassam samayutam.

9 Sudassano nama pasado Vissakammena mapito

kutagaravariipeto sattaratanabhiisito.

6.1 -bhiimimhi] -bhiimamhi B2 B® C° | adasim] adasam B2 B¢ C¢ S1 S¢ | santharam] santharim B2 B®
C° S1 S¢, gocaram C3 C4 C5 | 6.2 di-] dvi- B2 B3 B¢ | dipadindo] dipa-d-indo B1 C3 C5 | 6.3 virocan
tam] virocantim B2, virocento B¢ C¢, virocanti C3 C4 C5, virocayam S1 S° | 64 jotita] jotito E° |
seyya] siya E¢, seyyo S1 | va] ca B2 C1 C2 C° | susanthata] susanthato B2 B¢ C2 C® E° S¢, santhata
C5, susanthito S1 | sunotha] sunatha B1 B2 B¢ S1 S¢| 6.5 sovanna-] sonna- B1 B2 B¢ C° E® S° | riipi-]
mani- (=) B1 B3 C3 C4 | veluriya-] veluriya- C5 | akase] pasada B¢ S1 S¢, adasa C° | 6.6 -kkhattum!]
-khattum B3 | -kkhattum?] -khattum B2, -kkhattufi ca C4 | -vatti] -vatti B C2 C° | 6.7 vijitavi] vijitavi
(=) B1 C1 C3 C5 | -vatti] -vatti B C2 C°| 6.8 Renu-] Rennu- C1 C2, Denu- C3 C4 C5, Renu- S1 |

sumapitam] samapitam S1 | -assam] -assa- B2 B¢ C4 C° S1 S° | samayutam] -samayuttam S1 | 6.9
Sudassano] Sudasso C2 | Vissa-] Vissu- B1, Visu- (=) B2 B3 C4 C5 S1 S° | mapito] nimmito C° |
-ipeto] -upeto B3 C4 C5 S1 | -ratana-] -ratna- C1
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10 dasasaddavi[v]ittan tam vijjadharasamakulam
sudassanam va nagaram devatanam bhavissati.

11  pabha niggacchate tassa uggacchante va suriye
virocissati tam niccam samanta atthayojanam.

12 kappasatasahassamhi Okkakakulasambhavo
Gotamo nama namena sattha loke bhavissati.

13 Tusita hi cavitvana sukkamiilena codito
Gotamassa bhagavato atrajo so bhavissati.

14  sace vaseyya agaram cakkavatti bhaveyya so
atthanam etam yan tadi agare ratim ajjhaga.

15 nikkhamitva agaramha pabbajissati subbato
Rahulo nama namena araha so bhavissati.

16  kiki va andam rakkheyya camart viya valadhim
nipako silasampanno mamam rakkhi mahamuni.

17  tassaham dhammam afifiaya vihasim sasane rato
sabbasave parififiaya viharami anasavo.

18  patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Rahulo thero ima gathayo abhasittha ti. Rahulattherassa

apadanam samattam. [62]

6.10 -saddavi[v]ittan tam] B1 B2 S1 S¢, -sadda avivittam B3 C° E°, -saddavicittan tam (a) C1 C2,
-sadda avicittam C3 C4 C5 | sudassanam va] sudassanafi ca C1 | 6.11 niggacchate] nigacchate S1 |
uggacchante] uggacchanto B2 | suriye] siiriyo B1 B2, siiriye B¢ C°® E° S1 S° | virocissati] virocessati
B¢ C° | 6.12 kappa-] kappe B1 | namena] gottena B¢ | 6.13 hi] va B1 S1 S¢, so B2 B¢ C°¢| so] yo C3 C5 |
6.14 vaseyya agaram] vaseyyagaram C° | agaram] agaram E° | -vatti] -vatti B¢ C2 C° E° | bhaveyya]
bhavissa (=) C3 C4 C5 | so] yo C3 C4 C5 | tadi] tadi B¢ C1 C2 C° | 6.15 agaramha] agarasma B4 |
6.16 camari]| camari B1 B2 B4 B¢ S¢ | viya] va C1, -r-iva C2 E° S1 S° | mamam] evam B2 C¢, mama
(=) B3 B4 C3 C4 C5 | rakkhi] rakkhim B2 C¢, rakkhe S1, dakkhi S¢ | -muni] -mune C° | 6.18
catasso...-kata] pe C° | vimokhapi] vimokkhapi B1 B2 B¢ S1 S¢| chac cabhiiifia] chal abhififia B¢ S¢ |
ti] omits B2 B® C° | 6.close Rahulo] Rahula- C4 | -ttherassa apadanam] -therassapadanam B2,

-ttherassapadanam B¢ C¢, -therassa apadanam C1 C2 E° | samattam] chattham B¢ C°
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5.7. Upasena Vangantaputta

1 Padumuttaram bhagavantam lokajettham narasabham
pabbharamhi nisidantam upagafichim naruttamam.

2 kanikaram pupphitam disva van[t]e chetvan’ ahan tada
alamkaritva chattamhi Buddhassa abhiropayim.

3 pindapataifi ca padasim paramannam subhojanam
Buddhena navame tattha saman[e] attha bhojayim.

4 anumodi mahaviro sayambhii aggapuggalo
imina chattadanena paramannappavecchana

5 tena cittappasadena sampattim anubhossati
timsakkhattum ca devindo devarajjam karissati.

6 ekavisatikkhattufi ca cakkavatti bhavissati
padesarajjam vipulam ganana[t]o asamkhayam.

7 yam vadanti sumedho ti bhuripafifiam sumedhasam
kappe ’to satasahasse esa buddho bhavissati.

8 sasane dippamanamhi manussattam gamissati

7.1 nisidantam] nisinnam tam C1 C2 C° E° S¢, nisinnan tam S1 | 7.2 kanikaram pupphitam]
kanikarapuppham B2 B¢ | van[t]le] B¢ C° S¢, vande (a?) B2 B4 S1, vantam E° | chetvan’ ahan]
chetvana tam S1 S°¢ | ahan] tan B4 | 7.3 paramannam] paramanam B4 | navame] adds va B4 |
saman[e]] B1 B2 B3 B4 B® C¢ E° S1 S¢, samano (a) C1 C2 | 74 sayambhil] sayambhu B3 C1 C2 |
-ppavecchana] -pavecchana B2 B® S1 S¢ | 7.5 -ppasadena] -pasadena B2 | anubhossati] anubhossasi
Bl B2 B3 B® Cl1 C2 S1 | timsakkhattum ca] satakkhattum ca B1, chattimsakhattum B2,
chattimsakkhattum B¢ C°, timsakhattufi ca C1 | karissati] bhavissati C3 C5 | 7.6 -kkhattufi] -khattufi
B2 C1 C2 E°| -vatti] -vatti B¢ C2 C°| -nia[t]o] B1 B2 B3 B C° E° S1 S¢, -natho (a) C1 C2 C3 C4 C5 |
asamkhayam] asankhiyam B¢ C° E° | 77 yam...bhavissati] satasahass’ ito kappe
Okkakakulasambhavo / Gotamo nama gottena sattha loke bhavissati B°, satasahasse ito kappe
Okkakakulasambhavo / Gotamo nama gottena sattha loke bhavissati C° | vadanti] vadati S1 |
-pafifiam] -pafifia- B1 B3, -pamifia- C1 | kappe ’to] kappe B1, kappato C3 C4 C5, kapp’ ito S1 |
-sahasse] -sahassamhi B1, adds Okkakakulasambhavo / Gotamo nama gottena S1 S¢| esa] eso B4 E°
S¢, eka- C3 C4 C5 | 7.8 dippamanamhi] dibbamanamhi B1 B2 B¢ C5, dissamanamhi (=) C3 C4 C5 |
gamissati] ca bhavissati B1, bhamissati B3, adds tassa dhammesu dayado oraso dhammanimmito B¢

C¢, gamissasi C1 C2, ramissati C3 C4 C5, bhavissati S1
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Upaseno ti namena hessati satthu savako.
9 carimam vattate mayham bhava sabbe samihata
dharemi antimam deham jetva Maram savahanam.
10  patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Upaseno Vangantaputto thero ima gathayo abhasittha ti.

Upasenavangantaputtattherassa apadanam samattam.

tatiyabhanavaram nitthitam. [63]

5.8. Ratthapala

1 Padumuttarassa bhagavato lokajetthassa tadino
varanago maya dinno 1sadanto uriilhavo

2 setacchattopasevito sathabbano sahatthipo
agghapetvana tam sabbam samgharamam akarayim.

3 catupafifia[sa]sahassani pasade karayim aham
mahoghafi ca karitvana niyyatesim mahesino.

4 anumodi mahaviro sayambhii aggapuggalo

savako] adds samantapasadikatta aggatthane thapessati B¢ | 7.9 carimam] carima C° | antimam]
antima- C2 C4 | jetva] jetvana B3, chetva C3 C4 C5 C° | -vahanam] -vahinam C1 | 710 catasso...
-kata] pe C°| vimokhapi] vimokkhapi B1 B2 B¢ S1 S¢ | chac cabhififia] chal abhififia B¢ S°¢ | ti] omits
B2 B° C° | 7.close -ttherassa apadanam] -therassa apadanam B1 C1 C2 C4 E°, -therassapadanam B2,
-ttherassapadanam B° C° | samattam] sattamam B2 B°® C° | inter-apadana tatiya-] tatiyam B3 C2 C3
E¢, tatiyaka- C1 | nitthitam] omits B1 B2 B¢ C° | 8.1 dinno 1sadanto] dinno-r-isadanto E° | uriilhavo]
urtilhava B¢ C° | 8.2 -cchattopasevito] -chatto sopadhiko B2, -cchattopasobhito B¢ C° | sathabbano]
sakappano B¢ C° | 8.3 -pafifia[sa]-] B1 B2 B3 B4 B¢ C® E° S1 S¢, -pamiia- C1, -paiifia- (a) C3 C4 C5 |
mahoghafi ca] mahachattam B1, mahoghadanam B® S¢, mahabhattam C1 C2 C° E° S1 | niyyatesim]
niyyadesim B2 B¢ C® S¢ | 84 sayambhii] sayambhu C1 C2 C3
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sabbe jane hasayanto desesi amatam padam.

tam me Buddho viyakasi Jalajuttamanayako
bhikkhusamghe nisiditva ima gatha abhasatha.
catupaffa[sa]sahassani pasade karayt ayam
kathayissami vipakam sunotha mama bhasato.
attharasa sahassani kiitagara bhavissare
byamhuttamamhi nibbatta sabbasonnamaya ca te.
pafifiasakkhattum devindo devarajjam karissati
atthapanfiasakkhattuii ca cakkavatti bhavissati.
kappasatasahassamhi Okkakakulasambhavo

Gotamo nama namena sattha loke bhavissati.
devaloka cavitvana sukkamiilena codito

addhe kule mahabhoge nibbattissati tavade.

so paccha pabbajitvana sukkamiilena codito
Ratthapalo ti namena hessati satthu savako.
padhanapahitatto so upasanto nirupadhi

sabbasave parififiaya nibbayissati ‘nasavo.

utthaya abhinikkhamma jahitva bhogasampada
khe[l]apinde va bhogamhi pemam mayham na vijjati. [64]
viriyam me dhuradhorayham yogakkhemadhivahanam

dharemi antimam deham sammasambuddhasasane.

hasayanto] tosayanto B1 | desesi] deseti B1 E° | amatam] amata- B1 | 8.5 Jalajuttama-] Jalajuttara- B2
B® C¢, Jalanuttama- B4(p) | -nayako] -namako B1 B2 B4 B° C° | -samghe] adds hi Bl | 8.6
-pafifia[sa]-] B2 B¢ C° E¢, -pafifia- (a) B3 C3 C4 C5, -pamifia- C1 C2 | karayi] karayi B3 S°, karayim
C1 C2 E° | ayam] aham C4 E° | sunotha] sunatha B1 S¢ | 8.7 nibbatta] adds va B1 | -sonnamaya]

-sovannamaya B1 S1, sovannaya C1 C2 | ca] va C3 C4, omits S1 | 8.8 pafifiasa-] catuttimsa- C1 |
-kkhattum] -khattum E° | -kkhattufi] -khattuii B2 E° | -vatti] -vatti B3 B¢ C2 C° | 8.9 namena] gottena
B1 B¢ | 8.10 addhe] phite S°¢ | tavade] tava-d-eva B3 | 8.12 padhana-] padhanam (=) C3 C5 S° |
nirupadhi] nirtipadhi B1 B3 B¢ C° E° S1 S° | sabbasave] sabbe save C5 | nibbayissati *nasavo]
nibbayissat’ anasavo B1 C° E¢, nibbayissaty anasavo S1 S°| 8.13 jahitva] jahita B2 B¢ C° | khe[l]a-]
B2 B¢ C° E¢, khela- (a) B1 B3 C1 C2 C3 C4 C5 S1 | -pinde] -pindo B1 C3 C4 C5 E° | 8.14 viriyam]

viriyam B¢ | -kkhemadhivahanam] -kkhemadivahanam E°
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15 patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Ratthapalo thero ima gathayo abhasittha ti.

Ratthapalattherassa apadanam samattam.

5.9. Sopaka

1 pabbharam sodhayantassa pavane pabbatuttame
Siddhattho nama bhagava agafichi mama santikam.

2 Buddham upagatam disva lokajetthassa tadino
santharam pafifiapetvana pupphasanam adas’ aham.

3 pupphasane nisiditva Siddhattho lokanayako
mamaifl ca gatim afifiaya aniccattam udahari.

4 anicca vata samkhara uppadavayadhammino
uppajjitva nirujjhanti tesam viipasamo sukho.

5 idam vatvana sabbafifiu lokajettho narasabho
nabhe abbhuggami viro hamsaraja va ambare.

6 sakam ditthim jahitvana bhavayaniccasafiii’ aham
ekaham bhavayitvana tattha kalamkato aham.

7 dvesampattim anubhotva sukkamiilena codito

8.15 catasso] adds ca C1 C2 | catasso...-kata] pe C° | vimokhapi] vimokkhapi B1 B2 B¢ S1 S¢ | chac
cabhififia] chal abhififia B¢ S¢ | ti] omits B2 B¢ C° | 8.close Ratthapalo thero] Ratthapalatthero C4 |
Rattha-] Ratha- B1 | -ttherassa apadanam| -therassapadanam B2, -therassa apadanam B3 C1 C2 E°
S1, -ttherassapadanam B® | samattam] atthamam B2 B¢ C° | 9.1 sodhayantassa] sevayantassa B2 C°,
sobhayantassa C4 | pavane] pavare B1 B3 C1 C2 E° S1 S¢, vipine B2 B® C® | 9.2 upagatam] upagatam
C¢ | santharam] santharim S1 | pafifiapetvana] santharitvana B2 B¢ C¢, paffapetva B4 C3 C5 | 9.3
aniccattam] aniccatam B1 B2 B® C¢, aniccatam B4 S¢, niccabhattam C5 | 9.5 -fifiu] -Aifit B2 B¢ C° E°
S1 S¢, -miili C2 | nabhe] nabham B3 B¢ C3 C4 C5 C°, nabham E° | abbhuggami] abbhuggami B3 B4
B¢ S1 S¢| viro] dhiro S¢| 9.6 bhavayitvana] bhavayitva B3 | kalam-] kala- B4 C1 C2 C°E¢ S1 S°|9.7
-sampattim] -sampatti B1 B3 C1 C2 C4 S1, -sampattt B® C* E°
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pacchime bhave sampatte sapakam yon’ upagamim.
8 agara abhinikkhamma pabbajim anagariyam

jatiya sattavasso "ham arahattam apapunim.
9 araddhaviriyo pahitatto silesu susamahito

tosetvana mahanagam alattham upasampadam. [65]
10  catunavute ito kappe yam kammam akarim tada

duggatim nabhijanami pupphadanass’ idam phalam.
11  catunavute ito kappe yam safiiam bhavayim tada

tam safifam bhavayantassa patto me asavakkhayo.
12 patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Sopako thero ima gathayo abhasittha ti. Sopakattherassa

apadanam samattam.

5.10. Sumangala

1 ahutim yitthukamo "ham patiyadetvana bhojanam
brahman[e] patimanento visale malake thito.

2 ath’ addasasim sambuddham Piyadass[im] mahayasam
sabbalokavinetaram sayambhum aggapuggalam

3 bhagavantam jutimantam savakehi purakkhatam

pacchime] pacchima- C° S° | sapakam] sapaka- B2 B¢ C¢, sopaka- S1, sapaka- S° | 9.8 anagariyam]
anagariyam B3 | 9.9 -viriyo] viriyo B2 B¢ | alattham] aladdham B1 | 9.10 -navute] -navut’ B2 E°,
-nnavut’ B¢ | 9.11 -navute] -navut’ B2 E°, -nnavut’ B® | safifiam?] pafifiam B3 | 9.12 catasso...katam]
pe C° | vimokhapi] vimokkhapi B1 B2 B¢ S1 S¢ | chac cabhififia] chal abhififia B® S¢ | ti] omits B2 B°
C¢ | 9.close Sopako] Sopaka- B2
C¢, -therassa apadanam C1 C2 E° S1 | samattam] navamam B2 B® C° | 10.1 yitthu-] yatthu- C1 C2 |
patiyadetvana] patiyatetvana C1 C2 | brahman[e]] B® C° E° S1 S¢, brahmano (a) C1 C2 C5 | visale]
visade B1 | 10.2 -dass[im]] B2 B¢ C°® E°¢ S¢, -dassi (a?) B1 C3 C4 C5 | sayambhum] sayambhu- C3,
sayambhil- C4 C5 |10.3 jutimantam] jutimantam C2 C3

-ttherassa apadanam] -therassapadanam B2, -ttherassapadanam B°®



130

adiccam iva rocantam rathiyam patipannakam.

4 afjalim paggahetvana sakam cittam pasadayim
manasa va nimantesim agacchatu mahamuni.

5 mama samkappam afifiaya sattha loke anuttaro
khinasavasahassehi mama dvaram upagami.

6 namo te purisajaifia namo te purisuttama
pasadam abhiriihitva sthasane nisida tvam.

7 danto dantaparivaro tinno tarayatam varo
pasadam abhiriihitva nisidi pavarasane.

8 yam me atthi sake gehe amisam paccupatthitam
taham Buddhassa padasim pasanno sehi panihi.

9 pasannacitto sumano vedajato katafijali
Buddhasettham namassami aho Buddhass’ ularata. [66]

10  atthannam payirupasatam bhufijam khinasava bahu
tuyh’ ev’ eso anubhavo saranan tam upem’ aham.

11  Piyadassi ca bhagava lokajettho narasabho
bhikkhusamghe nisiditva ima gatha abhasatha.

12 yo so samgham abhojesi ujubhiitam samahitam
Tathagatail ca sambuddham sunotha mama bhasato.

13 sattavisatikkhattum so devarajjam karissati
sakakammabhiraddho so devaloke ramissati.

14  dasa ¢’ attha ca khattum so cakkavatti bhavissati

adiccam...rocantam] adiccam va virocantam B1 C3 C4 C5 | 104 sakam] saka- S1 | va] ca B1 C1 S1,
omits B3 | -muni] -muni ti C° | 10.5 upagami] pagami C2 | 10.6 abhiriihitva] abhiruhitva C4 | nisida
tvam] nisidatam B2 B¢, nisidatu S°¢ | 10.7 abhirtihitva] abhiruhitva C2 C4 S1 |10.8 taham] t asam B4
C3 C4 C5 | sehi] sakehi B4, adds na C3 C4 C5, hi S1 | panihi] panibhi B2 B® S° | 10.9 -jato] -jati C5 |
-afijali] -afijali B¢ C3 C4 C° E® S1 S° | -settham] -settha C2 | 10.10 payirupasatam] payiriipas’ aham
B1, payirlipasam B2, payiriipasatam B4 B° C° S1 | bahii] bahu B1 B3 C1 C¢, bahum C3 C4 C5 |
tuyh’] tumh’ C1 C2 | 10.11 -dassi] -dassi B4 | ca] tu B1, sa C2 | 10.12 samgham] samghe S1 | -bhiitam]
-bhiito C4 | sunotha] sunatha B1 B2 B¢ C® S1 S° | 10.13 -kkhattum] -khattum B2 B3 C3 C4 C5 | so!]
ca B1 \ 10.14 dasa] dasaii C1 C2 C° E° | ¢’] omits B2 B¢, v’ C3 C4,cav’ S1,ca S° \ ca] omits C1 C2 C°
S1 S¢| khattum] -kkhattum B® C1 C2 C5 C°® E° S1 S¢ | -vatti] -vatti B C2 C°
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pathabya rajjam pafica satam vasudham avasissati.
15 araffiam vanam oggayha kananam vyagghasevitam
padhanam padahitvana kilesa jhapita maya.
16  attharase kappasate yam danam adadim tada
duggatim nabhijanami bhattadanass’ idam phalam.
17  patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Sumangalo thero ima gathayo abhasittha ti.

Sumangalattherassa apadanam samattam.

uddanam:

Sthasani Ekathambhi Nando ca Cullapanthako

Pilindi Rahulo ¢’ eva Vanganto Ratthapalako.

Sopako Mangalo ¢’ eva das’ eva dutiye gane

satafi ca sattatimsa ca gatha ¢’ ettha pakasita.

Sthasaniyavaggo dutiyo. [67]

pathabya] pathabya- C5 | rajjam] ekarajjam C1 C2 | vasudham] va suddham C5 | 10.15 arafifiam]
arafifia- B1 B2 B° | oggayha] ogayha C1 C2 C° E° | maya] mayham C5 | 10.16 bhatta-] tattha B1 |
10.17 catasso...-kata] pe C° | vimokhapi] vimokkhapi B1 B2 B® S1 S¢ | chac cabhififia] chal abhififia
B¢ S¢ | ti] omits B2 B® C° | 10.close Sumangalo] Sumangala- S1 | -ttherassa apadanam]
-therassapadanam B2, -ttherassapadanam B° C°, -therassa apadanam C1 C2 E° S1 | samattam]
dasamam B2 B° C° | uddana uddanam] tass’ uddanam B° | Sthasani] Sihasani B2 C2 | -thambhi]
-thambhi B¢ C¢, -tthambhi C1 C2, -tthambhi E¢ S¢ | Culla-] Cila- B1 B2 B¢ | Pilindi] Pilindo B1 E¢,
Pilinda- B2 B° C4 S1 S¢, Pilindo C° | eva!] evam C3 C5 | dutiye] dutiyo C3 C4 C5 S1 | gane] vagge
(=) B1 B2 B3 B® C° E° S1 S¢, vaggo C3 C4 C5 | satta-] attha- B¢ C° | -timsa] -timsa B2 B¢, -ttimsa
S1 | ca®] va C2
E°, Sthasanadayaka- C°

¢’3] omits C° | pakasita] pakasayi B1 | Sthasaniya-] Sthasana- B1, Sthasani- C1 C2
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5.11. Subhiiti

1 Himavantassa avidire Nisabho nama pabbato
assamo sukato mayham pannasala sumapita.
2 Kosiyo nama namena jatilo uggatapano
ekakiko adutiyo vasami Nisabhe tada.
3 phalam milaii ca pannaii ca na bhufijami aham tada
pavattam va supataham upajivami tavade.
4 naham kopemi ajivam cajamano pi jivitam
aradhemi sakam cittam vivajjemi anesanam.
5 ragiipasamhitam cittam yada uppajjate mama
sayam va paccavekkhami ekaggo tam damem’ aham.
6 rajjasi rajaniye ca dosan[i]ye ca dussase
muyhase mohaniye ca nikkhamassu vana tuvam.
7  visuddhanam ayam vaso nimmalanam tapassinam
ma kho visuddham dusesi nikkhamassu vana tuvam.
8 agariko bhavitvana yada yuttam labhissasi
ubho pi ma viradhesi nikkhamassu vana tuvam.
9 chavalatam yatha kattham na kvaci kiccakarakam

n’ eva game araiifie va na hi tam katthasammatam

11.1 Himavantassa avidiire] Himavantassavidiire Bl B2 B¢, Himavantass’ avidiire B4 E° | avidiire]
avidiire S1 | 11.2 ekakiko] ekakiyo B¢ C°, ekayiko S1 S° | 11.3 phalam] phala- S1 S°¢ | milafi...ca?]
pannafi ca miilafi ca B1 | pavattam...supataham] pavattapandupakkaham B1, pavattapandupattani
B4(p) C¢, pavattapandupattaham E° | va] ca S1 S¢ | 11.5 -lipasamhitam] -upasamhitam C1 C2 | yada]
tada C1 | mama] mamam (=) C3 C4 C5 E° | va] ca S1 | ekaggo] ekako B1 C1 C2 S1 S°| tam] nam
E° | 116 rajjasi] rajjase B2 B¢ | rajaniye] rajjaniye B¢ | ca!'] va C3 C4 C5 | dosan[i]ye] C3 C°® E° S°,
dosaniye (a) B1 B2 B3 B4 C4 C5 S1, dussaniye B¢ | ca?] va C4 C5 | dussase] dussasi C° | ca®] va C3
C4 C5 | 117 visuddham] va suddham C2 | 11.8 agariko] agariko B3 C3 E¢ S1 S¢, agariyo C4 | yada]
sada C2 E° | yuttam] puttam B1 B2 B¢ | labhissasi] labhissati B2 | ma] va C3 C4 C5 | viradhesi]
virodhesi B1 C5, viragesi C1 | tuvam] tvam C2 | 11.9 -karakam] -karanam B1 | n’ eva] no va C4 |

arafifie] narafifie B1
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10  chavalatupamo tvam ’si na pi gihi na safifiato
ubhato muttako ajja nikkhamassu vana tuvam.
11  siya nu kho tava etam ko pajani hi te idam
s[igham] duram vahi si me kosajjabahulaya ca.
12 jigucchissanti tam vififiti asucim nagariko yatha
akaddhitvana isayo codayissanti tam sada.
13 tam vififiu pavadissanti samatikkantasasanam
samvasam alabhanto hi katham jiv[i]hist tuvam. [68]
14  tidhappabhinnam matangam kufijjaram satthihayanam
bali nago upagantva yutha niharate gajam.
15 yitha vinissa[t]o santo sukham satam na vindati
dukkhito vimano hoti pajjhayanto pavedhati.
16 tath’ eva jatila tam pi ntharissanti dummati
tehi tvam nissa[t]o santo sukham satam na lacchasi.
17  diva va yadi va rattim sokasallasamappito
dayhas[i] parilahena gajo yiitha va nissato.

18  jatartipam yatha kiitam n’ eva jhayati katthaci

11.10 -upamo] -ipamo B3 B¢ C° E° S¢| ’si] pi B3 | na!] omits E¢ | pi] omits B1 B2 B¢ C¢ E° S1 S¢| gihi]
gihina E°, gihi S° | na?] adds pi B1 B2 S1 S¢, napi B® C1 C2 C* E° | safifiato] pafifiatto E° | muttako]
puttako B1 B2 B3 | tuvam] tvam C1 C2 | 1L11 pajani hi] pajanati B2 B¢ C¢ | s[igham]] S1 S°, singa
(a?) B1, saddha- B2 B¢ C° E° | diiram] -dhuram B¢ C° E°, dhuram S° | vahi ’si] vattesi C2, pahisi E°,
jahasi S°¢ | me] te C°| 11.12 tam!] tvam C1 C2 | nagariko] agariko E° | akaddhitvana] akaddhitva C5 |
codayissanti] corayissanti B3, modayissanti C3 C4 C5 | 11.13 jiv[i]hisi] E® S¢, jivihisi B¢, jivahisi (a?)
C4 C5, jivissasi C° | tuvam] tvam C1 C2 | 1114 tidhappabhinnam] tidhappabhinna- B2 C3 C4,
tidhapabhinnam B¢, tippabhinna- C5, tidhapabhinna- C° | bali] bahi B1, balt B2 B¢ C2 C° | upagantva]
upagantva B1 B2 B® C° S1 S°, upanto B3 | niharate] ntharate B¢ C2 C° S¢ | 1115 yiitha] yuva C3 C4
C5 | vinissa[tJo] B1 B2 B¢ C® E° S¢, vinissano B3, vinissavo (a?) C3 C4 C5 | pajjhayanto] sajjhayanto
B3, ojjhayanto C1 C2 E° | pavedhati] padhavati C1 C2 E°, pamodhati C5, pavadheti C* | 1116
niharissanti] niharissanti B1 B2 B3 C2 S1 | dummati] dummatim B¢ C® S1 S¢ | nissa[t]o] B1 B2 B3
B¢ C® E° S1 S¢, nissavo (a?) C3 C4 C5 | sukham] sukha- C1 C2 | 11.17 soka-] bhoga- B1 | dayhasl[i]]
B1 B2 B3 B® C3 C°® E° S1, dayhasi (a) C1 C2 C4 C5 | va nissato] vinissato B3 | 11.18 kiitam] kutam
B1 B2 C1 S1 S°|eva jhayati] eva yayati C2 E° S1 S¢, ev’ ajjhayati C3 C5, eva jhapeti C°
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tatha silavihino tvam na jhayissasi katthaci.

19  agara[m] vasamano pi katham jivihisi tuvam
mattikam pettikam capi n’ atthi te nihitam dhanam.

20 sakam kammam karitvana gatte sedam pamocayam
evam jivihisi gehe sadhu te tam na ruccati.

21 evaham tattha varemi samkilesagatam manam
nanadhammakatham katva papacittam nivarayim.

22 evam me viharantassa appamadaviharino
timsavassasahassani pavane me atikkamum.

23 appamadaratam disva uttamattham gavesakam
Padumuttarasambuddho agacchi mama santikam.

24 timbartusakavannabho appameyyo antipamo
ripenasadiso Buddho akase camkami tada.

25 suphullo salaraja va vijju v’ abbhaghanantare
nanenasadiso Buddho akase camkami tada.

26 siharaja v’ asambhito gajaraja v’ adappito
lasito vyaggharaja va akase camkami tada.

27  singinikkhasavannabho khadirangarasannibho
mani yatha jotiraso akase camkami tada. [69]

28  visuddhakelasanibho punnamaye va candima

na jhayissasi] na jhapessasi C°, n’ eva yayasi E°, na yayissasi S1 S°| 1119 agara[m]] B1 B2 B C,
agara B3 C1 C2 E° S°, agara (a?) C3 C4 C5, anagara S1 | jivihisi] jivihisi B1 B¢, jivit’ isi C3 C4 C5 |
tuvam] tvam C1 C2 | mattikam] pattikam S1 | nihitam] nicitam C1 C2 E° | 11.20 sakam] sayam B2 B°
C¢, saka- S1 | jivihisi] jivihist C1 E® S¢, jivit’ asi C3 C5 | 11.21 varemi] dharemi (=) B3 C3 C4 C5 E° |
samkilesagatam] sakam kilesagatam B1, yam kilesam gatam C3 C4 C5 | manam] pana B1 | papa-]
papa B1 B2 B3 B° C3 C° S1 S¢ | 11.22 appamada-] apamada- B1 | pavane] vipine B2 B¢ C° | 11.23
appamada-] appamade (=) B1 B3, appamadena S1 S¢| -ratam] mam S° | uttamattham] uttamattha- (=)
B3 C3 C4 C5 C¢, uttamattam C2 | 11.24 aniipamo] anupamo B1 B2 B3 C2 C4 E° | riipenasadiso]
riipen’ asadiso C4 C° | camkami] cankami B1 B3 S1, camkami C2 | 11.25 vijju] vijju B¢ C1 C® S1 |
fianenasadiso] fianen’ asadiso B3 | camkami] cankami B1 B3, camkami C2 | 11.26 siha-] singa- C3
C5 | 1asito] lasito C¢, abhito S° | camkami] cankami B1 B3 S1 | 11.27 singi-] singi- B1 B¢ E¢ S1, simgi-
C° | -savannabho] -suvannabho (=) B1 C3 C4 C5 C° E° S1 S° | khadirangara-] khadiragara- B3 |
camkami] cankami B1 B3 S1 | 11.28 -nibho] -sannibho S° | -maye] -maso (=) B3 C3 C5, -mase C4 E*
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majjhantike va suriyo akase camkami tada.

disva nabhe camkamantam evam cintes’ aham tada
devo nu kho ayam satto udahu manujo ayam.

na me suto va dittho va mahiya ediso naro

api mantapadam atthi ayam sattha bhavissati.
evaham cintayitvana sakam cittam pasadayim
nanapupphaii ca gandhafi ca sannipatetv’ aham tada
pupphasanam pafifiapetva sadhucittam manoramam
narasarathinam aggam idam vacanam abravim.
idam me asanam vira pafifattam tav’ anucchavam
hasayanto mamam cittam nisida kusumasane.

nisidi tattha bhagava asambhito va kesar1
sattarattimdivam Buddho pavare kusumasane.
namassamano atthasi[m] sattarattindivam aham
vutthahitva samadhimha sattha loke anuttaro

mama kammam pakittento idam vacanam abravi
bhavehi Buddhanussatim bhavananam anuttaram.
imam satim bhavayitva purayissasi manasam
timsakappasahassani devaloke ramissasi.
asitikkhattum devindo devarajjam karissasi

sahassakkhattum cakkavatti raja ratthe bhavissasi.

majjhantike] majjhanhike B¢, majjhantiko C1 C2 E° | va?] ca C4 | suriyo] stiriyo B1 B2 B3 B® |
camkami] cankami B1 B3 S1 | 11.29 camkamantam] adds ca C1 C2 | devo] deva C5 S1 | ayam?] assa

B3 |11.30 va'] va S° | mahiya] mahiyam C5 | 11.31 -pupphafi ca] -puppha- C1 C2 | sannipatetv’ aham]

sannipatetvaham B1, sannipates’ aham B2 B°® S° | 11.32 pafifiapetva] pafifiapetva B2 B3 B° C°,

pamifiapetva C1 C2 | -sarathinam] -sarathinam B1 C1 E¢, -sarajinam C3, -sarajinam C5 | abravim]
abruvim C1 | 11.33 anucchavam] anucchavim C° | mamam] mama (=) B1 B3 C3 C4 C5 S1 S¢| nisida]
nisidi S1 | 11.34 asambhito] achambhito B2 | kesari] kesari B1 B3 S1 | -rattim-] -ratti- B1 | 11.35
atthasilm]] B® C° E° S1 S¢, atthasi (a) C1 C3 C4 CS5 | -rattin-] -ratti- B1 B2 | 11.36 idam] imam B3

C3 | 11.37 piirayissasi] piirayissati B2 | -sahassani] -sahassamhi C5 | ramissasi] ramissati C3 C4 C5 |
11.38 Kkarissasi] karissati C5, kassasi S1 | -kkhattum?] -khattum B2 | -vatti] -vatti B° C2 C® E° |
bhavissasi] bhavissati B1 C1 C2 C5 S1
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39 padesarajjam vipulam ganana[t]Jo asamkhayam
anubhossasi tam sabbam Buddhanussatiya phalam.

40 bhavabhave samsaranto mahabhogam labhissasi
bhoge te tinata n’ atthi Buddhanussatiya phalam.

41 kappasatasahassamhi Okkakakulasambhavo
Gotamo nama gottena sattha loke bhavissati.

42  asttikoti[m] chaddetva dase kammakare bahu
Gotamassa bhagavato sasane pabbajissasi.

43  aradhayitva sambuddham Gotamam Sakyapungavam
Subhiiti nama namena hessati satthu savako. [70]

44 bhikkhusamghe nisiditva dakkhineyyaguna[m]hi tam
tatharanavihare ca dvisu aggam thapessati.

45 idam vatvana sambuddho Jalajuttamanayako
nabham abbhuggami viro hamsaraja va ambare.

46 sasito lokanathena namassitva Tathagatam
sada bhavesim mudito Buddhanussatim uttamam.

47  tena kammena sukatena cetanapanidhihi ca
jahitva manusam deham Tavatimsam agafich’ aham.

48  asttikkhattum devindo devarajjam akarayi[m]

sahassakkhattum raja ca cakkavatti ahos’ aham.

11.39 -na[tJo] B1 B2 B3 B¢ C1 C° E° S1 S¢, -natho (a) C2 C3 C4 C5 | asamkhayam] asankhiyam B¢ C°
E¢, asamkhiyam C2 | phalam] balam B1 B3 | 11.40 labhissasi] labhissati B1 | bhoge] bhoga B1 | te] hi
S¢ | tinata] onata B1 S1 S°¢ | phalam] balam B1 | 1141 kappa-] kappe B1 | gottena] namena (=) B3 C3
C4 C5 E° | 1142 asiti-] asitim C3 C4 C5 | -koti[m]] B¢ C3 C° S1 S¢, -koti (a) B1 B2 B3 C1 C2 C4
C5 | chaddetva] chaddetva B1, chattetva B3 | dase] dasa- S1 S° | bahu] baht B2 B® C° E° S1 S°,
bahum C1 C2 | pabbajissasi] pabbajissati B1 | 1143 aradhayitva] aradhayitvana S°¢ | Sakya-] Sakya-
B3 E° S1 S° | hessati] hessasi C1 C2 E° S¢ | 1144 dakkhineyya-] -dakkhineyye C1 C2 | -guna[m]hi]
B¢, -gunahi (a?) B1 S1, -gune hi B2 B3 C3 C5, -ganamhi C1 C2 E° S°¢ | tatharana-] tatha loka- S1 |

-vihare ca] -viharena B2 | aggam|] agge B2 B¢ C° | thapessati] thapessati S1 | 11.45 Jalajuttama-] Jala-
d-uttama- C1 | -uttama-] -uttara- C° | -nayako] -namako B2 B¢ C* | abbhuggami] abbhuggami B1 B3
S1 ¢ | viro] dhiro C° | 1146 bhavesim] bhavemi B2 B3 B C° | 1147 jahitva] jahitvana B1 | 1148
akarayi[m]] B2 B¢ C° E¢ S1 S¢, akarayi (a) B1 B3 C3 C4 C5 | raja] omits B1 | ca] omits B1 C4 | -vatti]
adds raja B1, -vattt B° C2 C°
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49  padesarajjam vipulam ganana[t]Jo asamkhayam
anubhomi susampattim Buddhanussatiya phalam.

