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I ntroduction

he Buddhist tradition in the countries like Sri Lanka,

Myanmar, Thailand, Cambodia and Laos is known as

Theravlda in contrast to Mahayana, the Buddhist
tradition in countries like China, Japan, Korea, Vietnam and
Mongolia. The controversies as to the origin and meaning of
the term Theravlda are not yet over, since the Buddhist
scholars, both veteran and new, Eastern and Western, still
debate on the issue. Some have identified Theravlda with
original Buddhism while others areinclined to think that it is
one of the Schools that seceded from original Buddhism. My
attempt in this paper is to highlight the general opinion asto
the identification of Theravlda that has come down through
generations up to now in the Theravlda Buddhist countries.
In the course of this paper, | would explain that Theravldais
nothing but the continuation of original Buddhism with
innovations necessitated by the historical and doctrinal
circumstances. The claim that there is no other Buddhist
tradition which is closer to original Buddhism than
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Theravlda isjustified on the basis of the data utilized in this
paper.

The meaning of the term Theravlda

There are three meanings assigned to the term Theravlda in
the Pali literary sources. They are (a) “certainty”, (b)
“opinion of the elders’ and (c) “the original doctrines of
Buddhism”.

The first meaning “certainty” is found in the discourses
where the story of Prince Siddhartha's renunciation is
documented. It is well known that Hermit Siddhartha met
two ascetics !larakalama and Uddaka during his quest for
truth. As the story goes, he learnt the sphere of nothingness
from the ascetic !larakalama and developed the sphere of
neither perception nor non perception on the information
revealed by the ascetic Uddaka. With these two
achievements Hermit Siddhartha is said to have uttered:

“So kho aha7, bhikkhave, tlvatakeneva
odhapa  hatamattena lapitallpanamattena
018avl-daOca vadlmi theravldaOca, “jinimi
passimi”.

(Translation) “With that much striking of lips
and repeating what is said, | speak of

knowledge and certainty”>.

The word Theravlda means “certainty” here in the sense
that Hermit Siddhartha gained solid and firm knowledge of
what !larakalama and Uddaka taught. This is what the
commentary on the Majjhimaniklya too confirms by saying
theravidanti thirabhlvavidan °.

2 MN. I. 164.
® Papancasudani. Il. 171.
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The second meaning is suggested in the Samantaplsldikl,

the commentary on the Vinayapidaka compiled by the
Venerable Buddhaghosa. While giving the four fold analysis
of Vinayd, the Venerable Buddhaghosa points out the

distinction between Acariyavlda and Theravlda. The

Acariyavlda is defined as the Commentarial tradition
(atthakathl tanti) kept and decided by the five hundred
Arahants who participate in the First Council over and above
the Pali Canor’. On this occasion, the Venerable
Buddhaghosa commenting on the termattanomati, equates it

with Theravlda. The opinions of the elders (Theravlda)

scattered in the Commentaries on the Sutta, Abhidhamma

and Vinaya are identified here withattanomati (independent

views of the individualsf. Accordingly, the opinion of the
elders (Theravlda) is not as authoritative as Acariyavlda,

the commentarial tradition, since it is equivalent to
attanomati (the independent views of the individuals). The
Slratthadipan?, the Vinaya sub-commentary, too, confirms
the authoritative weakness attanomati, since it depends on

the penetrative knowledge of the individuald. The

Vimativinodan?, another sub- commentary on Vinaya, points
out that Theravlda is nothing but the opinions of the elders
like Mahlsumana. Since these opinions of the elders
disagree with the discourses, they subsume under
attanomati, which is not always areliable sourcé.

As Adikaram points out, it is to be noted here that the
lcariyavldas are the same as the adthakathls (1cariyavldo
nama atthakath1)®, and in degree of authenticity are second

The fourfold analyses are sutta,suttlnuloma, lcariyavldaand
attanomati. Samantaplsldikl (=VinA). I. 230.

Ibid. 231. Dhammasamgahakehi paOcahi arahantasatehi
thapitapllivinimuttha okkantikavinicchayappavatta atthakatha tanti.
Ibid. 231.

Slratthadipani (=Slra), p.430.

Vimativinodan?, p.103.

Suma<galavillsin? (=Sum). Il. 567; Visub5hihamagga (=Vsm). |. 96.

© © N o



AT Journal

only to the canonical texts. If any view expressed in the
1cariyavldas do not agree with the Suttantas the former are
to be rejected *°. Accordingly the sutta, lcariyavlda and
theravlda (= attanomati) represent the descending order of
authority and Authenticity.

The third meaning is employed in the commentaries,
chronicles and the sub- commentaries. TheSamantaplsldikl
states that the Arahant Mahinda learnt all the commentaries
with Theravlda from the Arahant Moggaliputta Tissa™. The
Venerable Buddhaghosa informs us that he compiled the
Samantaplsldikl inclusive of the Theravida®. The
D2pava9sa records that the collections of the First Council
are called Theravlda, since they were carried out by the
Elders®®. The D2pavaQsa further informs that the Arahant
Moggaliputta Tissa taught the complete Theravlda and the
entire Vinaya-pitaka to the Arahant Mahinda®. The
Mahlva9sa too recounts that the First Council is called
Theriya since it was done by the Elders>. According to the
Mahlva9sa, The Venerable Buddhaghosa studied both
Theravlda and commentaries a the Mahlvihlra in
Anuradhapura®. While elaborating the phrasesat4hakath19
sabba© theravlda© in the Samantaplsldikl, the
Slratthad?pan?, the sub-commentary on the Vinaya, clarifies
that it means the Pali canon inclusive of the commentaries
that was determined in the first two Councils’. The
Slratthad2pan? further observes that the First Council is
called Therika since it was spearheaded by the great elders

10 5um. 11. 568; see dso Adikaram, E. W., Early History of Buddhismin
Ceylon, p.15.

1 VinA. I. 30ff.

2 I bid.

3 Dypava9sa, 4™ Chapter.

% |bid. 5" Chapter.

15 Mah1va9sa, 3" and 5™ Chapters.

18 1bid. 37" Chapter.

7 S1ra. p.113.
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like Mahlkassapa and that the Buddhist Schools that
emerged after the Second Council should be identified as
seceded from the Theravida.'®

The terms Theravlda, Therika and Theriya in the above
sources indicate not only the Buddhist ideology but also the
texts that were arranged and compiled in the First Buddhist
Council held subsequent to the Buddha's passing away.
These terms obviously take into consideration the revisions,
additions and editions carried out in the two subsequent
Councils held before Buddhism was introduced to Sri
Lanka. Furthermore, the commentarial tradition is also
considered as an integral part of this movement. In the above
sources the term Theravlda is used in the sense of “the
original doctrine of Buddhism” in this wider connotation.
The commentarial advice, as mentioned above, is to reject
any exposition which does not agree with the canonical
discourses. Furthermore, the individual opinions expressed
by well known teachers are not to be regarded as essentially
correct if they are not corroborated by the text or the
commentaries—. Therefore, it was believed that there is no
internal contradiction in accepting Theravlda as “the
original Doctrine of Buddhism”.

It would not be out of place here to discuss how and when
the term Theravlda, which is alien to the canonical texts,
came into existence. The original doctrine of Buddhism was
codified and arranged in the form of sacred texts in the First
Buddhist Council, chaired by the ArahantMahlkassapa and
assisted by the Arahants Tnanda and UPLIi. It existed for
hundred years without any challenge or objection. However,
in the reign of King Asoka, a sudden calamity arose in the
history of Buddhism due to the ten disciplinary points raised
by the Vajjputtaka monks as documented in the eleventh

8 1hid. p.90 ff.
¥vsm. 1. 107.
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Chapter of the C3lavagga® or dueto the five doctrinal points
raised by the Venerable Malideva as documented in the
Tibetan tradition™. As a result, a schism arose for the first
time among the stakeholders of Buddhism. If theC3lavagga
isto be believed, agroup of monks, ten thousand in number,
seceded from the lineage of the Arahants Mahlkassapa,
Inanda and UP1li to establish a new School of Buddhism
which came to be known as Mahlsa<ghika. The traditional
lineage of the elders likeMahlkassapa was perpetuated by
the Arahants Sabbak1m?, Y asa and Revata during the time of
crisis and reestablished the original doctrine of Buddhism by
declaring the invalidity of the ten disciplinary points and by
rehearsing the doctrine and discipline collected and codified
in the First Council. The original doctrine of Buddhism
became known as Theravlda since it was thus preserved and
protected by the Elders who did not subscribe to the pressure
of schematic young members of the community of monks.
The tradition thus established by the ArahantsSabbaklm?,
Yasa and Revata was rejuvenated by the Arahant
Moggaliputta Tissa in the Third Council. Therefore, there is
no wonder that Buddhism so nourished and safeguarded by
the succession of Elders was designated asTheravlda when
it was introduced to Sri Lanka not so long after the Third
Council.

The approach that | have employed here would be
incompleteif | may not refer to the widely accepted opinion
that the Theravlda has been only one among many Buddhist
Schools that emerged in India before Buddhism was
introduced to Sri Lanka. As we know, the Mahlsa<ghika
School seceded from the original doctrine of Buddhism,
which isidentified asTheravlda by the tradition, common to
the commentaries, sub- commentaries and the chronicles.

2 c3lavagga, 11" Chapter.
! Rockhill, Life of the Buddha, p.181; Poussin, L. Dela, The Five points
of Mahldeva and Kathlvatthu, p.414.
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Subsequently, there emerged Gokulikas and Ekabbohlrikas
from the Mahlsanghika School. The Gokulikas, in the
course of time, split into two as Pa88attivlidins and
Blhulikas from whom Chetiyavlda School came into
existence. These subsequent divisions did not deny the
independent existence and identity of the Mahlsa<ghika
School. In the same way, the original doctrine of Buddhism,
which was later known as Theravlda due to historical
reasons, did not lose its identity even though various other
Buddhist schools, seceded from and related to the
Theravlda, appeared from time to time. As history teaches
us, the Mahislsakas and Vajjlputtakas broke away from
Theravlda initially. Then, four Buddhist Schools, namely,
Dhammuttariya,  Bhadrlylnika, = Channlglrika and
Sammitiya, arose from the Vajj2puttakas while the School of
Mahislsaka gave rise to Dhammaguptikas and
Sarvistivlidins. The Schools of Kasyapiya and Sa<kantika
are said to have been the offshoots of Sarvlstivlda tradition.
This development culminated with the emergence of
Sutravlda School from the Sa<ka<tikas. This brief note
would suggest that the plurality of Buddhist Schools did not
pave the way for the disappearance of original doctrine of
Buddhism. It was not that one split into many, but gave rise
to others. In the process, the original tree remained, of
course, burdened with new branches.

Under these circumstances, the Theravlda constitutes the
word of the Buddha preserved in the Pali Canon, its
interpretation carried out by the early Elders and their
response to criticism. This is the tradition that the Arahant
Mahinda introduced to the Mahlvihlra in Sri Lankawhere it
was preserved and nourished.

I dentification of Theravlda with Vibhajjavlda
In Sri Lanka as well as in Myanmar, Thailand, Cambodia
and Laos, the terms Theravlda and Vibhajjavlda are
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identified as denoting the same form of Buddhism. In fact
the term Vibhajjavlda is considered as the best qualifying
word for Theravlda Buddhism. For the Buddhists in these
countries, Buddhism is an analytical system, since it
deserves to be designated as Vibhajjavlda. There is no other

term which brings out the essential nature not only of
Buddhism but also of the Buddha, as the Buddhists in the
Southern tradition believe. The identification of Theravlda

with Vibhajjavlda is in fact based on the accounts of the
Third Buddhist Council as documented in the Pali sources
such as the commentaries on the Vinaya and theKathlvatthu

and the Great Chronicle of Sri Lanka. These three sources,

the Samantaplsldikl, Kathlvatthuatdhakathl and the

Mah1lva9sa, record the proceedings of the Third Buddhist

Council in more or |ess the same languagé®.

On the seventh day King Asoka had the community of
monks assembled at Asokarama. He got an enclosure of

screens prepared and took his seat within the enclosure
getting the monks to group themselves according to the

divergent views they professed, the king summoned each
group of monks in turn and asked this question: What was
the perfectly Enlightened One a teacher of? In response to
this question those who believed in eternalism replied that
the Buddha was an advocate of eternalism. Those who

believed in qualified eternalism replied that the Buddha was
an advocate of qualified eternalism. Likewise those who
propounded the theories of finiteness and infinitude, the eel

wrigglers, casuists, those who professed theories of

conscious existence, non conscious existence, neither
CONSCIouUS Nor nNon conscious existence, annhilationists and
those who professed Nibblna of this life also replied
according to the views they held. It was not difficult for the
king who had already learned the Dhamma to realize they

2 VinA. |. 30ff; Kathlvatthuaihakathl, JPTS, 1889, pp.5-7;
Mahlva9sa, 5" Chapter.
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were not Buddhist monks but heretics who belonged to other

persuasions. The king gave them white garments and
expelled all of them, numbering sixty thousand in all, from
the community of monks. Next the king summoned the
remaining monks and asked the same question: What was
the perfectly Enlightened One a teacher of? They said in
reply, “Great King He wasVibhajjav1d?”. Being replied so,

the king in order to get this confirmed asked Moggaliputta
Tissa Theraa “Was the perfectly Enlightened One
Vibhajjav1d??” “Yes, Great King”, replied the Thera. There
upon King Asoka told the Thera “Venerable Sir, The
Slsana is now pure, let the fraternity of monks perform the
Uposatha”. At this assembly, numbering sixty thousand
monks, Moggaliputta Tissa Thera recited the treatise called
Kathlvatthu in order to refute the heretical views.

According to this account, the Buddha is identified as the
exponent of analysis and his teaching as the system of
analysis. Thisis considered as the true nature of the Buddha
and his teaching which distinguishes early Buddhism from
all systems of religion and heretical views. However, the
canonical references to the term Vibhajjavlda do not
conform to this opinion which was so loved and adhered to
by the Buddhists in Sri Lanka, Myanmar and Thailand. The
gerundial form Vibhajja is employed in the context of the
fourfold classification of questions occasionally found in the
discourses®. The four categories of question are;

1. PaOho eka9savylkara8lyo (a question which
should be answered categorically.)

2. Pa0ho patipucchavylkara82yo (a question which
should be answered with a counter question.)

3. Palho 4hapanyo (a question that should be set
aside)

ZDN. I11. 229; AN I1. 45.
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4. PaOho vibhajjavylkara82yo (a question which
should be answered analytically.)

This classification shows that the Buddha did not always
answer the questions analytically. His answer depended
upon the nature of the question. A question which is to be
answered categorically was never explained analytically by
the Buddha. In the same way, a question to be answered by
asking a counter question or a question to be kept aside was
also not answered analytically. Therefore, analysis does not
single out the four ways of answering the questions in
Buddhism. The Anguttara-niklya observes that a person
who does not answer categorically a question which ought to
be answered categorically, who does not answer analytically
a question which ought to be answered analytically, who
does not answer with a counter question a question which
ought to be answered with a counter question and who does
not set aside a question which ought to be set aside- such a
person is indeed not fit to debate or discuss with?*.
Accordingly, the conclusion that can be arrived at is that the
Buddha is Eka9sav1d?, Patipucchavld? and Thapanlyavld?
to the extent that he is Vibhajjav1d2.

This conclusion is further corroborated in the Subha-sutta of
the Majjhima-niklya where the Buddha claims that he is a
Vibhajjavldin. Subha, a young son of Brahmin Todeyya,
approached the Buddha when he was at the Jetavana
Monastery in Slvatthi and asked the following two
guestions:

1. Brahmins claim that it is a householder and not a
recluse who would succeed in obtaining what is
right, just and good. What do you have to say
about this?