50 bhavabhave samsaranto mahabhogam labham’ aham
bhoge me tinata n’ atthi Buddhanussatiya phalam.

51 satasahasse ito kappe yam kammam akarim tada
duggatim nabhijanami Buddhanussatiya phalam.

52  patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Subhiiti thero ima gathayo abhasittha ti. Subhutittherassa

apadanam samattam.

5.12. Upavana

1 Padumuttaro nama jino sabbadhammana paragu
jalitva aggikkhandho va sambuddho parinibbuto.

2 mahajana samagamma pujayitva Tathagatam
citakam katva sukatam sariram abhiropayum.

3 sarirakiccam katvana dhatum tattha samanayum
sadevamanusa sabbe Buddhathiipam akamsu te. [71]

4  pathama kaficanamaya dutiyasi manimaya

1149 -na[t]o] B1 B2 B3 B° C1 C® E° S1 S, natho (a) C2 C3 C4 C5 | asamkhayam] asankhiyam B¢ C°
E¢, asamkhiyam C2 | 11.50 Ginata] onata S1 S° | phalam] balam B3 | 11.51 -sahasse] -sahass’ B2 B¢ E¢
S¢ | phalam] balam B3 | 11.52 catasso...sacchikata] pe C® | vimokhapi] vimokkhapi B1 B2 B° C5 S1
S¢ | chac cabhififia] chal abhififiia B¢ S¢ | ti] omits B2 B C° | 1l.close thero] -tthero C1 C2 C4 C° E° |
-ttherassa apadanam] -therassa apadanam B1 S1, -therassapadanam B2, -ttherassapadanam B¢ C° |
samattam] pathamam B2 B¢ C° | 12.1 para-] para- C3 | -gii] -gu C1 C2 C5 | -kkhandho] -khando B2 |
12.2 citakam] citam B1 B2 B¢ C° S¢ | katva] katvana B1 B2 B® C1 C2 C¢ S¢, katvana ca S1 | 12.3
sarira-] sariram E° | katvana] katva C1 C2 | dhatum] dhatt E° | -manusa] -manussa S° | -thiipam]

-dhiipam B3 | 12.4 dutiyasi] dutiya pi B1 B3 C3 C4 C5 E° S° | mani-] mani- B¢ C2 C3 C°® S¢
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tatiya ripiyamaya catutth[1] phalikamaya.

5 tattha paficam[1] kacehi lohitamkamaya ahu
chattha masaragallassa sabbaratanamaytpari.

6  jamgha manimaya asi vedika ratanamaya
sabbasovannamayo thiipo uddham yojanam uggato.

7 deva tattha samagantva ekato mantayum tada
mayam pi thiipam karissama lokanathassa tadino.

8 dhatu ave[n]ika n’ atthi sariram ekapinditam
imamhi Buddhathtipamhi karissama kaficukam mayam.

9 deva sattahi ratanehi afifiam vaddhesu yojanam
thiipo dviyojanubbedho timiram byapahanti so.

10  naga tattha samagantva ekato mantayum tada
manussa ¢’ eva deva ca Buddhathtipam akamsu te.

11 ma no pamatta assumha appamatta sadevaka
mayam pi thiipam karissama lokanathassa tadino.

12 indanilam mahanilam atho jotirasam manim
ekato sannipatetva Buddhathtipam achadayum.

13 sabbam manimayam asi tavata Buddhacetiyam

tini yojanam ubbiddham alokakaranam tada.

rilpiya-] riipi- C1 C2 C4 C5 | catutth[1]] B1 B¢, catutthi (a?) B2 B3 C3 C4 C5, catuttha C1 C2 C° E°
S1 S¢ | phalika-] phalika- B3, paficaka- C1 | 12.5 tattha] tatha B2 B¢ C° | paficam[i] kacehi] C3 E¢,
paficami kacehi (a) B2 B3 C4 C5, paficamiya bhumi B¢ S1 S¢, paficamiya nemi C1 C2, paficamiya
nemi C° | lohitamka-] lohitanga- B1 B2 B® S1 S° | sabba-] sabbam B3 C3 C4 CS5 | -ratana-] -ratna-
B2 | -Uipari] upari B1 E° | 12.6 ratana-] ratana- B2 B® C2 E° | -sovannamayo] -sonnamayo B1 B2 B¢ S°,
-sovannayo C1 C2 C°® E¢ | 127 karissama] kassama B1 B2 B3 B¢ C° | 12.8 ave[n]ika] B1 B2 B¢ C® E¢
S¢, avenika (a) B3 C1 C2 C3 C4 | -thiipamhi] -dhiipamhi B3, -thiipasmim S1 S¢ | karissama] kassama
(=) B1 B2 B3 B¢ C3 C4 C5 C° | kaficukam] kaficanam C4 | 12.9 sattahi] satta- C° E° S¢ | ratanehi]
ratnehi B2 B | vaddhesu] vaddhesum C3 C4 C5 E¢ | dvi-] omits C1 C3 C4 C5 | -ubbedho] -ubbiddho
E® | so] yo C2 S¢|12.11 assumha] asu ‘mha B1, assumha B2 B¢ C1 C2 C5 C° | appamatta] appamatta-
C1 C2 | sadevaka] sadevata C1 C2 E° | karissama] kassama B1 B2 B¢ C¢, karitvana C4 | 12.12 -rasam]
-rasa- B3 S1 | achadayum] acchadayum B3 C1 C3 C4 C5 E° | 12.13 sabbam] sabba- C1 | tini...
ubbiddham] tiyojanasamubbiddham B® S1 S°, timsayojana-m-ubbedham C°
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14  kumbhanda ca samagantva ekato mantayum tada
manussa deva naga ca Buddhathiipam akamsu te.

15 ma no pamatta assumha appamatta sadevaka
mayam pi thiipam karissama lokanathassa tadino.

16  sabbam manimayam thtipam akarum tarakaficukam
yojanam te pi vaddhesum ayatam Buddhacetiyam.

17  catuyojanam ubbiddho Buddhathiipo virocati
obhaseti disa sabba sataramsiva uggato. [72]

18  yakkha tattha samagantva ekato mantayum tada
manussa ¢’ eva deva ca naga ca garula tatha

19 paccekam Buddhasetthassa akamsu thipam uttamam
ma no pamatta assumha appamatta sadevaka

20 mayam pi thupam karissama lokanathassa tadino
phalika chadayissama ayatam Buddhacetiyam.

21  yojanan te pi vaddhesum ayatam Buddhacetiyam

paficayojanam ubbiddho thiipo obhasati tada.

12.14 kumbhanda] garula B1 B2 B¢ C® S°¢ | manussa] manussa- C1 C2, manusa C° | deva] deva- B2 B3
S¢ | 12.15 assumha] ahumha B1, assumha B2 B® C1 C2 C5 | karissama] kassama B1 B2 B3 B® C* |
12.16 sabbam] sabba- B3 C3 C° E° | -mayam] -maya- B1 C4 | thiipam] thiipe C¢ | akarum tara-] akar’
uttara- C° E° | tara-] te ca B2 B¢, tava S1 S° | ayatam] ayatam B1 S1 | 12.17 -yojanam ubbiddho]
-yojana-m-ubbedho B1 S1 S¢ | obhaseti] obhasati B3 | -ramsiva] -ramsi va B2 C1 C2, -ramsi ca C3 |
12.18 yakkha tattha] kumbhanda ca B1 B2 B® C° S¢ | ¢’ eva] nava C1 C2 | deva] naga B1 | naga] deva
B1 | tatha] tada S1 S°|12.19 assumha] ahumha B1, assumha B2 B¢ | 12.20 karissama] kassama (=) B1
B2 B3 B° C3 C4 C¢ | phalika] ratanehi B2 B® C°® S¢, phalikahi C3 C5 | chadayissama] sadayissama
B1, chadessama B2 B¢ | ayatam] ayagam C1 C2, ayatam S1 |12.21 pi] hi S1 | ayatam] ayagam C1 C2,
ayatim C4, ayatam S1 | -yojanam ubbiddho] -yojana-m-ubbedho S1 S¢ | obhasati] obhasate B2 B¢ C°
E¢, obhasati C2 C5 S° | tada] sada B1 B3 S1, adds yakkha tattha samagantva ekato mantayum tada /
manussa [manuja S°] deva [deva- C°, devata S°] naga ca [kumbhanda S°] garula kumbha-andaka
[tada S°] // paccekam Buddhasetthassa akamsu thipam uttamam / ma no pamatta assumha [assumha
C® S°] appamatta sadevaka // mayam pi thupam kassama [karissama S°] lokanathassa tadino /
phalikahi [phalika S°] chadessama [chadayissama C°® S°] ayatam Buddhacetiyam // yojanam te pi
vaddhesum ayatam Buddhacetiyam / cha yojanani ubbiddho thiipo obhasate [obhasati B2 S¢] tada //
B2 B° C* §°
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22  gandhabba ca samagantva ekato mantayum tada
manuja devata naga kumbhandagarula tatha

23 sabbe akamsu Buddhathtipam mayam ettha akaraka
mayam pi thiipam karissama lokanathassa tadino.

24 vediyo satta katvana yava jamgha akamsu te
sabbasovannamayam thiipam gandhabba karayum tada.

25 sattayojanam ubbiddho thiipo obhasate tada
rattindiva na fiayanti aloko hoti sabbada.

26  atibhonti na tassabha candas[u]ra sataraka
samanta yojanasate padipo pi na pajjali.

27  tena kalena ye keci thipam ptijenti manusa
na te thupam aruhanti ambare ukkhipanti te.

28  devehi thapito yakkho Abhisammatanamako
dhajam va pupphadamam va abhiropeti uttari.

29 na te passanti tam yakkham damam passanti gacchato
evam passitva gacchanta sabbe gacchanti suggatim.

30 visaddha ye pavacane pasanna ye ca sasane
patihiram datthukama thupam pijenti manusa.

31 nagare Hamsavatiya ahosi[m] varako tada

amoditam janam disva evam cintes’ aham tada.

12.22 kumbhanda- ... tatha] garula kumbha-yakkhaka B2 B¢ S¢ | -garula] guyhaka C1 C2 E° | 12.23
akamsu] katva B1, kata B2 C1 C2 E° S1 S¢, ’kamsu B¢ | -thiipam] -thiipa S1 | karissama] kassama (=)
B1 B2 B3 B¢ C3 C4 C°|12.24 vediyo] vedika B3 C3 C4 C5 | katvana] katvanam C3, katva S1 | yava]
chava- C1 C2 | jamgha...te] chattam aropayimsu B2 B¢ C¢ | -sovannamayam|] -sonnamayam B1 B2
B® C¢, -sovannamaya- B3, -sovannayam C1 C2 E° | 12.25 -yojanam ubbiddho] -yojana-m-ubbedho
S¢ | tada] sada B3 | rattin-] ratti- B2 | na fiayanti] na pafifiayanti B1, n’ afifiayanti B3, pamfiayanti C2 |
aloko] aloka B2 S1 S° | hoti] honti B2 S1 S¢ | 12.26 atibhonti] abhibonti B® C° S°, atihonti C3 C5 E° |
na'] hi C1 C2 E° | -s[@i]ra] B® C1 C3 C° S°, -sura (a) B1 B3 C2 C4 C5 E° S1, -r-abha B2 | sataraka]
sakaraka C1 C2, taraka C5 | pi na] pana S1 S° | 12.27 aruhanti] arithanti B2 | ukkhipanti]
upakkhipanti B3 | 12.28 uttari] uttarim C5 | 12.29 gacchantd] gacchantam B1 B2, gacchanti S1 S° |

suggatim] sugatim S1 | 12.30 visaddha] viruddha B1 B2 B¢ S1 S¢, visuddha B3 | patihiram] patiheram
B° | 12.31 ahosi[m]] B2 B® C* S1 S¢, ahosi (a?) B1 C3 C4 C5 E° | varako] bhatako B¢ C°, vadako C3
C4 C5E°
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32 ularo bhagava-n-eso yassa dhatughar’ edisam
ima ca janata tuttha karam kubbanti tappare.
33 aham pi karam karissami lokanathassa tadino
tassa dhammesu dayado bhavissami anagate. [73]
34  sudhotam rajakenaham uttareyyapatam mama
velagge alaggetvana dhajam ukkhipi ambare.
35 Abhisammatako gayha ambare ’hasi me dhajam
vateritam dhajam disva bhiyyo hasam janes’ aham.
36 tattha cittam pasadetva samanam upasamkamim
tam bhikkhum abhivadetva vipakam pucch’ aham dhaje.
37  so me kathesi anandi pitisafijananam mama
tassa dhajassa vipakam anubhossasi sabbada.
38 hatth[1] assa ratha patt[1] sena ca caturangin[i]
parivaressanti tam niccam dhajadanass’ idam phalam.
39 satth[i]turiyasahassani bheriyo samalamkata
parivaressanti tam niccam dhajadanass’ idam phalam.
40 cha[l]asitisahassani nariyo samalamkata
vicittavatthabharana amuttamanikundala
41 alarapamha hasula susafifia tanumajjhima

parivaressanti tam niccam dhajadanass’ idam phalam.

12.32 ularo] olaro S1 S°¢| -n-eso] h’ eso B¢ C¢, eso S1 S°¢| ca] hi C1 C2 E°| kubbanti tappare] kubbant’
anappakam C° | 12.33 karissami] kassami (=) B1 B2 B3 B¢ C3 C4 C5 C° | 12.34 velagge] velugge C3
C4 C5 S¢ | alaggetvana] alagetvana B1 B¢ C° | ukkhipi] ukkhipim B2 B¢ C¢ | 12.35 Abhisammatako]
Abhisammato S1 | bhiyyo] bhiyo C4 C*, bhiyyo C5 | 12.36 samanam] sumanam C1 C2, samanam C3
C5 | 12.37 anandi] ananda- B2 B¢ C° S1 S¢, anandim (=) C3 C4 C5, anandam E°
anubhosi B3, anubhossati C5 | 12.38 hatth[i]] B3 B¢ C® E° S°, hatthi (a) B1 B2 C1 C2 C3 C4 C5 S1 |
patt[1]] B¢ C2 C° E° S¢, patti (a) B1 B3 C1 C3 C4 C5 S1 | -angin[1]] B2 B¢ C2 C3 C° E° S¢, -angini (a)
B1 C4 C5 S1, -amgini C1 | parivaressanti] parivarenti C1 C2 E° | 12.39 satth[i]-] B2 B¢ C¢, satthim (a)
Cl C2 C3 C4 C5 Es, sattht S1 S¢
parivarenti E° | 1240 cha[l]-] B1 B2 B3 B¢ C° S1 S¢, chal- (a) C1 C2 C3 C4 C5 E° | vicitta-] vicitra-
S1 | 12.41 alara-] alara- B C1 C2 C° E¢ | -pamha] -mukha S° | -safifia] -sanha C° | parivaressanti]
parivarenti B1 C1 C2 E°

anubhossasi]

-turiya-] -tiriya- B2 B® | bheriyo] bheriyo B2 | parivaressanti]
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42  timsakappasahassani devaloke ramissasi
asitikkhattum devindo devarajjam karissasi.

43  sahassakkhattum raja va cakkavatti bhavissasi
padesarajjam vipulam ganana[t]o asamkhayam.

44  kappasatasahassamhi Okkakakulasambhavo
Gotamo nama gottena sattha loke bhavissati.

45  devaloka cavitvana sukkamiilena codito
puiifakammena samyutto Brahmabandhu bhavissati.

46  asitikotim chaddetva dase kammakare bahu
Gotamassa bhagavato sasane pabbajissasi.

47  aradhayitva sambuddham Gotamam Sakyapungavam
Upavano ti namena hessasi satthu savako.

48 satasahasse katam kammam phalam dassesi me idha
sumutto saravego va kilese jhapayt mama.

49  cakkavattissa santassa catuddipissarassa me
tiniyojanasamanta ussissanti dhaja sada. [74]

50 satasahasse ito kappe yam kammam akarim tada
duggatim nabhijanami dhajadanass’ idam phalam.

51 patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

12.42 ramissasi] ramissati C1 C2 S1 | karissasi] karissati C1 C2 C5 S1 | 1243 va] ca B2 B° C4 C¢,
omits C1 C2 E°, pi S1 S¢| -vatti] -vatti B¢ C2 C® E° | bhavissasi] bhavissati B3 C1 C2 C5 S1 | -na[t]o]
B2 B3 B° C1 C°® E° S1 S¢, -natho (a) C2 C3 C4 C5 | asamkhayam] asankhiyam B¢ C° E¢, asamkhiyam
C2 | 12.44 Okkaka-] Ukkaka- B3 | gottena] namena C5 S1 S¢ | 12.45 bhavissati] bhavissasi B1 B¢ C°
E° S° | 12.46 chaddetva] chattetva B1 B3 | dase] dasa- S° | -kare] -kare S1 | bahu] bahii B1 B2 B3 B¢
Ce E° S1 S¢| pabbajissasi] pabbajissati C5 | 12.47 aradhayitva] aradhayitvana B1 S1 | Sakya-] Sakya-
S1 | hessasi] hessati B1 B2 C2 S1 | satthu] Buddha- B2 | savako] adds ti C° | 12.48 katam] kata- C2
E° | dassesi] dasseti S1 | sumutto] sumutta- C¢ | va] ca C1 C3 C4 C5 E° | jhapayi] jhapayi (=) B1 B3
C3 C5, jhapayim B2 E° S1 S° | mama] aham B1, mamam C1 E°¢ S1 S¢ | 12.49 catu-] catu- C2 E¢ S1
S¢ | -ddipissarassa] -dipissarassa B1 B2 B° C°® S¢, -ddipassarassa C1 | tiniyojana-] tiyojanani B2 B®
C¢ | -samanta] samanta B¢ E° S1 S¢ | ussissanti] ussiyanti C° | 12.50 -sahasse] -sahass’ B2 B¢ | 12.51
catasso...-kata] pe C° | vimokhapi] vimokkhapi B1 B2 B3 B¢ S1 S¢ | chac cabhififia] chal abhififia B
S| ti] omits B2 B¢ C°
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ittham sudam ayasma Upavano thero ima gathayo abhasittha ti. Upavanattherassa

apadanam samattam.

5.13. Tinisaranagamaniya

1 nagare Bandhumatiya matupatthayako ahum
andha mata pita mayham te posemi aham tada.

2 rahogato nisiditva evam cintes’ aham tada
posento matapitaro pabbajjam na labham’ aham.

3 tamandhakarapihita tividhaggthi dayhare
etadise bhave jate n’ atthi koci vinayako.

4 Buddho loke samuppanno dippati dani sasanam
sakka uddharitum atta puiifiakamena jantuna.

5 uggayha tini sarane paripunnani gopayam
tena kammena sukatena patimokkhami duggatim.

6 Nisabho nama samano Buddhassa aggasavako
tam aham upagantvana saranagamanam gahim.

7 vassasatasahassani ayu vijjati tavade

tavata saranagamanam paripunnam agopayim.

12.close gathayo] gatha C4 | -ttherassa apadanam] -therassapadanam B2, -ttherassapadanam B® C°,
-therassa apadanam S1 | samattam] dutiyam B2 B¢ C¢ | 13.1 Bandhumatiya] Candavatiya B2 B¢ C1 C2
C° E° S, Bandhamatiya B3, Bandhuvatiya C4 | matupatthayako] matu-upatthako B¢, matupatthanako
S1 S¢| ahum] aham B1 S1 S¢| andha] andha- C1 C4 S1 | te posemi] posemi te B1 | posemi] posesim
(=) C3 C4 C5 | 13.2 -pitaro] -pitare C° | 13.3 tamandha-] tamanta- B1 B3 B4, mahandha- B2 B°® |
-karapihita] -karapihita B1 C1 C2 E°| -aggihi] -aggi pi C1 C2 E° | etadise] etadiso C5 | bhave] bhaye
C1 C2 C® E° | jate] jato C5 | 134 dippati] dibbati B2 B3 | dani] jina- C1 C2 C® E° | uddharitum]
uttaritum (=) B3 C3 CS5, uttaritum E° | atta] atta- C1 C2 C5 | -kamena] -kammena B1 C1 C2 E°|13.5
gopayam] gopayim B2 B¢ C° S1 S° | patimokkhami] parimokkhami C1 C2 E° | 13.6 upagantvana]
gantvana C1 | saranagamanam] saranagamanam B2 B3 B® C5 | gahim] ganhim S1 | 13.7 ayu] ayum

B3 S1 S°¢| vijjati] vajati C2 | tavata] tava B2 | saranagamanam| saranagamanam B2 B3 B¢ C3
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carime vattamanambhi saranan tam anussarim

tena kammena sukatena Tavatimsam agacch’ aham.
devalokagato santo puififiakammasamahito

yam desam upapajjami attha hett labham’ aham. [75]
disasu pujito homi tikkhapafifio bhavam’ aham

sabbe devanuvattanti amitabhogam labham’ aham.
suvannavanno sabbattha patikanto bhavam’ aham
mittanam acalo homi yaso accuggato mamam.
asitikkhattum devindo devarajjam akarayim
dibbasukham anubhavim accharahi purakkhato.
paficasattatikkhattufl ca cakkavatti ahos’ aham
padesarajjam vipulam ganana[t]o asamkhayam.
pacchime bhave sampatte puiiiakammasamahito
pure Savatthiyam jato mahasale su-addhake.

nagara nikkhamitvana darakehi purakkhato

sahasa khiddasamangi ’ham samgharamam upagamim.
tatth’ addasasim samanam vippamuttam niriipadhim
so me dhammam adesesi saranaii ca adasi me.

so "ham sutvana saranam saranam me anussarim
ekasane nisiditva arahattam apapunim.

jatiya sattavassena arahattam apapunim

13.8 carime] cariye S1 | 13.9 -loka-] -loke (=) B3 C3 C4 C5 E° | yam] adds yam S1 S° | upapajjami]

upagacchami C° | 13.10 amita-] amitam B2 | 13.11 suvannavanno] adds va B3 C3 C4 C5 | patikanto]
patikkanto E° | accuggato] abbhuggato B1 B2 B® | mamam] mama B1 C5 C® S1 S° | 13.12 dibba-]
dibbam C1 C2 C° E° | 13.13 -kkhattudi] -khattufi B2 B3 | -vatti] -vatti B¢ C2 C® E°| -na[t]o] B1 B2 B3
B° C1 C° E° S1 S¢, -natho (a) C2 C3 C4 C5 | asamkhayam] asankhiyam B° C® E¢, asamkhiyam C1

C2 | 13.14 pacchime] pacchima- C° | sampatte] sampatto C4 C5 | 13.15 nikkhamitvana] nikkhametva
B3, nikkhametvanam C3, nikkhamitvanam C4 C5 | sahasa] sahassa- B1 C1 C2 E°, hasa- B2 B¢, hasa-
C¢, sayam S1 S¢ | khidda-] -khidda- C°® S¢ | -samangi] -samangi (=) B1 B3 C3 C5 S1 | ham] omits
B1 | 13.16 addasasim] addas’ aham B2 | me!] mam B2 | 13.17 anussarim] anussaram B3 C3 | 13.18

sattavassena] sattame vasse B2 B¢
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upasampadesi sambuddho gunam afifiaya cakkhuma.
19 aparimeyye ito kappe saranani agacch’ aham
tato me sukatam kammam phalam dassesi me idha.
20  sugopitam me saranam manasam suppanihitam
anubhotva yasam sabbam patto ‘'mhi acalam padam.
21  yesam sotavadhan’ atthi sunatha mama bhasato
attham vo kathayissami samam dittham padam mama.
22 Buddho loke samuppanno vattate jinasasanam
amata vadita bheri sokasallavinodana.
23 yathasakena thamena pufifiakkhette anuttare
adhikaram kareyyatha passayissatha nibbutim.
24 paggayha tini sarane pafica silani gop[i]ya
Buddhe cittam pasadetva dukkhass’ antam karissatha. [76]
25 mamopamam karitvana silani parigopiya
aciram arahattam vo sabbe pi papunissatha.
26  tevijjo iddhipatto ‘'mhi cetopariyakovido
savako te mahavira Sarano vandati satthuno.
27  aparimeyye ito kappe saranam Buddhass’ agacch’ aham
duggatim nabhijanami saranagamane phalam.

28  patisambhida catasso vimokhapi ca atth’ ime

upasampadesi] upasampadayi B2, upasampadayi B® S1 S¢ | sambuddho] mam Buddho B1, Buddho
B2 B° S1 S¢|13.19 aparimeyye] aparimeyy’ B2 | tato] tava S1 S¢ | 13.20 suppanihitam] suppanihitam
B° C2 C° | 13.21 sunatha] sunotha B2 B® C1 E° | attham] aham B2 B® C° | attham vo] atthavo B3 |
samam] samam E° | dittham] dittha- C3 C5 | padam] idam C1 C2 E° | mama?] mamam C1 C2 E° |
13.22 vadita] kata S1 | bheri] bherl B2 B¢ C2 C° S1 | 13.23 passayissatha] phassayissatha C° | 13.24
goplilya] B2 B¢ C° S1 S¢, gopaya (a) B3 C1 C2 C3 C4 C5 E° | dukkhass’ antam] dukkham santam
B3 | 13.25 mamopamam] samma dhammam B2 B¢, mahopamam C1 | karitvana] bhavetvana B° |
parigopiya] parigopaya B1, parigopatha S1 | 13.26 -patto] -ppatto B1 C1 C2 C5 E° | 'mhi] i B1 B3,
pi S1 | -pariya-] -pariyaya- B1 C2, parififiaya S1 | Sarano] sarane C°® E°¢ S¢, carane S1 | vandati]
vandami S1 S° | 13.27 aparimeyye] aparimeyy’ B2 | Buddhass'] Buddham S1 S° | saranagamane]
saranam gamane B2 B¢, saranagamane B3 | 13.28 catasso...-kata] pe C° | vimokhapi] vimokkhapi B1
B2 B°S1S°
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chac cabhifina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Tinisaranagamaniyo thero ima gathayo abhasittha ti.

Tiisaranagamaniyatherassa apadanam samattam.

5.14. Paficasilasamadaniya

1 nagare Candavatiya bhatako as’ aham tada
parakammayane yutto pabbajjam na labham’ aham.
2 mahandhakarapihita tividhaggthi dayhare
kena nu kho upayena visamyutto bhave aham.
3 deyyadhammo ca me n’ atthi varako bhatako aham
yan niinaham paficasilam rakkheyyam paripiirayam.
4 Anomadassissa munino Nisabho nama savako
tam aham upasamkamma paficasikkhapad’ aggahim.
5 vassasatasahassani ayu vijjati tavade
tavata pafica silani paripunnani gopayim.
6  maccukale ca sampatte deva assasayanti mam

ratho sahassayutto te marisayam upatthito.

chac cabhififia] chal abhififia B° S1 S¢ | ti] omits B2 B¢ C* | 13.close Tini-!] Ti- (=) B2 B3 B¢ C3 C4
C5 C¢ | -saranagamaniyo] -saranagamaniyo B1 B2 B3 B¢ C¢, -saranagamayo C3 C4 | Tii-2] Ti- (=)
B1 B3 B4 B C3 C4 C5 C¢, omits B2 | -saranagamaniya-] Saranagamaniya- B2, -saranagamaniya- B3
B4 B¢ C°, Tisaranagamaya- C3 C4 | -therassa apadanam] -ttherassa apadanam B1 C4 S¢,
-therassapadanam B2, -ttherassapadanam B° C° | samattam] tatiyam B2 B¢ C° | 14.1 Candavatiya]
Hamsavatiya B1 | bhatako] bhatako B2, bhatiko S1 S° | as’] omits S1 | 14.2 mahandha-] tamandha-
(=) B3 C3 C4 C5, tamanta- B4 | -karapihita] -karapihita B1 C1 C2 E¢, -karapahita B3 | -aggihi] -aggi
pi C2 E° | 14.3 varako] bhatako B2 | bhatako] dukkhito B2, bhatiko S1 S°¢ | -silam] -sile B3 C3 C4
C5 | rakkheyyam] rakkhe C5 | 144 Anomadassissa] Anomadassi- C° | munino] muni E° | 14.5 ayu]
ayum B3 C1 C2 | 14.6 kale ca] -kalamhi B2 C° | ca] omits C1 C2, va (=) C3 C4 C5 | sahassayutto te]

sahassassa yutto C° | marisayam] marisassa B2, madisayam C3 C4 C5
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7  vattante carime citte mama silam anussarim
tena kammena sukatena Tavatimsam agacch’ aham. [77]
8 timsakkhattufi ca devindo devarajjam akarayim
dibbam sukham anubhavim accharahi purakkhato.
9  paiicasattatikkhattuii ca cakkavatti ahos’ aham
padesarajjam vipulam gananato asamkhayam.
10  devaloka cavitvana sukkamilena codito
pure Vesaliyam jato mahasale su-addhake.
11  vassupanayike kale dibbante jinasasane
mata ca me pita ¢’ eva paiicasikkhapad’ aggahum.
12 saha sutvan’ aham silam mama silam anussarim
ekasane nisiditva arahattam apapunim.
13 jatiya paficavassena arahattam apapunim
upasampadayi Buddho gunam afifidya cakkhuma.
14  paripunnani gopetva paficasikkhapadan’ aham
aparimeyye ito kappe vinipatam n’ agacch’ aham.
15 so’ham yasam anubhavim tesam silana vahasa
kappakotim pi kittento kittaye ekadesakam.
16  paifica silani gopetva tayo het[t] labham’ aham

dighayuko mahabhogo tikkhapafifio bhavam’ aham.

14.7 vattante] sampatte C1 C2 E°, vattate S1 S° | carime] parime S1 | mama] mamam S¢ | silam]
cittam B1 | 14.8 timsa-] ti- B1 | kkhattufi] -khattufi B2 B3 | dibbam] dibba- B2 B3 B¢ S1 S¢ | 14.9
-kkhattufi] -khattufi B2 | -vatti] vatti B¢ C2 C°® E° | -nato] -natho C3 C4 C5 | asamkhayam]
asankhiyam B° E°, asamkhiyam C1 C2 C° | 14.10 pure] piire B1 B3 C3 | Vesaliyam] Vesaliya C5,
Savatthiyam S1 | -sale] -kule B2 | -addhake] -vaddhake C3 C4 C5 | 14.11 -upanayike] -lipanayike B¢
C1 C2 C3 C° S° | dibbante] dippante B1 B¢ C® E° S¢ | ca] va C2 | eva] evam C3 C4 C5 | 14.12 saha]

samma S1 | sutvan’] suten’ C° | silam!] sigham C° | 14.13 pafica-] satta- B1 | -vassena] -vasso "ham
C¢ | upasampadayi] upasampadayi (=) B1 B3 B¢ C3 C4 C5 S° | 14.14 gopetva] gopitva C1 C2 E° |
aham!] ayam B1 | aparimeyye] aparimeyy’ B2 | n’...aham?] na gacchati B1 | 14.15 so ham] svaham
B2 B® C° | yasam] sayam B2 B4 | silana] silanam B4 C1 | pi kittento] pakittento B1 E¢ S1 S°,
pakittente C1 | kittaye] kitteyya C° | ekadesakam] ekades’ aham B1 | 14.16 gopetva] gopitva C1 C2
E° | het[@i]] B® C4 C° E° S¢, hetu (a) B1 B2 B3 C2 C3 C5 S1 | bhavam’ aham] bhavami ’ham S°
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ittham sudam ayasma Paficasilasamadaniyo thero ima gathayo abhasittha ti.

pakittento ca sabbesam adhimattafi ca porisam
bhavabhave samsaritva ete thane labham’ aham.
aparimeyyesu silesu vattanto jinasavaka
bhavesu yadi rajjeyyum vipako kidiso bhave.
sucinnam me paficasilam bhatakena tapassina
tena silen’ aham ajja mocayi[m] sabbabandhana.
aparimeyye ito kappe paifica silani gopayim
duggatim nabhijanami paficasilan’ idam phalam.
patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

Paficasilasamadaniyattherassa apadanam samattam. [78]

5.15. Annasamsavaka

suvannavannam sambuddham gacchantam antarapaln]e

kaficanagghiyasamkasam battimsavaralakkhanam
Siddhattham lokapajjotam appameyyam anopamam

alattham paramam pitim disva dantam jutindharam.
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14.17 pakittento] pakittente (=) B1 B3 C3 C5 S1 S°, samkittento B2 B® | ca?] va E° | samsaritva]
saritvana C1 C2 | 14.18 aparimeyyesu] aparimeyya- (=) B2 B3 B¢ C3 C4 C° E¢ | vattanto] vattanta B1
B2 B° S1 S¢ | -savaka] savako (=) B3 C3 C4 C5 C° E° | rajjeyyum] rajjeyya B3 C*, rajjeyyam (=) C3
C4 C5 E° | 14.19 bhatakena] bhatakena B2 | tapassina] vipassina E° | mocayi[m]] B2 B® C® S¢, mocayi
(a) B3 C3 C5 S1, pothayim C1 C2 E° | -bandhana] -bandhanam B1 C2 C¢, -bandhuna C4 | 14.20

aparimeyye] aparimeyy’ B2, catunavute Cl1 C2 | 14.21 catasso...-kata] pe C° | vimokhapi]
vimokkhapi B1 B2 B¢ S1 S°¢ | chac cabhififia] chal abhififia B¢ S1 S¢ | ti] omits B2 B¢ C° | 14.close

-ttherassa apadanam] -therassapadanam B2, -ttherassapadanam B°® C°, -therassa apadanam C1 C2 E°

S1 | samattam] catuttham B2 B® C° | 15.1 -vannam] -vanna- B2 | antarapa[n]e] B2 B3 B° C° E° S¢,
antarapane (a) C1 C2 C3 C4 C5 S1 | battimsa-] battimsa- B2 B¢, dvittimsa- B4, dvattimsa- C2 C® E°

S°|15.2 -attham] -attha- C1 C2 | appameyyam] appameyya- C4 | paramam] parama- C3 C4 C5
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3 sambuddham atinametva bhojayin tam mahamunim
muni karuniko natho anumodi mamam tada.
4 tasmim mahakarunike paramassasakarake
Buddhe cittam pasadetva kappam saggamhi mod’ aham.
5 catunavute ito kappe yam danam adadin tada
duggatim nabhijanami bhikkhadanass’ idam phalam.
6 patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Annasamsavako thero ima gathayo abhasittha ti.

Annasamsavakattherassa apadanam samattam.

5.16. Dhupadayaka

1 Siddhatthassa bhagavato lokajetthassa tadino
kutidhtipanam maya dinnam vippasannena cetasa.
2 yam yam yon’ upapajjami devattam atha manusam
sabbesam pi piyo homi dhiipadanass’ idam phalam.
3 catunavute ito kappe yam dhiipanam adas’ aham

duggatim nabhijanami dhiipadanass’ idam phalam.

15.3 atinametva] abhinametva B2 B° S¢, abhimantetva C°, atiparinametva S1 | bhojayin] bhojayan B1
C5 S1 | muni] maha- B2 B¢ C° | karuniko] karaniko B3 | natho] loke B2 B¢ S1 S° | mamam] ca mam
C3 C4 C5 E° | 154 kappam] kammam C3 C5 | mod’ aham] modayam B3 | 15.5 -navute] -navut’ B2,
-nnavut’ B¢ | adadin] adadam B2 | bhikkha-] bhikkhu- B3 | 15.6 catasso...-kata] pe C° | vimokhapi]
vimokkhapi B2 B¢ S1 S° | chac cabhififia] chal abhififia B¢ S1 S°¢ | ti] omits B2 B® C° | 15.close

Annasamsavaka-] Annasavaka- C1 | -ttherassa apadanam] -therassapadanam B2, -ttherassapadanam
Be C¢, -therassa apadanam C1 C2 E° | samattam] paficamam B2 B® C° | 16.1 Siddhatthassa] siddhassa
S1 | -dhiipanam] -dhiipam B1 B2 B¢ C°® E° S1 S¢, -thiipam B3 | 16.2 upapajjami] tipapajjami C1 C2
S¢ | pi] omits C4 | phalam] balam B1 | 16.3 -navute] -navut’ B2 E¢, -nnavut’ B¢ | dhiipanam...aham]
tapanam adas’ aham B3, dhiipam adadim tada B® E° S°, dhtipanafi ¢’ adas’ aham (=) C3 C4 C5,

dhiipam adadim tada C¢, dhapam adas’ aham S1 | dhiipa-] thiipa- B3



150

4  patisambhida catasso vimokhapi ca atth’ ime

chac cabhiiina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Dhiipadayako thero ima gathayo abhasittha ti.