2 AN.1.197.

10
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2. Brahmins claim that it is the affairs of the
household and not the affairs of the recluseship
that are more fruitful, multifaceted, strenuous and
greatly launched. What do you have to say about
this?

The Buddha answered these two questions without
subscribing to a categorical position. His answer, repeated
twice in connection with the two questions, runs as follows:

Herein, O young man, | give an analytical
explanation, 1 do not make, herein, a
categorical assertion (Vibhajjavido kho
ahamettha mlnava nlhamettha
eka9savado).

The importance of the term “herein (ettha)” in this answer
should not be overlooked since it points to the Buddha's
position and emphasizes his outlook. The Buddha's answer
specifies that he is an exponent of analysis {ibhajjav1d)
only in relation to the two questions that Subha raised. The
obvious indication here is that the Buddha may give
categorical answers to various other propositions. In
replying to Potthaplda, once the Buddha has said:

“1 have taught and laid down doctrines of
which it is possible to make categorical
assertions and | have taught and laid down
doctrines of which it is not possible to
make categorical assertions’®.

Therefore, it is not appropriate to think that the Buddha
employed only theVibhajjavlda methodology at all timesin
relation to al propositions. His answers varied depending on
the nature of the questions. His statements were sometimes
categorical and at other times analytical. Therefore, the

S MN. 1. 197.
% DN. 1. 189-191.

11
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canonical evidence does not support the traditional claim
that the Buddha can be declared as a Vibhajjavldin.

However, the claim recorded in the Samantaplsldikl,

Kathlvatthu-ad4hakathl and the Mahlva9sa to the effect that

the Buddha is a Vibhajavldin cannot be ignored as

historically untrue. The historicity underlying this claim
seems to have been preserved in the Sanskrit and Chinese
sources. In an eloguent article written on the subject by

Professor Y. Karunadasa, the meaning assigned to the term

Vibhajjavlda in the sources of Northern Buddhism is
explained as follows:

In the Abhidharmakosabhlsya of !carya
Vasubandhu and in the Chinese version of
Harivarman's  Satyasiddhisastra, for
example, it is specifically stated that, among
the Buddhists, the Vibhajyavldins are those
who give a qualified answer, a kind of
conditional assertion, in respect of the
proposition whether the so-called dharmas
or the ultimate elements of existence persist
in al the three phases of time, past, present
and future — a controversial issue which
disturbed the Buddhist scholastic movement
during and after the Asokan age.

As to the names of the Buddhist Schools which are
Vibhajyav1d?, the texts differ. Among the names cited in the
various sources are Kasyapiyas, Prajnaptivldins,

Mahislssakas, Ekavyavahlrikas and Lokottaravldins. In his
introduction to the French translation of the Chinese version
of the Abhidharmakosabhlsya, De la Vallee Poussin
observes that in all probability the Thera/ldins, too, are

called Vibhajjavldins because of the position they took in

respect of this selfsame controversial issue. There isin fact
much indirect evidence in the literary sources of the
Theravldins themsel ves which can be adduced in support of

12
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this conclusion. What is more, in the very account of the
Third Buddhist Council referred to earlier, there is an
oblique, but unmistakable, reference to the Buddhist
controversy on time which, as we shall soon see, is not only
the basis in relation to which Theravlda came to be known
as Vibhajjavlda, but is also the actual reason that led to the
summoning of the third Buddhist Council. The historical
circumstances and the doctrinal reasons which brought about
this controversy asto the reality or otherwise of the elements
of existence in the three phases of time, and the impact it
had on the subsequent history of the Slsana will become
clear if we follow closely the history of Buddhist thought in
the two centuries immediately preceding the Third Buddhist
Council®.

The following is a summary of the historical background
that led the various Buddhist Schools including the
Theravlda, the heir apparent to the original Buddhism, to
identify the Buddha as aVibhajjavldin and Buddhism as a
Vibhajjavlda. It is generally believed that the Abhidhamma
came into existence as a systematic exposition of the
Buddha' s teachings which existed in the form of discourses.
The Abhidhamma while collecting and analyzing early
teachings came forward with the theory of elementswhichis
generally known as the Dhammavlda. According to this
theory, only the elements exist in actual fact. Therefore, the
existence of the individual became negated. On the basis of
this, the theory of elements was questioned since it seemsto
have denied the ethical responsibility and the continuation of
life. If the individual does not exist there is no one to hold
the responsibility of good and bad actions committed and
there is no one to go from this life to the life after. Those
who maintained this position organized into a separate
School and seceded from Theravlda in the reign of King
Binduslra, the father of King Asoka. This school became

% Kalyani, Journal of Humanities and Social Sciencess, pp. 9-10.

13
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known as Puggalavlda. Since it was pioneered by the Elder
Vatsaputra, this school was known as Vatsaputriya-niklya

too. The Puggalavlda was condemned as a substantialist
theory. Without subscribing to the acceptance of the
existence of individuals, an attempt was made to answer the
problems that the Puggalavlda raised. A result of this
endeavour was the discovery of a new methodology which
came to be known as Sarvastivlda. It is believed that the
Sarvastivlda School came into existence in the reign of
King Asoka, the son and successor of KingBinduslra. Since
the elements exist in all three times, the Sarvastivldins

maintained that the problems of ethical responsibility and
continuation of life can be explained without resorting to the
existence of the individual. The Sarvastivldins asked the

guestion: Do the dharmas exist in all three times and
answered categorically to the effect that they exist. Since the
tri-temporal existence of dharmas provides a metaphysical

dimension equivalent to the soul, there arose another school

in the reign of King Asoka itself which answered the
guestion: Do the dharmas exist in al three times
analytically. This School was led by the Elder Kasyapa,
hence it became known as Kasyapiya. The position of the

Kasyapiya School was that the past dharmas the effects of

which have not yet actualized and the present exist; the past
dharmas the effect of which have already actualized and the
future do not exist. Since this explanation analyses the
problem regarding the tri-temporal existence of dharmas

without resorting to a categorical assertion in the affirmative
or in the negative, it came to be known as Vibhajjavida®®,

Accordingly, the Abhidhammic analysis of elements gave
rise to the emergence of three schools which hotly debated
the doctrinal position of the individual in the reign of King
Asoka. This compelled the Elders belonging to the

% Rockhill, Life of the Buddha, p. 91ff; Masuda, J., Origin and
Doctrines of Early Indian Buddhist Schools, pp.65ff.

14
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Theravlda to reinterpret their position in the background of
the ideologies put forward by the Vastriputriyas,

Sarvastivldins and the Kasyapiyas. This was carried out in
the Third Buddhist Council by articulating the Theravlda
position in the Kathlvatthu the first chapter of which is the
Puggalakltha. Therein, the Arahant Moggaliputta Tissa
analyses the issue by taking it absolutely, with reference to
space, time and to the factors into which the redlity is finally
explained. Since this analytical approach towards the
controversy that had surfaced at that time, Theravlda too

came to be known as Vibhajjavlda. As pointed out before,

Vibhagjjavlda is a generic name which takes various
Buddhist schools into its scope even though it was
considered as a persona designation of Theravlda in the
Pali sources.
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Humanism in Early Buddhist Thought

Ven. Dr. Pategama Gnanarama

I ntroduction

While at present science and technology have developed
on the one hand, religious fundamentalism of diverse
religious groups has gained grounds on the other. In this
context a trend of humanistic thought has come to the
forefront in every sphere of activity in the modern world.
Here we attempt to examine how the Buddha, appeared in

the 6™ century B.C., exemplified humanism that has been
postulated and promoted in the Western philosophical

thinkers comparatively in a later period of philosophical
history. By his life and deeds the Buddha exemplified
humanism and propounded humanistic thought in his ethico-
philosophical system embedded in the Pali scriptures. It is
significant that the Suttanifdlta, one of the earliest texts of

the Pali canon provides us with a graphic description of
humanism in Buddhist perspective.