Dhiipadayakattherassa apadanam samattam. [79]

5.17. Pulinapiijaka

1 Vipassissa bhagavato bodhiya pada-m-uttame
puranapulinam chaddetva suddham pulinam akirim.

2 ekanavute ito kappe yam pulinam adas’ aham
duggatim nabhijanami pulinadanass’ idam phalam.

3 tipafinase ito kappe raja asim janabhibhu
Mahapulino namena cakkavatti mahabbalo.

4  patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Pulinapiijako thero ima gathayo abhasittha ti.

Pulinapujakattherassa apadanam samattam.

164 catasso...katam] pe C°| vimokhapi] vimokkhapi B1 B2 B¢ S1 S¢ | chac cabhififia] chal abhififia
B¢ S1 S¢ | ti] omits B2 B¢ C° | 16.close Dhiipa-] Thiipa- B3 | -ttherassa apadanam] -therassapadanam
B2, -ttherassapadanam B® C°, -therassa apadanam C1 C2 E° | samattam] chattham B2 B¢ C° | 171
pada-m-uttame] padaputtame B1 B2 B¢ C° S°¢ | purana-] puranam C1 C2 C4 E° S° | chaddetva]
chattetva B1 B3, hitva B2 B° | suddham] suddha- B2 B¢ | pulinam] puna-m- C1 C2 | 17.2 -navute]
-navut’ B2 B® E° | pulinadanass’] pulinadanass’ B1 | 17.3 tipafifiase] timsatime B2 B® | janabhibhi]
janadhibhii (=) B2 B3 B¢ C3 C5 C° E° S¢, janabhibhu C1 | -pulino] -pulina- B2, -pulina- B¢ C* | -vatti]
-vatt B¢ C® E° | mahabbalo] mahabalo (=) B3 C1 C3 C4 E° | 174 catasso...katam] pe C° | vimokhapi]
vimokkhapi B1 B2 B¢ S1 S¢ | chac cabhififia] chal abhififia B¢ S1 S¢ | ti] omits B2 B¢ C° | 17.close
-plijako] -dayako S1 | -plijaka-] -dayaka- B4 S1 | -ttherassa apadanam] -therassapadanam B2,

-ttherassapadanam B° C¢, -therassa apadanam C1 C2 E° | samattam] sattamam B2 B¢ C*
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5.18. Uttiya

1 Candabhaganaditire sumsumaro aham tada
sabhojanapasutaham naditittham agafich’ aham.

2 Siddhattho tamhi samaye sayambhii aggapuggalo
nadi[m] taritukamo so naditittham upagami.

3 upagate ca sambuddhe aham pi tatth’ upagamim
upagantvana sambuddham imam vacam udirayim.

4 abhirtiha mahavira taressami aham tavam
pettikam visayam mayham anukampa mahamuni.

5 mama uggajjanam sutva abhiriihi mahamuni
hattho hatthena cittena taresim lokanayakam.

6 nadiya parime tire Siddhattho lokanayako
assasesi maman tattha amatam papunissasi.

7  tamha kaya cavitvana devalokam agacch’ aham
dibbam sukham anubhavim accharahi purakkhato.

8 sattakkhattufl ca devindo devarajjam akas’ aham
tinikkhattufi cakkavatti mahiya issaro ahu[m]. [80]

9 vivekam anuyutto "ham nipako ca susamvuto

dharemi antimam deham sammasambuddhasasane.

18.1 sumsumaro] susumaro B1 B2 B3 B4 B® C4 | -bhojana-] -gocara- B2 B¢ C° S1

-pasutaham]
-pasuto va B2, -ppasuto *ham B¢ C¢, -pasiitaham C2, -pasutayam C3 C4 C5 | agafich’] agacch’ B4 |
18.2 tamhi] tasmim B4 | sayambhii] sayambhu C1 | nadifm]] B2 B¢ C¢ E¢ S1 S¢, nadi (a) B3 B4 C1 C2
C4 C5 | upagami] upagami C1 C3 E° | 18.3 upagate] upagate B1 B3, upagatamhi B2 | ca] omits B2 |
pi] hi C4 | tatth’] tattha S1 | 184 abhiriiha] abhiruha C2, abhiruyha S1 S°¢ | taressami] tarissami B2,
karayami B3, tarayami C3 C4 C5 | tavam] tuvam B2 B3 B¢ C° S1 S, tava C1, tava C2 | pettikam]
pettika- S1 | -muni] -mune C° | 18.5 uggajjanam] uggacchanam B4 | abhiriihi] abhiruhi B3 C1 S1 |
18.6 parime] parima- S1 | assasesi] assasesi B3 | papunissasi] papunissati B3 | 18.7 -lokam agacch’]
-loktipako B1 | agacch’] agacch’ B¢ C5, agafich’ C1 C2 S¢ | dibbam] dibba- B1 B2 B3 B° S1 | 18.8
-kkhattufi2] -khattum B2 S, adds ca C1 C2 C5 | -vatti] -vattt B¢ C2 C° E¢ | ahu[m]] B2 B¢ C* E¢, aham
B1 S1 S¢, ahu (a) B3 C1 C2 C3 C4 C5 | 18.9 anuyutto *ham] anuyuttaham C3 C4 C5 | ca] va B3 |

antimam] antima- C2
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10  catunavute ito kappe taresim yam narasabham
duggatim nabhijanami taranaya idam phalam.
11  patisambhida catasso vimokhapi ca atth’ ime

chac cabhiiina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Uttiyo thero ima gathayo abhasittha ti. Uttiyattherassa

apadanam samattam.

5.19. Ekafijalika

1 suvannavannam sambuddham gacchantam antarapane
Vipassisatthavahaggam naraviram vinayakam

2 adantadamanam tadi[m] mahavadimahamatim
disva pasanno sumano ekaiijalim akas’ aham.

3 ekanavute ito kappe yam afijalim akarim tada
duggatim nabhijanami afijalissa idam phalam.

4  patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

18.10 -navute] -navut’ B2 E°, -nnavut’ B° | taranaya] taranaya C° | 18.11 catasso...katam] pe C° |
vimokhapi] vimokkhapi B1 B2 B¢ S1 S¢ | chac cabhiiifia] chal abhififia B® S1 S¢ | ti] omits B2 B¢ C° |
18.close Uttiyo] Uttariyo C° | Uttiya-] Uttariya- C°

-ttherassa apadanam] -therassapadanam B2,
-ttherassapadanam B° C°, -therassa apadanam S1 | samattam] atthamam B2 B¢ C° | 19.1 -vannam|]
-vanna- B2 | Vipassi-] Vipassim B2 B¢ C® S¢ | -sattha-] satta- B2, -satta- C2 | -viram] -varam B2 B¢ |
19.2 adanta-] santa- B3 | -damanam] -damakam C¢ | tadi[m]] B2 B4 B¢ C® E¢ S1 S¢, tadi (a) B1 B3 C2
C3 C4 C5 | -vadi-] -vadim B2 B® C1 C® E* S1 S° | -matim] -munim C2 E°, -patim S1 | 19.3 -navute]
-navut’ B2 B® E¢ | yam] omits B1 B2 | akarim] karim B® C5 C° E° | 194 catasso...katam] pe C° |
vimokhapi] vimokkhapi B1 B2 B¢ S1 S¢| chac cabhififia] chal abhififia B¢ S1 S¢| ti] omits B2 B¢ C°
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ittham sudam ayasma Ekaifjaliko thero ima gathayo abhasittha ti.

Ekanjalikattherassa apadanam samattam.

5.20. Khomadayaka

1 nagare Bandhumatiya ahosim va[n]ijo tada
ten’ eva daram posemi ropemi bijasampadam.
2 rathiyam patipannassa Vipassissa mahesino
ekam khomam maya dinnam kusalatthaya satthuno. [81]
3 ekanavute ito kappe yam khomam adadin tada
duggatim nabhijanami khomadanass’ idam phalam.
4 sattavise ito kappe eko Sindhavasandano
sattaratanasampanno catuddipambhi issaro.
5 patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Khomadayako thero ima gathayo abhasittha ti.

Khomadayakattherassa apadanam samattam.

19.close Eka-] omits C1 | -ttherassa apadanam] -therassapadanam B2, -ttherassapadanam B¢ C°,
-therassa apadanam C1 C2 E° | samattam] navamam B2 B¢ C° | 20.1 Bandhumatiya] Bandhuvatiya
C4 | va[nlijo] B1 B2 B3 B¢ C* E° S1 S¢, vanijo (a) C1 C2 C3 C5 | ten’ eva] tena va S1 | daram] dara
C3 C4 C5 | 20.2 rathiyam] rathiya C4, vithiyam S° | maya] maha- C3 C4 C5 | 20.3 -navute] -navut’
B2 B¢ | yam] adds yam C2 | 204 -vise] -rase B2 B¢ | eko] eso (=) B1 B3 C3 C4 C5 S1 | -sandano]
-sandhano B2 B¢ | catu-] catu- C2 E° S¢ | -ddipamhi] -dipamhi B1 B2 B¢ C¢, -ddisamhi C3 C4 C5 |
20.5 catasso...katam] pe C° | vimokhapi] vimokkhapi B1 B2 B¢ S1 S¢| chac cabhififia] chal abhififia
B® S1 S¢ | ti] omits B2 B® C° | 20.close -dayaka-] -dayika- C1 C2 | -ttherassa apadanam|]
-therassapadanam B2, -ttherassapadanam B® C°, -therassa apadanam C1 C2 E° | samattam] dasamam
B2 B°C*
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uddanam:

Subhiiti Upavano ca Sarano Silagahako
Annasamsavako Dhuip[o] Pulino Uttiyena ca.
Aifijali Khomadayi ca das’ eva tatiye gane

paficasitisatam vutta gathayo sabbapindita.

Subhiitivaggo tatiyo.

catutthabhanavaram.

5.21. Kundadhana

1 sattaham patisallinam sayambhum aggapuggalam
pasannacitto sumano Buddhasettham upatthahim.
2 vutthitam kalam afifiaya Padumuttaramahamunim
mahantam kadalikannim gahetva upagacch’ aham.
3 patiggahesi bhagava sabbaiifiu lokanayako
mama cittam pasadento paribhuiiji mahamuni.

4 paribhuiijitva sambuddho satthavaho anuttaro

uddana uddanam] tass’ uddanam B¢ | Dhiip[o]] B¢ C° E° S°, Dhiipam (a) B1 B2 B3 C3 C4 C5,
Dhiipa- C1 C2 S1 | Uttiyena] Uttariyena C° | Afijali] Afijali C4 S1 | -dayi] -dayi B2 B3 S1 | gane]
vagge (=) B3 C3 C4 C5 | paficasiti-] paficasiti- B1 | -satam] -sata B2 | tatiyo] dutiyo C1 C2 |
catuttha-] catuttham C1 C2 C°® E° S°¢ | 21.1 sattaham] pattaham C° | sayambhum] sayambhii- B1 B3 C3
C4 S1, sayambhu- C5 | Buddha-] Buddham C4 | upatthahim] upatth’ aham C1 C2 | 21.2 vutthitam]
vutthita- S1 | -uttara-] -uttaram B1 B2 B3 B¢ C° S1 S° | mahantam] mahanta- B1 | kadali-] kadali- B1
B2 B¢ C3 C° E° | 21.3 patiggahesi] patiggahetva B¢ C1 C2 C° E° | sabbaififiu] sabbafifiti B2 B® S1 S°,
tam phalam C1 C2 C° E° | pasadento] pasadetva C2 | 214 paribhufijitva] paribhuiijitvana (=) C3 C4
C5 C° S1 S¢| sattha-] satta- B1 C2
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sakasane nisiditva ima gatha abhasatha. [82]

5 ye ca santi samitaro yakkha imamhi pabbate
arafifie bhiitabhavyani sunantu vacanam mama.

6 yo so Buddham upatthasi migaraja va kesar1
tam aham kittayissami sunotha mama bhasato.

7 ekadasaii ca khattum so devaraja bhavissati
catuttimsatikkhattufi ca cakkavatti bhavissati.

8 kappasatasahassamhi Okkakakulasambhavo
Gotamo nama gottena sattha loke bhavissati.

9 akkositvana samane silavante anasave
papakammavipakena namadheyyam labhissati.

10  tassa dhammesu dayado oraso dhammanimmito
Kundadhano ti namena savako so bhavissati.

11  pavivekam anuyutto jhayi jhanarato aham
tosayitvana sattharam viharami anasavo.

12 savakehi parivuto bhikkhusamghapurakkhato
bhikkhusamghe nisiditva salakam gahayt jino.

13 ekamsam civaram katva vanditva lokanayakam
vadatam varassa purato pathamam aggahes’ aham.

14  tena kammena bhagava dasasahassipakampako

bhikkhusamghe nisiditva agge thane thapesi mam.

sakasane] pakasane C3 C4 C5 | 21.5 ca santi] vasanti B1 B3 C1 C°® E° | samitaro] samitaro B1 B2 B3
B° S1, sametaro C1 C2 C° E° | -bhavyani] -gana sabbe S1 S°¢ | 21.6 -raja] -rajam B2 B° S1 S¢ | va] su-
C1 C2, ca C4 | kesari] kesari B1 B3, kesarim B2 B¢ S1 S° | sunotha] sunatha B1 B2 B C® S1 S¢| 217
ekadasafi ca] so ’'yam ekadasa- C1 C2 C°, so ’yam ekadasa- E°, ekadasa ca S1 | khattum so]
-kkhattum so B1 B¢ S1, -kkhattum C1 C2 C°® E° | -ttimsati-] -timsati- B2 B® S1, -ttimsa- C1 C2 C° |
-kkhattuii] -khattuii B2 B3 S¢ | ca?] omits S1 | -vatti] -vattt B¢ C2 C° E° | 21.8 kappa-] kappe B1 | 21.9
labhissati] labhissasi C1 C2 | 21.10 Kunda-] Konda- E¢ | -dh@no] -dano C5 | so] omits B3 | 21.11 jhayi]
jhayi (=) B1 B3 C3 C4 C5 | viharami] vitarami B1 | 21.12 savakehi] savakaggehi C1 C2 C°® E° |
-samgha-] -samghe B1 | gahayi] gahayi B1 B3 C3 C4 C5 | 21.13 vanditva] vinditva B3, vanditvana
C4 | vadatam] adds va C1 | 21.14 -sahassi-] -sahassi- (=) C2 C3 C5 C® E® S¢ | -pakampako] -kampako
B2 B¢, -sakampako C3 C4 C5 | agge] agga- B1 B2 B¢ C® S1 S¢ | thane] -thane B1 B2, -tthane B° C°® S¢
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15  viriyam me dhuradhorayham yogakkhemadhivahanam
dharemi antimam deham sammasambuddhasasane.
16  patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Kundadhano thero ima gathayo abhasittha ti.

Kundadhanattherassa apadanam samattam. [83]

5.22. Sagata

1 Sobhito nama namena ahosim brahmano tada
purakkhato sasissehi aramam agamas’ aham.

2 bhagava tamhi samaye bhikkhusamghapurakkhato
aramadvara nikkhamma atthasi purisuttamo.

3 tam addasasim sambuddham dantam dantapurakkhatam
sakam cittam pasadetva santhavim lokanayakam.

4 ye keci padapa sabbe mahiya te virtihare
buddhimanto tatha satta rithanti jinasasane.

5 satthavaho ’si sappafifio mahesi bahuke jane
vipatha uddharitvana patham acikkhase tuvam.

6 danto dantehi parikinno jhayi jhanaratehi ca

atap1 pahitattehi upasantehi tadihi.

21.15 viriyam] viriyam B¢ | -sambuddha-] -sambuddhassa C3 C4 | 21.16 catasso...katam] pe C° |
vimokhapi] vimokkhapi B1 B2 B¢ S1 S¢ | chac cabhiiifia] chal abhififia B® S1 S¢ | ti] omits B2 B¢ C° |
2l.close -dhana-] -dana- C3 | -ttherassa apadanam] -therassapadanam B2, -ttherassapadanam B¢ C° |
samattam] pathamam B2 B¢ C° | 22.1 agamas’] agamas’ B3 | 22.2 tamhi] ca tasmim B3 C3 C4 C5 |
-samgha-] -samghe B1 | -dvara] -dvare B1 | 22.3 sakam] saka- S1 | 22.4 buddhimanto] vuddhimanto
C3C4C5 | satta] sattha B1 B3 C1 C2 \ 22.5 sattha-] satta- B3
S¢ | uddharitvana] uddharitva C1 C2 | 22.6 dantehi] danta- (=) B2 B3 B¢ C3 C4 C5 C° E° S° |
parikinno] -purakkhato S° | jhayi] jhayi (=) B3 C3 C4 C5 S1 | -ratehi] -rathehi B1, -rato hi C1 C2,
-ratho hi C5 | atapi] atapi (=) B1 B3 C1 C3 C4 C5 E° S¢| tadihi] tadibhi (=) B2 B3 B¢ C3 C5 C° S1 S¢

si] pi S1 S° | sappafifio] sabbafifiti S1
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11

12

13

14

ittham sudam ayasma Sagato thero ima gathayo abhasittha ti. Sagatattherassa

alamkato parisato puififiafianehi sobhasi

pabha niddhavate tuyham suriyo dassane yatha.
pasannacittam disvana mahesi Padumuttaro
bhikkhusamghe thito sattha ima gatha abhasatha.
yo so hasam janetvana mamam kittesi brahmano
kappanam satasahassam devaloke ramissati.
Tusita hi cavitvana sukkamulena codito
Gotamassa bhagavato sasane pabbajissati.

tena kammena sukatena tutthahattham labhissati
Sagato nama namena hessati satthu savako.
pabbajitvana kayena papakammam vivajjayim
vaciduccaritam hitva ajivam parisodhayim. [84]
evam viharamano ’ham tejodhatusukovido
sabbasave parififiaya viharami anasavo.

patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

apadanam samattam.
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227 parisato] parisahi B1 B2 B® C° | pufifia-] saha- C1 C2 E° | -fianehi] adds hi B3, -ganehi C1 C2

E° | sobhasi] sobhati B1 B2 B¢ | suriyo dassane] suriyodayane B1 C° S¢, siiriyodayane B2 B¢, suriyo

vaggane C1, suriyo 'bbhaghane E° | 22.9 mamam] mama B1 B3 C1 C2 | 22.11 tena... sukatena] omits
B1 S1 S°, vimbakapasuto hutva C1 C2 E° | tutthahattham] arahattam B¢ C1 C2 C° E°, tuttham

hattham C4 | labhissati] adds pabbajitvana sasane B1 S¢ | 22.12 kayena] kayena C4 | papa-] papam C1

C2 E¢ | vivajjayim] vivajjiya C3 C4 | -duccaritam] -ducaritam B1 C1 | 22.13 -dhatusukovido] dhatiisu
kovido B3 B¢ C4 E°¢ S¢ | 22.14 catasso...katam] pe C° | catasso... Buddhassa] pa B2 | vimokhapi]
vimokkhapi B1 S1 S¢ | vimokhapi...-kata] pa B¢ | chac cabhififia] chal abhififia S1 S¢ | ti] omits B2 B¢

C° | 22.close -ttherassa apadanam] -therassapadanam B2, -ttherassapadanam B¢ C° | samattam]

dutiyam B2 B°® C°¢
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5.23. Mahakaccana

1 Padumuttarassa nathassa Padumam nama cetiyam
silasanam karayitva suvannenabhilepayim.

2 ratanamayachattafl ca paggayha valavijanim
Buddhassa abhiropesi[m] lokabandhussa tadino.

3 yavata devata bhumma sabbe sannipatum tada
ratanasanachattanam vipakam kathayissati.

4 tafi ca sabbam sunissama kathayantassa satthuno
bhiyyo hasam janeyyama sammasambuddhasasane.

5 hemasane nisiditva sayambhii aggapuggalo
bhikkhusamghaparibbiilho ima gatha abhasatha.

6 yen’ idam asanam dinnam sovannam ratanamayam
tam aham kittayissami sunotha mama bhasato.

7  timsakappani devindo devarajjam karissati
samanta yojanasatam abhayabhibhavissati.

8 manussalokam agantva cakkavatti bhavissati
Pabhassaro ti namena uggatejo bhavissati.

9 diva va yadi va rattim sataramsiva uggato
samanta attha ratanam ujjotissati khattiyo.

10  kappasatasahassamhi Okkakakulasambhavo

Gotamo nama namena sattha loke bhavissati. [85]

23.1 -uttarassa] -uttara- B1 B2 B4 B¢ C® S°¢ | silasanam] sthasanam B2 E¢, silanam C3 C4 | karayitva]
karayitvana C3 C4 C5 S° | suvannenabhilepayim] suvannenatilepayim B3 | 23.2 ratana-] ratna- C5 |
-maya-] -mayam S1 | ca] va C1 | paggayha] paggayham S1 | vala-] vala- B2 B¢ C¢| abhiropesi[m]] B1
B2 B¢ C° E° S1 S¢, abhiropesi (a) B3 C1 C2 C3 C4 C5, abhiropayim B4 | 23.3 bhumma] bhiima B1
B2 | ratanasana-] ratnasana- C5 | -chattanam|] -chakkanam C4 C5 | 234 bhiyyo] bhiyyo C1 C5 C° |
-sasane] adds ti B3 | 23.5 sayambhii] sayambhu C1 C3 | -samgha-] -sanghe B1, -samgham C1 C2,
-samghe C4 C5 | 23.6 sovannam] sovanna- C3 C° E° | ratana-] ratana- B3 | sunotha] sunatha B1 B2 B°
C° S1 S° | 237 abhayabhibhavissati] abhay’ abhibhavissati S1 | 23.8 -vatti] -vatti B® C° | -tejo] -jo
C4 | 23.9 rattim] rattam B2 | -ramsiva] -ramsi va B3 C5 S1 | ujjotissati] ujjotessati (=) B1 B3 C3 C4
C5 C° E° | 23.10 kappa-] kappe B1 | namena] gottena B1 B¢ | sattha] satta- B3
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11 Tusita hi cavitvana sukkamiilena codito
Kaccano nama namena Brahmabandhu bhavissati.

12 so paccha pabbajitvana buddho hessati 'nasavo
Gotamo lokapajjoto aggathane thapessati.

13 samkhittam pucchitam pafiham vittharena kathessati
kathayanto ca tam pafiham ajjhasam ptrayissati.

14  addhe kule abhijato brahmano mantaparagii
ohaya dhanadhanfiani pabbajim anagariyam.

15 samkhittenapi pucchante vittharena kathem’ aham
ajjhasam tesam piiremi tosemi dipaduttamam.

16  tosito me mahaviro sayambhi aggapuggalo
bhikkhusamghe nisiditva etadagge thapesi mam.

17  patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Mahakaccano thero ima gathayo abhasittha ti.

Mahakaccanattherassa apadanam samattam.

23.11 namena] gottena B1 | 23.12 pabbajitvana] pabbajitva C1 | buddho] araha B¢ C1 C2 C° E° |
hessati *nasavo] hessati “nagate (=) B3 C3 C4 C5, hessat’ anasavo C°, hessaty anasavo S1 S° | agga-]
aggo B3, agge C3 C4 | -thane] -tthane B® C1 C2 C° E° S¢ | 23.13 samkhittam] samkhitta- B2 B¢ C3,
safikhitta- C® | pafiham!] pafifiam B1 | ca tam] katham B3 | ajjhasam] abbhasam B2, ajjhasayam B® E¢
S1 S¢| pirayissati] puiressati S1 | 23.14 addhe] addha- S¢ | -gii] -gu C1 C4 | dhana-] dhanam (=) C3 C4
C5 | 23.15 samkhittenapi] samkhittena pi B2 B, sankhittena pi C° | pucchante] pucchito B1,
pucchanto B3, pucchite S1 | ajjhasam] abbhasam B2, ajjhasayam B¢, ajjhasayan C1 C2 S1 S° | di-]
dvi- B1 B2 B3 B¢ | 23.16 sayambhii] sayambhu B3 C1 | etadagge] etagge C5 | mam] ca C1 | 23.17
catasso...katam] pe C° | catasso...Buddhassa] pa B2 | vimokhapi] vimokkhapi B1 S1 S° |
vimokhapi...-kata] pa B¢ | chac cabhififia] chal abhififia S1 S¢| ti] omits B2 B¢ C° | 23.close Maha-!]
omits B1 | -kaccano] -kaccayano S1 S° | -kaccana-] -kaccayana- S1 S° | -ttherassa apadanam]

-therassapadanam B2, -ttherassapadanam B¢ C¢, -therassa apadanam S1 | samattam] tatiyam B2 B¢ C°
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5.24. Kaludayin

1 Padumuttarassa Buddhassa lokajetthassa tadino
addhanam patipannassa carato carikam tada

2 suphullam padumam gayha uppalam mallikafi ¢’ aham
paramannam gahetvana adasim satthuno aham.

3 paribhufiji mahaviro paramannam subhojanam
tafi ca puppham gahetvana jinassa sampadassasi.

4 ittham kantam ciram loke jalajam puppham uttamam
sudukkaram tena katam yo me puppham adasi so. [86]

5 yo puppham abhiropesi paramannaii ¢’ adasi me
tam aham kittayissami sunotha mama bhasato.

6 dasa ¢ attha ca khattum so devarajjam karissati
uppalam padumam capi mallikafi ca taduttarim.

7 assa pufinavipakena dibbagandhasamayutam
akase chadanam katva dharayissati tavade.

8 paficavisatikkhattufl ca cakkavatti bhavissati
pathabya rajjam pafica satam vasudham avasissati.

9 kappasatasahassamhi Okkakakulasambhavo

Gotamo nama gottena sattha loke bhavissati.

24.1 -uttarassa] -uttara- B1 B2 B¢ C° | Buddhassa] bhagavato C1 C2 | -jetthassa] -nathassa B1 |
addhanam] addhanam E° | carato] carako C2, cariko C3, carito S1 | 24.2 gayha] gayham C1 C2 S1 |
¢ aham] ca tam B1 | 24.3 paribhuiiji] adds no C5 | -annam] anna- S1 | gahetvana] gahetva C5 |
jinassa] janassa B2 B3 B° Cl1 C2 C° E° | sampadassasi] sampadassayi Bl B2 B3 B° E° S,
sampadassayim S1 | 244 ittham] ittha- C3 C4 C5 | ciram] piyam B2 B¢ C¢, v’ idam C2 | tena katam]
katam tena B2 B¢ S° | yo] yam B2 S° | adasi so] adas’ idam B® C° | 24.5 ¢’] omits S1 | sunotha] sunatha
B1 B2 B¢ C° S1 S°¢ | 24.6 dasa] dasam C1 S1 S¢| ¢’] omits B2 B® C1 S1 S¢ | ca!] omits C° S1 S° |
khattum] -kkhattum B¢ C1 C2 C¢, -kkhattum ca S1, -kkhattufi ca S¢ | capi] vapi B1 | -uttarim] uttari

B2 B3 B° C° S1 S° | 247 pufifia-] pumia C1, pufifia E® | -samayutam] -samayuttam S1 | katva]
katvana B1 | dharayissati] chadayissati B3 | 24.8 -kkhattufi] -khattum B2, -khattufi (=) B3 C3 C4 C5
S¢ | -vatti] -vatti B¢ C2 C° | pathabya] pathavya- C1 | 24.9 kappa-] kappe B1 | gottena] namena (=) B2
B3 C3C4S1S°
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10 sakakammabhiraddho so sukkamiilena codito
Sakyanam nandijanano fiatibandhu bhavissati.

11  so paccha pabbajitvana sukkamilena codito
sabbasave parififiaya nibbayissati ‘nasavo.

12 patisambhida ¢’ anuppattam katakiccam anasavam
Gotamo lokabandhu so etadagge thapessati.

13 padhanam pahitatto so upasanto nirtipadhi
Udayi nama namena hessati satthu savako.

14  rago doso ca moho ca mano makkho ca dhamsito
sabbasave parififiaya viharami anasavo.

15  tosayifi capi sambuddham atapi nipako aham
pamodito ca sambuddho etadagge thapesi mam.

16  patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Kaluday1 thero ima gathayo abhasittha ti. Kaludayitherassa

apadanam samattam. [87]

24.10 -janano] -janako S1 S° | bhavissati] gavissati C2 | 24.11 so] adds ca C2 E¢ S1 S° | pabbajitvana]
pabbajitva C2 E° S¢ | nibbayissati *nasavo] nibbayissat’ anasavo B1 C°® E¢, nibbayissaty anasavo S1
S¢ | 24.12 patisambhida ¢’] patisambhidam B1 B2 B3 B¢ S1 S¢ | kata-] katam C4 | loka-] nama B1 |
so] tam B2 B¢ S° | etad-] ca tad- C4 | 24.13 padhanam] padhana- B1 B2 B3 B¢ C° | nirlipadhi]
nirupadhi C2 C4 | Udayi] Uday1i B® C1 C2 C° | 24.14 rago...ca2] mittafi ca suvimuttam me C1 C2,
cittafi ca suvimuttam me E° | dhamsito] damsito B1 | viharami] vitarami B1 | 24.15 tosayifi] tosayafi
B3 | atapi] atapt B2 B¢ C2 C® E¢ S° | pamodito] pasadito B2 B¢ S1 S¢ | etadagge] etagge C2 | 24.16
catasso...katam] pe C° | catasso...Buddhassa] pa B2 | vimokhapi] vimokkhapi B1 S1 S° |
vimokhapi...-kata] pa B® | chac cabhififia] chal abhififia S1 S° | ti] omits B2 B¢ C° | 24.close
Kaludayt'] Kaludayi (=) C3 C4 C5 ¢, Kaludayi E° S1 | Kaludayi-] Kaludayi- (=) B3 B4 C1 C4 C5
C° S¢, Kaludayi- E° S1 | -therassa apadanam] -therassapadanam B2 B°, -ttherassa apadanam (=) B3
C1 C3 C4 C5E* S1 S¢, -ttherassapadanam C° | samattam] catuttham B2 B¢ C°
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5.25. Mogharaja

1 Atthadasst tu bhagava sayambhi aparajito
bhikkhusamghaparibbiilho rathiyam patipajjatha.
2 sissehi samparivuto gharamha abhinikkhamim
nikkhamitvan’ aham tattha addasam lokanayakam.
3 abhivadetvana sambuddham sire katvana afijalim
sakam cittam pasadetva santhavim lokanayakam.
4 yavata riipino satta aripi va asafifiino
sabbe te tava fianamhi anto honti samogadha.
5 sukhumacchikena jalena udakam yo parikkhipe
ye keci udake pana antojale bhavanti te.
6 yesaifl ca cetana atthi ripino ca artipino
sabbe te tava fianamhi anto honti samogadha.
7 samuddharas’ imam lokam andhakarasamakulam
tava dhammam sunitvana kamkhasotam taranti te.
8 avijjanivuto loko andhakarena otthato
tava fianambhi jotante andhakara padhamsita.
9 tuvam cakkhu ’si sabbesam mahatamavinodano
tava dhammam sunitvana nibbayati bahujjano.
10  plithJaram pirayitvana madhum khuddam anelakam

ubhohatthehi paggayha upanesim mahesino.

25.1 -dassi] -dassi B1 S1 | sayambhii] sayambhu C1 | -samgha-] -sanghe B1, -samghe B2 |
patipajjatha] patipajjati B3 | 25.2 sissehi] sasissehi (=) C3 C4 C5 | samparivuto] parivuto (=) C3 C4
C5 | 25.3 abhivadetvana] abhivadetva B1, abhivadiya B2 B¢ C° | sakam] saka- S1 | 254 samogadha]
samahata C1 C2 E° | 25.5 sukhumacchikena] sukhumacchika- B2 B® C¢, sumacchikena (=) C3 C4 C5
E¢ | 257 -kara-] -karam C4 C5 | dhammam] kammam B3 | 25.8 -nivuto] -nivute B2 B¢ | loko] loke B2
B¢ | otthato] otthate B2 B® | 25.9 cakkhu] cakkhii B¢ C1 C° S1
B2 B3, -paniidano B® C1 C2 C° E°, -vintidano S1 S° | nibbayati] niyyayati C2, nibbayissati S1 S° |
-jjano] -jano B1 S1 | 25.10 p[ith]aram] C1 C® E¢, pitakam B1, putakam B2 B¢, putaram (a?) B3 B4 C3

si] p’ asi B3 | -vinodano] -vinudano

S1 S¢| madhum] madhu- B¢ C1 C° E¢ | upanesim] apanesim S°
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11  patiganhi mahaviro subhakena maha isi
bhuifijitva tafi ca sabbafifit vihasam nabham uggami.

12 antalikkhe thito sattha Atthadassi narasabho
mama cittam pasadento ima gatha abhasatha.

13 yen’ idam thavitam fianam Buddhasettho ca thomito
tena cittappasadena duggatim so na gacchati.

14  catuddasaii ca khattum so devarajjam karissati
padesarajj’ attha satam vasudham avasissati. [88]

15 paic eva satakkhattuii ca cakkavatti bhavissati
padesarajjam asamkhayam mahiya karayissati.

16  ajjhayako mantadharo tinnam vedana paragii
Gotamassa bhagavato sasane pabbajissati.

17  gambhiram nipunam attham fianena vicinissati
Mogharaja ti namena hessati satthu savako

18  tihi vijjahi sampanno katakicco anasavo
Gotamo satthavahaggo etadagge thapessati.

19  hitva manusakam yogam chetvana bhavabandhanam
sabbasave parififiaya viharami anasavo.

20 patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

25.11 patiganhi] patigganhi B¢ S° | subhakena] sugato nam B1, sahatthena B2 B¢ C°, sutena C4 |
bhufijitva tafi] bhufijitvana B1 B2 B3 C3 | tafi ca] ¢’ eva S1 | -Afit] -fifiu (=) B1 B3 C3 C4 C5 |
vihasam] vihasa- B3, vehasam B® C° S¢, vehasan C1 E°, vehasa- C2 | 25.12 -dassi] -dassi B1 B3 S1 |
25.13 -ppasadena] -pasadena B2 | so] yo C1 | 25.14 -ddasafi ca] -ddasam va C1, -ddasa- C*, -satthifi ca
S1 S¢ | khattum] -kkhattum B1 B® C2 C° S1 | padesarajj’] pathabya rajjam B2 B¢, padesarajjam C4
S1, pathavya rajjam C¢ | vasudham] va suddham C1 C5 | 25.15 pafic’ eva] pafica ca (=) B3 C3 C4 C5,
pafica va C1, atha pafica- C° | -kkhattufi] -khattufi B2 B3 | -vatti] -vatti B¢ C2 C° E° | asamkhayam|]
asankheyyam B2 B°¢ C° S°, sankheyyam B3, samkheyyam C1, asafikheyam E°, asamkheyyam S1 |
25.16 ajjhayako] ajjhayiko S1 S¢ | -gii] -gu C1 C4 | 25.18 sampanno] sampannam B2 B¢ C° | -kicco]
-kiccam B2 B¢, -kiccam C° | anasavo] anasavam B2 B¢ C° | sattha-] satta- B3 | etadagge] etaggo Cl1,
etagge C5 | 25.19 manusakam] manussakam B2 | chetvana] chetva B1 | 25.20 catasso...katam] pe
C° | catasso...Buddhassa] pa B2 | vimokhapi] vimokkhapi S1 S° | vimokhapi...-kata] pa B¢ | chac
cabhififia] chal abhififia S1 S¢ | ti] omits B2 B¢ C°
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ittham sudam ayasma Mogharajathero ima gathayo abhasittha ti.

Mogharajattherassa apadanam samattam.

5.26. Adhimutta

1 nibbute lokanathamhi Atthadass[i]naruttame
nimantetva bhikkhusamgham vippasannena cetasa

2 nimantetva samgharatanam ujubhiitam samahitam
ucchuna mandapam katva bhojesim samgham uttamam.

3 yam yam yon’ upapajjami devattam atha manusam
sabbe satte atibhomi pufifiakammass’ idam phalam.

4 attharase kappasate yam danam adadim tada
duggatim nabhijanami ucchudanass’ idam phalam.

5 patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Adhimutto thero ima gathayo abhasittha ti.