1 Venerable Dr. Pategama Gnanarama, PhD (Magadh) is Principal of

Buddhist and Pali College of Singapore, Singapore since 1993 and
author of The Mission Accomplished (on the Mahlparinibblna-sutta)
(Singapore: 1997) and An Approach to Buddhist Social Philosophy
(Singapore: 1996/2005). He is also Chief Monk of Purvaramaya,
Gunasingha Pura, Colombo, Sri Lanka.



Humanism in Early Buddhist Thought

Philosophy of Humanism at a Glance

Humanism is the development of human virtue in all
aspects. (Derived from Latin humanus [homo= human

being]). It has been interpreted in modern times not only to

mean benevolence, mercy, compassion, pity, humaneness
and generosity, but also to signify the qualities such as
fortitude, prudence, judgment, free will, self-reliance and
understanding. Its value system emphasizes the personal

worth of each individual in society. Since it has a social
dimension, a humanist is not an idle philosopher. He is an
active participant of social life. Some writers on philosophy
referring to humanism call it humanistic naturalism
distinguishing it from any supernatural overtone, and name
several facets of the subject under evolutionary naturalism,
empirical naturalism, and scientific humanism. In fact, the
different naming is a matter of emphasi$ Since this

particular discipline emphasizes man or human interests and
affairs related to humans free from any element of
otherworldliness, it is called humanistic naturalism.
Humanism is defined as:

“The doctrine that the men, through the use of
intelligence, directing the institutions of
democratic government, can create for
themselves, without aid from ‘supernatural
powers', arational civilization in which each
person enjoys security and finds cultural
outlets for whatever normal human capacities
and creative energies he possesses.” ®

In the age of Renaissance in Europe, it included education
for both young and old and advocated oneness of humankind
irrespective of race, caste and creed. Humanism emerged as
areaction to feudalism and authoritarianism of the medieval

Titus, Harold.D.H. Living Issuesin Philosophy, p.216.
® Reiser, Oliver L. & Davis, Blodwen— Planetary Democracy, p. 212.
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church. The trend is however is called renaissance
humanism and directly contrasted with mechanistic
materialism based on laws of determinism and benton

positing every phenomenon subservient to the laws of
physical sciences. It is said that renaissance humanism is
based on Greek literature and the humanists of the period
admired the reasonable and balanced lives of the Greeks. At
present it is claimed that humanism has been brought up to
date by new contributions to the subject in several respects.

The universe not being a creation of a capricious god,

humanists believe that it is a result of long and complex

evolution under immutable laws of nature. According to
humanism, man and environment are the measures of
everything. For several centuries, many eminent
personalities in Europe and in the United States contributed
to the development of humanistic thoughts in modern times.
Hobbes (1588-1679), the British philosopher, stressed the
legitimate rights of individuals! Rousseau (1712-1778) at

the beginning of hisSocial Contract wrote: “Man is born

free; and everywhere he is in chains.® Thomas Paine (1737-

1809), the humanist, believed in an afterlife but did not
believe in an almighty god. He maintained a deistic god,
who having established the laws of nature, turned away and
never involved in the affairs of the world. The French
positivist philosopher Comte (1798-1837) is recognized as
an exponent of humanism during the 19" century.® He held

the view that institutionalized religion was outdated and
should be substituted by humanism, the religion of
humanity. Believing in a religion of secular order, he said
that supernaturalism in religion is not in line with the
aspirations of the new positivist society. They are prone to
substitute “humanist way of life” for “religion”, becauseitis

4 Joans, W. T. History of Western Philosophy, p. 635 ff.
> Op.cit. p. 886 ff.
¢ Op. cit. 911 ff.
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a religion without God. It is quite clear that all these
humanist thinkers had no any idea of Buddhism. Robert
Ingersol (1833-1899), another humanist, cherished a hope
for an afterlife. He was however agnostic on the subject of
god's existence. It is often said that the lives of these
personalities exemplified the ideals of humanism, which
they advocated for the betterment of society.

It is significant to note that humanism as advocated in the
West in modern times shuns religious dogmas and the beli ef
of a creator god. In man's personal quest of truth, it

emphasizes free inquiry and personal verification. While
abstract reasoning is discouraged as a means of arriving at
truth, experience is given the pride of place as final arbiter.
Empirical and pragmatic appreciation of factsisidentified as
worthwhile for every aspect of life. Observation,

experimentation and rational analysis are recognized as the
sources of correct knowledge. Upholding democratic

principles and egalitarianism, it campaigns for women’s
rights. Rejecting both determinism and indeterminism, it
relies on conditionality for impartial judgment. Humanism
professes equal rights for both man and woman. While
professing absolute equality in legal matters pertaining to
both sexes, it recognizes entire humanity as one family. The
keynote of humanism is unconditional compassion towards
the human race. Since it developed as a revolt against

medieval dogmatism and religious authority, humanists
formed a sort of intellectual community and promoted
democratic ideals.

According to humanist value system, the personal worth of

every individual is evaluated highly thus making man the
measure of all things. Since it focuses its concern on

humanity, it advocates the full development of individual’s
potentialities for a better life.
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Buddha, the Humanist par excellence

Throughout his forty-five years of earthly career after his
Enlightenment, the Buddha epitomized humanism as the
humanist teacher par excellence. It is not difficult to find
those qualities professed by humanism in the Buddha and
his teachings. The Buddha is an embodiment of wisdom and
compassion. Tcariya Buddhaghosa, while saluting the
Buddha in the prologues to Pali commentaries, highlighted
these two qualities of the Buddha by saying that the Buddha
has “a heart cooled with compassion and wisdom that
dispelled the darkness of ignorance” According to
Mahayana tradition, compassion of the Buddha is the means
or uplya, because of which the Buddha dedicated his life for
the sake of suffering masses. It is compassion that motivated
him to work until the last moment of his mortal existence.
He radiated compassion equally to both friend and foe.
Devadadatta made several attempts on the life of the
Buddha, yet the Buddha was compassionate to him, just as
he was compassionate towards Angulimala, the serial killer
who wanted to take his life; the intoxicated elephant
Nalagiri, who was let loose on his way to kill him and his
own son Rahula. The fact was revealed by Devadatta
himself according to the Story of Devadatta in the
Dhammapada Commentary? The life of the Buddha
exemplifies the balance of these two fundamental qualities:
wisdom and compassion. The balance is not that of
compromise but of complement to each other. Many are the
canonical references revealing how the Buddha showered
his compassion and loving kindness to suffering humanity.

The Range of Compassion Extended

Not only humanity but also beings of the animal realm came
under his net of compassion. Once when the Buddha was at

“Karunlgtala hadaya9 — pafifil-pajjota-vihata-mohatamam’.
& DhpA. I, 112 ff.
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Anathapindika’'s monastery he noticed some boys were
tormenting the fish in a pond in Jeta Grove. On seeing what
the boys were doing, he went up to them and asked:

“Do you boys fear pain?”’
“Yes, Reverend Sir, we do fear pain. We dislike
pain.” they replied.

Then the Buddha admonished the boys and uttered the
following stanza:

“If you fear pain, if you dislike pain,

Do not do a bad deed openly or in secret.

If you have done a bad deed or do one now,

Y ou will not escape pain, though you try to flee.

On another occasion, the Buddha saw a great number of
youths ill-treating a snake with a stick between Savatthi and
Jeta Grove. Having seen this, the Buddha uttered the
following:

»n9

“Who so wreaks injury with rod

On creatures fain for happiness,

When for the self hereafter he seeks happiness,
Not his, it may be, happiness to win.”

“Who wreaks no injury with rod

On creatures fain for happiness,

When for the self hereafter he seeks happiness,
That very man may happiness attain.”°

In this way, the objective justification of subjective truth is
an ethical theme discussed in several places in Buddhist
texts. The Buddha spoke strongly against animal sacrifices
performed during his time in India. As given in the
Dhammapada;

° ud.p.5L.
0 ud. pp. 11-12.
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“All tremble at physical torture. All fear death.
Therefore comparing oneself with others one should
not harm others or cause othersto harm.” **

There is another incident about a female elephant called
Bhaddavatikl belonged to King Udena. The king had made
use of her in his many royal adventures. So, he built a
gpecial stall for her smeared with perfumes and hung
coloured hangings, alamp burned perfumed oil and a dish of
incense had been kept on one side. She stood on a royal

carpet and fed with royal food of many flavours. But when
she grew old, she was totaly neglected and became
destitute. The Buddha seeing that she was roaming here and
there for food brought the matter to the notice of the king

and asked him to restore the former honours to her. This

incident led the Buddha to preach the Dahadhamma dtaka.

Certainly the value system of Buddhism is humane in the
full sense of the word and its ethics and philosophy are
within the conceptual boundaries of humanism.

The Place of Humanistic Thought in the Suttaniplta

The Suttaniplta'® being the fifth book of the Pali canon
represents not only the different facets of social, religious
and philosophical aspects of Indian society at the time of the
Buddha, it also provides us with a vivid picture of the nature
of the early teaching of the Buddha. Particularly, the
Suttaniplta provides us with three important discourses
dealing with humanism in early Buddhist thought.

The Metta-sutta®, the eighth discourse of the Uragavagga of
the Suttaniplta, is a glaring example where unconditional
love is envisaged for all living things. Fifteen character

' Dhp. 129.
12 Hereafter abbreviated as Sn.
18 gn, 143-152.
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building qualities given as a preamble to the discourse are

humanist qualities as promoted in modern humanism. Each

one of the qualities underlies axioms professed in

humanism. A moral note trends from the beginning to the

end of the discourse inviting one’s attention to be reasonable

in one's dealings. A person who is clever in devising the

welfare of oneself and others (atthakusala) must be of sound

character. Before one proceeds to permeate loving kindness

to living things one has to build one’'s character on moral

foundation. For which, the discourse outlines fifteen

building blocks required for character building. They are:

1. Ability

2. Uprightness

3. Perfect uprightness

4. Obedience

5. Gentleness

6. Humbleness

7. Contentment

8. Easily supportable Life

9. Lesser commitments

10. Right living

11. Restrained senses

12. Prudence

13. Politeness

14. Freedom from familial attachments and

15. Abstention from wrong doing which are
blamable by the wise.

These qualities make a person sociable, lovable and friendly.
Generally speaking, the quality of love often rendered in
English as ‘loving kindnesses’ which the discourse portrays,
isunique and exceptional.

Buddhism adduces biological, ethical and social arguments
to refute social stratification based on caste and race and
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promotes the oneness of humankind** In this regard, the
Vasala-sutta, the seventh of the Uragavagga, and the
V1seldha-sutta, the ninth of the Mahavagga, are significant
contributions to humanistic thought in early Buddhism. In
the Vasalasutta an ethical twist is given to the word
‘outcast’ thereby showing that a person becomes an outcast
not by birth but by his evil deeds. The discourse enlists
evils, which are socially disruptive and harmful for the
smooth functioning of society. Highlighting those
pernicious, immoral practices the discourse states explicitly
at the end:

“Not by birth does one become an outcast, not

by birth does one become a brahmin. By one’'s
actions one becomes an outcast, by one's
actions one becomes a brahmin.”>

The Vl1selha-sutta adduces a series of sound arguments
based on biology to bring out the oneness of humankind.
Herein the Buddha convinces the brahmin youth V1sel4ha of
a fact recognized by modern biology: Anthropedae are
represented by the single genus and species called ‘man’.
The incidental colour is an insignificant factor and the
division in terms of colour, caste or race among human
species is a matter of prejudice and custom. The discourse
illustrates further that with regard to different kinds of
grasses, trees, beetles, moths, ants, four footed creatures big
and small, reptiles, fishes and birds, differences are seen.
They are of different kinds within their groups possessing
different identities of their own. But with regard to man, the
discourse emphasizes that no such difference is seen in
relation to their hair or head or ears or eyes or mouth or lips
or brows. Nor any difference in regard to throat or hips or

" Gnanarama, An Approach to Buddhist Social Philosophy, p. 121 ff.
5 Najaccl vasalo hoti najaccl hoti brlhmano
Kammanl vasalo hoti kammman1 hoti br Lhmano. Snh, 136.
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belly or back or buttocks or sex organs or breasts or hands or
feet or fingers or nails or legs or thighs or colour or voice.
Since there are no variant unique marks found on the body
of man to claim dissimilarity, all humans are biologically
same. Arguments have been adduced to prove the fact that
people have been categorized on occupational basis and not
in accordance with birth. Just as in the Vasala-sutta ethical
conduct has been given as the deciding factor of a human
being’ s superiority or inferiority. Hence the discourse makes
the fact clear by saying;

“No difference is seen individually among men in
respect of their bodies, but among men difference is
spoken of as a matter of designation (samaD01).”*°

The early compilers of the Pali canon displayed their high
regard for the sociological importance of the discourse by
including it in the Majjhimaniklya as well. The Parlbava-

sutta, the 6™ of the Uragavagga documents twelve causes of

one’'s failure together with some subsidiary causes and
makes it clear how one becomes instrumental in triggering
one's own downfall dueto asocial conduct.’

Sentiments expressed in the articles of the Universal
Declaration of Human Rights are integral constituents of
Buddhist social philosophy with a humanistic point of view.
Buddhism endorsing the women’s rights has taken the lead
in women’'s liberation movement and opened the doors of
the dispensation for womankind. Generosity, pleasant words
in communication, rendering service and equality are
collectively named as Four Ways of Showing Favour;™® and

the conceptual frame of Four Noble Abodes: loving-

16 paccatta9 ca sariresu manussesvetazena vijjate
Voklrafica manussesu sam00lya pavuccat. Sh, 611.

17 gn. 91-115.
18 AN.1,p.22; AN. 11, p.32; AN. IV.P. 219,
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kindness, compassion, sympathetic joy and equanimity’

make Buddhism a unique teaching of humanism. In fact, the
Buddhist path that advocates a moderate stance in every
sphere of activity begins with Right Understanding and
followed by Right Thoughts, Right Speech, Right Action,
Right Livelihood, Right Effort, Right Mindfulness and Right
Concentration. From the first step down to the eighth

entertain philosophical thought found in modern humanism.
Particularly, the teaching of right thought is constituted of
thoughts of loving kindness (@vylplda sa9kappa), though

of non-violence (avihi9sl sa9kappa) and thoughts of

letting go (nekkhamma sa9kappa)

The Klllmasutta® is the Buddhist charter that guarantees
humanist way of thinking. It emphasises to acquire the
knowledge of the empirical world by rationally analyzing
the data by observation and investigation. Evidently, the
messages of humanism given in these discourses are
unparalleled in the history of religions. It is worthwhile to
note, just as in humanism, Buddhism places life both human
and animal above all. Once the Buddha appeared between
the two contending parties of Sakyans and Koliyans who
were about to fight for the right to the water of the Rohini
river and asked the most reasonable question: “Is water more
valuable than human life?’ Realizing their folly, they gave
up war and came to a settlement for the use of water from
theriver.

Buddhism not only rejects the belief in a creator god, it goes
to the extent of emphasizing the futility of the beliefs that all
happy, unhappy and neutral feelings are due to previous
actions and that every effect is uncaused and accidental®
Just as in humanistic thought, according to Buddhism the

9 DN. 111, p. 223. Vbh. p. 272.
20 AN. I, p. 188,
2L AN. 1, p. 123,
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universe is a result of evolution, a process, which is taking
place incessantly.

The Buddha has referred to three sectarian tenets, which

contribute to irrational and morally detrimental way of
thinking, namely; holding that every pleasant, unpleasant
and neutral experiences are caused by previous actions
(pubbekatahetuvlda), holding that every experience is due
to the creation of an all powerful deity (issaranimmlnahetu-

vlda) and holding that every experience is uncaused and
unconditioned (ahetuappaccayl). * Perhaps, the criticism of
the theory of creation as found in the Bi3ridatta Jitakais the
strongly worded argument seen in the scriptures. Referring
to the brahmanic teaching it argues:

“These greedy liars propagate deceit,

And fools believe the fictions they repest:

He who has eyes can see the sickening sight:

Why does not Brahma set his creatures right?
Why are his creatures all condemned to pain?
Why does he not to all give happiness?