Adhimuttattherassa apadanam samattam. [89]

25.close -raja-] -raja Bl C3 C° E° S°, -rajo B° | -ttherassa apadanam] -therassapadanam B2,
-ttherassapadanam B¢ C°, -therassa apadanam C1 C5 | samattam] paficamam B2 B¢ C* | 26.1 -dass[i]-]
B1 B2 C° E°¢ S1 S¢, -dasst (a) B¢ C1 C2 C3 C4 C5 | nimantetva] upatthahim B2 B¢ C¢, omits C1 C2 |
cetasa] adds panidhihi ca C1 C2 | 26.2 samgharatanam] sannigham ratanam B1, bhikkhusamgham B2
B¢ | 26.3 upapajjami] uppajjami C1 C4, Gipapajjami E° S¢ | sabbe] sabba- B2 | satte] datte B1, satto
C4 | atibhomi] abhibhomi B1 B¢ C° S1 S¢, atihomi C5 E° | 26.5 catasso...katam] pe C° | catasso...
Buddhassa] pa B2 | vimokhapi] vimokkhapi B1 S1 S¢ | vimokhapi...-kata] pa B¢ | chac cabhififia]
chal abhififia S1 S¢ | ti] omits B2 B® C° | 26.close Adhimutto] Adhimuttako S¢ | Adhimutta-]
Adhimatta- C4, Adhimuttaka- S° | -ttherassa apadanam] -therassapadanam B2, -ttherassapadanam B®

C¢, -therassa apadanam C1 S1 | samattam] chattham B® C*
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5.27. Lasunadayaka

1 Himavantassa avidiire tapaso as’ aham tada
lasunam upajivami lasunam mayha bhojanam.
2 khariyo purayitvana samgharamam agacch’ aham
hattho hatthena cittena samghassa lasunam adam.
3 Vipassissa naraggassa sasane nirat’ ass’ aham
samghassa lasunam datva kappam saggamhi mod’ aham.
4 ekanavute ito kappe lasunam yam adam tada
duggatim nabhijanami lasunassa idam phalam.
5 patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.
ittham sudam ayasma Lasunadayako thero ima gathayo abhasittha ti.
Lasunadayakattherassa apadanam samattam.
5.28. Ayagadayaka
1 nibbute lokanathamhi Sikhimhi vadatam vare

hattho hatthena cittena avandi[m] thupam uttamam.

2 vaddhake hi kathapetva mulam datvan’ ahan tada

271 Himavantassa avidire] Himavantassavidiire B1 B2 B4 B¢, Himavantass’ avidire E° | mayha]
mayham (=) B1 B3 B4 C3 C4 C5 E° S1 | 272 pirayitvana] piirayitva C1 C2 | adam] adadam B1,
padasim B4 | 27.3 naraggassa] nagarassa B1 B3, narassa C1 C2 | nirat’] niratt’ S1 | 274 -navute]
-navut’ B2 B¢ | lasunam yam|] yam lasunam C1 C2 | lasunassa] lasunadanam C1, lasunanam C2 C® E°
S1 S¢| 275 catasso...katam] pe C° | catasso...Buddhassa] pa B2 | vimokhapi] vimokkhapi B1 S1
S¢ | vimokhapi...-kata] pa B¢ | chac cabhififia] chal abhififia S1 S¢ | Buddhassa] Buddha- B3 | ti] omits
B2 B° C° | 27close abhasittha] bhasittha C2 | -ttherassa apadanam] -therassapadanam B2,
-ttherassapadanam B¢ C°, -therassa apadanam C1 C2 | samattam] sattamam B2 B° C° | 28.1
avandi[m]] B2 B® C° E° S¢, avandi (a) B1 B3 B4 C3 C4 S1 | 28.2 vaddhake hi] vaddhakihi B2 B4 B¢
C°S18°
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hattho hatthena cittena ayagam karayes’ aham.
3 attha kappani devesu abbokinnam vasim aham
avasesesu kappesu vokinnam samsarim aham.
4 kaye visam na kamati satthani na ca hanti me
udake ’ham na miyyami ayagassa idam phalam.
5 yad icchami aham vassam mahamegho pavassati
devapi me vasam enti pufinakammass’ idam phalam.
6 sattaratanasampanno timsakkhattum ahos’ aham
na mam kec’ avajananti pufiiakammass’ idam phalam. [90]
7 ekatimse ito kappe ayagam yam akarayim
duggatim nabhijanami ayagassa idam phalam.
8 patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Ayagadayako thero ima gathayo abhasittha ti.

Ayagadayakattherassa apadanam samattam.

5.29. Dhammacakkika

1 Siddhatthassa bhagavato sthasanassa sammukha

dhammacakkam maya thapitam sukatam vififiuvannitam.

ayagam| asabham B2 | karayes’] karapayes’ B2, karapes B¢ C1 C2 C° E° | 28.3 abbokinnam]
abbochinnam C¢, avokinnam S1 S° | 284 ca] va C5 | ca hanti] jahanti S1 | miyyami] mareyyami S1
S¢ | ayagassa] asabhassa B2 | phalam] balam B1 | 28.5 vasam] vassam S1 | 28.6 satta-] sata- E° |
-kkhattum] -khattum B2 | kec’ avajananti] keci ’vajananti B2, kec’ avajananti C* S1 | 287 -timse]
-ttimse B°® S°¢ | ayagam] ayag assa B1, asabham B2 | yam] omits B1, sam C3 C4 | ayagassa]
asabhassa B2, ayagass’ C2 | phalam] balam B3 | 28.8 catasso...katam] pe C° | catasso...Buddhassa]
pa B2 | vimokhapi] vimokkhapi B1 S1 S¢ | vimokhapi...-kata] pa B¢ | chac cabhiffia] chal abhififia
S1 S°¢ | ti] omits B2 B° C° | 28.close Ayagadiyako] Asabhadayaka- B2 | Ayagadayaka-]
Asabhadayaka- B2 | -ttherassa apadanam] -therassapadanam B2, -ttherassapadanam B C°, -therassa

apadanam C1 C2 E° | samattam] atthamam B2 B¢ C¢ | 29.1 maya] me B2 B°
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2 caruvanno va sobhami sayoggabalavahano
parivarenti mam niccam anuyutta bahujjana.

3 satthituriyasahassehi parivarem’ aham sada
parivarena sobhami pufifiakammass’ idam phalam.

4  catunavute ito kappe yam cakkam thapayim aham
duggatim nabhijanami dhammacakkass’ idam phalam.

5 ito ekadase kappe atthasimsu janadhipa
Sahassaraja namena cakkavatt[1] mahabbala.

6  patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.

ittham sudam ayasma Dhammacakkiko thero ima gathayo abhasittha ti.

Dhammacakkikattherassa apadanam samattam.

5.30. Kapparukkhiya

1 Siddhatthassa bhagavato thiipasetthassa sammukha

vicittadusse lamghitva kapparukkham thapes’ aham.

2 yam yam yon’ upapajjami devattam atha manusam

29.2 caruvanno va] catuvannehi B2, catuvannaya B4(p) S1 S°, caruvanna va C1 C2 C4, caruvann’
eva C5 | -yogga-] -yoga- S1 | -bala-] -phala- B4 | -vahano] -vahana B2 | anuyutta] anuyanta B2 B° S1
$° | bahujjana] bahujana (=) B1 C3 C4 C5 S1, bahi jana B3 S¢ | 29.3 satthi-] sattht S°
B2, -tiriya- B3 B¢ S1 | parivarem’] paricarem’ B2 B® C* | sada] tada (=) B1 C2 C4 C5 | parivarena]

-turiya-] -tiira-

paricarena B1 | 294 -navute] -navut’ B2, -nnavut’ B¢ | cakkam] vattam C4 | dhamma-] cakka- B3 |
-cakkass’] -vattass’ B3 C4 | 29.5 -raja] -raja- B2 B¢ C° | -vatt[i]] B® C® E° S¢, vatti (a) B1 B2 B3 C1
C2 C3 C4 C5 S1 | -bbala] -pphala B1, -bbalo C1 C2 | 29.6 catasso...katam] pe C° | catasso...
Buddhassa] pa B2 | vimokhapi] vimokkhapi B1 S1 S¢ | vimokhapi...-kata] pa B¢ | chac cabhififia]
chal abhififia E° S1 S° | ti] omits B2 B® C° | 29.close -cakkika-] -cakkadayaka- B4 | -ttherassa
apadanam] -therassapadanam B2, -ttherassapadanam B¢ C¢, -therassa apadanam C1 C2 C4 E° |
samattam] navamam B2 B® C° | 30.1 -dusse] -riipe B4 | lamghitva] laggetva B2 C° S1 S°, lagetva B®,
lamghetva C2 E° | thapes’] upes’ B1 | 30.2 upapajjami] tipapajjami C1 E° S°
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sobhayanto mama dvaram kapparukkho patitthati. [91]
3 ahafi ca parisa ¢’ eva ye keci mam avassita
tamha dussam gahetvana nivasema mayam sada.
4 catunavute ito kappe yam rukkham thapayim aham
duggatim nabhijanami kapparukkhass’ idam phalam.
5 ito ca sattame kappe sucela attha khattiya
sattaratanasampanna cakkavatt[1] mahabbala.
6 patisambhida catasso vimokhapi ca atth’ ime

chac cabhifina sacchikata katam Buddhassa sasanan ti.
ittham sudam ayasma Kapparukkhiyo thero ima gathayo abhasittha ti.
Kapparukkhiyattherassa apadanam samattam.
uddanam:
Kundasagatakaccana Uday1 Rajasavhayo

Adhimutto Lasunado Ayagi Dhammacakkiko

Kapparukkhi ca dasamo gatha dvayadasasatam.

dvaram] dvare S1 S° | patitthati] ca titthati S1 | 30.3 ahafi] ayafi B1 | keci] ke ca C1 | mam avassita]
mama nissita C1 C2 E°, mama vasika C3, samavassika S° | gahetvana] gahetva C2 | sada] tada B1 C1
S¢ | 304 -navute] -navut’ B2, -nnavut’ B¢ | rukkham] dussam C3 C4 C5 | aham] tada C° E° | 30.5 ca]
omits C2 | sucela] sucala B3 | -vatt[i]] B2 B¢ C° E° S, -vatti (a) Bl B3 C1 C2 C3 C4 C5 S1 |
mahabbala] mahapphala B1, mahabala C2 E° | 30.6 catasso...katam] pe C° | catasso... Buddhassa] pa
B2 | vimokhapi] vimokkhapi B1 S1 S¢ | vimokhapi...-kata] pa B¢ | chac cabhififia] chal abhififia E° S1
S¢ | ti] omits B2 B¢ C° | 30.close Kappa-] Kappi- B4 | -ttherassa apadanam] -therassapadanam B2,
-ttherassapadanam B¢, -therassa apadanam C1 E°, -ttherapadanam C° | samattam] dasamam B2 C°,
dasamam / Kundadhanavaggo catuttho B¢ | uddana uddanam] tass’ uddanam B° E° | -kaccana]
-kaccano B2, -kaccana- B3, -kaccayano S1 | Udayi] Udayi (=) B1 B3 C1 C5 | Rajasavhayo]
Mogharajako B2 B® C¢ | Adhimutto] Abhimutto C4 C5 | Lasunado] Lasunado C1 | Ayagi] Ayaga-
B1, Asabha- B2, Ayagi B C1 C2 C° E° | -rukkhi] -rukkhi B¢ C1 C2 C® E°¢ S¢, -rukkhiyattherassa
apadanafi C3 C5, -rukkhiyattherassa apadanam C4 | ca] va C1 | gatha] gathayo C° | dvaya-] dvayam
(=) B3 C3 C4 C5S1 S¢, dva- C1 C2 C° E° | -satam] adds ti C° E°, adds pi ca S1 S¢
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Kundadhanavaggo catuttho.

Kunda-...catuttho] omits B¢ | -dhana-] -dana- C2
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6. NOTES ON THE EDITION OF THE SECOND, THIRD AND

FOURTH CHAPTERS OF THE APADANA

6.1. SThasanadayaka

Compare with the apadana of the same name at Ap 188—189.
1. dipaduttame: S° reads dipaduttame, which may be understood as dipa-d-uttame,
“best of shelters”, with the sandhi consonant -d-. See Geiger 1994: § 73.4 and
Norman 2006a: 173n16, 174n83 on the sandhi consonant -d-.

vittharite: vittharike is the reading of hyparchetype b while vittharite is the
reading of hyparchetype c. The latter is more likely to have been the archetypal
reading for two reasons. Firstly, this reading is supported by the commentary on
this particular pdda in B4, which corresponds to Ap-a 312,9-10. Secondly, since
vittharika is elsewhere often found in connection with bahujaiiiia (PED s.v.), for
sake of textual harmonisation it is more likely that scribes would have wished to
emend vittharite to vittharike than the reverse.
4. Due to its presence in the witnesses of both hyparchetypes b and c, there is little
doubt that -yojanasimsu belonged to the archetype, being -yojana asimsu prior to
sandhi. This rather awkward reading has been emended to -yojanam asi in B® and
C* to produce a smoother text; however, it is not supported by any manuscript of the
Apadana which I have examined. I understand yojana to have a neuter nominative
plural declension (see Geiger 1994: § 78.6 for this form).
5. sovannamayarii ca best explains the development of the other readings. It has
resulted in a hypermetric nine syllable pada, which is not uncommon in the
Apadana, and the three variant readings demonstrate three different strategies used
by scribes to eliminate one of the syllables.

pallanka: Masculine according to PED and MW s.v. palyarika, but it is neuter

here.
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7. There is little doubt that the archetype contained the reading bahu, which I take
as an adverb modifying nibbattanti. Only three manuscripts, all of which belong to
the more heavily emended hyparchetype e, contain the reading bahii. This reading,
an adjective qualifying pallamka, has resulted in a less difficult text.
8. pdda a demonstrates the tendency for scribes to reduce a hypermetric nine
syllable pdda to an eight syllable pada. In B2 sovanna- has been emended to
sonna-, while in C2 ripimayd has been emended to ripiya. Cf. § 6.1.5.

ritpi 1s not listed in PED, perhaps because it does not appear to be used in any
other canonical text. Just as sonna is a contraction of suvanna, riipi appears to be a
contraction of ripiya (cf. Geiger 1994: § 27.7).

The svarabhakti vowel in -veluriya- should be disregarded for the purpose of
scansion. The reading -veluriya- is m.c. for -veluriya-.
9. There is a resolution on the first syllable of pada a.
11. T regard catuddipamhi as a dvigu karmadharaya compound with a neuter
locative singular declension.
12. Almost all apadanas have this as their last verse. The pattern of manuscript
readings strongly suggests that chac cabhiiiiia was the archetypal reading. B4 gives
this reading in a passage corresponding to Ap-a 295,19, which comments upon Ap
4820." This reading is also found in the Vat Lai Hin manuscript fragment (Ap
449,26-476,13) which dates to approximately 1500. I understand chac cabhifiiia to be
equivalent to cha(l) ca abhifiiia, “and the six supernormal knowledges”. Lilley
mistook the Sinhala grapheme cc for 4, which has resulted in E° having the
nonsensical reading chadabhiiifia. 1t is possible that the editor(s) of hyparchetype e
did not understand chac cabhiiiiia and so emended it to chal abhinia, believing it to
be more correct; however, because abhiiiiia is incorrectly spelt, this reading has not

been recorded in the critical apparatus. The reading chal abhiiiiia has been emended

(1917). To the best of my knowledge, the present edition is the first to represent the

earlier reading, chac cabhififia.

" However, in the PTS edition the quotation of the root text has been emended to read chal abhiiiiia

(Ap-a 295,19).
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close. Almost all the manuscripts I have used to produce this edition conclude each
apadana with the word samattam, “concluded”. As far as I am aware, this word was
first replaced by ordinals (pathamam, “first”, dutiyam, “second”, etc.) by the editors
of § 4.1.2.2.4, that is, in Mandalay just prior to the fifth Buddhist council. Soon
after, these ordinals were carved onto the marble stelae at the Kuthodaw Pagoda
and reproduced in most printed editions. This, however, represents a modern

alteration to the text.

6.2. Ekatthambhika

1. There is a resolution on the first syllable of pada c.
7. There is a resolution on the first syllable of pada a.

-ganfe]: It is likely that the archetypal reading was -gano. The reading of
hyparchetype e, -gane, appears to be an emendation of this nonsensical archetypal
reading. I understand -gane to be part of a locative absolute with gate.

ussapes’ is m.c. for ussapes’.

9. bher[i]su: 1t is likely that the archetypal reading was bherisu. If this word was
at the end of a posterior pada, it might be considered m.c. for bherisu, as is the case
at Ap 291,24, 360,7, 406,15. However, because it is at the end of a prior pada, there is
no reason why the vowel length ought to be altered. It is likely that this pada was
originally posterior and, after being made prior, the shortened vowel was left
unaltered. For completeness, it ought to be noted that Geiger (1994: § 86.3) stated
that -isu is a possible feminine locative plural declension of the i stem.
Additionally, Oberlies (2001: 141) included -isu as a secondary form to the
normative -isu in a table of declensions. However, the two examples given by
Geiger (1994: § 86.3) and the additional example given by Oberlies (2001: § 36.7)
can be explained as simple instances of vowel shortening m.c., which, as stated
above, does not apply to the present verse (§ 5.2.9).

11. samuggatam: S1 and S° read sulankatam, which is perhaps equivalent to the

Sanskrit svalankatam, “well adorned”, in which the initial a- of the second
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component of the compound has been elided for sake of metre, rather than
lengthened as per usual. See Edgerton 1953b: § 4.11 for a parallel example in BHS.
12. devatta is a neuter noun meaning “‘state of being a god” and is glossed in Ap-a
314,15 with devaloka. Similarly, Ap-a 314,15 glosses manusa with manussaloka and
so I take it to be a neuter noun meaning “state of being a human”, instead of an
adjective. Ap-a 314,14 states that while being in the accusative case
(upayogavacana), each term is being used in a locative sense (bhummattha).

13. There is a resolution on the first syllable of pada a.

6.3. Nanda

Compare with the apadana of the same name at Ap 350-351.

1. The svarabhakti vowel in Padum(a)- should be disregarded for the purpose of
scansion.

There is a resolution on the sixth syllable of pada a.

2. I know of no other canonical text which uses Jalajuttama as a synonym for the
proper name Padumuttara. Its usage here appears to be partly for sake of metre.
Were the name Padumuttara used in pada b and its svarabhakti vowel disregarded
for the purpose of scansion, then the result would be a hypometric pada containing
seven syllables.

The archetypal reading was bhavissati, as is evidenced by the fact that it is
contained in all cited manuscripts, including B4. All cited printed editions read
bhavissasi, which harmonises the person with the following verses. However, we
may suppose that the text is simply stating, “there will be a golden complexion [for
you]”.

3. dvesampattim is most likely an example of a dvigu karmadharaya compound,
which are often given a neuter singular declension (Collins 2006: 132-133; Warder
1991: 274). Ap-a 316,12-13 provides the gloss dve sampattiyo. Evidently the editors

of B®, C° and E° felt that a singular declension was incorrect since each of these
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editions has given the term a plural declension, -sampatti, a reading which I have
found in no manuscript.

There is a resolution on the first syllable of pada b.
5. There is a resolution on the first syllable of pada b.
7. It is likely that hyparchetype c retains the archetypal reading of pada b;
namely, Cela nama caturo jana. A similar reading is found in B4, Celanama cattaro
jana. It seems that the editor(s) of hyparchetype b deleted nama, perhaps to avoid a
hypermetric nine syllable pada. While the witnesses of hyparchetype d preserve
this deletion, in two witnesses belonging to hyparchetype e va/ca has been added

after the word Cela in order to avoid a seven syllable pada.

6.4. Cullapanthaka

1. The svarabhakti vowel in Padum(a)- should be disregarded for the purpose of
scansion.

vast is m.c. for vasi, or, alternatively, m.c. for vast.
2. aham pi: The variant reading ahamhi is best understood as aham amhi prior to
sandhi, and so has been represented as ah’ amhi in the critical apparatus. The same
phrase occurs at Vv 84.21,> which the commentary glosses with aham... amhi (Vv-a
341.3).

There is a resolution on the first syllable of pada c.
4. The svarabhakti vowel in Padum(a)- should be disregarded for the purpose of
scansion.
5. The archetypal phrase sadhukaram pavattimsu, “They were intent upon
[expressing] their approval”, is rather unusual. One would instead expect a
transitive causative verb. Indeed, the nissaya of Jagara (1926: I 109,13) glosses

pavattimsu with the causative plural verb [sSeomgen , “they produced”. The reading

sadhukaram pavattesum, “they set forth their approval”, is not found in any

2 However, the editor of the PTS edition, Jayawickrama, has represented this phrase as aham hi.
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Apadana manuscript I have examined; however, B® and C° have adopted it,
presumably because it is more easily understood.

There is a resolution on the first syllable of pada d.

6. The archetypal phrase padumam chattam, “lotus umbrella”, is somewhat
unexpected. I understand the phrase to consist of two nouns in apposition, i.e., an
umbrella which is a lotus, or a collection of lotuses. Alternatively, it could be a split
compound for padumachattam, “umbrella of lotuses”; however, due to the lack of
metrical necessity, this seems unlikely. The smoother variant reading
padumacchattam, “umbrella of lotuses”, is found in B®, C° and E°, yet no manuscript
I have consulted.

7. There is a resolution on the first syllable of pada a.

PED does not give the meaning “petal” under patta; however, this meaning is

well attested for its Sanskrit equivalent (MW s.v. pattra; the Sanskrit equivalent is
not patra as incorrectly stated in PED s.v. patta').
8. In the majority of Pali canonical texts, “to rule” is most commonly expressed by
grouping rajja with a causative verb of ¥ kr.* In the Apadana, however, it is often
expressed by grouping rajja with a non-causative verb of vkr, particularly in
predication passages such as the one to which this verse belongs. This phenomenon
has most likely arisen for sake of metre.

Throughout the Apadana the masculine nominative singular cakkavatti, which

is almost always the form found in the manuscripts, has been standardised to
cakkavatti in the later printed editions.
10. The interchangeable phrases Gotamo nama namena and Gotamo nama gottena
occur throughout the Apadana. It will be noticed that the archetype contains both
wordings (for examples of the latter, see §§ 5.12.44, 5.21.8). With one exception
(Ap B° 1 1225), B° consistently represents the latter reading, perhaps in an attempt
to create a more homogenous text and to distinguish between personal names and
clan names.

11. pakasite: For the variant pakdasike, see Norman 2007b: 92n74.

3 For sake of clarity, Sanskrit verbal roots (and prefixes) will be used in these notes instead of their

Pali equivalents.
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13. As noted in CPD s.v. attharasavassa, pada a of this verse involves tmesis, that
is, the separation of a compound by another word or group of words. In this
instance, the particle ca has separated the compound attharasavasso for sake of
metre. In B¢, C° and S°, easier readings have been adopted which avoid tmesis.
14-17. There is a parallel at Th 557-560.

14. gatiis m.c. for gati.

16. The Burmese scholar monks who edited the version of the Apadana preserved
in B2 (see § 4.1.2.1.2) have harmonised pada a with the rather different reading
found at Th 559, which demonstrates the extent to which this version has been
revised.

18. The archetypal reading was kokanudam, as is evidenced by the fact that it is
contained in all cited manuscripts including B4, except those belonging to
hyparchetype d. The term kokanuda, which is listed in neither PED nor DOP,
appears to be a valid variant spelling of kokanada, “red lotus”. For example, at A V
196 we find the proper name Kokanuda in the base text with Kokanada listed as a
variant reading, and at M I 91 and S I 81,13 we find Kokanada in the base text with

Kokanuda listed as a variant reading.

6.5. Pilindavaccha

Compare with the much longer apadana of the same name at Ap 302-316.
1. Sumedh|e] aggapuggal[e]: 1t is likely that the archetype had the very awkward
reading Sumedho aggapuggalo. While the commentary does not directly quote pada
b, it is probable that Sumedhe aggapuggale was the reading available to the
author(s) of the commentary, which states, Sumedhe lokanayake aggapuggale
khandhaparinibbanena nibbute sati ti (Ap-a 32222-23). The manuscripts of
hyparchetype e follow this explanation.

4. ramimsu: The variant reading ahesu could be m.c. for ahesum.
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6. asim: Although less preferable than the base text reading, the variant asi could
be regarded as a masculine nominative singular form of asin, “[I was] eating”,
which could be read with the variant reading -bhojane, “foods”.

7. A parallel is found at D III 199,29-32.

11. asifm]: B2 and S1 read asim; however, because this verse is omitted in the
manuscripts belonging to hyparchetype d, it is not possible to infer what
hyparchetype b read. The inclusion of the square brackets either side of the
niggahita is therefore intended to indicate uncertainty regarding its inclusion in the
archetype, rather than certainty that it did not belong to the archetype.

The probable archetypal reading, rajasi, may be understood in two different
ways. Firstly, as an unusual alternative spelling to rdjisi, “royal sage”, which is in
fact the reading found in B2 and S, and which is glossed by Jagara (1926: I 113,4)
in his nissaya with quo§:aecon:onepieenéeonet:onps, “a king who observes the
doctrine as though he were a monk”. Secondly, as a mistake for rajasim, “I was a
king”. I have adopted the former understanding primarily because I do not wish to
emend the reconstructed archetype unless absolutely necessary. It is possible that
rajasi was used instead of rajisi in order to make the pddayuga adhere to the
popular third vipula of the sloka metre (Warder 1967: 174-175).

12. ahum is found in a number of printed editions, but in none of the manuscripts
cited in this edition. The archetypal reading, ahu, is clearly incorrect. The reading
aham, while semantically acceptable, is only found in B1, S1 and S°. It seems most
likely that ahu is an erroneous reading for ahum.

close. Note that the reading -therassa, as opposed to the usual -ttherassa, is given in
the base text, as per the goal of this edition which is to represent the archetype with

as few emendations as possible.

6.6. Rahula

1. The svarabhakti vowel in Padum(a)- should be disregarded for the purpose of

scansion.
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There is a resolution on the sixth syllable of pada a.

Two main versions of pada d are found amongst the various witnesses. The
first, which is represented by B2, B®, C°, S1 and S°, is adasam santharim aham, “1
spread out a mirror”’. Evidence suggests that this is a recent emendation. The
inclusion of the word adasam seems to have been influenced by the commentary
upon pada d, which states adasatalam nipphadetva lokajetthassa bhagavato tadino
aham santharam adasim. santharitva pijesin ti attho (Ap-a B¢ II 16,10-11),* “The
meaning [of this pada] is, ‘Having created a mirror[-like (?)] surface, I gave a mat
to the blessed one, supreme in the world, venerable. Having spread it out, I paid

299

homage’”. This commentarial gloss appears to have been in turn influenced by the
root text at § 5.6.4, in which the donation is described as addaso va susanthata, “well
spread out, like a mirror”, i.e., as smooth as a mirror. The second main version of
pada d, which is represented by E° and which may be pieced together from the
remaining manuscripts, is adasim santharam aham, “lI gave a mat”. The overall
manuscript transmission shows that the archetypal reading was adasim, “I gave”.
The pattern of the numerous erroneous manuscript variants for the following word
suggests that the archetypal reading was santharam. For example, B3 contains the
reading santaram, which in Burmese script is graphically very similar to
santharam. It needs to be pointed out that no manuscript I examined contains the
reading santharam. The large diversity of erroneous manuscript variants for this
word suggests that the aksaras were difficult to read at this point in the archetype.
In further support of this second version, there are a number of other passages in
the Apadana describing the donation of a santhara, e.g. Ap 97,11, 137,14, 236,17;
however, to the best of my knowledge there are no other passages in the Apadana
which even mention an adasa, let alone describe the donation of an addsa. One
final point to note is that the reading addasam santharim aham has been incorporated
into the text of printed editions of the Apadanatthakatha (e.g. B® II 16,9; E° 324,16~
17); however, despite its errors, the commentary manuscript B4 lends support to the

second version by quoting the root text as adasi sandharam ahan ti.

* The Chatthasangiti Pitaka edition is quoted here in favour of the PTS edition because the latter

appears to contain an error.
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3. I have divided the text of pada a according to the commentarial gloss, which
reads tam gandhakutim sobhayamano (Ap-a 324,22), “illuminating that perfumed
hut”. Note that it is clear from this explanation that the author(s) of the commentary
regarded the present participle as having a causative meaning, despite not having a
causative declension. Perhaps in response, the editors of B® and C° have instead
used virocento, while S1 and S° read virocayam.

4. susanthata: susanthato is the reading of hyparchetype b while susanthata is the
reading of hyparchetype c. The latter is more likely to have belonged to the
archetype for two reasons. Firstly, this reading is supported by the commentary on
this particular pdda in B4, the text of which corresponds to Ap-a 324,7-28.

3

Secondly, “a well spread out mat” makes better sense than a “well spread out
mirror”. It is possible that susanthata was altered to susanthato by the scribe of
hyparchetype b in order to make the past passive participle agree with adaso, to
which it has a close proximity.

5. pada a is hypermetric, containing nine syllables.

-veluriya- is m.c. for -veluriya-.

The subject of nibbattissanti is the noun phrase of pada d, ye ke ci manaso piya,
“Whatever is dear to his mind”. It contains an indefinite pronoun and is therefore
intentionally ambiguous. The same pada is found throughout the Vimanavatthu
when describing the karmic fruits enjoyed by gods (e.g. Vv 1.2, 2.2, 3.2). Evidently
this ambiguity unsettled some editors of the Apadana. The nissaya of Jagara (1926:
I 114.9) adds the subject qoo§503005, “treasures”, in a gloss; in B%, S1 and S°, akase
has been emended to pasada, “palaces”; while in C°, akase has been emended to
adasa, “mirrors”’.

6. There is a resolution on the first syllable of pada a.
pada c is hypermetric, containing nine syllables.
8. There is a resolution on the first syllable of pada a.

Renuvati: It is not possible to know with certainty the exact name of the city
listed in the archetype because of the unclear stemmatic pattern of manuscript

variants and because, as far as I know, none of the alternatives are found elsewhere
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in Pali literature. Renuvati was chosen primarily because it has a semantic meaning
(“Dusty”).

I regard caturassam as a dvigu karmadharaya compound with a neuter

accusative singular declension.

9. pada a is hypermetric, containing nine syllables.

11. suriye: The variant reading siriye is m.c. for suriye and the variant reading
siriyo is m.c. for suriyo.

To the best of my knowledge, the earliest occurrence of the variant reading
virocessati 1s found in the edition produced by Buddhadatta (1929-1930), who
evidently felt that the verb virocissati required a causative meaning and so silently
emended the received text.” This smoother reading has subsequently been adopted
in B® and C° (cf. § 6.6.3). However, atthayojanam does not need to be taken as the
object of the verb; rather, it can be seen as the accusative of distance (“for eight
yojanas”). I regard atthayojanam as a dvigu karmadhdraya compound with a neuter
accusative singular declension.

14. bhaveyya: The variant reading bhavissa could be regarded as a rare instance of
the unaugmented conditional. For other examples, see Oberlies 2001: § 50n2.
16. -muni: The variant reading -mune could be regarded as a rare example of the -e

masculine vocative singular declension of the i stem (Oberlies 2001: § 32.3).

6.7. Upasena Vangantaputta

1. The svarabhakti vowel in Padum(a)- should be disregarded for the purpose of
scansion.
2. There is a resolution on the first syllable of pada a.

van[t]e: 1t is difficult to know with certainty whether the archetypal reading was
indeed vande, as hypothesised in the critical apparatus, because of the number and

stemmatic pattern of erroneous manuscript variants. It is clear, however, that the

> For additional information on the relationship between Buddhadatta 1929-1930 and the
Chatthasangiti Pitaka edition, see Clark forthcoming 2015.
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reading available to the author(s) of the commentary ended in a locative -e, for it
contains the gloss vantasmim (Ap-a 326,20; B4 reads vandasmi). It needs to be
pointed out that no manuscript I examined contains the reading vante.
3. saman[e]: The probable archetypal reading, samano, is not erroneous from a
grammatical standpoint. However, I have adopted the reading of hyparchetype e
and B4, samane, because it fits the story more comfortably and, more importantly,
because this is clearly the reading which was available to the author(s) of the
commentary. Ap-a 326,28 reads attha samane samitapape khinasavabhikkhii
bhojesin ti, “I fed eight ascetics in whom evil had been calmed, monks whose taints
had been destroyed”.
4. The word pavecchana is not listed in PED, which is understandable since, to the
best of my knowledge, this is its sole occurrence in the Pali canon. It appears to be a
noun formed from the verb pavecchati with the neuter primary nominal suffix -ana;
thus, pavecchand is the ablative singular declension. Norman (2006a: 247n463—
466) critically reviewed the various possible derivations of pavecchati and
concluded that it most likely developed from payacchati (S. pra-Y yam), “to give”.
The noun pavecchana, therefore, most likely means “giving” and “gift”. The
Apadanatthakatha does not comment upon this verse; however, in his nissaya,
Jagara (1926: 1 116,20-21) glosses pada d with [go5eaxnagé:aacy[eScopdienné:, “and
because of donating excellent alms”.
6. gananaft]o: The archetypal reading, gananatho, “protector of a following”, is
nonsensical within this padayuga, as it is at §§ 5.11.39, 5.11.49, 5.12.43, 5.13.13
(cf. § 5.14.9). Ap-a 22836 glosses gananato from a parallel pada (Ap 23,6) with
gananavasena, “‘through counting”.

asamkhayam: asamkhiya is the usual Pali equivalent to the Sanskrit word
asamkhya (MW s.v.) with a svarabhakti vowel i. However, in this verse asamkhaya
is represented in the majority of manuscripts and is clearly the archetypal reading.
While not listed in PED, CPD, or DOP, it is likely to be the Pali equivalent to the
BHS word asamkhyaya (BHSD s.v.). Alternatively, it is possible that asamkhaya is

another Pali equivalent to the Sanskrit word asamkhya, with a svarabhakti vowel a.
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7. kappe ’to: This is the reading of hyparchetype b while kappato is the reading of
hyparchetype c. The latter reading is found in the commentary on this particular
pada in B4, the text of which corresponds to Ap-a 326,32; however, this seems to be
a gloss rather than a direct quotation of the root text. The phrase kappato is
regularly used in the Apadanatthakatha to gloss the word ito in similar padas, e.g.
Ap-a 31231, 312,34, 316,28. The reading kappato is unlikely to have belonged to the
archetype because it produces a rather awkward sentence and because its
alternative, kappe ’to, more closely resembles the pattern found in similar passages
in the Apadana.

The term sumedho is potentially confusing. If understood as a proper noun, this
verse is stating that Padumuttara Buddha predicted there would be a Buddha named
Sumedha after the passing of one hundred thousand aeons. Sumedha Buddha,
however, lived seventy thousand aeons after Padumuttara Buddha, meaning that,
according to this interpretation, Padumuttara Buddha made an inaccurate
prediction. It is perhaps for this reason that in S1 and S° two pddas have been added
which name Gotama and his ancestry, and in B® and C° this verse has been replaced
by an entirely different one in which Padumuttara Buddha predicts there will be a
Buddha named Gotama after the passing of one hundred thousand aeons. However,
the received text of the manuscripts does not need to be so drastically emended.
Both the Apadanatthakatha (Ap-a 326,29-33) and the nissaya of Jagara (1926: 1 116—
117) offer the reasonable interpretation that the term sumedho is simply an adjective
describing Gotama Buddha as “wise”.

8. As noted at A I 2422-23; Ap-a 3264-5, the Buddha declared Upasena
Vangantaputta to be foremost among those who inspire faith in all respects
(samantapasadika). A padayuga which refers to this has been inserted in B¢
however, this line is not found in any Apadana manuscript I have consulted. A
footnote in B° states idam padadvayam Theragatha-atthakathayam eva dissati, “this

pair of padas appears in the Theragatha-atthakatha”.
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inter-apadana. vara is masculine according to PED; however, here and in the
Vimanavatthu (e.g. Vv 34.16) and Petavatthu (e.g. Pv 30,34)° bhanavara has been

given a neuter declension.

6.8. Ratthapala

1. The svarabhakti vowel in Padum(a)- should be disregarded for the purpose of
scansion.

There is a resolution on the sixth syllable of pada a.
2. It is highly likely that the archetypal reading was -cchattopasevito, “provided
with an umbrella”. The reading of B® and C°, -cchattopasobhito, “made beautiful
with an umbrella”, appears to have been influenced by the commentarial gloss of
this term; B4 reads upasevito sobhamano, “upasevito [means] appearing beautiful”.”

It is highly likely that the archetypal reading was sathabbano. Amongst the
witnesses cited in this edition, sathabbano is only found in B4, E° and S°; however,
the Apadana manuscripts contain readings very similar to this, including satrabbano,
sasubbano and sathavyano. The commentarial gloss of this term,
hatthalankarasahito (Ap-a 332,7, “accompanied with bracelets”), does not appear to
be correct and it appears that, again, the reading of B® and C°, sakappano, “with
trappings”, has been influenced by the commentarial gloss. Instead, sathabbano is
best understood as meaning “with a brahman versed in the Atharva Veda”. A
parallel pdda is to be found at Ja VI 490,13 and the term sathabbanam is glossed
with sahatthivejjam (Ja VI 490,21, “with an elephant vet”). The Atharva Veda deals

with medicine, amongst other topics.

® Page and line number is used here since the passages cited fall outside of the DOP system of citing
the Vimanavatthu and Petavatthu by poem and verse.