Why do fraud, lies, and ignorance prevail ?

Why triumphs fal sehood,-truth and justice fail ?"%

22 AN.1.P.173.
23 Bhridatta-jltaka; J. No. 543; Tr. Cowell.

27



AT Journal

Selected Bibliography

Anguttara-niklya, Vols. I, Il, IV PTS, London 1885-1900.

Dammapada-atthakathl, Vol. | PTS. London 1906.

Digha-niklya, Vol. Il PTS, London 1890.

Gnanarama, P. Ven., 2005, Approach to Buddhist Social

Philosophy, Singapore (2nd Edition).

Jitaka, Vol. VI, 1907, Tras., E. W. Cowell and W. H. D. Rousg,

PTS, Cambridge University Press.

6. Joans, W.T., 1952, A History of Western Philosophy, Harcourt,
Brace and World, Inc., New Y ork, USA.

7. Narada, Mahathera, Ven., 1978, Dhammapada, Buddhist
Missionary Society, Malaysia.

8. Reiser, Oliver L. and Davis, 1944, Boldwin Creative Age, New
York, USA.

9. Reiser, Oliver L. and Davis, 1944, Blodwen— Planetary
Democracy, HBDJ.

10. Suttaniplta, PTS, London 1948. Titus, Harold. D. H., 1968,
Living Issuesin Philosophy, Granville. Ohio, USA.

11. Udana, PTS, London 1948.

12. Vibhanga, PTS, London 1904.

PONPE

o

28



Swimming against thetide
A glance of the life of two most
influential educationist-monks in the 28" century Myanmar
and Thailand

Venerable Khammai Dhammasamt

Richard Gombrich remarks: “History has shown the
importance for the Order of the favour of kings and

governments.”? With this in mind, | will examine in this
paper how reform-minded members of the Sangha make

their mark when there is uncertainty in their country.
Particularly | will look at the life of two educationist-monks,
Prince-Patriarch ~ Wachirayanwaroroj  (1860-1921)  of

Thailand, formerly known as Siam, and Ashin

Janaklbhiva9sa (1900-1978) of Myanmar, then known as
Burma, who have made a lasting impact on the Sangha in

their respective countries.

One of the uncertain periods in Thailand was the reign of
King Chulalongkorn, aso known as Rama V, (1868-1910)
in the late 19" and early 20" centuries: Thailand faced new

1 Venerable Dr. Khammai Dhamamsami, DPhil (Oxford), is Executive

Secretary of the ATBU & the IABU; Secretary Genera of the
International Council for the United Nations Vesak Day celebrations
in Bangkok, Thailand; professor at International Theravada Buddhist
Missionary University, Myanmar and trustee at the Oxford Centre for
Buddhist Studies, University of Oxford.

2 Richard F. Gombrich, “Introduction: the Buddhist Way” The World
of Buddhism, p. 9.



AT Journal

political redlities, with “the threat of imperialism” from
European colonia powers?® To save independence, not only
did King Chulalongkorn have to unite through national
integration programmes but he also had to modernize the
country.*

To achieve these aims, the institution then most capable of
helping the king carry out the tasks was the Sangha; but
many senior monks were, to say the least, conservative and
not keen to get involved in those programmes. In fact, some
members of the Sangha supported the nobles who stood to
lose from the king’s reforms> However, there was a young
and educated monk who was capable of meeting those
challenges. He was Prince-Patriarch Wachirayanwaroroj.

Prince-Patriarch was educated in the royal school and, at 20,
in 1879, decided to become a monk. He was promised a
higher royal rank by his elder half-brother, King
Chulalongkorn, if he stayed in the Sangha at least three
years. This promise, Craig Reynolds suggests, can be taken
as the making of Prince-Patriarch as the representative of the
royal family in theSangha.® Prince-Patriarch studied so hard
that he became a competent Pali scholar in three years and
was immediately appointed to the board of the Pali
examinations’

% Ibid, pp. 21-23, 27, 61-62 & David K Wyatt, Thailand, A Short
History, pp. 187-208. See aso Wyatt, The Politics of Reform:
Education Under King Chulalongkorn, Y ae University Press.

4 Wyatt, Thailand, pp. 208-212. Along with many other programmes,
King Chulaongkorn introduced a civil service and primary education
throughout the kingdom so that all semi-independent states, such as
Chiang Mai, would integrate and the whole kingdom modernize.

® Tingsabadh, Charit King Chulalongkorn’s Visit to Europe:
Reflections on Sgnificance and Impact, p. 23.

® Reynolds, Craig, The Buddhist Monkhood in twentieth century
Thailand. p. 68.

" This highly esteemed Pali examinations, parian, were introduced
during King Narai’s reign (1656-1688) at Ayutthaya, and had been
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He soon recognised the deficiencies of the monastic
education system in Thailand and saw the need to modernise
it so that the Sangha could take up the challenge of
“progressive institutional innovation” being introduced by
King Chulalongkorn. To achieve this objective, he began
introducing a new Pali curriculum in Wat Bovonives
(Pavaranivesa) Wiharn, popularly known as Wat Bovon, the
monastery where he taught and the HQs of the reformist
Dhammayuttikaniklya. Prince-Patriarch compiled a
guidebook on Pali grammar in Thai, based on the Pali
grammar of Kacclyana, until then studied only in Pali.
Although first tested only on his small classes at Wat
Bovon, this book, in five volumes, has since become the
standard work on the subject in Thailand® Here worthy of
notice is his decision to begin with a Pali study programme,
in order to ensure the success and continuity of his reforms.
This was because the Pali degree holders were very
influential and held high ranks within the Order.

Next, Prince-Patriarch focussed his attention on the newly
ordained monks who were not Pali students. He wrote a
book on the vinaya. The book, in three volumes, has also
become a standard textbook. All the important points of the
Vinaya, including the Patimokkha, are explained in
vernacular Thai. His style and approaches were the most
revolutionary since theTraiphum and the Vessantara Jataka

the only formal examination until the 1890s in Thailand. Those with
a degree from this examination board are distinguished from others
with the title mahl, “great” preceding their names. For more, see
Dhammasami, Venerable Khammai, “ldealism and Pragmatism:
Dilemmas in the Current Monastic Education Systems of Burma and
Thailand” Buddhism, Power and Political Order, ed. Harris, lan,
Routledge, 2007.

More on Prince-Patriarch’s reforms see Craig Reynolds, The
Buddhist Monkhood in nineteenth Century Thailand,; Stephen J.
Zack, Buddhist Education Under Prince Prince-Patriarch Warorot” ;
Y oneo Ishii, Sangha, Sate and Society; David K Wyatt, Thailand: A
Short History.
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were composed in the Thai vernacular in 18" century
Ayutthaya®

Having focussed on the students, Prince-Patriarch now
turned his attention to the rationalists. For them, he
translated selected suttas into vernacular Thai. This was
significant because the study of the suttas had long been
confined to the few elite monks in the royal monasteries
who had the privilege of studying Pali for many years and of
access to acompl ete set of the Tipidaka.