7 Ap-a 3326 instead reads upasobhito sobhamano. As is often the case in the PTS edition, it appears
that the quotation of the root text has been harmonised to agree with the reading found in a printed

edition of the Apadana.
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hatthipa, “elephant driver”, is not listed in PED, nor is this meaning of pa,
“guarding, ruling”. The Sanskrit equivalent of the former term is hastipa (MW s.v.).
3. There is a resolution on the first syllable of pada a.

catupaniiafsalsahassani: The erroneous archetypal reading, -catupariiiia-
sahassani, appears to have been the result of simple haplography. It is possible that
the editor(s) of hyparchetype e corrected this mistake with reference to the
commentary.

Ap-a 332,11-13 glosses pada ¢ with sabbaparikkharasahitam mohoghasadisam
mahddanam sajjetva, “having prepared a great gift similar to a great flood, together
with all the requisites [for a monk]”. If read literally, however, the meaning of this
pada is problematic, which may explain the creation of the three alternative
readings listed in the critical apparatus.

5. Jalajuttamanayako: Ap-a 3322328 notes that the variant reading
Jalanuttamandyako, “The best leader of the blazing ones”, was known to the
author(s) of the commentary.

6. There is a resolution on the first syllable of pada a.

karayt is m.c. for karayi.
7. byamhuttamamhi, which is likely to have been the reading contained in the
archetype, is only found in one manuscript cited in this edition, B2. However, the
other ~manuscripts contain similar readings, including byamhatamhi,
byamuttamamhi and byanamhuttamamhi.
12. The variant reading niriipadhi is m.c. for nirupadhi.
14. Parallels to the first padayuga may be found at S I 173,1; Sn 79.

The svarabhakti vowel in viriyam should be disregarded for the purpose of

scansion.
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6.9. Sopaka

4. Parallels may be found in numerous canonical texts, e.g. D II 157,8-9; Ja I
392,19-20; S I 158,31-32. See Norman 2007a: 349 (verse 1159) for a list of parallels
outside Pali literature.
5. nabhe: This is the reading of hyparchetype b while nabham is the reading of
hyparchetype c. The former is more likely to have been the archetypal reading
because it is quoted in the commentary and glossed with dkase in B4 and at Ap-a
335..

abbhuggami is m.c. for abbhuggami.
6. Following the commentary, bhavayim vaddhesim manasi akasim (Ap-a 335.5),
“bhavayim [means] I developed, 1 fixed it in my mind”, I understand
bhavayaniccasaniii’ aham to be bhavayim aniccasaiiiiam aham prior to sandhi.
7. It is highly likely that the archetypal reading was sapakam, a term which, to the
best of my knowledge, does not occur elsewhere in the Pali canon. It is best
explained as an adjective derived from sapaka, “outcaste”, formed by lengthening
the first vowel (Warder 1991: 253-254) and resulting in the meaning “[womb] of
an outcaste”.
9. The svarabhakti vowel in -viriyo should be disregarded for the purpose of
scansion.

There is a resolution on the sixth syllable of pada a.
10. There is a resolution on the first syllable of pada a.

11. There is a resolution on the first syllable of pada a.

6.10. Sumangala

Compare with the apadana of the same name at Ap 147-148.
1. There is a resolution on the first syllable of pada b.
patiyadetvana: The variant reading patiyatetvana more closely reflects the

Sanskrit equivalent, pratiyatya. Unlike the verb niyydadeti, of which a well attested
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variant is niyyateti (DOP s.v.), the verb patiyadeti does not appear to take the form
patiyateti elsewhere in the Pali canon. Because of its rarity, there is no entry for
patiyateti in PED.

brahmanfe]: The archetypal reading, brahmano, is contradicted by the
commentarial gloss patiggahake suddhapabbajite (Ap-a B¢ 11 29,14),} “pure ascetic
recipients”. Among the manuscripts cited in this edition, only S1 contains the
reading brahmane; however, B1 and B2 read brahmane, while B3 and B4 read
brahmane.

2. Piyadass[im]: B2 reads Piyadassim; however, because this particular word is
omitted in the manuscripts belonging to hyparchetype d, it is not possible to infer
what hyparchetype b read. The inclusion of the square brackets is therefore
intended to indicate uncertainty regarding its inclusion in the archetype, rather than
certainty that it did not belong to the archetype.

3. The variant reading jutimantam is m.c. for jutimantam, which puts the padayuga
into the popular pathya form of the sloka metre.

Regarding pdda c, adiccam iva rocantam is the reading of hyparchetype b while
adiccam va virocantam is the reading of hyparchetype c. The former is supported
by Ap-a 336,23 which reads, dadiccam iva suriyam iva rocantam sobhamanam,
“adiccam iva [means] like the sun; rocantam [means] shining”.

6. Parallels to the first padayuga may be found in numerous canonical texts, e.g. S
III 91,1; Sn 544; Th 629.

nisida tvam: The variant reading nisidatam is perhaps best understood as a third
person singular imperative middle verb meaning “sit down”.

8. taham: 1 understand the variant reading ¢’ @sam to be equivalent to tam dasam,
“that food”.

panihi is m.c. for panihi.

9. katafijali: This reading is best understood as a bahuvrihi compound with a
masculine nominative singular declension of the i stem. The variant reading

katafijalt 1s found in a number of printed editions, both at this location and

¥ The Chatthasangiti Pitaka edition is quoted here in favour of the PTS edition because the latter

appears to contain an error.



187

elsewhere in the Apadana (e.g. Ap 320,9, 375,17, 438,5), and is best understood as a
possessive adjective with a masculine nominative singular declension of the in
stem. Of course, the difference in meaning between these two interpretations is
negligible.
10. pdda a is hypermetric, containing nine syllables.
14. In Pali, tmesis usually involves the separation of a compound by a one-syllable
word (for examples, see Oberlies 2001: 123). However, in pada a of this verse, my
understanding is that the three-syllable phrase ¢’ attha ca, “and eight”, has been
inserted in the middle of the compound dasakhattum, “ten times”, resulting in the
phrase “ten—and eight—times”, i.e. “‘eighteen times”.

pada c is hypermetric, containing nine syllables.
15. oggayha: The Sanskrit equivalent is avagahya; therefore, as noted in DOP s.v.
ogahati, ogayha is orthographically more correct than oggayha. However, as is also
noted in DOP, oggayha is a common variant spelling found in numerous Pali texts
and, because it is likely to have been the archetypal reading, it has been reproduced

uncorrected in the base text.

uddana

A number of the proper nouns listed in the uddana have been modified for sake
of metre.

gane: While gane is preferable from a metrical standpoint, vagge is slightly
preferable from a stemmatic standpoint. These two readings are therefore
considered equally likely to have been the archetypal reading.

There are 139 verses in this edition of the second chapter, assuming that the text
ought to be divided into equi-length verses containing four padas. The uddana
represented in the base text of this edition states that there are 137 verses. The
discrepancy could be accounted for if the text is instead divided into 133 verses of
four padas and four verses of six padas. Alternatively, it is possible that two

additional verses were added to the chapter after the uddana was composed. The
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uddanas of B2, B¢ and C° state that there are 138 verses in the second chapter;
however, B2 and C° divides the text into 139 verses, while B® divides the text into

140 verses.

6.11. Subhuti

1. Parallels are found at Bv 2.28; Ja 6,24-25.

There is a resolution on the sixth (or first) syllable of pada a.

avidiire: The variant reading aviditre could be m.c. for avidiire in order to put
the padayuga into the pathya form of the sloka metre.

3. PED does not give the specific meaning “[wind]fall” under pata or supata;
however, Ap-a 343,12 glosses supatam with attano dhammataya patitam
pannadikam, “a leaf, etc. fallen of its own accord”.

4. A parallel is found at Vism 42,28-29.

5-7. These verses are quoted at Mil 386,26—387 2.

5. ekaggo: ekako is the reading of hyparchetype b while ekaggo is the reading of
hyparchetype c. The latter is more likely to have been the archetypal reading
because it is quoted in the commentary on this particular pada in B4, which
corresponds to Ap-a 343,15-16, and because it more closely matches the gloss
samahito, “‘concentrated”, at Ap-a 343,16.

7. tapassinam is m.c. for tapassinam.

DOP s.v. dussati' lists this particular appearance of diisesi as an example of a
third person singular causative present verb. However, the nissaya of Jagara (1926:
I 125,13) more convincingly identifies it as a causative aorist with the gloss
og0d0pS:c000¢, “do not ruin” (e..co¢ indicates an aorist used as a negative
imperative).

10. na pi gihi na: na gihi napi is the likely reading of hyparchetype b while na pi

giht na is the reading of hyparchetype c. However, owing to the presence of scribal

? B2 contains the erroneous reading atha- and is therefore excluded from the critical apparatus.
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errors, none of the witnesses belonging to hyparchetype b contain the exact wording
na giht napi. Primarily for this reason, the reading of hyparchetype c is represented
in the base text.

muttako: PED s.v. states that muttaka is only found in compounds. This is
evidently untrue; however, I am unaware of any other occurrence of muttaka as an
independent word in the Pali canon.
11. s/igham]: singa, “horn” or “calf”, is the likely reading of hyparchetype b while
pinga, “tawny”, is the reading of hyparchetype c. Neither of these readings makes
sense in the context of this verse and it is possible that both are scribal errors for
sigham, the reading of S1 and S°, which has been adopted in the base text.
Nonetheless, the resultant Pali text is awkward and its meaning is unclear, which
indicates that this verse was already corrupted in the archetype, particularly the text
belonging to pdda c. The emendation saddhdadhuram, “yoke of faith”, appears to
have first been inserted by the editors of the fifth Buddhist council text (as
-dhitram) and has been reproduced in many printed editions (e.g. B®, C° and E°; here
corrected to -dhuram); however, this reading is not supported by any manuscript I
have examined which predates the fifth Buddhist council. In addition, while the
term saddhdadhura is found in a number of commentarial texts, to the best of my
knowledge it does not appear in any other Pali canonical text.

vahi ’si: vahin is not found in PED; see MW s.v. I understand the variant
reading pahisi to be a second person singular future verb from v pa, meaning “you
will protect”. It is likely to be a correction of the reading belonging to hyparchetype
c, pahisi.
12. A parallel to the first padayuga may be found at Ja I 130,17.

There is a resolution on the first syllable of pada b.
13. jiv[i]hist is m.c. for jiv[i]hisi.
18. DOP s.v. kiita' lists this occurrence of kiita under the meanings, “a prominence
or projection; a horn; a summit; a peak”. This listing appears to be solely based
upon the reading of E°, jataripam yatha kitam n’eva yayati katthaci / tatha
silavihino tvam n’ eva yayasi katthaci, “As a gold summit moves nowhere, so you

who have abandoned virtuous conduct will move nowhere”. However, this is a
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clumsy simile and, moreover, the archetype most likely read jhayati and jhayissasi
instead of yayati and yayasi. In this context, kiita is perhaps most appropriately
regarded as an adjective meaning ‘“counterfeit”, qualifying jataripa, “gold”. A
similar term in Sanskrit is kitasvarna (MW s.v.). Counterfeit gold can refer to a
cheaper metal which has been covered with gold (e.g. S I 79,21); however, in this
passage it most likely to refers to gold which has been alloyed with significant
proportions of other metals. At A III 16; S V 92, it is stated that when gold is
alloyed with iron, copper, tin, lead, or silver, it is no longer shiny (pabhassara).
Counterfeit gold (jararipapatiripaka) is used at S II 224,14-17 as a simile for
counterfeit dhamma. In the present verse, it appears to be used as a simile for a
kitajatila, “counterfeit matted hair ascetic”, a term which is used at e.g. Ja I 375,23-
24. One meaning of the verb jhayati is “to burn” (from ¥ ksai); however, jhayati is
perhaps best understood in this verse as having the less literal related meaning, “to
shine”, though I am unaware of any other instance of this verb having this precise
meaning. It is quite possible that jhdayati was chosen over other verbs which more
naturally mean “to shine” in order to create a word play on the verb jhayissasi,
which means both “you will shine” and “you will meditate” (from v dhyai). The
above interpretation of this difficult verse was aided by the nissaya of Jagara (1926:
I 126,25, 28-29), which glosses kiitam with eonsoSoqdes:cdear, “counterfeit” and na
jhayissasi with eeoxad0c0gd , “[you] will not shine”.

19. agara[m]: agara is the reading of hyparchetype c, agara is the reading of
hyparchetype d and agaram is the probable reading of hyparchetype e. The former
reading best explains the development of the other readings and is therefore most
likely to have belonged to the archetype.

Jjivihist is m.c. for jivihisi. The variant reading jivit’ isi is best understood as
Jjivito ist prior to sandhi, meaning “living as a sage” (isi being m.c. for isi).

Despite appearing elsewhere in the Pali canon (e.g. M 1I 63,23), PED does not
give the meaning “maternal” under mattika. The Sanskrit equivalent is matrka (see
MW s.v.).

23. appamada-: This is the likely reading of hyparchetype b while apamode is the

reading of hyparchetype c. The latter is almost certainly a scribal error for
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appamade, which is in fact represented by B1 and B3. Both appamada- and
appamade are equally likely to have belonged to the archetype.

24. aniipamo is m.c. for anupamo.

25. A parallel to the first padayuga may be found at Bv 16.22.

26. adappito: DOP s.v. dappati cites this verse as containing the causative past
passive participle dappita; however, it seems highly unlikely that Padumuttara
Buddha would be compared with a “wild” or “mad” elephant. Rather, we must
assume that the final vowel of the proceeding word, va, has been elided and that the
following past passive participle has been negated with the prefix a- to give
adappito, “tamed”. Jagara’s nissaya glosses a variant reading and is therefore not
helpful in this instance; however, the official sixth Buddhist council translation
describes the elephant as wSemean, “tamed” (ccogoualsolfeorsfoseofos 1993: 1
774).

28. punnamdye appears to be a neuter or masculine noun with a singular locative
declension. This word is not described in PED. Bv-a 118,7 includes this word in a
quotation of the Buddhavamsa (Bv 2.184; however, the most recent PTS edition
reads punnamase and lists punnamaye as a variant reading). Bv-a 1199 then
provides the explanation, punnamdye ti punnamasiyam, “punnamdye [means] at the
[time of the] full moon™.

32. -sarathinam is m.c. for -sarathinam, which puts the padayuga into the popular
pathya form of the sloka metre.

34-35. Note the inconsistent orthography of -rattimdivam (§ 5.11.34) and
-rattindivam (§ 5.11.35). This inconsistency is supported by the great majority of
manuscripts used for this edition.

36. PED does not give the meaning “to praise” under pakitteti, but see MW s.v.
pra-V kirt, especially its past passive participle prakirtita.

38. pdda c is hypermetric, containing nine syllables.

42. While it is possible that the archetypal reading -koti is m.c. for -kotim in order
to put the padayuga into the popular pathya form of the sloka metre, it is more
likely to be a scribal error since, with the reading -kotim, the padayuga perfectly

adheres to the third vipula of the sloka metre.
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43. Note the unexpected shift from second person verbs to the third person verb
hessati. Somewhat surprisingly, this shift in the received text has been reproduced
unmodified in B and C°.

44. -guna[mJhi: -gunahi is the likely reading of hyparchetype b while -gune hi is
the reading of hyparchetype c. The former erroneous reading best explains the
development of all other readings and therefore most likely belonged to the
archetype. If this is so, then it follows that the archetypal reading was recognised as
an error and emended to -ganamhi by the editor(s) of hyparchetype d and emended
to -gune hi by the editor(s) of hyparchetype c. The probable archetypal reading,
retained without amendment in B1 and S1, is most likely a scribal error of -
gunamhi, although no manuscript cited in this edition contains this reading. While
the reading of hyparchetype b, -gune hi, is not erroneous, the placement of the
particle hi is abnormal. The alternative of taking this as -gunehi is unattractive from
a grammatical and semantic perspective; however, this appears to have been the
understanding of the editors who produced the text of B2, since they
correspondingly emended -vihare ca to -viharena.

45. abbhuggami is m.c. for abbhuggami, in order to put the padayuga into the
popular pathya form of the sloka metre.

47. There is a resolution on the sixth syllable of pada a.

48-50. Note the parallel with the prediction verses at §§ 5.11.38—40.

48. A parallel to the first padayuga is found at A IV 90,5. As noted in § 2.4, the
content and language of the verses at A IV 89-91 are extremely reminiscent of the
apadanas.

49. 1 assume that susampattim refers to dvesampattim (for the latter term, see §
6.3.3 and the note at § 7.3.3).

51. There is a resolution on the first syllable of pada a.

52. A parallel to the second padayuga is found at Th1 71.
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6.12. Upavana

The Apadanatthakatha comments upon the apadana of Upavana twice (Ap-a
343-344, 567-569). The latter section concerns the fifty-sixth chapter of the
Apadana which, as noted in § 1.6, is not included in the PTS edition, nor in any of
the manuscripts I have been able to consult, nor in the Kuthodaw Pagoda stelae.
Regarding this latter Apadanatthakatha section, while I have not used its quotations
of the root text in constructing the edition, I have used its glosses to aid my
translation.

1-26. This passage describes a succession of different types of beings contributing
to the construction of a stupa designed to hold the relic of Padumuttara Buddha. It
begins by describing humans, gods and then ndgas contributing to the construction
of the stupa. From verse fourteen onwards, three different versions of this passage
emerge. The archetype, represented by the witnesses B3, C1, C2, C3, C4, C5, E°
and S1, describes that after the nagas the following types of beings contribute to the
construction of the stupa: kumbhandas, yakkhas and then gandhabbas. A second
version, represented by B1 alone, describes that after the nagas the following types
of beings contribute to the construction of the stupa: garulas, kumbhandas and then
gandhabbas. 1t appears that this version represents a conscious reaction to a number
of internal inconsistencies contained in the archetype. Firstly, at § 5.12.18, it is
stated that humans, gods, ndgas and garulas have built the stupa, which could be
viewed as inconsistent with § 5.12.14, which lists kumbhandas as the fourth group.
This, it seems, is what prompted the emendation of the reading kumbhanda to
garula at § 5.12.14. Secondly, at § 5.12.22, it is stated that humans, gods, nagas,
kumbhandas and garulas have built the stupa, which could be viewed as
inconsistent with § 5.12.18, which lists yakkhas as the fifth group. This is seemingly
what prompted the emendation of the reading yakkha tattha to kumbhanda ca at §
5.12.18. A third version, represented by B2, B¢, C° and S°, describes that after the
nagas the following types of beings contribute to the construction of the stupa:
garulas, kumbhandas, yakkhas and then gandhabbas. This version appears to have

inherited the conscious emendations which B1 has also inherited; however, it
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contains additional emendations which, as far as I can surmise, were created during
the editorial preparations for the fifth Buddhist council of 1871. The most radical
difference in this version is the addition of four verses which describe yakkhas
building the stupa and which are based upon existing verses in the received text.
While B2 is closely related to B1, it is also contaminated by a witness belonging to
hyparchetype ¢, which represents the archetypal version of this passage. It seems
likely that when the two existing versions of this passage were compared by the
editors of the fifth Buddhist council text, these editors noticed that the first version
mentions yakkhas but not garulas, while the second version mentions garulas but
not yakkhas. The result is a conflated text which mentions both yakkhas and
garulas. This third conflated version also fully describes seven types of beings
contributing to the construction of a stupa which is seven leagues high, unlike the
other two versions which only fully describe six types of beings. The changes
introduced in this third version may also have been partly influenced by Ap-a
343,31-32, 567,9-10 which have the same list of seven types of beings, though in a
slightly different order.
1. The svarabhakti vowel in Padum(a)- should be disregarded for the purpose of
scansion.

-dhammana is m.c. for -dhammanam.

Parallels to the second padayuga may be found at Bv 2.217, 11.30, 18.26,
20.34.
2. katva: katvana is the reading of hyparchetype b while katva is the reading of
hyparchetype c. It appears that the editor(s) of hyparchetype e responded to the
hypermetric pada produced by the additional syllable in katvana by altering
citakam to citam.
4. The ordinals in this verse and the next qualify a noun with a feminine
nominative singular declension. Jagara (1926: I 131,30) glosses pathama with
ogeogooooaé, “first terrace”. Walters (1997: 189n54) appears to suggest that the
ordinals in this passage refer to a series of reliquary urns whereby each one is

placed inside the next. Alternatively, it is possible that they refer to a series of

layers (kaficuka, CPD s.v., see §§ 5.12.8, 5.12.16). While these suggestions fit the
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context well, the fact is that neither the root text nor its commentary specifies what
the ordinals refer to, and my translation reflects this ambiguity.

mani-: The variant reading mani- could be m.c. for mani-.

catutthi is the probable archetypal reading; however, I am unaware of any

instance in which this ordinal has a final short i in the feminine nominative singular
declension. Therefore, in the base text, this short vowel has been lengthened.
5. DOP s.v. kdaca' cites this particular appearance of kdca; however, it does not list
it under the primary meaning “glass”, but instead states that it is probably an error. I
disagree with this assessment because kdacehi is the likely archetypal reading and it
fits the context well.

sabba-: The variant reading sabbam may be an adverb meaning “completely”.

The svarabhakti vowel in -ratana- should be disregarded for the purpose of
scansion.

ipari is m.c. for upari; however, it may also be viewed as an example of
standard external sandhi in which an initial vowel is sometimes lengthened
following a vowel elision.

6. Ap-a 568 comments upon this verse after it comments upon § 5.12.8, implying
that the order of verses in the version available to the commentator(s) differed from
the order presented here.

ratana- is m.c. for ratana-.

-sovannamayo best explains the development of the other readings. It has
resulted in a hypermetric nine syllable pdda, and the two variant readings
demonstrate two different strategies used by scribes to eliminate one of the
syllables.

7. pdda c is hypermetric, containing nine syllables. It is likely that the variant
reading kassama (for karissama) developed in response to this.

8. While DOP s.v. avenika lists avenika as a valid variant of avenika, CPD s.v.
avenika states, “avenika [is a] wrong spelling for avenika”. I have therefore chosen
to emend the archetypal reading avenika to avenika.

Norman (2003: 252) stated that in Sanskrit, “sarira in the singular means

‘body’, not ‘relics’, which is its meaning in the plural”. Here, however, there is only
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one relic, so a plural noun would not be appropriate. The text makes it clear that the
body has been burnt and all that is left is a single relic. See Vv 63.32 for another
instance in which sariram has the meaning “relic”. After briefly discussing the
apadana of Upavana, Strong (2004: 45) noted, “in terms of relics, there are two
basic types of previous buddhas: those whose bodily relics are scattered to various
regions, and those whose relics (bodies) are kept together and enshrined in a single
stupa”.

pada d is hypermetric, containing nine syllables.
9. The svarabhakti vowel in ratanehi should be disregarded for the purpose of
scansion.

vaddhesu is m.c. for vaddhesum.

byapahan(a)ti/vyapahan(a)ti is not found in PED (MW s.v. vy-apa-v'han). The
only other instance of this verb in early Pali literature which I am aware of is at Mil
127 26.
11. The expression in pada a is unusual. We might instead expect a verb such as
asimhd or ahumhd, resulting in the meaning, “Let us not be negligent!”. Indeed, at §
5.12.15, we find the variant reading ahumha. Moreover, the official sixth Buddhist
council translation reads, clo3oopSaa3cSennné:egeecaqp(as:03a0pde(ed(meomss,
“Let us not be negligent in regards to [this] meritorious deed” (ccoqooslsolgeoss

[eseofos 1993: T 80.13). However, the root text cannot mean this, unless we

understand assumha to be assu amha prior to sandhi and we understand assu to be
an indeclinable meaning “indeed”; yet this would be most unusual Pali.

pada c is hypermetric, containing nine syllables.
12. achadayum is m.c. for acchadayum, involving the simplification of a consonant
group.
15. pada c is hypermetric, containing nine syllables.
16. tara-: This is the reading of hyparchetype c, faru- is the reading of
hyparchetype d, while the readings stemming from hyparchetype e are variable and
include tava. The probable archetypal reading is tara-. PED does not include an
entry for tara, while DOP s.v. tara only lists the meanings, “high, shrill; a high

note; a loud or shrill note”. However, MW s.v. tara lists several additional
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meanings, such as, “shining, radiant... clean, clear... good, excellent”. These
meanings fit the context of this verse very well.

17. 1 regard catuyojanam as a dvigu karmadharaya compound with a neuter
accusative singular declension.

Parallels to the second padayuga may be found at Bv 1.15, 7.24.

20. pdda a is hypermetric, containing nine syllables.

I assume that phalika is an example of the nonstandard -a feminine singular
instrumental declension. See Oberlies 2001: § 31.1 for this form. It is likely that the
variant reading phalikahi is an emendation made by scribe(s) who were unaware of
this nonstandard declension.

21. I regard paficayojanam as a dvigu karmadhdaraya compound with a neuter
accusative singular declension.

Four additional verses follow § 5.12.21 in B2, B¢, C° and S°. The wording of
these four verses is slightly different in each of the four witnesses and rather than
quote each separately in the critical apparatus, which would take up a large amount
of space, the primary quotation represents the text of B°. Where B2, C°, or S° differs
from B¢, the variant has been placed in square brackets immediately after the word
it replaces.

23. padas a and c are hypermetric, each containing nine syllables.

24. -sovannamayam best explains the development of the other readings. It has
resulted in a hypermetric nine syllable pdada, and the two most popular variant
readings demonstrate two different strategies used by scribes to eliminate one of the
syllables.

25. 1 regard sattayojanam as a dvigu karmadharaya compound with a neuter
accusative singular declension.

26. abha could either refer to the lights of the stupa, in which case it has a feminine
accusative plural declension, or it could refer to the lights from the moon, sun and
stars, in which case it has a feminine nominative plural declension. CPD s.v. abha
evidently accepts the former interpretation, since it states that in this passage abha
has an accusative plural declension. However, in favour of the latter interpretation,

we would expect multiple lights from the moon, sun and stars, but just one light
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from the stupa. Moreover, Ap-a 569,5-6 appears to accept the latter interpretation,
stating, atibhont’ eva na tass’ abha ti tassa cetiyassa pabham candasuriya-
tarakanam pabha na atibhonti ajjhottharanti ti attho, “atibhont’ eva na tass’ abha
[means] the lights of the moon, sun and stars did not surpass, did not overwhelm,
the light of that shrine”.

27. ukkhipanti: A variant reading is upakkhipanti. Neither PED, nor CPD, nor DOP
contain an entry for upakkhipati; however, it may be viewed as a legitimate
equivalent of the Sanskrit upaksipati (MW s.v. upa- ksip).

29. Semantically, we might assume that the two present participles gacchato and
gacchanta best describe the garland. Jagara (1926: I 136,3) appears to have done so

and glossed gacchato with coogﬁo;éogo:eooo, “[garland] which circumambulated

clockwise”. However, to make this explanation feasible, Jagara inserted the word
gacchantam between the quotation of the root text and the gloss, which was
presumably intended as a correction to the received text. Yet rather than modify the
received text, I regard gacchato as m.c. for gacchanto, a present participle with a
masculine nominative plural declension describing e, “they”. It is possible that the
two present participles therefore refer to the visitors going to (i.e. visiting) the
stupa, or going around (i.e. circumambulating) the stupa.

suggatim is m.c. for sugatim, involving an unhistoric doubling of consonants.
31. ahosi[m]: ahosi is the reading of hyparchetype ¢ while ahosim is the probable
reading of hyparchetype e. Because this verse is omitted in the manuscripts
belonging to hyparchetype d, it is not possible to infer what hyparchetype b read.
The inclusion of the square brackets either side of the niggahita is therefore
intended to indicate uncertainty regarding its inclusion in the archetype, rather than
certainty that it did not belong to the archetype.
32. For another example of the rare -n- sandhi consonant, see Th 564 and Norman
2007a: 238n564.

I regard dhatugharedisam as dhatugharam edisam prior to sandhi and therefore
this term has been represented as dhatughar’ edisam in the base text. Alternatively,

following Jagara (1926: I 136,16-17), it may be regarded as dhatughare idisam prior
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to sandhi, which, following Jagara’s glosses, may be translated as, “at [whose] relic
building there is such [a marvel]”.

kubbanti: A popular variant reading found in B2, B3, B®, C3, C4 and S°, is
kubban na | kubbam na. Jagara (1926: 1 136,19-20), whose root text contained this

variant reading, glossed kubbam with (gopscqeS “while performing” and na

tappare with eeepGd@cons, “they were unable to become satisfied”. However, if

kubbam is a present participle, as indicated by Jagara, then it has a masculine
nominative singular declension, which clearly does not fit this verse. Furthermore,
his interpretation of na tappare, while grammatically acceptable, clashes with the
description that the people are tuttha, “content”. This whole variant phrase is
therefore omitted from the critical apparatus.
33. pdda a is hypermetric, containing nine syllables.
34. ukkhipi is m.c. for ukkhipim. The variant reading ukkhipim is more attractive,
since it is grammatically clearer and still retains the cadence -—-—; however, there
is little doubt that this reading did not belong to the archetype.
35. It will be noticed that the name of the yakkha given in this verse differs slightly
from the one given in § 5.12.28. The difference may be explained by metrical
considerations.
38. Parallels to the first padayuga may be found in the Jataka, e.g. Ja V 322,18, VI
436,16, 28, 463,7. A similar construction is found at Mil 38,28-29, sabbd va send hatthi
ca assa ca rathd ca patti ca, “the whole army, [namely,] elephants and cavalry and
chariots and infantry”.

There is a resolution on the first syllable of pada c.
39. The svarabhakti vowel in -turiya- should be disregarded for the purpose of
scansion.

There is a resolution on the first syllable of pada c.
40. Parallels to the first padayuga may be found in the Buddhavamsa, e.g. Bv
2.208, 3.27, 4.20.

Parallels to the second padayuga may be found in the Jataka, e.g. JaIV 3527, V
155,17, 259.16.
41. A parallel to the first padayuga may be found at J VI 503,15.
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susaiiiia: On the same page of the parallel just cited (J VI 503,15), the editor,
Fausbgll, has added the following footnote to the reading susaiiiia: “so all three
MSS. for susofifio?”. This footnote was commented on by Norman (2003: 176—-177)
in a study on the Vessantarajataka. Norman (2003: 176) stated that the suggested
editorial correction susofifio ““is very attractive” because J VI 504,30 provides the
gloss sussoniyo, “with good buttocks/hips”. Norman then proposed that an even
better emendation is susofiiiad, which he understood to be sussoniyo after the term
had adopted the @ stem and undergone an orthographic change. Norman’s primary
supporting evidence is the existence of this very reading in the parallel passages at
Ap 3075, 353,23, 356,5, 413,24. However, a deeper investigation of this issue
indicates that neither J VI 503,15 nor the received text of the present verse (§
5.12.41) should be modified to susofifia. As recognised by Norman (2003: 177),
there are two commentarial glosses which instead support the reading susaiiiia, the
first at Ja VI 52,9, susaiiiiata, “well perceived”, and the second at Ap-a 277,34-35 (on
Ap 40,7), sundarasaiiiiitabbasariravayava, “whose body and limbs are to be well
perceived”. As also recognised by Norman (2003: 177), in the parallel passages at
Ap 22,17, 40,7, 73,15, the reading is susaiiiia. While investigating this, I found it
curious that all these examples of susafifia in the Apadana fall within volume one of
the PTS edition and all examples of susofiiia in the Apadana fall within volume two.
The reason behind this becomes clear in light of the foreword to volume two, in
which Lilley (1927: vii—viii) wrote, “Two misreadings in Part I were brought to my
notice when the work was practically through the press by Dr. W. Stede, who
pointed out to me that on p. 22, g. 107, and in similar passages throughout the text
the reading should be su-soiiia instead of su-safiiia”. It is therefore evident that the
four examples of susofifia in volume two are editorial emendations which are not
clearly marked as such. To confirm this, I examined these four passages in all
Apadana nine manuscripts'® and found that, with the exception of three minor
variants at Ap 35323," in each instance the reading is susafifia. 1 understand

susaiiiia to be an adjective meaning “the perception of whom is good” (i.e. “good

''With the exception of C3, of which I was only able to check the reading at Ap 3075.

' C2 reads supaiiiia, while C4 and C5 read susamha.
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looking”), in much the same way that sudassana means “the slight of whom is
good” (i.e. “good looking”). In this context, the gloss of sussoniyo at J VI 504,30
might simply specify the way in which these women are “good looking”. An
alternative understanding of susafifia is “with beautiful gestures”. The foregoing
investigation highlights the importance of utilising the primary sources, i.e.
handwritten manuscripts, and the unreliability of some printed editions in faithfully
representing the received text.

There is a resolution on the first syllable of pada c.

45. Note the unexpected shift from second person verbs to the third person verb
bhavissati. While bhavissati is clearly the archetypal reading, it has been corrected
to bhavissasi in all cited printed editions.

47. Note the different orthography of the protagonist’s name here (Upavana) and in
the close (Upavana). As per the goal of this edition, that is, to represent the
archetype with as few emendations as possible, I have not harmonised this
orthography.

48. There is a resolution on the first syllable of pada a.

Jjhapayt is m.c. for jhapayi.

49. While the cardinal three is most often #i- at the beginning of a compound, it
may also be tayo- and tini- (DOP s.v.; Oberlies 2001: 197n2). Perhaps because of
the rarity of this form, the phrase tiniyojana- has been emended to tiyojanani in B2,
B° and C°. It appears that this change was first introduced during the editorial
preparations for the fifth Buddhist council of 1871. DOP s.v. fini states that the
reading tiniyojana- in this passage is probably wrong; however, it is widely
supported in the manuscripts. Cf. § 5.18.8.

I understand the probable archetypal reading, ussissanti, to be a third person
plural passive verb from ud-v§is, equivalent to the Sanskrit ucchisyate. While
sissati 1s listed in PED, ussissati is in neither PED, nor CPD, nor DOP, which is not
particularly surprising since, to the best of my knowledge, it does not appear
elsewhere in the Pali canon. In the Apadana, the word dhaja, “flag”, is often
associated with some variant of the verb usseti, “raises”, e.g. Ap 2.6, 48, 177,7. It

may well be that ussissanti is an old scribal error for ussiyanti or ussiyanti, “were
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raised”’; however, despite the latter appearing in C°, neither is found in any of the
manuscripts cited in this edition.

50. There is a resolution on the first syllable of pada a.

6.13. Tinisaranagamaniya

Compare with the apadanas of Saranagamaniya at Ap 148-149, 455 and the
apadana of Saranagamaniya at Ap 246-247.
2. Parallels to the first padayuga may be found at Bv 2.6; J I 3,27.
3. -karapihita: -karapihita is the probable reading of hyparchetype b while
-karapihita is the reading of hyparchetype c. The latter is more like to the
archetypal reading because it is the reading quoted in the commentary manuscript
B4, which corresponds to Ap-a 345,16, and because the commentarial gloss contains
the word pihita rather than apihita (Ap-a 345,16). Cf. § 6.14.2.
5. gopayam: The variant reading gopayim, a first person singular aorist, is not
particularly appropriate given that the protagonist has not yet taken the refuges. It is
therefore surprising that, while only found in two of the manuscripts cited in this
edition, it is reproduced in B¢, C° and S°.

There is a resolution on the sixth syllable of pada c.

patimokkhami: Geiger (1994: § 152) identified two instances in which future
verbs from v muc with the stem mokkha- have a passive meaning. However, some
verbs formed from this stem have an active meaning. For example, Ja III 2981
states sappam pamokkhami na tava kakam, “I will free the snake, but not the crow”.
In the present verse, because duggatim has an accusative declension instead of an
ablative declension, patimokkhami must have an active meaning. PED does not list
the meaning “to abandon” under patimuficati; however, see MW s.v. prati-V muc.
7. Parallels to the first padayuga may be found at Bv 3.34, 8.26, 9.26, 11.29.

pada c is hypermetric, containing nine syllables.
8. There is a resolution on the sixth syllable of pada c.

10. There is a resolution on the first syllable of pada d.
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11. PED does not give the meaning “always” for sabbattha. See MW s.v. sarvatra.
patikanta is not listed in PED. I understand it to be derived from prati-V kam.
Note that yaso is masculine in this verse, as it is in Sn 438.

12. For a parallel to the first padayuga, see § 6.11.48.

15. There is a resolution on the first syllable of pada c.
sahasa: sahassa- is the likely reading of hyparchetype b while sahasa is the

reading of hyparchetype c. The latter is perhaps more likely to have been the

archetypal reading because the alternative is semantically awkward and results in a

hypermetric pada.

PED does not give the meaning “accompanied by” for purakkhata, but see MW

S.v. puraskrta.

16. A parallel to padas b—c may be found at Thi 320.
niripadhim is m.c. for nirupadhim.

18. I regard sattavassena as a dvigu karmadharaya compound with a neuter

instrumental singular declension.

There is a resolution on the first syllable of pada c.
upasampadesi sambuddho: The variant reading upasampadayi Buddho is likely

to be a conscious harmonisation with the parallel padayuga at § 5.14.13.

19. There is a resolution on the first syllable of pada a.

20. suppanihitam: The variant reading suppanihitam is m.c. for suppanihitam.

23. I understand passayissatha to be a second person plural future verb from pra-

Y §ri (MW s.v. pra-Y sri*). PED does not list passayati; however, for a similar verb

see DOP s.v. nissayati.

24. The archetypal reading gopaya could be a second person singular imperative

verb meaning “guard!”. However, throughout the passage §§ 5.13.23-25, all finite

verbs have second person plural conjugations. Particularly in light of the reading
parigopiya at § 5.13.25, it seems more likely that the archetypal reading is a scribal
error for the absolutive gopiya.

25. Following Jagara (1926: 1 142,12), I understand vo to be a second person

pronoun with an uncommon nominative plural declension (see Oberlies 2001: 183—

184).
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26. Parallels to the first padayuga may be found at S I 196,21; Th 1262.
Parallels to the second padayuga may be found at S 1 193,2; Th 1241.
There is a resolution on the first syllable of pada d.
Note that the protagonist’s name has been shortened in this verse, most likely
for sake of metre, as it has been in the uddana, “summary”, of this chapter.
27. There is a resolution on the first syllable of padas a and b.
close. Note that the archetypal reading is -therassa, as opposed to the usual

-ttherassa.

6.14. Paficasilasamadaniya

1. bhatako: The variant reading bhatako is included in the critical apparatus
because 1 do not consider it to simply be an orthographic variant of bhatako. The
former is derived from bhata (S. bhata), while the latter is derived from bhata (S.
bhrta).
2. -karapihita: -karapihita is the probable reading of hyparchetype b while
-karapihita is the reading of hyparchetype c. The latter is more like to the
archetypal reading because it is quoted in the commentary manuscript B4, which
corresponds to Ap-a 346,5, and because the commentarial gloss contains the word
pihita rather than apihita (Ap-a 346,5). Cf. § 6.13.3.
3. bhatako: The variant reading dukkhito appears to have been taken from the
commentary, which states, aham varako bhatako dukkhito bhatiya jivami (Ap-a
346,10), “aham varako bhatako [means] miserable, I lived on wages”.

I regard paiicasilam as a dvigu karmadharaya compound with a neuter
accusative singular declension.
4. There is a resolution on the sixth syllable of pada a.
5. For parallels to the first padayuga, see § 6.13.7.
7. There is a resolution on the sixth syllable of pada c.
8

For a parallel to the first padayuga, see § 6.11.48.
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10. Vesaliyam: The variant reading Savatthiyam is likely to be a conscious
harmonisation with the parallel padayuga at § 5.13.14.

13. paiica-: The variant reading satta- is likely to be a conscious harmonisation
with the parallel padayuga at § 5.13.18.

I regard paiicavassena as a dvigu karmadhdraya compound with a neuter
instrumental singular declension.

upasampadayt is m.c. for upasampadayi.

14. There is a resolution on the first syllable of pada c.
15. silana is m.c. for silanam.

DOP s.v. kitteti cites this particular appearance of kittaye as an example of a
third person singular optative verb. However, the context makes it more likely that
it is a first person verb and indeed Ap-a 346,17 interprets it as such, stating, kittaye
pakatam kareyyan ti attho, “kittaye means I ought to make it known”.

18. There is a resolution on the first syllable of pada a.
19. I regard paiicasilam as a dvigu karmadharaya compound with a neuter
nominative singular declension.

20. There is a resolution on the first syllable of pada a.

6.15. Annasamsavaka

Compare with the similar apadana of the same name at Ap 261.
1. Commenting upon Bv 1.16, Bv-a 36,2627 states dvattimsavaralakkhano ti
suppatitthitapadataladihi  dvattimsamahapurisalakkhanehi samanndgato ti attho,
“dvattimsavaralakkhano means endowed with the thirty-two marks of a great man,
beginning with standing well on the soles of his feet”. Therefore, in the present
verse (§ 5.15.1) battimsavaralakkhanam 1is surely an abbreviation for
battimsamahapurisalakkhanam for sake of metre, meaning that vara refers to an
“excellent [man]”, rather than “glorious [marks]”, as translated by Horner (1975: 2)
for the parallel at Bv 1.16.
2. Parallels to the first padayuga may be found at Bv 11.27, 21.23.



206

anopamam is m.c. for anupamam.
3. muni: The variant reading maha- is likely to be a conscious harmonisation with
the term mahakarunike at § 5.15.4.
5. There is a resolution on the first syllable of pada a.
close. PED does not contain an entry for samsavaka. I assume it is equivalent to the

Sanskrit word samsravaka, “disciple” (MW s.v.).

6.16. Dhipadayaka

1. There is a resolution on the first syllable of pada c.
Oddly, while the meaning “incense” is given for dhijpana in PED s.v., this
meaning is not listed in DOP s.v.

3. There is a resolution on the first syllable of pada a.

6.17. Pulinaptjaka

Compare with the similar apadana of the same name at Ap 259.
1. A parallel to the first padayuga may be found at Ap 219.21. CPD (s.v uttama')
cites this parallel and states that pada-m-uttame is m.c. for pade uttame. The phrase
pada-m-uttame was clearly the archetypal reading and, amongst the manuscript
witnesses, the variant padaputtame, “at the supreme tree”, is only found in B1 and
B2 and appears to be an emendation designed to make the text more easily
understood. The phrase pada-m-uttame is found throughout the Apadana, e.g. Ap
108,25, 231,7, 400,24.

pada c is hypermetric, containing nine syllables.
2. pdda ais hypermetric, containing nine syllables.

There is a resolution on the first syllable of pada d.
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6.18. Uttiya

1. -bhojana-: The variant reading -gocara- may have been taken from the
commentary, which glosses pada c with aham sabhojane sakagocare pasuto
byavato (Ap-a 349,15), “I was occupied on my own food”.

-pasutaham: The variant reading -pasitaham could be m.c. for -pasutaham,
which puts the padayuga into the popular pathya form of the sloka metre.
2. nadi[m]: The archetypal reading nadi can only make sense if we assume that it
forms the first member of the compound naditaritukamo, “wishing to cross the
river”’; however, I am unaware of any other example in Pali literature in which an
infinitive in a nominal compound is not the first member. I have therefore treated
the archetypal reading as an error.

10. There is a resolution on the first syllable of pada a.

6.19. Ekaiijalika

Compare with the apadanas of Ekafjaliya at Ap 236, 281.

1. Vipassi-: While the reading Vipassim would create a smoother text, the only
manuscript in which it is found is B2. Notably, the commentary manuscript B4
contains the reading Vipassi-, which corresponds to Ap-a 350.6.

2. tadi[m]: The archetypal reading tadi could be considered the first member of
the compound tadimahavadimahamatim, “venerable great teacher, with a great
mind”. However, compounds across two padas are rare in the Pali canon and,
moreover, the commentary manuscript B4 contains the reading tadim, which
corresponds to Ap-a 350,19. It seems most likely that the archetypal reading radi
was a scribal error for tadim.

3. pddas a and b are hypermetric, both containing nine syllables. Presumably in
order to eliminate one syllable in pada b, B1 and B2 omit yam, while B, C5, C° and

E° have the reading karim instead of akarim.
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6.20. Khomadayaka

3. pdda ais hypermetric, containing nine syllables.

4. While it is likely that the archetype read Sindhava-, in light of the various
erroneous manuscript readings, it may be hypothesised that its aksaras may have
been difficult to read at this point. For example, the reading of hyparchetype c is

Sinna-e-, while the probable reading of hyparchetype d is Sinduva-.

uddana

A number of the proper nouns listed in the uddana have been modified for sake
of metre.

Dhiip[o]: The archetypal reading was most likely Dhitpam and no manuscript I
have consulted contains the reading Dhipo. If Dhilpam is interpreted as a noun
meaning “incense”, it ought to have a masculine nominative singular declension
and read Dhiipo as per the other proper nouns in the uddana, including Sarana and
Pulina which are usually considered to be neuter in gender. It might be argued that
Dhitpam 1s a present participle from the verb dhipati (DOP s.v.) with a masculine
nominative singular declension; however, its meaning, “heated” or “suffering”, is
inappropriate. It seems more likely that Dhitpam was a scribal error in the archetype
for Dhiipo.

There are 186 verses in this edition of the third chapter, assuming that the text
ought to be divided into equi-length verses containing four padas. The uddana
states that there are 185 verses. The discrepancy could be accounted for if the text is
instead divided into 183 verses of four pddas and two verses of six padas.
Alternatively, it is possible that one additional verse was added to the chapter after
the uddana was composed. If the four additional verses found in B2, B®, C° and S°
(see § 6.12.1-26) are included in the total count, this discrepancy is greater, which

provides further evidence that these four verses are late additions.
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6.21. Kundadhana

1. I regard sattaham as a dvigu karmadharaya compound with a neuter accusative
singular declension. The variant reading pattaham could mean “I reached”.
2. The svarabhakti vowel in Padum(a)- should be disregarded for the purpose of
scansion.

mahantam: The variant reading mahanta- may be considered the first member
of a compound (see Oberlies 2001: 175n4).
5. There is a parallel at Ja V 324 24-25.

bhiitabhavya typically means “past and future”; however, Ja V 3259-11 glosses
pada c in the aforementioned parallel (Ja V 32424-25) with asmim Himavantaraiifie
yvani bhitani ¢’ eva buddhimariydadapattani bhavyani ca tarunadevatani, “in this
wilderness of the Himalayas, the old who have reached the limits of intelligence
and also the young who are new deities” (an attractive variant reading of buddhi- is
vuddhi-, “[limits of] growth”). In light of this, bhiitabhavya is more likely to mean
“old and young” in this verse (§ 5.21.5).
6. The author(s) of the commentary evidently considered the protagonist to be a
human, since Ap-a 351,19 states kulagehe nibbatto, “he grew up in the house of a
good family”. Therefore, in the present verse (§ 5.21.6) va ought to be regarded as
meaning “like [a lion]”. In B2, B®, S1 and S°, the nouns in pada b have been given
accusative declensions, perhaps because it was considered more appropriate to
compare Padumuttara Buddha to a lion.
7. pdda a involves tmesis. The almost identical readings of C1, C2, C° and E°
avoid this tmesis.
12. gahayri is m.c. for gahayi.
13. There is a resolution on the first (or sixth) syllable of pada c.
14. There is a resolution on the first syllable of pada b.

PED does not list pakampaka, which is not particularly surprising since, to the
best of my knowledge, it does not appear elsewhere in the Pali canon. The word

kampaka (DOP s.v.) is derived from v kamp while pakampaka is derived from pra-
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Y kamp. The meaning of the latter noun is likely to be extremely similar to that of
the former noun.
15. For parallels to the first padayuga, see § 6.8.14.

The svarabhakti vowel in viriyam should be disregarded for the purpose of

scansion.

6.22. Sagata

2. Parallels to the first padayuga may be found at Nidd II 5,6-7; Sn 1015.
3. PED does not list santhavati. Commenting upon a parallel pada (Ap 104,10),
Ap-a 378,24 glosses santhavim with sutthu thomesin ti, “I praised well”. See DOP
s.v. thavati; MW s.v. sam-Y stu.
4. buddhimanto: The variant reading vuddhimanto (stem form vuddhimat) is not
listed in PED; however, see MW s.v. vrddhimat.
6. There is a resolution on the sixth syllable of pada a.
7. For the feminine ablative singular parisato, instead of parisato, see Oberlies
2001: § 31.2.

suriyo dassane: In parallels to the second pdadayuga of this verse at Ap 280,21,
360,14, 454,28; Bv 8.25, the simile is of the risen (uggata) sun, which better
corresponds to the variant reading siriyodayane, “[like] at sunrise”. While it is
possible that the likely archetypal reading, suriyo dassane, is a corruption of
suriyodayane, it does make sense nonetheless and has therefore been retained in the
base text without emendation. The variant reading suriyo vaggane could mean
“[like] the sun during its rising” (PED does not list vaggana; however, see MW s.v.
valgana). E° reads suriyo 'bbhaghane, “[like] the sun in thick cloud”, for which I
have found no manuscript support and which appears to be an editorial emendation
based upon a reading similar to suriyo vaggane.
11. There is a resolution on the sixth syllable of pada a.

Three relatively distinct versions of the first padayuga exist, namely, tena

kammena sukatena tutthahattham labhissati, “Because of that well performed deed,
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he will obtain a contented and joyful [mind]”, the reading of hyparchetype c;
vimbakapasuto hutva arahattam labhissati, “Having become intent upon an image
(?7) he will obtain arahatship”, the reading of hyparchetype d; and tutthahattham
labhissati pabbajitvana sasane, “He will obtain a contented and joyful [mind]
having gone forth in the teaching”, the probable reading of hyparchetype e
(however, B2 contains the reading of hyparchetype c, probably due to its relatively
strong contamination with this hyparchetype). The reading of hyparchetype c best
explains the development of the other readings and is therefore most likely to have
belonged to the archetype.

12. A parallel is found at Sn 407.

14. From this point onwards the final verse of each apadana is abbreviated in B2.
B¢ has followed its example; however, the amount of text abbreviated is slightly

different in each witness.

6.23. Mahakaccana

Compare with the apadana of the same name at Ap 463—465.
1. The svarabhakti vowel in Padum(a)- should be disregarded for the purpose of
scansion in pdda a, but not in pada b.
2. ratana-: ratana- is the reading of hyparchetype b while ratana- is the reading of
hyparchetype c. It is likely that former represents a harmonisation with ratanda- at §
5.23.6, which is m.c. for ratana-. In this verse (§ 5.23.2), however, the final vowel
of ratana- does not need to be lengthened for sake of metre and I therefore regard
the reading of hyparchetype b as an error. It is odd that this reading has been
reproduced in all printed editions cited in this new edition.

paggayha: The variant reading paggayham could be considered a gerundive
from pra—f grah, meaning “[chowrie] fit to be held out”. For a similar word, see
DOP s.v. ganhati—gayha®. Cf. § 6.24.2.
3. ratandsana-: B2, B° and C° read ratanamaya-, perhaps as a result of

harmonisation with the reading of hyparchetype b at § 5.23.2a (ratanamaya-).
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Again, since metrical lengthening is inappropriate in this instance, I regard ratana-
in ratanamaya- as an error and this reading has therefore not been represented in
the critical apparatus. It is surprising that it has been reproduced in both B¢ and C°.
6. ratanda- is m.c. for ratana-.

12. aggathane: The archetype’s reading in this verse, aggathane, differs from its

reading in the parallel at § 5.21.14, agge thane.

6.24. Kaludayin

Compare with the apadana of the same name at Ap 500-502.
1. The svarabhakti vowel in Padum(a)- should be disregarded for the purpose of
scansion.

Buddhassa: The variant reading bhagavato may have been taken from the
commentary at Ap-a 362,31, which reads Padumuttarassa bhagavato.
2. gayha: The variant reading gayham could be considered a gerundive from
va grah, meaning “[lotus in full bloom] fit to be taken hold of” (see DOP s.v.
ganhati—gayha®). Cf. § 6.23.2.
3. The archetypal reading of pada d is somewhat awkward, particularly because
the Buddha begins his speech in the second person, only to shift to the third person
in the following verse. The variant readings janassa and sampadassayi yield a
smoother text and would make the second padayuga mean, “And having taken hold
of the flower[s], [the Buddha] showed [them] to the people”. In this version, the
following verse would constitute the beginning of the Buddha’s speech. As per the
goal of this edition, which is to represent the archetype with as few emendations as
possible, the less smooth archetypal reading is instead represented in the base text.
4. tena katam: The variant reading katam tena puts the padayuga into the pathya
form of the sloka metre.
6. See § 6.10.14 for a note regarding a parallel to pada a.

mallika: Feminine according to PED and MW, but it is neuter here.

8. pdda c is hypermetric, containing nine syllables.
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12. There is a resolution on the first syllable of pada a.

13. nirapadhi is m.c. for nirupadhi. The archetype’s reading in this verse,
niripadhi, differs from its reading in the parallel at § 5.8.12, nirupadhi.

14. Parallels to the first padayuga may be found at Dhp 407; Sn 631.

6.25. Mogharaja

Compare with the apadana of the same name at Ap 486—488.
3. There is a resolution on the first syllable of pada a.
4. PED does not list samogadha, which is not particularly surprising since, to the
best of my knowledge, it does not appear in any other canonical text. It is derived
from sam-ava-y gah and means “plunged”. For similar terms, see BHSD s.v.
samavagadha; DOP s.v. ogadha®.
5. There is a resolution on the first syllable of pada a.

sukhumacchikena: With the variant reading sumacchikena, the first padayuga
may be translated, “With a good fisherman, were one to throw upon water a net...”.
9. PED s.v. cakkhu does not provide the meaning “light”; however, DOP s.v.
cakkhu states ‘“perhaps: light”. For the Sanskrit equivalent, MW s.v. caksus
provides “light” as one of its meanings. In the context of this verse, the translation
“light” seems much more appropriate than the more usual meaning ‘“eye” or
“vision”.

-vinodano: Neither of the variants vinudana and vinidana are listed in PED;
however, both could be nouns derived from vi-V nud, meaning “removing”. For
closely related words, see PED s.v. paniidana; DOP s.v. nudana.

10. p[ith]aram: Ap-a 364,4-5 provides the gloss varakam ghatam va, “a pot or jar”.
This gloss better explains pitharam, “pot”, than the other main variant reading,
putakam, “bag” or “pocket”. Additionally, the former is perhaps more likely to be
filled with honey than the latter. Primarily for these reasons, p[ithjaram is

represented in the base text.
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11. subhaka is not listed in PED. I understand it to be the noun subha, “politeness”,
with the secondary nominal suffix -ka.

vihasa is not listed in PED, which is not particularly surprising since, to the best
of my knowledge, it does not appear elsewhere in the Pali canon. Just as vehasa is a
contraction of vehdayasa, vihasa appears to be a contraction of vihayasa.
14. pdda a involves tmesis. The reading of C° avoids this tmesis, yet has produced a
hypometric pada containing seven syllables.
15. pada a involves tmesis. The reading of C® avoids this tmesis.

pada c is hypermetric, containing nine syllables. Alternately, the svarabhakti
vowel in asamkhayam could perhaps be disregarded for the purpose of scansion.
16. Parallels to the first padayuga may be found at Bv 2.5, 4.10, 14.9, 25.10; Th
1171. This phrase also occurs frequently in prose texts, e.g. A 1 163,11-12; D I 88,4-
5.

vedana is m.c. for vedanam.
close. Unlike in the great majority of apadanas, the first occurrence of the
protagonist’s name in the close is here compounded with the following word, thero,

“elder”.

6.26. Adhimutta

2. The svarabhakti vowel in -ratanam should be disregarded for the purpose of

scansion.

6.27. Lasunadayaka

1. There is a resolution on the sixth (or first) syllable of pada a.

mayha is m.c. for mayham.
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3. nirat’ ass’: E° displays the text as niratass’, which makes the past passive
participle agree with Vipassissa instead of aham. I have instead followed the more
semantically appropriate word division of Ap-a 365,16, which states assa... nirato.
4. pdda ais hypermetric, containing nine syllables.

lasunassa: The variant reading lasunadanam is best understood as having a

neuter ablative singular declension, meaning “[This is the fruit] from giving garlic”.

6.28. Ayagadayaka

2. vaddhake hi: E° displays the text as vaddhakehi, “with labourers”; however, this
would seem to require the presence of an unstated intermediary, resulting in the
awkward translation of pada a, “Having had [someone] speak with labourers”. The
causative verb kathapetva most naturally relates to one or more persons in the
accusative case and therefore it is best to read as vaddhake hi.

karayes’: As indicated by DOP s.v. karoti—karapeti, in this passage the variant
reading karapes’ might be m.c. for karapes’.
4. Strictly speaking, hanti is a third person singular verb from v han and,
following this interpretation, pada b ought to be translated “and one did not strike
my weapons”. This, however, does not make a great deal of sense and we would
instead expect the third person plural verb hananti, which would make pada b mean
“and weapons did not strike me”. Indeed, Jagara (1926: I 166,17) understood
satthani to have a nominative plural declension and hanti to be a plural verb. The
occurrence of hanti in this verse may be a singular verb used in place of a plural
verb due to the pressure of metre, or it may simply be an error. My translation

assumes the former.

6.29. Dhammacakkika

1. pdda c is hypermetric, containing nine syllables.
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3. The svarabhakti vowel in -turiya- should be disregarded for the purpose of
scansion.

4. There is a resolution on the first syllable of pada a.

5. cakkavatt[i]: The archetypal reading, cakkavatti, could be considered the first
member of the compound cakkavattimahabbald, “having the great strength of
wheel-turning monarchs”. However, there are numerous parallel verses in which
we find the term janadhipa in apposition with cakkavattino, which unambiguously
has a masculine nominative plural declension (e.g. Ap 131,18-19, 134,17-18, 137 22—
23). It is therefore most likely that the text is instead referring to “wheel-turning
monarchs with great strength” and that in this verse we have another example in

which the archetype erroneously has i for 7.

6.30. Kapparukkhiya

1. lamghitva: The meaning of this archetypal reading within the overall context of
the apadana is not clear; however, it may imply that the protagonist avoided
luxurious clothing. Ap-a 367,26 (and the commentary manuscript B4) contains the
corresponding gloss olaggetva, “having fastened on [multicoloured cloths]”. This
gloss is phonographically similar to the archetypal reading; however, being derived
from v lag instead of ¥ larigh, its meaning is significantly different and therefore it
is not particularly helpful. It is likely that the variant readings laggetva and lagetva
are based upon this commentarial gloss and because these variants are more easily
understood it is not particularly surprising that they are have been reproduced in
several printed editions.

3. mam avassita: mama vasika, ‘“being under my control”, is the probable reading
of hyparchetype c; mama nissita, “dependent upon me”, is the reading of
hyparchetype d; while mam avassita, “dependent upon me”, this is the probable
reading of hyparchetype e. The probable reading of hyparchetype e best explains
the development of the other readings and is therefore most likely to have belonged

to the archetype.
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4. There is a resolution on the first syllable of pada a.

uddana

There are 113 verses in this edition of the fourth chapter, assuming that the text
ought to be divided into equi-length verses containing four padas. The uddana
states that there are 112 verses. The discrepancy could be accounted for if the text is
instead divided into 110 verses of four pddas and two verses of six padas.
Alternatively, it is possible that one additional verse was added to the chapter after

the uddana was composed.
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7. ANNOTATED TRANSLATION OF THE SECOND, THIRD

AND FOURTH CHAPTERS OF THE APADANA

7.1. Sthasanadayaka

1. When Siddhattha'—protector of the world,”> best of bipeds—had been
quenched,’ when his word was widespread, when his teaching belonged to
many people,

2. I made a lion throne with a faithful mind, with a good mind. After making a
lion throne I made a footstool.

3. And when it was raining on the lion throne I built a house there. Because of
the faith* in my mind I was reborn in Tusita [heaven].

4. I had a well built celestial mansion. It instantly had twenty-four yojanas’ in
length [and] fourteen [yojanas] in width.

5. Seven thousand young women continuously attended to me. And in the

celestial mansion was a well proportioned golden couch.

! For information on the buddhas who preceded Gotama Buddha (e.g. Siddhattha Buddha), see
Horner 1975: xxvi—xlvi.

2 A great deal more is included within the term loka than the everyday usage of its translation,
“world”. Ap-a 322,19-20, for instance, glosses lokandtho with kamaraparipalokassa natho padhano,
“protector, chief of the desire-, form- and formless-world[s]”. See Nyanatiloka 2007 s.v. loka.

’ Commenting upon a parallel pada (Ap 339), Ap-a B¢ 1 2972526 glosses nibbute with
khandhaparinibbanena parinibbute, that is, nibbana coinciding with death, as opposed to nibbana
realised in life. The Chatthasangiti Pitaka edition is quoted here in favour of the PTS edition because
the latter appears to contain an error.

* The difficulty of translating the word pasada into a single English term has been noted several
times before since it may also mean “purity”, “tranquility”, “joy”, etc. (for a short overview, see

Rotman 2009: 66). In the apadanas, the translation “faith” seems most apt.

> On the various definitions of the length of a yojana, see Skilling 1998.



219

6. A carriage with elephants, a carriage with horses [and] a divine carriage
were near at hand. Palaces and also palanquins were produced, whatever
was desired.

7. And further couches® made of gems [and] made of hardwood were all
produced for me in abundance. This is the fruit of [making]’ the lion throne.

8. I stepped into shoes made of gold, made of silver, made of crystal and lapis
lazuli. This is the fruit of [making] the footstool.

0. Ninety-four aeons ago I performed the deed at that time.® I am not aware of
[having been reborn in] a bad destination [since].” This is the fruit of the
meritorious deed.

10.  Seventy-three acons ago I was three men named Inda.'’ Seventy-two aeons
ago I was three [men] named Sumana (“With a good mind”)."

11.  Exactly seventy aeons ago I was three [men] named Varuna, endowed with
the seven jewels,'” lords in the four continents.

12. The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised.”” The Buddha’s teaching has

been accomplished.

% That is, couches other than the one mentioned in § 5.1.5.

7 Karmic fruit is a direct result of intentional action. Therefore, passages in the Apadana which state
that a karmic fruit is the result of a donated object, as opposed to the act of donating that particular
object, are abbreviations m.c. Examples in which it is stated that a fruit is the result of an action are
§§5.1.9d, 5.5.10d, 5.18.10d.

8 Literally, “[It was] in the ninety-fourth aecon from now that I performed the deed at that time”.

? For a list of the good and bad destinations, see Nyanatiloka 2007 s.v. gati.

' T understand the term fesattati to be a cardinal number used as an ordinal. This is a common
feature of Apadana passages which involve the counting of acons. See Collins 2006: 74 and Norman
1992 for the use of cardinals in place of ordinals.

"' This proper noun might be considered a karmic fruit of generating the mental state of the same
name in § 5.1.2.

2D 1 89,14 identifies the seven jewels as the wheel jewel, elephant jewel, horse jewel, gem jewel,
wife jewel, householder jewel and advisor jewel.

'3 For a parallel pada (Thi-a 7,1-2), Pruitt (1999: 12) translates sacchikata as relating only to the

abhiiiiias. However, my translation reflects Ap-a 238,16-21, 295,16-23, which also relates sacchikata
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In this way the venerable elder Sthasanadayaka (“Donor of a lion throne”) spoke

these verses. The apadana of the elder Sthasanadayaka is concluded.

7.2. Ekatthambhika

1. The blessed one Siddhattha had a following of very many. And they, gone to
the Buddha as a refuge, had faith in the Tathagata.

2. After assembling and holding discussions, they all [commenced] building a
hall for their teacher. Not having a [tree] trunk, they searched [for one] in a
vast forest.

3. Having seen them in the wilderness, I then approached the following, held
up cupped hands in respectful salutation [and] I questioned the following.

4. Questioned by me, those virtuous lay disciples replied, “We wish to build a
hall; [however, until now] we did not have a [tree] trunk”.'*

5. [I said,] “Give me the [tree] trunk, I will give it to the teacher, I will bring
back the [tree] trunk. Have little exertion”.

6. Trusting, with contented minds, they gave” me the [tree] trunk. Then,
turning back, they went to their own house[s].

7. When the following of many had recently departed, I then gave the [tree]
trunk [to Siddhattha Buddha]. Joyful, with a joyful mind, I raised the first'®
[tree trunk for use as a pillar].

8. Because of the faith in my mind I was reborn in a celestial mansion. My

dwelling rose seven stories high.

to the patisambhidas and vimokhas. For details on the four analytical insights, eight liberations and
six supernormal knowledges, see Nyanatiloka 2007 s.v. patisambhida, vimokkha and abhifiiid,
respectively.

4 The next verse implies that at this stage of the narrative the following had found a tree trunk
suitable to use in building the hall. Therefore, although the passive verb labbhati is in the present
tense, the context demands that it be interpreted as referring to the recent past.

15 See Norman 2006a: 247n463-466, 2007b: 143n272 for discussions on the verb pavecchati.

16 Alternatively, pathamam could be read as an adverb meaning “at once”.
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While kettledrums were being sounded, I continuously amused myself.
Fifty-five acons ago I was a king possessing fame."

There too my dwelling rose seven stories, having excellent upper rooms,
having a pillar which delighted the mind.

Twenty-one aeons ago I was a member of the warrior class, named Udena.
There too my dwelling rose seven stories.

Whatever existence I was reborn into, [whether] existence as a god or
existence as a human, I experienced all this. This is the fruit of [giving] the
[tree] trunk.

Ninety-four aecons ago I gave the [tree] trunk at that time. I am not aware of
[having been reborn in] a bad destination [since]. This is the fruit of [giving]
the [tree] trunk.

The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Ekatthambhika (“Having a [tree] trunk”) spoke these

verses. The apadana of the elder Ekatthambhika is concluded.

7.3. Nanda

I gave a linen garment to the blessed one Padumuttara, supreme in the world,
venerable,"® self-dependent, great sage.
The Buddha named Jalajuttama' explained this to me, “Because of this act

of giving a garment, [you] will have a golden complexion.

7 Alternatively, yasodhara could be understood as being the name of the king.

'8 T have adopted the translation “venerable” for tadin, as per Norman 2007a: 145n41.

1 Jalajuttama is a synonym of Padumuttara.
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3. “After experiencing the two fortunate states [of being a god or a human],*
impelled by good foundations,” you will be the younger brother of the
blessed one Gotama.

4. “Impassioned by passion, in the habit of pleasure, bound to a greed for
sensual pleasures,* you, being urged by the Buddha, will then go forth.

5. “After going forth, impelled by a good foundation, understanding all the
taints, you will be quenched there, without taints”.

6. Seven thousand aeons ago [I] was four [men] named Cela (“Garment”).
Seventy thousand aeons ago [I] was four men named Upacela (“Near a
garment”).

7. Five thousand aeons ago [I] was four men named Cela, endowed with the
seven jewels, lords in the four continents.

8. The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Nanda spoke these verses. The apadana of the elder

Nanda is concluded.

% Here, my translation has been guided by Ap-a 316.12-13, dibbamanussasarnkhata dve sampattiyo
anubhavitva, “After experiencing the two fortunate states called ‘divine’ and ‘human’”.

2! Alternatively, kusalamiilehi could be translated as “by foundations of merit” if the first element of
the compound were considered a noun (BHSD s.v. kusalamiila). However, in the Apadana
kusalamiilehi and kusalamiilena are used synonymously with the more frequently occurring and
metrically favourable sukkamiilena, “by a pure foundation”, the first element of which is clearly an
adjective.

22 This aspect of Nanda’s life is described in Th 157; Ud 21-24. Eventually, however, the Buddha
named Nanda foremost amongst his disciples whose doors were guarded in the sense faculties (A

25,11-12).
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7.4. Cullapanthaka

1. The conqueror named Padumuttara, recipient of offerings, had withdrawn
from his following [and] lived in the Himalayas at that time.

2. I too was living in the Himalayas at that time, in a hermitage. I approached
the great hero who had recently come, leader of the world.

3. Taking hold of an umbrella of flowers, I approached the bull among men. I
prevented him entering concentration.

4. Holding [it] out with both hands, I gave the umbrella of flowers. The blessed
one Padumuttara, great sage, received [it].

5. All the gods approached the Himalayas with elated minds. They were intent
upon [expressing] their approval, [saying,] “The one with vision will express
his appreciation”.

6. Having said this, those gods approached the best of men while [I] was
holding the excellent lotus umbrella in the air.”

7. Holding out the umbrella of a hundred petals, the ascetic gave [it back] to
me, [saying,] “I will praise him; listen while I am speaking.*

8. “He will rule over the gods for twenty-five aeons. And he will be a wheel-
turning monarch thirty-four times.

9. “Whatever existence he will wander into, [whether] existence as a god or
existence as a human, a lotus will hold [itself over] him while he is abiding

in the open.”

» This verse implies that the narrative beginning at § 5.4.5 involves not only a shift in location, but
also in time, backwards, just prior to the moment at which the protagonist gives Padumuttara
Buddha the umbrella of flowers.

2 Ap-a 32024 glosses bhasato with bhasamanassa vacanam. It is clear that the expression mama
bhasato, which occurs many times throughout the Apadana, is a genitive absolute containing a
present participle. Therefore, the translation “Hear my words” by Pruitt (1999: 194) for a parallel
pada (Thi-a 147.18) does not appear to be correct.

» My translation is guided by DOP s.v. dharati—dhareti—8 which refers to dharayissati in this
verse, and the nissaya of Jagara (1926: I 109,30) which states that padumam is in the nominative

case.
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10. “A hundred thousand aeons from now, born in the Okkaka family, there will
be a teacher in the world named Gotama.

11. “When [Gotama Buddha’s] word is illuminated, he will obtain the human
state. He will be the best at [creating] a body made of mind.*

12.  “There will be two brothers, both named Panthaka.”” After experiencing the
supreme goal, they will illuminate the teaching”.

13.  And, while eighteen years old, I went forth to the houseless state. I did not
find attainment in the teaching of the Sakyan son.

14. My progress was slow, I was initially despised and my brother turned me
away, [saying,] “Go to your own house now!”.*

15.  Being turned away at the gateway of the Order’s park, I stood there dejected,
full of longing for asceticism.

16. Then the teacher came there, touched my head, took me by the arm [and]
brought me to the Order’s park.

17.  From compassion the teacher gave me a foot towel, [saying,] “Exclusively

[and] intensively direct your thoughts upon [the phrase ‘this is] so clean’”.*

% At A 124,1-3 the Buddha names Cullapanthaka foremost in this skill.

% For information on Cullapanthaka’s brother, Mahapanthaka, see Bodhi 2012: 1604—1605n84.

% My translation of §§ 5.4.14—17 has been influenced by the translation of Norman (2007a: 63—-64)
of the parallel verses Th 557-560.

% There are multiple ways to understand § 5.4.17c—d. Commenting upon the parallel at Th 560, Th-a
II 2406-9 states etam suddham colakhandam rajoharanam rajoharanan ti manasikarena
svadhitthitam katva eka-m-antam eka-m-ante vivitte gandhakutipamukhe nisinno adhittheht ti tatha
cittam samahitam katva pavattehi, “etam suddham [means] a piece of cloth; having attentively made
[your mind] well fixed upon [the phrase] ‘removing dirt, removing dirt’; eka-m-antam [means]
seated to one side, in solitude, in front of the perfumed hut; adhitthehi [means] having made your

12

mind so concentrated, practice!”. CPD s.v. ekamantam states that the commentarial gloss of
eka-m-antam is mistaken and that the meaning of the passage is, “Exclusively [eka-m-antam],
intensively [svadhitthitam] direct your thoughts on [adhitthehi]: ‘this is clean’”, with an intended pun
involving two slightly different meanings of adhi-v'stha. Norman (2007a: 64, 237n560), however,
believed that in this instance adhitthehi means to “take (formal) possession of”’ and provided the

translation, “Take careful possession of this pure thing, on one side”. The CPD interpretation of this

passage appears to be more consistent with the Theragatha-atthakatha than Norman’s interpretation.
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18.  Taking it with [both] hands,” I remembered the red lotus [umbrella]. My
mind was released there; I attained arahatship.”

19. In every case [I] have reached perfection in [creating] bodies made of mind.
Understanding all the taints, I dwell without taints.

20. The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Cullapanthaka spoke these verses. The apadana of

the elder Cullapanthaka is concluded.

7.5. Pilindavaccha

1. When Sumedha—protector of the world, foremost individual—had been
quenched, I paid homage to his stupa® with a faithful mind, with a good
mind.

2. And after bringing [monks] together there, I made a meal for the Order, for
those there whose taints had been destroyed, who had the six supernormal

knowledges [and] had great supernormal powers.

It is also more consistent with the expansion of this episode found in numerous other commentarial
works (e.g. Ap-a 317-318; Mp 1 216; Vism 388) and with the nissaya of Jagara (1926: 1 110).

30 The act of receiving the foot towel from Gotama Buddha stimulates Cullapanthaka to remember
his giving an umbrella of lotuses to Padumuttara Buddha. Note that the padas describing these two
events (§§ 5.4.4a, 5.4.18a) are similarly worded, which serves to highlight this connection.

3! Interestingly, in the Theragatha version of this story, the protagonist states that he realised
awakening after entering concentration for the attainment of the highest goal (Th 561-562). In
contrast, in the Apadana version, he realises awakening after recalling a former rebirth in which he
gave Padumuttara Buddha an umbrella after, in fact, preventing this buddha from entering
concentration (§ 5.4.3).

32 The word thiipa is translated as “stupa”, the Anglicised version of the Sanskrit stifpa, since this is

now regarded as an English word and is found in English dictionaries.
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At that time there was an attendant of the blessed one Sumedha. [Also]
named Sumedha,* he then expressed his appreciation.

Because of the faith in my mind I was reborn in a celestial mansion. Eighty-
six thousand accharas enjoyed themselves with me.*

They continuously attended only to me with all manner of sensual pleasures.
I surpassed other gods. This is the fruit of the meritorious deed.

Twenty-five aeons ago [ was a member of the warrior class, named Varuna.
At that time I was a wheel-turning monarch whose food was very clean.
They did not sow seed, nor were ploughs pulled. People ate rice ripened in
uncultivated [ground].

After ruling there I again went to existence as a god. At that time also I had
such an attainment of wealth.

[Whether] friends or foes, all living beings did not harm me; I was dear to
all. This is the fruit of the meritorious deed.

Thirty thousand aeons [ago] I gave the gift at that time. I am not aware of
[having been reborn in] a bad destination [since]. This is the fruit of
anointing with perfume.”