However, despite the king's backing, Prince-Patriarch’s
education reforms did not go unopposed. The Mahaniklya
fraternity, the majority in Thailand, was always suspicious
of any initiative taken by the Dhammayuttika, the minority
Order. But the opposition was by no means confined to the
niklya-factor; even some senior monks in the
Dhammayuttika-niklya itself were against the reforms. The
senior monks that included “one older prince-monk” from
the Dhammayuttika, may have felt that their values were
being challenged. The Pali grammar of Kacdyana, for
instance, would no longer be studied in the original Pali
language  under  Prince-Patriarch’s  reforms.  The
traditionalists preferred to keep the Pali texts un-translated:
to find the information and teaching students should learn
Pali. Prince-Patriarch, however, wanted an easier, but
nonethel ess more effective and accessible method that could
be expanded to the whole country. Hence, he wrote not only

®  Although the Traiphum and the Vessandon (Vessantarl Jitaka) were

written in vernacular Thai, the language became so hard to
understand that they did not seem to be comprehensible to the
average Thai any more. Prince-Patriarch’s vernacular Thai was
therefore not only revolutionary but also brought a new era in the
history of the Thai language.
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in Thai but also introduced a written test in place of the oral
one that had been in practice since the 17th century *°

In spite of this opposition, Prince-Patriarch was determined.
About a decade later in 1892, he was able to set up the
Mahamakut Royal Academy at Wat Bovon, based on his
earlier experiments. He emphasised the study of canonical
texts as well as non-religious subjects™ Six years later,
Prince-Patriarch was also entrusted by King Chulalongkorn
with introducing primary education to the whole kingdom.
Prince-Patriarch made use of Pali degree holder-monks as
commissioners and sent them to implement primary
education policies in the provinces, using monasteries as
schools and the monks as teachers. This education
programme went almost hand in hand with the introduction
to the provinces of the civil service programme. Together
with the first ever Sangha Act in 1902, the two programmes
became the centre piece of the national integration strategy
under King Chulalongkorn.

In neighbouring Myanmar, then known as Burma, the
country faced an uncertain future just before and just after
she obtained independence from Britain in 1948. Myanmar
had never known the sharing of power among such diverse
peoples. Besides, secular education introduced by the British
had produced an English educated ruling class, who now
ruled over a population, 90% of whom still depended on
traditional Buddhist monastic learning provided by the
Sangha, and who were still suspicious of western education.
Because of these new circumstances the country needed
personalities or ideas to build bridges between different
systems of education and social groups.

0 Craig Reynolds, “Introduction” The Life of Prince-Patriarch

Vajira018a, p. Xxxiv.

' As Stephen Zack remarks. “Prince-Patriarch expanded and
developed his father's religious legacy”. Stephen J. Zack, Buddhist
Education Under Prince Prince-Patriarch Warorot” , p.1.
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One of those who realised this need was Ashin
Janaklbhiva9sa, a much junior contemporary of Prince-
Patriarch. Ashin Janaklbhiva9sa was not of a royal decent
like Prince-Patriarch but was the son of a farmer. Since he
was five he became a student at different monastic schools.
At the age of 17 when he became a slma8era at the
Visuddharlma Monastery, the HQs of the Shwegyin
Niklya,? he had already mastered Burmese and Pali, and
also studied under a teacher many Pali texts, for instance,
the Jltaka, the Dhammapada, the whole Dlgha-niklya, the
Kankhlvitarar?, and some Abhidhamma canonical texts. At
23 he became a lecturer at the famous monastic universities
in Pakhokku and Mandalay =2

Ashin Janak1bhiva9sa recognised the changed environment
in the country in which nationalist movement for
independence was gaining momentum in political frorf
and western education introduced by the British about three
quarters of a century ago had virtually replaced, especially
in the cities, traditional education provided by the Sangha
before’. The new circumstances required that the Sangha
adjust itself. To do that, AshinJanaklbhiva9sa saw the need
to “purify” the Sangha’® and modernise monastic education.

12" Ashin Janak 1bhiva9sa came from a family with a close link to some
prominent sayadaws in the Shwegyin-niklya The second head of the
Niklya, Visuddhlrlima Sayadaw, was his great-uncle. Hta-yankar
Sayagyi, a Pali scholar and a former head of a leading Shwegyin
monagteries, Hta-yan taik, in Mandalay, was hisuncle.

B First a Mahlvisutlrima, Pakhokku, and then Mah lvisuddhirima,
Mandaay once he had successfully sat the examinations set by the
most famous exam board, Sakyagha, in Mandalay, he became
known as Ashin Janak 1bhiva9sa.

4" See, Maung Maung, From Sangha to Laity, New Delhi.

> See Anagat thathana yay (The Future of the Religion) p. 10.

18 This meansto both get rid of those abusing the privilege of Order for
persond gains as well as strengthen the ecclesiastical administration
that would enable the Sanghato work closely with the government in
developing the nation.
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Because the Sangha could only remain relevant with their
simple way of life and but with a more sophisticated
education. In this, he was influenced by his teacher, the 11"
chairman of the reform Shwegyin-nklya, who claimed that
the way of lifein the Vinayawas never outdated and that the
Sangha must be highly educated to serve the society™” But
Ashin Janaklbhiva9sa neither had the backing of the state
nor of the Sangha, and hisvision did not materialise.

So, instead he embarked on his own mission, by focussing
on monastic education. He thought that the traditional
monastic education system took too many years to produce a
scholar and was unnecessarily too hard that even the very
intelligent had to spend nearly two decades studying. There
was therefore no time to practise and serve the society at
large.*® So he started writing commentaries on texts, most of
which prescribed in the syllabuses of different monastic
examinations, and named them bhathl-4ikl, meaning
Burmese 4ik1l or Burmese sub-commentaries. Therefore, in
1929, at only 30, he became known nationally as a scholar
and a good expositor of Buddhism, with his own style. His
approach was intended to make the Tipidaka more accessible
to the people.® He had written Burmese commentaries on
the Vinaya-pidaka, Abhidhamma-piaka, the D2gha-niklyain
addition to popular non-canonical texts which are prescribed
by various examination boardsin Myanmar.

7" See, Myaung Mya Sayadaw Thathana be |o byu khe thale (How Did
Myaung Mya Sayadaw serve Buddhism?), pp. 177-207.

8 Anagat thathanayay, pp. 311. If study took too much time, there
would be less time for practice, and that must have been one of the
reasons why the practice side was not as strong as study in Burma, he
reasoned. |bid. See aso Myaung Mya Sayadaw Thathana be o byu
khethale, pp. 172-177.

9 |t isinteresting to see that, like Prince-Patriarch, he first focused his
reforms on student-monks, for whom he introduced a new approach
to the study of the Tipidaka.
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Like Prince-Patriarch, his writing focussed also on educated
people, presenting Buddhism as a rational exercise. He
criticised some popular beliefs in Burmese culture. For
example, he criticised over-spending on monasteries and
pagodas, taking off shoes in the monastery and pagoda
compound, building too many pagodas, and lack of
emphasis on a moral and balanced life for lay people in the
preaching by the monks of his days. His appeal therefore
went beyond monastic scholarship. Like Prince-Patriarck®,

one of his favourite suttas was the Klllma-sutta, which

helped him to circumvent the traditionalists and the
hierarchy # It may be noticed that this sutta is often cited by

junior members of theSangha who wish to swim against the
stream, the existing tradition.

In the late 1930s, as the prospect of Burmese independence
increased, Ashin Janaklbhiva9sa wanted to prepare the

Sangha for the challenge that would come with freedom. He
therefore wrote a book, % in which he explained his vision of
a new and modernised Myanmar, in which Buddhist monks
strictly adhered to the Vinaya, were highly educated, and
played the role similar to that of Christian missionaries,
providing people with moral guidance, education, healthcare
and the knowledge of agriculture.

2 QOut of 27 suttas he commented on, the first was the kalama-sutta.

“Wannana K1llma Sutr [Commentary on the K1lllma-sutta]” in
Pramon phra niphon somdet maha samana chao krom phrya Prince-
Patriarchwarorot: wannana phra sutr [Collection of Writings by
Prince-Patriarch Wachirayanwaroroj: Commentaries on the Suttas],
pp. 1-9.
2 Ashin JanaklbhivaQsa, “K1l1ma Thokdaw” [The K 1lima-sutta] in
Anagat thathanayay, pp. 352-354.
Anagat thathanayay, “the future of the Religion”. Ashin
Janaklbhiva9sa began writing this book in 1945. However, the
proof copy was misplaced by Prime Minsiter U Nu who wanted to
study Ashin Janaklbhiva9sa's progressive ideas. The book was
eventualy published in 1950. Ashin Ghosita, Tat bhava thathana,
pp. 76-77.