In this fortunate acon I was a ruler of people, a royal sage with great power,
a wheel-turning monarch with great strength.

After establishing many people in the five precepts [and] causing them to
reach a good destination, I became dear to the deities.*

The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

33 Bv 12.23, however, states that Sumedha Buddha’s attendant was named Sagara.

3 An acchara is a kind of celestial nymph. Perhaps an equally valid translation of the second

padayuga of this verse is, “Eighty-six thousand accharas had sex with me” (MW s.v. Y ram).

35 The object which was anointed with perfume is unspecified. The two most obvious candidates are

the stupa mentioned in § 5.5.1 and the alms mentioned in § 5.5.2. Another passage in which it

appears that the protagonist applies perfume to alms is Ap 516.7.

3 At A T 24.25-26 the Buddha names Pilindavaccha foremost amongst his disciples who are dear and

pleasing to the deities.
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In this way the venerable elder Pilindavaccha spoke these verses. The apadana of

the elder Pilindavaccha is concluded.

7.6. Rahula

1. In a seven story palace I gave a mat to the blessed one Padumuttara, supreme
in the world, venerable.

2. Surrounded by a thousand [arahats] whose taints had been destroyed, the
great sage—Tlord of bipeds, bull among men—approached his perfumed hut.

3. Shining upon that perfumed hut, the teacher—god of the gods, bull among
men—standing within the Order of monks, said these verses:

4. “I will praise him by whom this brilliant bed”” has been well spread out, as
though it were a mirror; listen while I am speaking.

5. “Whatever is dear to his mind will arise in the sky, made of gold, made of
silver and made of lapis lazuli.

6. “As lord of the gods®™ he will rule over the gods sixty-four times.
Immediately after, he will be a wheel-turning monarch a thousand times.

7. “Twenty-one aeons from now he will be a member of the warrior class,
named Vimala, a conqueror possessing the whole world, a wheel-turning
monarch.

8. “[There will be] a city named Renuvati, well built with bricks, three hundred

[yojanas] in length, having four corners.

37 The commentary identifies the word seyya with the pasada, “palace”, mentioned in § 5.6.1 (Ap-a
324,26-27; however, in the PTS edition the text has been made to read seyyo). Presumably, its
author(s) took seyya to be an adjective meaning “excellent” with the feminine, nominative, singular
declension. This explanation is unconvincing, not the least because pasada is, of course, a masculine
noun. It is more logical to take seyya as a feminine noun meaning “bed”, referring to the santhara,
“mat”, mentioned in § 5.6.1. Elsewhere in Pali literature, beds are described as spread out, e.g. yo
pana bhikkhu samghike vihare seyyam santharitva va santharapetva va... (Vin IV 41 21-22, “A monk

who, having spread out a bed or having had it spread out in a dwelling place of the Order...”).

3 That is, as Sakka (S. Sakra, Indra).
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“A palace named Sudassana [will be] built by Vissakamma,” having
excellent upper rooms, adorned with the seven jewels.

“Unseparated from the ten sounds* [and] full of magicians, that city will be
beautiful indeed to the deities.

“It will have a radiance when the sun is rising. It will constantly shine in all
directions for eight yojanas.

“A hundred thousand aeons from now, born in the Okkaka family, there will
be a teacher in the world named Gotama.

“For having fallen from Tusita [heaven], impelled by a pure foundation, he
will be the son of the blessed one Gotama.

“If he were to inhabit a house, he would become a wheel-turning monarch.*!
[But] it is impossible that [this] venerable one will attain** a fondness for a
house.

“Leaving the house, the one of good vows will go forth. Named Rahula, he
will become an arahat”.

As a blue jay would protect its egg [and] as a female ox her tail, the great
sage—zealous,*” endowed with virtuous conduct—protected me.

Having learnt his doctrine, I dwelt delighting in his teaching. Understanding

all the taints, I dwell without taints.

¥ Vissakamma (S. Vi§vakarman, MW s.v.) is known as “the divine architect” in both Buddhist and

Brahmanical literature. D II 180-181, for instance, describes him creating a palace named Dhamma

for King Mahasudassana.

“ D II 170.12-16 identifies the ten sounds as belonging to elephants, horses, carriages, kettle drums,

mrdanga drums, vina lutes, singing, cymbals, gongs and cries of “enjoy, drink and eat!”.

*! In the Mahapadanasutta, a very similar statement is made by brahmans soon after the final birth of

a bodhisatta, owing to the presence of the thirty-two marks of a great man (D II 16,13-15, 19.8-11).

2 1t seems that here the aorist ajjhaga is used as a future. On aorists occasionally having a future

sense, see Alsdorf 1936: 323-324; Norman 2007a: 157n78. In his nissaya, Jagara (1926: I 115,12-13)

appears to assign ajjhaga an optative meaning, with the gloss qspsﬁ , “‘he should attain”.

* For nipaka having the meaning “zealous”, see Norman 2007a: 159n85.
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18.  The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Rahula spoke these verses. The apadana of the elder

Rahula is concluded.

7.7. Upasena Vangantaputta

1. I approached the blessed one Padumuttara—supreme in the world, bull
among men, best of men—sitting down in a cave.
2. Seeing a kanikara flower* in blossom, I then cut it off at the stalk, put it on

an umbrella [and] raised [the umbrella] for the Buddha.

3. And I gave alms, the best food, good food. I fed eight ascetics there; nine®
including the Buddha.
4. The great hero, self-dependent, foremost individual, expressed his

appreciation, [saying,] “Because of this act of giving an umbrella, because of
giving the best food,

5. “because of the faith in his mind, he will experience a good state and as lord
of the gods he will rule over the gods thirty times.

6. “And he will be a wheel-turning monarch twenty-one times. His regional
kingdom™ will be vast, incalculable through counting.

7. “A hundred thousand aeons from now, there will be a Buddha whom they

will declare wise, who will be of great wisdom, wise.

* DOP s.v. kanikara identifies this flower as belonging to the tree Pterospermum acerifolium.

# T understand navame to be an ordinal being used as a cardinal (see Geiger 1994: § 118.4).

% PED s.v. cakkavattin notes that there are three sorts of wheel-turning monarchs: one who rules
over all four continents (caturanta-), one who rules over one continent (dipa-) and one who rules
over part of one continent (padesa-). Here, the text mentions that the protagonist possessed a
padesarajja, “regional kingdom”, implying that he was the least powerful of the three sorts of wheel-

turning monarchs.
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“When the teaching manifests, he will go to the human state. Named
Upasena, he will be a disciple of the teacher”.

[This] is my last existence,’ all existences have been rooted out. I carry my
last body having conquered Mara together with his elephant.

The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Upasena Vangantaputta spoke these verses. The

apadana of the elder Upasenavangantaputta is concluded.

The third turn for recitation is finished.

7.8. Ratthapala

1.

To the blessed one Padumuttara, supreme in the world, venerable, I gave a
large excellent elephant with tusks like carriage poles,

provided with a white umbrella, with a brahman versed in the Atharva Veda,
with an elephant driver. Having valued all that, I had a park for the Order
made.

I had fifty-four thousand palaces built. After making a great flood [of gifts],
I handed it over to the great sage.

The great hero, self-dependent, foremost individual, expressed his
appreciation. Gladdening all people, he showed the death-free state.

The Buddha, leader Jalajuttama, explained this to me; sitting down within
the Order of monks, he said these verses:

“This one had fifty-four thousand palaces built. I will explain the result;

listen while I am speaking.

7 My translation of carima follows DOP s.v., which states that in this passage the word is a noun.
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“Eighteen thousand upper rooms will have appeared in the best of celestial
mansions and they will be made of nothing but gold.

“As lord of the gods he will rule over the gods fifty times. And he will be a
wheel-turning monarch fifty-eight times.

“A hundred thousand aeons from now, born in the Okkaka family, there will
be a teacher in the world named Gotama.

“Having fallen from the world of the gods, impelled by a pure foundation, he
will instantly be reborn into a rich family having great wealth.
“Subsequently going forth, impelled by a pure foundation, he will be a
disciple of the teacher, named Ratthapala.

“Being resolute for exertion, calm, without basis for rebirth, understanding
all the taints, he will be quenched, without taints”.

[I] rose up, renounced [the world and] abandoned my attainments of wealth.
I do not have affection for wealth, as though it were a glob of saliva.*
Energy is my beast of burden bringing me to rest from exertion. I carry my
last body in the teaching of the fully awakened one.*

The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Ratthapala spoke these verses. The apadana of the

elder Ratthapala is concluded.

# A similar attitude towards wealth is expressed throughout Ratthapala’s Theragatha verses (Th

769-793) and the Ratthapalasutta (M II 54-74).

# 1 follow Norman (2007a: 134—135n11) in translating (samma)sambuddha as a past passive

participle, while regarding Buddha as a title and leaving it untranslated.



232

7.9. Sopaka

1. While cleaning my cave in the highest mountain in a forest, the blessed one
named Siddhattha came into my vicinity.

2. Seeing the Buddha arrived, I arranged a mat for the venerable one, supreme
in the world, [and] gave him a seat of flowers.”

3. Having sat down on the seat of flowers and understanding my disposition,
Siddhattha, leader of the world, declared impermanence:

4. “The formations are indeed impermanent, subject to arising and decay.
Having arisen, they cease. Their quiescence is joyful”.

5. Having said this, the all-knowing one—supreme in the world, bull among
men, hero—rose into the air like a king of geese in the sky.

6. Abandoning my own view, I developed the perception of impermanence.’’
Having developed it for one day, I died there.

7. After experiencing the two fortunate state[s of being a god or a human],
impelled by a pure foundation, when my final rebirth had been reached I
entered the womb of an outcaste.

8. Having departed from the house, I went forth to the houseless state. While
seven years old, I attained arahatship.

0. Putting forth energy, resolute, well concentrated upon the virtuous practices,
pleasing the great man,’* I obtained full ordination.

10.  Ninety-four aeons ago I performed the deed at that time. I am not aware of
[having been reborn in] a bad destination [since]. This is the fruit of giving
[a seat of] flowers.

11.  Ninety-four aeons ago I developed the perception [of impermanence] at that

time. Developing that perception [of impermanence] I attained the

annihilation of the taints.

1t is unclear whether the seat of flowers is the previously mentioned mat or a separate item.
3! The benefits of this practice are described at S III 155-157.
32 That is, Gotama Buddha. See Norman 2007a: 199-200n289 on the word naga. In the translation

here I have followed DOP s.v. naga—3.
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12. The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Sopaka (“Outcaste”) spoke these verses. The

apadana of the elder Sopaka is concluded.

7.10. Sumangala

1. With a desire to make an offering, having prepared a meal I stood in a large
enclosure waiting for brahmans.
2. Then I saw the awakened one Piyadassin, of great fame, leader of the whole

world, self-dependent, foremost individual,

3. blessed one, bright, accompanied by his disciples, shining like the sun, one
who has taken to the path.
4. Holding up cupped hands in respectful salutation, I made my own mind

faithful. With my mind only I called him, [thinking,] “May the great sage
come”.

5. Knowing my thought, the teacher, unsurpassed in the world, approached my
door with a thousand [arahats] whose taints had been destroyed.

6. [I said,] “Homage to you, thoroughbred of men. Homage to you, best of
men. After stepping into my palace, sit down on the lion throne”.

7. He—tamed, surrounded by the tamed, crossed over, best of guides across—
after stepping into my palace, sat down on the excellent throne.

8. Faithful, I gave the food which was stored in my own dwelling to the
Buddha with my own hands.

9. With a faithful mind, with a good mind, excited,” with cupped hands in
respectful salutation, I paid homage to the excellent Buddha,™ [saying,] “Oh,
the greatness of the Buddha!

33 Here, I follow the interpretation of vedajata by Norman (2006a: 122, 377-378n995).
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10.  “Amongst the eight [types of noble people]™ sitting round [and] eating,™
there are many [arahats] whose taints have been destroyed. [However,] you
alone have this supernormal power;”’ I go to you as a refuge”.

11.  And the blessed one Piyadassin—supreme in the world, bull among men—
sitting down within the Order of monks, said these verses:

12. “He fed the Order—upright, concentrated—and the awakened Tathagata.
Listen while I am speaking.

13.  “He will rule over the gods twenty-seven times. Pleased®® with his own deed,
he will enjoy himself in the world of the gods.

14.  “He will be a wheel-turning monarch eighteen times.” He will live on earth
for five hundred reigns of earth”.

15. Having plunged into the wilderness, the forest, a grove inhabited by tigers,

being resolute in exertion I burnt up my defilements.*

>* In his translation of the Theragatha, Norman (2007a: 24, 44, 117) evidently understood the term
buddhasettha to be a genitive tatpurusa compound, providing the translation “best of the Buddhas”.
De Jong (1972: 300) criticised this interpretation and instead proposed that the term is a
karmadharaya compound meaning ‘“excellent Buddha”. This is in line with Ap-a 337,16, which
provides the gloss setthassa Buddhassa. In the Apadana, numerous past buddhas are described as
buddhasettha, which adds further weight to de Jong’s argument since they can hardly all be the best
of the buddhas.

T am guided here by the explanation at Ap-a 33720, atthannam ariyapuggalanam antare, “amongst
the eight [types of] noble people”. On the eightfold division of ariyapuggala, see Nyanatiloka 2007
S.v.

% Ap-a 337.19-20 glosses bhuiijam (though the PTS edition reads bhuiijan in error) with
bhufijantanam, i.e., a present participle with a masculine, genitive, plural declension. While my
translation reflects this gloss, I know of no other instance in which syncope (loss of one or more
medial syllables; Oberlies 2001: § 22.2) occurs in a present participle.

7 Ap-a 337.21-22 explains, akasacaranasammujjananimujjanadi-anubhavo, “the supernormal power
of moving, plunging, diving, etc., in the air”.

8 Alternatively, abhiraddha could mean “successful [in]”.

% Literally “ten and eight times”.

% Sumangala’s energetic practice of meditation is described in his Theragatha verse (Th 43).
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Eighteen hundred aeons [ago] I gave the gift at that time. I am not aware of
[having been reborn in] a bad destination [since]. This is the fruit of giving
the meal.

The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Sumangala spoke these verses. The apadana of the

elder Sumangala is concluded.

The summary:

Sthasanin, Ekathambhin and Nanda, Cullapanthaka, Pilindi and also Rahula,

Vanganta, Ratthapalaka, Sopaka and also Mangala; [these] very ten are in the

second group. A hundred and thirty-seven verses have been announced here.

The Sthasaniya chapter is the second.

7.11. Subhuti

1.

Not far from the Himalayas there was a mountain named Nisabha. [There,] I
carefully made a hermitage, I carefully built a leaf hut.®!
At that time I was a matted hair ascetic named Kosiya, practicing severe
austerities, living alone at Nisabha without a companion.
I did not eat fruit, root or leaf at that time. I lived upon only wild [wind]fall

at that time.®

% Following the interpretation of Jagara (1926: I 124,18), I understand mayham to be an example of

the agentive genitive.
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4. I did not violate right livelihood, even while risking my life. I satisfied my
own mind. I abandoned the improper means of seeking [food].

5. When a thought connected with passion arose in me, I myself examined [it].
Concentrated, I tamed it, [saying to myself:]*

6. “You desire the desirable and you loathe the loathsome and you are
bewildered by the bewildering. Depart from the forest!

7. “This [forest] is the abode of pure stainless ascetics. Do not defile the pure.
Depart from the forest!

8. “When you will obtain [what is] suitable after becoming a householder, do
not fail at both [the ascetic life and the householder life]. Depart from the
forest!

9. “As a wood firebrand from a funeral pyre is nowhere useful—not in the
village or in the wilderness, for it is not highly regarded wood—

10.  “[so] you are like a firebrand from a funeral pyre, being neither a
householder nor restrained. Today you are separate from both [the ascetic
life and the householder life].** Depart from the forest!

11. “Could it be [that] you have this [thought]?* For who knew you had this
[thought]? And you have quickly brought me a long way for sake of an

abundance of sloth.

%2 In its explanation of the first padayuga, Ap-a 34232 states, rukkhato ocinitva na bhuijami ti, “I did
not eat having picked from a tree”. At D I 101-102, several classes of ascetics are listed, the most
extreme being one who lives on wild fruit, the second most extreme being one who lives on bulbs,
roots and fruits and uses a spade and basket to collect them. In this context, Kosiya belonged to the
most extreme class of ascetics.

% The following fifteen verses constitute one of the various talks on doctrine (nanadhammakatha, §
5.11.21) made by the speaker to himself.

6 S III 93,1320 states that a monk whose mind is not controlled is missing out on the enjoyment of a
householder while also not fulfilling the goal of asceticism. He is compared to a firebrand from a
funeral pyre. Because such a firebrand is burning at both ends and is smeared with excrement in the
middle, it cannot be used as timber in the village or the wilderness, the former being a metaphor for
the householder life and the latter being a metaphor for the ascetic life. Cf. A II 95,16-20.

% The text does not specify what etam and idam refer to; however, it seems likely to be the

ragiipasamhitam cittam, “thought connected with passion”, mentioned at § 5.11.5.
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“The wise will be on their guard against you, like a civilized person the
unclean. Sages will always drag you out and reprimand you.

“The wise will declare you to have transgressed the teaching.®® For without
dwelling together [in harmony], how will you live?

“After approaching a sixty-year-old matanga kufijara elephant [in musth]
secreting from three places [on his body], a strong naga elephant expels him
from the herd.®’

“Being separated from the herd, he does not find happiness [or] pleasure. He
becomes miserable [and] distressed. Consumed with grief, he trembles.*®
“Just so, matted hair ascetics will expel you also, fool. Being separated from
them, you will not obtain happiness [or] pleasure.

“Whether by day or by night, resigned to the dart of sorrow, you will burn
with distress, like the elephant separated from the herd.

“As counterfeit gold shines nowhere, so you who have abandoned virtuous
conduct will shine nowhere.”

“How will you live even dwelling in a house? Maternal and also paternal
wealth has not been saved for you.”

“Doing your own work, causing sweat to form on your body, you will live
thus in the house. That will not well please you.”

In this way I restrained my defiled mind there. Having made various talk[s]

on doctrine [to myself], I restrained my evil thought[s].

% samatikkantasasana is a bahuvrihi compound, literally meaning “one by whom the teaching is

transgressed”.

" The elephant in musth is a reasonably common simile for a mind untamed by practice, e.g. Dhp

326; Th 77. 1 follow Norman (2004: 150n320, 150-151n322, 153-154n329-330) in assuming that

matanga, kuiijara and naga are particular kinds of elephants.

% Here the metaphor of the elephant leaving its herd is cast in a negative light. Elsewhere in the Pali

canon, however, the same metaphor is cast in a positive light, e.g. Sn 53; Vin I 352-353.

% There seems to be a word play on jhayissasi, in that the final pada may also be translated, “you

will meditate nowhere” (see § 6.11.18).

" Here I have followed the nissaya of Jagara (1926: 1 127,1-2), which glosses te with coaan:, “for

you”.
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While I was dwelling thus, dwelling with vigilance,” thirty thousand years
elapsed for me in the forest.

Seeing [me] delighting in vigilance [and] seeking the supreme goal, the
awakened one Padumuttara came into my vicinity.

The Buddha—whose radiance had the colour of timbarisaka fruit,”
immeasurable, incomparable, unique in beauty—walked to and fro in the
sky at that time.

The Buddha—Ilike a king of sala trees in full bloom,” like lightning amidst
thick clouds, unique in knowledge—walked to and fro in the sky at that time.
Like a fearless king of lions, like a tamed king of elephants, like a playful
king of tigers, he walked to and fro in the sky at that time.

Having a radiance the colour of gold coins, resembling acacia wood embers,
like a jotirasa gem, he walked to and fro in the sky at that time.

Resembling the pure Mt Kelasa,” like the moon at the [time of the] full
moon, like the sun at midday, he walked to and fro in the sky at that time.
Seeing [him] walking to and fro in the air, I then thought thus: “Is this being
a god or is he a human?”

“I have neither heard of nor seen such a man on earth. Surely it is a spell.”
He will be my teacher.”

Thinking thus, I made my own mind faithful. I then gathered together
various flower[s] and perfumels],

prepared a seat of flowers and spoke these words to the foremost among

charioteers of men, of virtuous mind, delighting the mind:

"' T have followed Jagara (1926: 1 127,9-10) in taking pada b as an adjective of me and taking the first

padayuga as a genitive absolute.

2 DOP s.v. timbariisaka identifies the timbariisaka tree as Diospyros malabarica (Desr.) Kostel.

Ap-a 3432425 states that the radiance had a golden colour.

3 PED s.v. sala identifies the sala tree as Shorea robusta.
74 8. Kailasa.

7> For similar passages, see Allon 2001: 166-177.

® A comparable miraculous result of a mantra is described at Ja I 253.6-8, in which jewels shower

down from the sky.
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“Hero, this seat befitting you has been prepared by me. May you, gladdening
my mind, sit down on the seat of flowers.”

For seven nights and days the Buddha, the blessed one, like a fearless lion,
sat down there on the excellent seat of flowers.

I waited for seven nights and days paying homage. Having emerged from
concentration, the teacher, unsurpassed in the world,

praising my deed, spoke these words: “Develop the recollection of the
Buddha(s),” unsurpassed among meditations.

“Having developed this recollection you will fulfil your intention. You will
enjoy yourself in the world of the gods for thirty thousand aeons.

“As lord of the gods you will rule over the gods eighty times. You will be a
wheel-turning king in your kingdom a thousand times.

“Your regional kingdom will be vast, incalculable through counting. You
will experience all that. [This will be] the fruit of [developing] the
recollection of the Buddha(s).”®

“Wandering in various existences, you will obtain great wealth. There will
be no deficiency in your wealth. [This will be] the fruit of [developing] the
recollection of the Buddha(s).

“A hundred thousand aeons from now, born in the Okkaka family, there will
be a teacher in the world named Gotama by clan.

“After relinquishing in abundance eighty crore” slaves [and] labourers, you

will go forth in the teaching of the blessed one Gotama.

" Buddhanussati normally refers to the recollection of Gotama Buddha; however, this apadana is set

one hundred thousand aeons prior to his appearance. Padumuttara Buddha is therefore either

encouraging the protagonist to recollect himself specifically or prior buddhas in general. My

translation reflects this ambiguity. See Harrison 1992 for a study on this recollection.

8 Padumuttara Buddha here declares that the meritorious deed which will produce the predicted

future karmic fruit is the development of the recollection of the Buddha(s). This is unusual in that

the protagonist has not yet performed this deed. One would instead expect that giving the seat of

flowers (§ 5.11.33) would be the primary meritorious deed. Alternatively, it might be possible that
§8 5.11.31-35 in effect describes a kind of recollection of the Buddha.

7 A crore is ten million.
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“Honouring the awakened one Gotama, bull among Sakyans, he will be a
disciple of the teacher, named Subhiti.

“After sitting down within the Order of monks, [Gotama Buddha] will
appoint you foremost in two [things]: the good quality of being worthy of a
gift and also dwelling in peace.”™

Having said this, the leader Jalajuttama, awakened, hero, rose to the air like
a king of geese in the sky.

After having paid homage to the Tathagata, [—taught by the protector of the
world, joyful—always developed the supreme recollection of the Buddha(s).
Because of that well performed®' deed and because of my intention and
aspiration, having abandoned my human body I went to Tavatimsa [heaven].
As lord of the gods I ruled over the gods eighty times. And I was a wheel-
turning king a thousand times.

My regional kingdom was vast, incalculable through counting. I experienced
the very fortunate state[s of being a god and a human]. [This is] the fruit of
[developing] the recollection of the Buddha(s).

Wandering in various existences, I obtained great wealth. There was no
deficiency in my wealth. [This is] the fruit of [developing] the recollection
of the Buddha(s).

A hundred thousand aeons ago I performed the deed at that time. I am not
aware of [having been reborn in] a bad destination [since]. [This is] the fruit
of [developing] the recollection of the Buddha(s).

The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

80 At A 124,8-9 the Buddha names Subhiiti foremost in these qualities.

81 sukatena may be understood as an adjective meaning “well performed” which qualifies kammena,

or as a noun meaning “good deed” which acts as a synonym of kammena. My translation reflects the

former understanding, following the nissaya of Jagara (1926: I 130,18), which contains the gloss,

eomé:golgaadeon, “well performed”.
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In this way the venerable elder Subhiti spoke these verses. The apadana of the

elder Subhiuti is concluded.

7.12. Upavana

1. The conqueror named Padumuttara, gone to the far shore of all phenomena,
awakened, was completely quenched after blazing like a mass of fire.*

2. Many people assembled, paid homage to the Tathagata, built a well built
funeral pyre and put the body [of Padumuttara Buddha on it].

3. After performing their duty with respect to the body,” they collected the
relic there. Together with the gods, all the people built a stupa for the
Buddha.

4. The first was made of gold,* the second was made of gems, the third was
made of silver, the fourth was made of crystals.

5. There, the fifth was made of ruby with glass pearls,* the sixth was made of
all kinds of jewels on top of cat’s eye gem.

6. The walkway was made of gems, the railing was made of jewels. Entirely
made of gold, the stupa had risen a yojana in height.

7. Having assembled there, gods then announced together, “We too shall build
the stupa for the venerable protector of the world.

8. “The relic is not separated. The relic is a single lump. We shall build a layer

on this stupa for the Buddha.”

82 Ap-a 344,17-18 glosses jalitva, “after blazing”, with sabbalokam dhammapajjotena obhdasetva,
“after illuminating the whole world with the light of the doctrine”.

8 Ap-a 568,15 glosses sarirakiccam, “duty with respect to the body”, with dahanakiccam, “duty of
burning”, i.e. cremation. Likewise, the nissaya of Jagara (1926: I 131,25-26) glosses the same term
with seconé:e005036005(m3p5(a¢:03903, “duty of cremating the body” (my translation assumes that
¢05(3pS is an error or premodern orthographic variant for eo5(a3p5:).

8 See § 6.12.4 on this series of ordinals.

8 For this meaning of the plural of kaca, see MW s.v.
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The gods heightened it another yojana with the seven jewels. That stupa, two
yojanas in height, warded off darkness.

Having assembled there, nagas® then announced together, “Those people
and gods have built a stupa for the Buddha.

“Let us not hear of being negligent! Diligent with the gods, we too shall
build the stupa for the venerable protector of the world.”

After gathering together indanila sapphire, mahdanila sapphire and jotirasa
gem, they covered the stupa for the Buddha [with them].

To that extent, the entire shrine for the Buddha was made of gems. Elevated
three yojanals], it produced light at that time.

And having assembled, kumbhandas® then announced together, “Those
people, gods and nagas have built a stupa for the Buddha.

“Let us not hear of being negligent! Diligent with the gods, we too shall
build the stupa for the venerable protector of the world.”

They built a shining layer on the stupa, entirely made of gems. They too
heightened the extended shrine for the Buddha [another] yojana.

Elevated four yojanas, the stupa for the Buddha shone. It illuminated all the
quarters like the risen [sun] with a hundred rays.

Having assembled there, yakkhas® then announced together, “People and
gods and nagas and likewise garulas®

“have each built [this] supreme stupa for the excellent Buddha. Let us not
hear of being negligent! Diligent with the gods,

“we too shall build the stupa for the venerable protector of the world. We
shall cover the extended shrine for the Buddha with crystal.”

They too heightened the extended shrine for the Buddha [another] yojana.

Elevated five yojanas, the stupa shone at that time.

% Here, naga most likely refers to a kind of mythical snake.

87 Literally meaning “whose testicles are like pots”, a kumbhanda is a semi-divine being.

8 A yakkha is a semi-divine being.

% A garula (S. garuda) is a kind of mythical bird.
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And having assembled, gandhabbas™ then announced together, “People,
gods, nagas, kumbhandas, likewise garulas

“have all built the stupa for the Buddha. We have not performed an act of
homage here.”’ We too shall build the stupa for the venerable protector of
the world.”

Having built seven railings, they [kept] building right up to the walkway.
The gandhabbas then built the stupa, entirely made of gold.

Elevated seven yojanas, the stupa shone at that time. Night and day were not
distinguished. There was always light.

The lights from the moon and sun, together with the stars, did not surpass its
[light]. For a hundred yojanas in all directions, not even a [single] lamp
blazed.

At that time, whichever people paid homage to the stupa, they did not climb
onto the stupa; they threw [their offerings] up into the sky.

Appointed by the gods,” a yakkha named Abhisammata (“Approved”) made
a flag or a garland of flowers rise further.

They did not see that yakkha. While going, they saw [only] the garland.
After seeing thus while going, all [eventually] went to a good destination.
People who believed in the [Buddha’s] word and who had faith in his
teaching, desiring to see a marvel, paid homage to the stupa.

I was a suitor in Hamsavati city at that time. Seeing the joyful people, I then
thought thus:

“Great is this blessed one for whom there is such a relic building. And these

content people performed an act of homage [and] become satisfied.

% A gandhabba is a heaven-dwelling being.

! One of the primary meanings of kara is “act”; however, it may also have the specific meaning “act

of homage”. Similarly, akaraka, which is derived from kara, primarily means “one who does not

perform an act”; however, it stands to reason that it may also have the specific meaning “one who

does not perform an act of homage”. While both meanings are applicable to this verse, the latter is

perhaps more appropriate.

%2 Ap-a 344.,1-2, 56713 states cetiyapijarakkhanattham thapito, “he was appointed for sake of

protecting worship at the shrine”.
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“I too shall perform an act of homage to the venerable protector of the
world. I will be an heir to his doctrines in the future.”

After fastening my outer garment, well cleaned by a washerman, to the top
of a bamboo [shaft], I threw the flag up into the sky.

Having seized it, Abhisammataka carried my flag in the sky. Seeing the flag
stirred by the wind, I rejoiced even more.

Making my mind faithful there, I approached an ascetic. Having respectfully
greeted that monk, I asked about the result in [giving] the flag.

Joyful, he explained to me [the result], which produced delight for me, “You
will always experience the result of [giving] that flag.

“And armies with four divisions—[namely,] elephants, cavalry, chariots
[and] infantry—will constantly surround you. This will be the fruit of giving
the flag.

“Sixty thousand musical instruments [and] adorned kettledrums will
constantly surround you. This will be the fruit of giving the flag.

“Eighty-six thousand women—adorned, having colourful clothes and
ornaments, wearing jeweled earrings,

“with curved eyelashes, smiling, good looking, with thin waists—will
constantly surround you. This will be the fruit of giving the flag.

“You will enjoy yourself in the world of the gods for thirty thousand aeons.
As lord of the gods you will rule over the gods eighty times.

“You will be a wheel-turning king a thousand times. Your regional kingdom
will be vast, incalculable through counting.

“A hundred thousand aeons from now, born in the Okkaka family, there will
be a teacher in the world named Gotama by clan.

“Having fallen from the world of the gods, impelled by a pure foundation,
connected with the meritorious deed, he will be a kinsman of Brahma.”
“After relinquishing in abundance eighty crore slaves [and] labourers, you

will go forth in the teaching of the blessed one Gotama.

% Commenting upon on Ap 249, Ap-a 2302425 states Brahmabandhu brahmanakule jato,

“Brahmabandhu [means] born into a brahman family”.
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“Honouring the awakened one Gotama, bull among Sakyans, you will be a
disciple of the teacher, named Upavana.”

The deed [I] performed a hundred thousand [aecons ago] produced a fruit for
me in this life: as if with the speed of a well released arrow,” it burnt my
defilements.

While 1 was a wheel-turning monarch, lord of the four continents, flags
always remained out for three yojanas in all directions.

A hundred thousand aeons ago I performed the deed at that time. I am not
aware of [having been reborn in] a bad destination [since]. This is the fruit of
giving the flag.

The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Upavana spoke these verses. The apadana of the

elder Upavana is concluded.

7.13. Tinisaranagamaniya

1.

In Bandhumatt city I supported my mother. My mother [and] father were
blind. I took care of them at that time.

Sitting down in seclusion I then thought thus: “Taking care of my mother
and father, I have not obtained ordination.

“Covered by complete darkness, [beings] are burnt by the three fires.”

While existence is such, no one is a leader.

% Particularly in light of Ap 29.16, 280,18, 45425, this translation seems preferable to “[I] was well

released [i.e. awakened], as if with the speed of an arrow”.

% Ap-a 345.16-18 states, tamandhakarapihita ti mohandhakarena pihita chadita. tividhaggihi dayhare

ti ragaggidosaggimohaggisankhatehi tihi aggihi dayhare dayhanti, “tamandhakarapihitd [means]

covered by the darkness of delusion. tividhaggihi dayhare [means] they are burnt by the three fires
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“[However,] a Buddha® has arisen in the world. His teaching is now blazing.
It is possible for a person desiring merit to rescue himself/herself.

“Having taken the three refuges, while guarding the fulfilled [refuges] I will
abandon bad destination[s] because of that well performed deed.”

There was an ascetic named Nisabha, a chief disciple of the Buddha.”
Having approached him, I took the going to the refuges.”

My life lasted a hundred thousand years at that time. For that long I guarded
the fulfilled going to the refuges.

During my last [thought],” I remembered that [going to the] refuge[s].
Because of that well performed deed I went to Tavatimsa [heaven].

While gone to the world of the gods, I was concentrated upon my
meritorious deed. I obtained eight conditions at which place I was reborn.
[Namely,] I was paid homage in [all] quarters, I had a sharp intelligence, all
the gods obeyed [me], I obtained immeasurable wealth,

I always had a golden complexion, I was loved, I constantly had friends,'®
my fame was high.

As lord of the gods I ruled over the gods eighty times. Attended to by
acchardas, 1 experienced heavenly bliss.

And I was a wheel-turning monarch seventy-five times. My regional

kingdom was vast, incalculable through counting.

named the fire of lust, fire of hatred and fire of delusion”. Ap-a 345,18 takes the subject of this

sentence to be sabbe satta, “all beings”. Cf. note at § 7.14.2.

% Ap-a 34430-31 identifies this Buddha as Vipassin. If this is correct, however, it is unclear why at

§§ 5.13.19, 5.13.27 the protagonist states that he took the refuges aparimeyye ito kappe,

“innumerable aeons ago”, as opposed to ekanavute ito kappe, “ninety-one aeons ago”, when Vipassin

Buddha lived. More consistent with the apadana’s chronology is the nissaya of Jagara (1926: 1

139,21-22), which identifies this Buddha as Anomadassin.

%7 Nisabha is identified as one of the chief disciples of Anomadassin Buddha at Bv 8.22. He is also

mentioned at § 5.14.4; Ap 21,25. This provides further evidence that Jagara (1926: I 139,21-22) was

correct in identifying the Buddha mentioned in § 5.13.4 as Anomadassin.

% As noted by PED s.v. sarandagamana, the term sarandgamana is equivalent to saranagamana.

% The parallel verse § 5.14.7 implies that there is an unstated citte, “thought”, in pada a.

' mittanam acalo homi literally means “of friends, I was constant”.
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When my final rebirth had been reached, concentrated upon my meritorious
deed, [I] was born in Savatthi city, into a very wealthy [family] with a great
house.'”!

Having departed from the city, accompanied by children, playful, I
immediately approached the Order’s park.

I saw an ascetic there, completely liberated, without basis for rebirth. He
taught the doctrine to me and gave me the refugel[s].

Upon hearing the refuge[s], I remembered my [former going to the]
refugel[s]. Sitting down during one period of sitting, I attained arahatship.
Within seven years of my birth I attained arahatship. Knowing my
attainment, the awakened one with vision gave me full ordination.
Innumerable aeons ago I went to the refuges. Consequently, the deed which I
well performed produced a fruit for me in this life.

I have well guarded the refuge[s]. My mind is well controlled. Having
experienced complete fame I have attained the unshakable state.

[Those] who lend an ear, listen while I am speaking. I will describe the goal
to you, the state seen by myself.'”

A Buddha has arisen in the world. The conqueror’s teaching is turning. The
death-free drum has been sounded, removing the dart of sorrow.

With strength according to your own means, you should perform an act of
homage to an unsurpassed field of merit [and] you will incline towards
quenching.

After taking the three refuges, guarding the five precepts [and] making your

mind faithful in the Buddha, you will put an end to suffering.

9Tt is unlikely that the term mahdsala describes Savatthi city as “having great halls”. In the Pali

canon, mahdasala is often found in a compound describing a family, e.g. khattiyamahdasalakula,

“warrior class family with a great house”, brahmanamahdsalakula, “brahman family with a great

house”, and gahapatimahdasalakula, “householder family with a great house”. Such families are also

often described as addha, “wealthy”, e.g. A 'V 290,22-23; M III 177,27-28; S 195,18-19.

192 Following the interpretation of Ap-a 2922 (on parallel verse at Ap 47,7-8) and Jagara (1926: 1

141,28-29), I understand the second instance of mama to be an example of the agentive genitive. Both

Ap-a2922-3 and Jagara (1926: I 141,29) equate the pada, “state”, with nibbana.
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25.  After comparing [yourselves] to me [and] guarding the precepts, before long
you too will all attain arahatship.

26. I have the triple knowledge,'” have attained supernormal powers [and] am
experienced in comprehending [other people’s] thoughts. Great hero, the
disciple Sarana (“Refuge”) pays homage to you,'” the teacher.

27.  Innumerable aeons ago I went to the Buddha’s refuge[s]. I am not aware of
[having been reborn in] a bad destination [since]. [This] is the fruit in going
to the refuges.

28.  The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Tinisaranagamaniya (“Going to the three refuges”)

spoke these verses. The apadana of the elder Tinisaranagamaniya is concluded.

7.14. Paficasilasamadaniya

1. In Candavatt city I was a servant at that time. [I thought,] “Fixed to the way
of work for others, I have not obtained ordination.
2. “Covered by complete darkness, [beings] are burnt by the three fires.'” By

which means could I be unfettered?

19 For details on the triple knowledge, see Nyanatiloka 2007 s.v. abhiiiiia, tevijja. The first padayuga
effectively names five of the six abhiiiiias, “supernormal knowledges”, omitting only the dibbasota,
“divine ear”.

1% Alternatively, following Jagara (1926: I 142,16-17), te could be translated as “your [disciple]”.

15 The commentary upon the first padayuga of this verse provides a different interpretation to the
commentary upon the parallel padayuga at § 5.13.3 (see note at § 7.13.3). Ap-a 346,57 states,
mahantandhakarapihita ti mahantehi kilesandhakarehi pihita samvuta thakkita. tividhaggihi dayhare
ti narakaggipetaggisamsaraggisankhatehi tihi aggihi dayhanti, “mahantandhakarapihitd [means]

covered by the great darkness of the defilements. tividhaggihi dayhare [means] they are burnt by the
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3. “And I do not have a gift, [ am a wretched servant. What if I were to protect
the five precepts, fulfilling [them]?”

4. The sage Anomadassin had a disciple named Nisabha.'® Having approached
him, I took the five training rules.

5. My life lasted a hundred thousand years at that time. For that long I guarded
the fulfilled five precepts.

6. And when the time of death had been reached, gods comforted me, [saying,]
“A chariot has been harnessed to a thousand [horses] for you.'”” Sir, this is
near at hand.”

7. During my last thought, I remembered my [taking the] precept[s]. Because
of that well performed deed I went to Tavatimsa [heaven].

8. And as lord of the gods I ruled over the gods thirty times. Attended to by
acchardas, 1 experienced heavenly bliss.

0. And I was a wheel-turning monarch seventy-five times. My regional
kingdom was vast, incalculable through counting.

10.  Having fallen from the world of the gods, impelled by a pure foundation, [I]
was born in Vesali city, into a very wealthy [family] with a great house.

11. At the time leading into the rainy season, while the conqueror’s teaching was
shining, both my mother and father took the five training rules.

12.  Upon hearing the precept[s] together [with them],'”® I remembered my
[former taking the] precepts[s]. Sitting down during one period of sitting, I

attained arahatship.

three fires named the fire of hell, fire of the peras (“departed ones”) and fire of the round of
rebirths”. My translation assumes that thakkita is an error for thakita.

196 See the note on Nisabha at § 7.13.6.

197 From parallel passages, we can deduce that the chariot was harnessed to horses. For example, Ap
34,1 contains the expression, sahassayuttam hayavahim dibbam yanam, “a divine carriage drawn by
horses, harnessed to a thousand [horses]”, which Ap-a 266,33 clarifies by stating,
Sindhavasahassayojite, “harnessed to a thousand Sindh horses”. Cf. M II 79,28-29; S I 234,9-10.

108 T assume that there is an unstated tehi, “with them”, in pdda a. Alternatively, saha is an error for

so "ham, which is found in the parallel verse § 5.13.17.
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Within five years of my birth I attained arahatship. Knowing my attainment,
the Buddha, the one with vision, gave me full ordination.

Having guarded the five fulfilled training rules innumerable aeons ago, I
have not gone to ruin.

I experienced fame by reason of those precepts. In describing a crore aeons,
I ought to describe one part:

Guarding the five precepts, I obtained three conditions. [Namely,] I had a
long life, I had great wealth, I had a sharp intelligence.

And proclaiming to all [that taking the precepts is] a very great service,'”
wandering in various existences, | obtained these states.

If the conqueror’s disciples, practicing in the immeasurable precepts, were
to desire existences, of what kind is the result in existence?''’

The five precepts have been well observed by me, an ascetic servant.
Because of those precept[s], today I released myself from all binding.
Innumerable aeons ago I guarded the five precepts. I am not aware of
[having been reborn in] a bad destination [since]. This is the fruit of
[guarding] the five precepts.

The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Paficasilasamadaniya (‘“Taking the five precepts”)

spoke these verses. The apadana of the elder Paficasilasamadaniya is concluded.

1 The meaning of the first padayuga is unclear. It could be translated in numerous different ways,

though the translation represented here is, I believe, the most semantically appropriate. If I am

correct in understanding porisa to mean “service” and particularly the “service” of taking the

precepts, a pun might be intended, since the protagonist identifies himself as a bhataka, “servant”, at

§§ 5.14.1, 5.14.3, 5.14.19.

10 The Pali canon often portrays desiring existences (bhava) as a negative habit which ought to be

abandoned (eg. A II 11,27-35, IV 70-74; Sn 776-777). This verse seems to be asking about the result

of observing the precepts even if the practitioner were to desire existences. The next verse is perhaps

intended as an answer to this question.
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7.15. Annasamsavaka

1-2. I obtained the best delight after seeing the awakened one Siddhattha walking
in a market,""" having a golden complexion, resembling a golden decorative
column, having the thirty-two marks of an excellent [man], light of the
world, immeasurable, incomparable, tamed, bearing light.

3. After leading the awakened one,'” I fed that great sage. The sage,
compassionate protector, then expressed his appreciation to me.

4. After making my mind faithful in the Buddha, that one with great
compassion, producer of the best comfort, I enjoyed myself in heaven for an
aeon.

5. Ninety-four acons ago I gave the gift at that time. I am not aware of [having
been reborn in] a bad destination [since]. This is the fruit of giving alms.

6. The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Annasamsavaka (“Food disciple”) spoke these

verses. The apadana of the elder Annasamsavaka is concluded.

7.16. Dhipadayaka

1. With a faithful mind I gave incense for a hut to the blessed one Siddhattha,

supreme in the world, venerable.

U Ap-a 34734 states gacchantam antarapane ti vessanam dapanapantinam antaravithiyam
gacchamanam, “gacchantam antarapane [means] walking in a street of rows of shops belonging to
merchants”. Ap-a 346,22-23 also states that at the time, the Buddha was on alms round.

12 My translation follows Ap-a 346,25, which states geham netva, “having led [the awakened one] to
[the protagonist’s] house”. Alternatively, atinametva could mean, “having let [the awakened one]

pass”.
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2. Whatever existence I was reborn into, [whether] existence as a god or
existence as a human, I was dear to all. This is the fruit of giving incense.

3. Ninety-four aeons ago I gave incense. I am not aware of [having been reborn
in] a bad destination [since]. This is the fruit of giving incense.

4. The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Dhupadayaka (“Donor of incense”) spoke these

verses. The apadana of the elder Dhupadayaka is concluded.

7.17. Pulinaptjaka

1. At the supreme foot of the awakening tree of the blessed one Vipassin,
having thrown away the old sand I scattered over clean sand.

2. Ninety-one acons ago I gave sand. I am not aware of [having been reborn in]
a bad destination [since]. This is the fruit of giving sand.

3. Fifty-three aeons ago I was a wheel-turning king with great strength, ruler of
people, named Mahapulina (“Great sand”).

4. The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Pulinapujaka (“Paying homage with sand”) spoke

these verses. The apadana of the elder Pulinapujaka is concluded.
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7.18. Uttiya

1. I was a crocodile on the bank of the Candabhaga river at that time. I was
occupied with my own food. I went to a ford in the river.

2. At that time Siddhattha, self-dependent, foremost individual, wishing to
cross the river, approached the ford in the river.

3. And while the awakened one approached, I too approached there. Having
approached the awakened one, I uttered these words:

4. “Climb onto [me], great hero. I will help you cross my ancestral territory. Be
compassionate, great sage.”

5. Having heard my growling, the great sage climbed onto [me]. Joyful, with a
joyful mind, I helped the leader of the world cross.

6. On the far bank of the river, Siddhattha, leader of the world, comforted me
there, [saying,] “You will attain the death-free”.

7. Having passed from that body I went to the world of the gods. Attended to
by accharas, I experienced heavenly bliss.

8. And as lord of the gods I ruled over the gods seven times. I was a wheel-
turning monarch, lord of the earth, three times.

0. I practised detachment, zealous and well restrained. I carry my last body in
the teaching of the fully awakened one.

10.  Ninety-four aeons ago I helped the bull among men cross. I am not aware of
[having been reborn in] a bad destination [since]. This is the fruit of helping
[him] cross.

11.  The four analytical insights and also the eight liberations and the six

supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Uttiya spoke these verses. The apadana of the elder

Uttiya is concluded.
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7.19. Ekafijalika

1-2. Faithful [and] with a good mind, I made one respectful salutation with
cupped hands after seeing the foremost of caravan leaders Vipassin walking
in a market, having a golden complexion, awakened, hero of men, leader,
tamer of the untamed, venerable, great teacher, with a great mind.

3. Ninety-one aeons ago I made a respectful salutation with cupped hands at
that time. I am not aware of [having been reborn in] a bad destination
[since]. This is the fruit of [making] a respectful salutation with cupped
hands.

4. The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.
In this way the venerable elder Ekaiijalika (“Having one respectful salutation with
cupped hands”) spoke these verses. The apadana of the elder Ekafijalika is
concluded.

7.20. Khomadayaka

1. I was a merchant in Bandhumati city at that time. In this very way I took

care of my wife: I sowed successful seeds.'"”

3 A IV 238,14 has the phrase pavutta bijasampada, which Mp IV 12425 glosses with sampannam
bijam ropitam, “successful sown seed”. I therefore take bijasampadam to mean a “success of seeds”,
i.e. successful seeds. Ap-a 351,11-12 glosses pada d with danasiladipufiiabijasampattim ropemi
patthapemf ti, which is perhaps most appropriately translated, “I sowed a success of seeds, being
merit [generated] by giving, ethical conduct, etc.”. Possibly based upon this interpretation, the
nissaya of Jagara (1926: 1 151.5) similarly glosses bijasampadam with eoxé:gqj:e0e [0p3a[s¢:03, “a
success of seeds, being meritorious deeds”. While bija, “seed”, is indeed often used figuratively in
the Pali canon, it seems more logical to assume that here it has a literal meaning and that pada d is

simply describing the protagonist’s occupation and means of taking care of this wife. It might even
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2. For sake of the good, I gave one linen cloth to the teacher, great sage
Vipassin [who had] taken to the road.

3. Ninety-one aeons ago I gave the linen cloth at that time. I am not aware of
[having been reborn in] a bad destination [since]. This is the fruit of giving
the linen cloth.

4. Twenty-seven aeons ago I was a lord in the four continents, having chariots
with Sindh horses, endowed with the seven jewels.

5. The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Khomadayaka (“Donor of linen cloth”) spoke these

verses. The apadana of the elder Khomadayaka is concluded.

The summary:

Subhuti and Upavana, Sarana, Silagahaka, Annasamsavaka, Dhupa, Pulina with

Uttiya, Afjalin and Khomadayin; [these] very ten are in the third group. All

together a hundred and eighty-five verses have been spoken.

The Subhuti chapter is the third.

The fourth turn for recitation [is finished].

be assumed that some or all of his crops were flax, which provided the material for making the linen

cloth referred to in the following two verses.
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7.21. Kundadhana

1. For seven days, with a faithful mind, with a good mind, I stood close to the
excellent Buddha, self-dependent, foremost individual, [while he was]
secluded."

2. Knowing it was the right time, after taking hold of a big bunch of bananas I
approached the great sage Padumuttara [who had] arisen [from seclusion].

3. The blessed one, all-knowing, leader of the world, accepted it. Making my
mind faithful, the great sage ate it.

4. After eating, the awakened one, unsurpassed caravan leader, sat down on his
own seat [and] said these verses:

5. “And yakkhas who assemble on this mountain [and] the old and young in the
wilderness ought to listen to my words.

6. “I will praise him who stood close to the Buddha like a lion, the king of
beasts; listen while I am speaking.

7. “And he will be a king of the gods eleven times. And he will be a wheel-
turning monarch thirty-four times.

8. “A hundred thousand aeons from now, born in the Okkaka family, there will
be a teacher in the world named Gotama by clan.

0. “Having verbally abused virtuous ascetics without taints, as a result of that
bad deed he will obtain his name.'”

10.  “He will be a disciple named Kundadhana, an heir to his doctrines, a true
son created by the doctrine.”

11.  Practicing detachment, meditating, delighting in the meditative absorptions,

pleasing the teacher, I dwell without taints.

"4 Ap-a 35528 states nirodhasamapattiviharena, “[secluded] by living in the attainment of
cessation”.

!5 That is, “Kundadhana”. Ap-a 353.24-26 states that he acquired this name after novices and young
monks surrounded and teased him by saying, thero kundo jato (Ap-a 353,25), “[this] elder was born
stupid!”. This is one of the few references in the Apadana to a papakamma, “bad deed”, and its

result.
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Surrounded by his disciples, accompanied by the Order of monks, sitting
down within the Order of monks, the conqueror handed [me] a meal ticket.

I put my robe to one shoulder, paid homage to the leader of the world [and],
in front of the best of speakers, took hold of the first [meal ticket]."°
Because of that deed, the blessed one, causing the [system] of ten thousand
[worlds] to tremble, sitting down within the Order of monks, appointed me
to a foremost position.'"’

Energy is my beast of burden bringing me to rest from exertion. I carry my
last body in the teaching of the fully awakened one.

The four analytical insights and also the eight liberations and the six

supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Kundadhana spoke these verses. The apadana of the

elder Kundadhana is concluded.

7.22. Sagata

1. I was a brahman named Sobhita at that time. Accompanied by my own
students, I went to the park.

2. At that time, the blessed one, best of men, accompanied by the Order of
monks, emerged from the park’s gate [and] stood still.

3. I saw that awakened one, tamed, accompanied by the tamed. Having made
my own mind faithful, I praised the leader of the world:

4. “[As] any [and] all trees grow in soil, so wise people grow in the teaching of

the conqueror.

16 Alternatively, following Jagara (1926: 1 153,31), pathamam could be translated as an adverb,

“firstly”.

"7 At A T 24,19-20 the Buddha names Kundadhana foremost amongst his disciples who take hold of

the first meal ticket.
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5. “You are a wise caravan leader. Having rescued many people from the
wrong path, you, great sage, point out the [right] path.

6. “Tamed, [you are] surrounded by the tamed; and meditating, [you are
surrounded] by those delighting in the meditative absorptions; energetic,
[you are surrounded] by the resolute, calm [and] venerable.

7. “Adorned on account of your assembly, you shine with merit and
knowledge. Your radiance streams out like the sun in one’s eyesight.”

8. Having seen [me] with a faithful mind, the great sage Padumuttara, teacher,
standing within the Order of monks, said these verses:

0. “That brahman who generated joy [and] praised me will enjoy himself in the
world of the gods for a hundred thousand aeons.

10.  “For having fallen from Tusita [heaven], impelled by a pure foundation, he
will go forth in the teaching of the blessed one Gotama.

11.  “Because of that well performed deed, he will obtain a contented and joyful
[mind].""® Named Sagata, he will be a disciple of the teacher.”

12. Having gone forth I avoided bad deed[s] with the body. Having abandoned
bad conduct in word I purified my livelihood.

13.  Dwelling thus, I am very knowledgeable about the fire element.'”
Understanding all the taints, I dwell without taints.

14.  The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Sagata spoke these verses. The apadana of the elder

Sagata is concluded.

8 In the Apadana, tuttha often qualifies manasa, “mind” (e.g. § 5.2.6; Ap 2422, 317.21), while
hattha often qualifies citta, “mind” (e.g. §§ 5.2.7, 5.18.5; Ap 93,29). It therefore seems reasonable to
assume that in this verse tutthahattha is qualifying an unstated manasa or citta.

19 At A T 25,14 the Buddha names Sagata foremost amongst his disciples who are skilled in the fire

element.
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7.23. Mahakaccana

1. There was a shrine for the protector Padumuttara, named Paduma.'*® Having
had a stone seat made I covered it with gold.'*!

2. I held out [and] offered an umbrella made of jewels and a chowrie to the
Buddha, kinsman of the world, venerable.

3. Then everyone as far as the earth-dwelling deities assembled, [saying,'*
“The Buddha] will explain the result of [giving] the seat and umbrella of
jewels.

4. “And we will listen to all that while the teacher is explaining [it]. We ought
to rejoice even more in the teaching of the fully awakened one.”

5. Having sat down on the golden seat, surrounded by the Order of monks, the
self-dependent, foremost individual, said these verses:

6. “I will praise him who gave this golden seat made of jewels; listen while I
am speaking.

7. “As lord of the gods he will rule over the gods for thirty aeons. He will
surpass [all] with his radiance for a hundred yojanas in all directions.

8. “Having come to the world of humans, he will be a wheel-turning monarch.
Named Pabhassara (“Shining”), he will have an intense radiance.

0. “Whether by day or by night, like the risen [sun] with a hundred rays, as a

member of the warrior class he will light up eight ratanas in all directions.'*

120 Ap-a 358,14 explains, evam idam bhagavato vasanatthanam cetiyan ti vuccati. na

dhatunidhanakacetiyan ti veditabbam. na hi aparinibbutassa bhagavato sariradhatinam abhava
dhatucetiyam karissati, “Thus, this shrine for the blessed one was a dwelling place. It is not to be
understood as a shrine for depositing relics. For one will not build a shrine for relics in the absence
of the bodily relics of a blessed one who is not completely quenched”. This is a reasonable
interpretation since, in the reminder of this apadana, Padumuttara Buddha is depicted as very much
alive.

121 Ap-a 358,5-6 specifies that the seat is made of phalika, “crystal”. This is consistent with §§ 5.23.3,
5.23.6, which describe that the seat is made of ratana, “jewels”.

"2 Here I follow Jagara (1926: I 157.11), who added &3g), “having said”.
'3 A ratana is a unit of length (see PED s.v. ratana®; Skilling 1998: 161).
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“A hundred thousand aeons from now, born in the Okkaka family, there will
be a teacher in the world named Gotama.

“For having fallen from Tusita [heaven], impelled by a pure foundation, he
will be a kinsman of Brahma named Kaccana.

“Subsequently going forth, he will become a buddha, without taints.'**
Gotama, light of the world, will appoint [him] to a foremost position.

“He will answer in detail a question asked in brief. And, answering that
question, he will fulfil the [questioner’s] wish.”'*

Born into a rich family, as a brahman [I] reached the far shore of the [vedic]
hymns. Having abandoned money and grain I went forth to the houseless
state.

I answer in detail to those asking in brief."® I fulfil their wish. I please the
best of bipeds.

Pleased with me, the great hero, self-dependent, foremost individual, sitting
down within the Order of monks, appointed me to a foremost [position]."”’
The four analytical insights and also the eight liberations and the six

supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Mahakaccana spoke these verses. The apadana of

the elder Mahakaccana is concluded.

124 The subject of this verse has rather abruptly shifted back to that of § 5.23.10, namely, Gotama

Buddha.

125 At A 1 23.27-29 the Buddha names Mahakaccana foremost amongst his disciples who explain in

detail the meaning of what has been stated in brief.

126 The first padayuga may alternatively be translated, “They ask in brief. I answer in detail”.

127 Here, etadagga more literally means, “foremost amongst these [monks]”. Note the repetition of

the word agga, “foremost”, namely, a foremost individual appoints the protagonist to a foremost

position.
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7.24. Kaludayin

1-2.

10.

11.

Having taken hold of a lotus in full bloom, a blue lotus'® and jasmine,'”
[and] having taken hold of the best food,”® 1 gave them to Padumuttara
Buddha—supreme in the world, venerable, teacher—[who had] taken to the
road, wandering at that time.

The great hero ate the best food, good food. [He said,] “And having taken
hold of the flower[s], you gave [them] to the conqueror.

“Wished for [and] desired for a long time in the world, the lotus is the best
flower. A very difficult deed has been performed by him who gave me
flower|[s].

“I will praise him who offered flower[s] and gave me the best food; listen
while I am speaking.

“He will rule over the gods eighteen times."””' [He will have] blue lotus and
also lotus and, furthermore, jasmine.

“In the sky he [will] make a covering, having a divine scent due to the result
of his merit, [and] will hold it instantly.

“And he will be a wheel-turning monarch twenty-five times. He will live on
earth for five hundred reigns of earth.

“A hundred thousand aeons from now, born in the Okkaka family, there will
be a teacher in the world named Gotama by clan.

“Pleased with his own deed, impelled by a pure foundation, producing joy,
he will be a relative and kinsman of the Sakyans.

“Subsequently going forth, impelled by a pure foundation, understanding all

the taints, he will be quenched, without taints.

128 DOP s.v. uppala identifies the uppala flower as Nymphaea caerulea, commonly referred to as the

blue lotus.

12 PED s.v. mallika identifies mallika as Arabian jasmine, i.e. Jasminum sambac.

B30 Ap-a 362,35-36 specifies that the food is madhuram sabbasupakkam saliodanam, “sweet rice

porridge, all well cooked”.

131 Literally “ten and eight times”.
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“And Gotama, kinsman of the world, will appoint [him—who will have]
attained the analytical insights, whose task [will be] done, without taints—to
a foremost [position].'*?

“Being resolute for exertion, calm, without basis for rebirth, he will be a
disciple of the teacher, named Udayin.”

Desire and hatred and delusion, pride and hypocrisy have been destroyed.
Understanding all the taints, I dwell without taints.

And also, energetic, zealous, I pleased the awakened one. And, satisfied, the
awakened one appointed me to a foremost [position].

The four analytical insights and also the eight liberations and the six

supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Kaludayin spoke these verses. The apadana of the

elder Kaludayin is concluded.

7.25. Mogharaja

1.

The blessed one Atthadassin, self-dependent, unconquered, took to the road
surrounded by the Order of monks.

Surrounded by my students, I departed from my house. Having departed
there I saw the leader of the world.'*

I respectfully greeted the awakened one, made a respectful salutation with
cupped hands at my head, made my own mind faithful [and] praised the
leader of the world:

“Everyone—as far as beings with form, without form, or without

perception—falls within your knowledge.

32 At A 1255 the Buddha names Kaludayin foremost amongst his disciples who inspire faith in

families.

133 Note the similarity between this opening scene and the opening scene of § 5.22.
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5. “Were one to throw upon water a fine-meshed net, whichever beings were in
[that] water would be [caught] inside the net.'**

6. “And everyone of whom there is consciousness, with form and without
form, falls within your knowledge.

7. “You save this world confused by darkness. Having heard your doctrine they
cross the stream of doubt.

8. “The world is veiled by ignorance, covered by darkness. When your
knowledge is shining, the darkness is destroyed.

9. “You are the light for all, dispelling great darkness. Having heard your
doctrine, many people are quenched.”

10.  Having filled a pot, I held out a little pure honey with both hands [and]
offered it to the great sage.

11.  The great hero, great sage, politely received [it]. And having eaten it, the all-
knowing one rose to the sky through the air.

12.  Standing in the atmosphere, the teacher Atthadassin, bull among men,
making my mind faithful, said these verses:

13.  “Because of the faith in his mind, he who praised this knowledge and praised

the excellent Buddha will not go to a bad destination.

13 In a passage from the Brahmajalasutta, the Buddha states that speculative ascetics and brahmans
are trapped in a net of views. To illustrate the point, he makes the following simile: seyyatha pi
bhikkhave dakkho kevatto va kevattantevast va sukhumacchikena jalena parittam udakadaham
otthareyya tassa evam assa: ye kho keci imasmim udakadahe olarika pana sabbe te antojalikata ettha
sita va ummujjamand ummujjanti ettha pariyapanna antojalikata va ummujjamand ummujjanti ti
evam eva kho bhikkhave ye hi keci samanda va brahmanda va... (D 1 45,29—46,2), “Monks, just as an
able fisherman or fisherman trainee could cover a small pool of water with a fine-meshed net [and]
could have [this thought]: ‘“Whatever substantial beings are in this pool of water are all within the
net. Floundering, they flounder here, caught. Floundering, they flounder here, included within the
net.” Monks, just so, whatever ascetics or brahmans...”. Ap 21,17-18, a parallel to the present verse (§
5.25.5), appears to have been based upon this Brahmajalasutta passage and is followed by a verse
which completes the simile in an analogous manner. In contrast, the present verse has been used to
draw a very different simile, in which the Buddha’s knowledge appears to be compared with a

fishing net capable of holding many beings.
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“And he will rule over the gods fourteen times. He will live on earth for
eight hundred reigns of a region.

“And he will be a wheel-turning monarch five hundred times. He will rule
over a region on earth, incalculable [in size].

“As a scholar holding the [vedic] hymns [in his memory], having reached
the far shore of the three vedas, he will go forth in the teaching of the
blessed one Gotama.

“He will seek the profound [and] subtle goal'®

with knowledge. Named
Mogharaja, he will be a disciple of the teacher,

“endowed with the three knowledges, whose task [will be] done, without
taints. Gotama, foremost of caravan leaders, will appoint [him] to a foremost
[position].”"*

Abandoning the human connection, cutting the binding of existence,
understanding all the taints, I dwell without taints.

The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Mogharaja spoke these verses. The apadana of the

elder Mogharaja is concluded.

7.26. Adhimutta

1.

2.

When the best of men Atthadassin, protector of the world, had been
quenched, I invited the Order of monks with a faithful mind,
invited the upright [and] concentrated Order jewel, made a pavilion from

sugarcane [and] fed the best Order.

5 1t is likely that this attha, “goal”, is nibbana. For example, Ap-a 231,17 provides the gloss

nibbanam for the phrase gambhiram nipunam padam (Ap 25,3), “profound [and] subtle state”.

136 At A 125,16 the Buddha names Mogharaja foremost amongst his disciples who wear coarse robes.
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3. Whatever existence I was reborn into, [whether] existence as a god or
existence as a human, I surpassed all beings. This is the fruit of the
meritorious deed.

4. Eighteen hundred aeons [ago] I gave the gift at that time. I am not aware of
[having been reborn in] a bad destination [since]. This is the fruit of giving
sugarcane.

5. The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Adhimutta spoke these verses. The apadana of the

elder Adhimutta is concluded.

7.27. Lasunadayaka

1. Not far from the Himalayas I was an ascetic at that time. I lived upon garlic.
Garlic was my food.

2. Having filled my khari containers,"’ I went to the Order’s park. Joyful, with
a joyful mind, I gave the Order garlic.

3. I delighted in the teaching of the foremost of men Vipassin. Having given
garlic to the Order I enjoyed myself in heaven for an aeon.

4. Ninety-one aeons ago I gave garlic at that time. I am not aware of [having
been reborn in] a bad destination [since]. This is the fruit of [giving] garlic.

5. The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Lasunadayaka (“Donor of garlic””) spoke these

verses. The apadana of the elder Lasunadayaka is concluded.

57 A khart is a measure of grain (DOP s.v. khari).
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7.28. Ayagadayaka

1. When Sikhin—protector of the world, best of speakers—had been quenched,
joyful [and] with a joyful mind, I paid homage to his supreme stupa.

2. For having asked labourers [and]"*

then given payment, joyful [and] with a
joyful mind, I had a gift made."”

3. I lived amongst the gods uninterruptedly for eight aeons. I wandered in
various [types of existence] during the remaining aeons.

4. Poison did not get into my body and weapons did not strike me.'* I did not
die in water. This is the fruit of [giving] the gift.

5. When I wished for rain, a great cloud began to rain. Gods also came under
my control. This is the fruit of the meritorious deed.

6. I was endowed with the seven jewels thirty times. No one despised me. This
is the fruit of the meritorious deed.

7. Thirty-one aeons ago I had the gift made. I am not aware of [having been
reborn in] a bad destination [since]. This is the fruit of [giving] the gift.

8. The four analytical insights and also the eight liberations and the six

supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Ayagadayaka (“Donor of a gift”) spoke these verses.

The apadana of the elder Ayagadayaka is concluded.

38 Ap-a 366,5-6 glosses pdda a with bhojanasaldaya pamanam kittakan ti pamanam kathapetva,
“Having asked about dimension[s, saying,] ‘What are the dimension[s] of a food hall?’”.
13 According to Ap-a 365,26, 366.8, the gift is a bhojanasala, “food hall”.

140 See § 6.28.4 on the difficulty of interpreting and translating hanti in this verse.
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7.29. Dhammacakkika

1. In front of the lion throne of the blessed one Siddhattha, I placed a well
made wheel of doctrine,'*! praised by the wise.

2. Having an army with chariots,' I

shone as though I had a golden
complexion. Many obedient people constantly surrounded me.

3. I constantly surrounded [myself] with sixty thousand musical instruments. I
shone with my retinue. This is the fruit of the meritorious deed.

4. Ninety-four aeons ago I placed the wheel. I am not aware of [having been
reborn in] a bad destination [since]. This is the fruit of [placing] the wheel of
doctrine.

5. Eleven aeons ago there were eight wheel-turning monarchs with great

strength, rulers of people, named Sahassaraja.

4! Tmages of wheels are found amongst the earliest surviving examples of Buddhist art (for two
examples, see Dehejia 1997: 79). It is possible that these depictions in stone were preceded by
depictions in less durable materials, such as wood. The Apadana does not specify the material of the
wheel; however, Ap-a 366,20 describes this wheel of doctrine as ratanamaya, “made of jewels”.

42 pdada b may be interpreted in a number of different ways. Ap-a 367 3-5 states, sayoggabalavahano
ti  suvannasivikadihi  yoggehi ca senapatimahamattadihi  sevakehi  balehi ca  hatthi-
assarathasankhatehi vahanehi ca sahito ti attho, “sayoggabalavahano means accompanied with
carriages—T/i.e.] golden palanquins, etc.—and with forces—I[i.e.] generals, ministers, etc. [and]
servants—and with vehicles—named elephants, horses and chariots”. The explanation of Jagara
(1926: 1 167.18-19) differs and includes the gloss cppS:qoon:ecarundmbleco:oleandaSoleodund

[66:00088E0n0p, “accompanied with an army, elephants and horses, which have four vehicular

divisions beginning with chariots”. Here, balavahana is taken to mean an army with its animal
vehicles and yogga is taken to mean one of its divisions, namely, chariots. In support of this
explanation, PED s.v. balavahana, vahana cites several passages in which balavahana simply means
“army”. Equally, the literal meaning of yogga, “to be yoked”, is more suitably applied to a chariot
than a palanquin. Jagara’s explanation seems more reasonable than that of the Apadanatthakatha and
my translation therefore reflects his gloss. See § 5.12.38 for a reference to the four divisions of an

army.
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6. The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

In this way the venerable elder Dhammacakkika (“Having a wheel of doctrine™)

spoke these verses. The apadana of the elder Dhammacakkika is concluded.

7.30. Kapparukkhiya

1. Having avoided multicoloured cloths I placed a wishing tree in front of the
excellent stupa of the blessed one Siddhattha.'*

2. Whatever existence I was reborn into, [whether] existence as a god or
existence as a human, a wishing tree stood decorating my door.'*

3. I, my assembly and anyone dependent upon me took cloth from that
[wishing tree and] we always clothed ourselves.

4. Ninety-four aeons ago I placed the tree. I am not aware of [having been
reborn in] a bad destination [since]. This is the fruit of [placing] the wishing
tree.

5. And seven aeons ago there were eight well clothed members of the warrior
class endowed with the seven jewels, wheel-turning monarchs with great
strength.

6. The four analytical insights and also the eight liberations and the six
supernormal knowledges have been realised. The Buddha’s teaching has

been accomplished.

143 Ap-a 367.13-14 describes this wishing tree as sattahi ratanehi vicittam suvannamayam, “made of
gold [and] ornamented with the seven jewels”.
14 Collins (1998: 319) provided a translation of the first two verses of this apadana in a brief

discussion on wishing trees.
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In this way the venerable elder Kapparukkhiya (“Having a wishing tree”) spoke
these verses. The apadana of the elder Kapparukkhiya is concluded.

The summary:

Kunda, Sagata, Kaccana, Udayin, one named Raja, Adhimutta, Lasunada, Ayagin,

Dhammacakkika and Kapparukkhin, the tenth. A hundred and twelve verses.

The Kundadhana chapter is the fourth.



270

8. CONCLUSIONS

The overall aim of this thesis has been to gain new knowledge of the Apadana. This
has been achieved by investigating a number of key areas. Firstly, the time period
within which this text was composed, previously assumed to be the second or first
century BCE, was re-examined (§ 1.4). It was found that, upon closer inspection,
many of the arguments used to justify the assignment of such a date are based upon
doubtful evidence. The most that our present state of knowledge allows us to
conclude with a reasonable degree of certainty is that a passage from one apadana
postdates 331 BCE (see § 1.5n38), while a version of another apadana dates to the
first half of the first century CE or earlier (see § 1.4). Further research into the
status of the Apadana according to the dighabhanakas, as recorded in the
Sumangalavilasini, may shed more light on the date and canonicity of this text. This
might be achieved via a close study of a reasonably large selection of palm leaf
manuscripts which preserve this particular passage.

The Apadana was compared to numerous other early Buddhist texts, with
particular reference to structure, style and themes. This thesis contains the first
detailed comparison between the Apadana and early Sanskrit avadana collections
(§ 2.1). It was found that the system of karma underlying the narrative of the
Apadana, AvadanaSataka and Divyavadana is reasonably consistent, involving a
complex interplay between performer and recipient. These similarities in content
suggest that the Apadana was part of a larger network of Buddhist avadana texts.
Further comparisons with other avadana collections are likely to provide more
detail on these connections. In agreement with Mellick Cutler 1994, stylistic and
thematic affiliations were observed between the Apadana and other Pali canonical
texts, especially those belonging to the Khuddakanikaya (§ 2.4). However, also
noted was a major point of disparity between the Apadana and the great majority of

the Pali canon, namely, the existence of numerous passages which refer to nibbana
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as the fruit of meritorious deeds (§ 2.5). Only two such passages have previously
been identified in the Pali canon (Khp 8.13-15; Vv 81.24).

This thesis has hopefully demonstrated that the Apadana is a particularly
interesting text worthy of ongoing investigation. Further work on its content will be
greatly aided by the production of a new edition in Roman script and a complete
corresponding English translation. In preparation for this, a quantitative analysis
was undertaken concerning the features of eighty-one PTS editions, which revealed,
for example, the small number of witnesses generally used as primary sources, the
declining usage of manuscripts over time and a strong preference for providing
little to no information on editing methodology (§ 3.6.3). These are not positive
trends, particularly in light of the more favourable text critical practices often used
in other fields (§§ 3.2-5).

A major component of this thesis is an edition and annotated translation of
the Apadana’s second, third and fourth chapters. In an attempt to provide greater
editorial transparency, this work was prefaced with detailed information on the
editing methodology (§ 4.1.1) and witnesses (§ 4.1.2). It is unfortunate that, despite
my efforts, I was unable to gain permission to copy more than one Khom script
manuscript from Thailand. It is similarly regrettable that I was unable to locate any
relevant Laotian or Cambodian manuscripts. Therefore, a limitation of this thesis is
the lack of information regarding the transmission of the Apadana in Thailand, Laos
and Cambodia.

The aim of this new edition has been to reconstruct (and correct, where
absolutely necessary) the archetype of the selected manuscripts, primarily via the
application of stemmatic editing principles. Using this method in tandem with the
known history of the witnesses, light was shed on the historical transmission of this
text (see § 6). It was found that textual contamination was pervasive amongst
Burmese script manuscripts, but not particularly common in Sinhala script
manuscripts (§ 4.1.1n5). Similarly, Burmese script manuscripts tended to include
more conscious editorial alterations than Sinhala script manuscripts. Future studies
may determine whether these features are unique to the transmission of the

Apadana or are part of a pervasive trend. If the latter turns out to be true, this may
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indicate that palm leaf manuscript scribes in Burma approached their task in
fundamentally different ways to palm leaf manuscript scribes in Sri Lanka.

Also noted were a number of trends concerning existing printed editions of
the Apadana (see § 6). For example, it was found that they include numerous silent
emendations of the received text, many of which appear to originate from the
edition produced by Buddhadatta (1929-1930). Additionally, these printed editions
often favour the “smoother” and more easily understood readings first produced
during the editorial preparations to the fifth Buddhist council of 1871 in Mandalay.
There is, therefore, a distinct tendency in printed editions of the Apadana—
particularly B¢, C° and S°—to avoid reproducing readings which are grammatically
or semantically difficult, despite the fact that such readings are often of an earlier
origin than the ones that are instead reproduced. Again, future research may
determine whether these features are limited to the Apadana or are widespread.

It is hoped that this thesis will stimulate further debate on textual criticism
within Pali studies. As shown, it is only through using manuscripts that we can
identify silent emendations in existing printed editions and conscious scribal
alterations to the received text. It is therefore also hoped that this thesis highlights
the necessity of using palm leaf manuscripts in the historical study of Pali language

and literature.
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