22
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However, due to lack of a wider support, the main
experiments of his reforms took place in his monastery,
Mahagandhayon, at Amarapura near Mandalay. Starting
with only three monks in 1941, by the time he died in 1979
there were more than 500 students. Now more than one
thousand monks are studying in his monastery. More than
study, the strict following of the Vinaya and good discipline
are emphasised. Today the monastery is considered a model
not only for good discipline but also for excellent education.

Conclusion

Prince-Patriarch Wachirayanwaroroj and Ashin
Janaklbhiva9sa shared some important principles. Both
linked reforms within the Sangha to the modernisation of
their country and saw as indispensable an active
participation of the state in Sangha affairs, and a
corresponding active role on the part of the Sangha in state
affairs. Both also believed in a strong defence force for their
country, and reasoned there was no contradictory for a
Buddhist king or country to have an army. They support this
by pointing out that King Bimbisara and General Siha, both
prominent followers of the Buddha, were stream-enterers
while running an army in their country”® Craig Reynolds
interpretsthat Prince-Patriarch justified arighteous war.

% For Prince-Patriarch’s stand on the issue, see his famous Exordium
given in 1916 to King Vajiravudh, also known as Rama VI (1910-
1925), titled “The Buddhist Attitude towards National Defence and
Administration” in Visakhapuja, Buddhist Association of Thailand,
Bangkok, 2517 (1974). Prince-Patriarch said: “... The defence against
externd foes is one of the policies of governance, and is one that
cannot be neglected. War generally occurs suddenly, and victory
cannot be won solely by having a large number of men, arms, and
munitions; it must also depend upon Presence of Mind (sati),
Knowledge (Pa001), Bravery, Experience, Readiness in Commands,
good fighting positions, and so forth, in order to make victory
certain. Therefore war must be prepared for, even in time of peace,
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Prince-Patriarch said that “war must be prepared for, even in
time of peace, otherwise one would not be in time and one
would be in disadvantageous position towards one’s foes.

An instance in illustration of this [unpreparedness] may be
found in the D2ghlvu Jltaka”. AshinJanaklbhiva9sa, on the

other hand, went even further saying that if Emperor Asoka
did not have a powerful army, Buddhism could not have
survived and reached Myanmar® There is no doubt that

both monks were very proud of their warrior kings in the
past. But a the same time, they also reminded everyone to
be just.

They wrote many books™, partly to make an appeal over the
head of the hierarchy. They carefully targeted their readers.
They wrote in the vernacular and were opposed the practice
of learning by heart, on which the monastic learning system

otherwise one would not be in time and one would be in
disadvantageous position towards one’'s foes. An instance in
illugtration of this [unpreparedness] may be found in the D2ghlvu
Jitaka, ... Our Blessed L ord hath taken the preparedness of a country
that is not negligent as an illustration ...: “Astowns that are situated
on the borders (of a state) must be prepared both inside and out, so be
ye prepared likewise. Let not any opportunity escape you, for those
who have let opportunity pass by will be completely full of sorrow
[as] in hell.” This realm of Siam has enjoyed great prosperity
because al her citizens used to be warriors. .. You have founded the
corps of “Wild Tigers” in order to teach civilians the practice of war,
and You have initisted amongst schoolboys the Boy Scout
Movement to foster in boys the warrior spirit. (pp. 14-15) Ashin
Janaklbhiva9sa’'s similar position is spelled out in his sermon to
officers and soldiers of armed forces in Myanmar a an important
military base, Mingaladon, Rangoon. The sermon, “Armed Forces
and Buddhism are the strength ('ah htah yar) of the nation”, or better
known as Armed Forces Sermon (sit tat tayadaw), was given on 6"
June, 1951. It may be noted here that both monks were proud of the
armed forces of their countries and the warrior kings whom they saw
as the defenders of the faith.

% gt tat tayadaw, pp. 108-111.

% Prince-Patriarch had as many as 300 pieces of works if his
adminigtrative and judicia rulings were taken separately.
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then depended heavily. And, coincidently and also very
rarely in the Buddhist monastic tradition, both wrote
autobiography.®

In contrast to their liberal educational approach, their life
style was ascetic. Both followed the vinaya strictly and
thought that the authority of the Vinaya was very important
for reform. Their orthodox approach to the Vinaya practice
may have pre-empted much criticism that could have come
from the senior and more conservative members of the
Sangha, who had doubt about the Sangha involvement in the
state affairs.

As well as this, another important factor for their success
was that both came from a minority reformistniklya. With
the small and manageable population of theirniklya, their
reforms were given a better chance to take roots.?’

The difference as we have seen between them was that
Ashin Janaklbhiva9sa did not have such an unwavering
support from the state as did Prince-Patriarch. Prince-
Patriarch was a de facto Sangharlja in the later part of the
RlmaV’ reign, and eventually was made theSangharlja in
the next reign. Since then, his creation of a new board of
examinations, Nak Tham, and the textbooks he prepared

% Prince-Patriarch’ s autobiography “covers only the earliest years’ up
to 1882. It has been trandated into English by Craig Reynolds in
1979. Ashin Janaklbhiva9sa’s autobiography, Tat bhava thanthayar
[This Life in the Round of Rebirths], on the other hand, “covers all
but the last 13 days of his life". It is aranged in 21 chapters
describing his life since his childhood to his last days and discussing
his thoughts, achievements in his reforms as well as his
disappointments. Tat bhava thanthayar has been printed three times,
the last in 2000 and has recently been trandated into English in an
abridged form by Prof. Than Tun.

2T |nitidly, those reforms were seen by monks from the majority niklya
as an internal niklya business. However, it has been shown in
Thailand, and aso to a great extent in Myanmar, that those reforms
are now universa for the Sangha in the whole country.
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were never challenged. He travelled extensively on
inspection tour throughout the kingdom to witness the fruits
of hisefforts.

Ashin Janaklbhiva9sa's appeal, however, lies with his
writing® and educational reforn?®, carried out “single-
handedly” in his monastery®® In the 1970s, nearly forty
years after his first publication, his educational reforms
came to be noticed by others. The result was the creation of
what is now regarded as the famous board of examination

% Ashin Janaklbhiva9sa wrote 51 books altogether dealing with
grammatical works, the vinaya practices, the canonical texts (except
the SaQyutta and the Majjhima-nik 1ya) and their commentaries and
sub-commentaries which he termed bhatha-#2k1 [Burmese 4Kk1],
Buddhist lessons from primary to Y ear Eight in government schools,
and his reformist philosophy. For more detail see Ashin Ghosita, Tat
bhava thathana, pp. 580-629.
His philosophy on monastic education is to “learn the original words
of the Buddhain the quickest possible way so that one devel ops faith
and aspiration for a moral life”. Ibid, p. 637. He saw no point in
learning too much by heart as unlike the olden days books are now
easily available. The traditional way of study in which the mastery of
Pali is essentia should be reserved for more intellectual people but
for the average the learning of the Tipidaka should be in their own
language because, unlike one's mother tongue, Pali is difficult to
master. Although, Ashin Janaklbhiva9sa preferred this approach, he
did not succeed in introducing a method of studying the Tipidaka in
Burmese. He, however, was successful in modernising the nissaya
literature of Burma through his various bhatha-42k1s. He kept word
to word trandation as short as possible and provided a free
trandation in Burmese of each Pai paragraph, followed by
explanation and commentary in which he usually consults a wide
range of texts.

% Ashin Ghosita, Tat bhava thathana, pp. 500- 501. Although Ashin
Janaklbhiva9sa became one of the vice-chairman of the reformist
Shwegyin-niklya in the 1970s, the position was ceremonid. In fact
the Shwegyin-nklya failed to lend a collective support to his
initiatives.

29
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called Samane-kyaw, which offers the best training to
novicesin the country >

In today’s Thailand, Prince-Patriarch Wachirayanwaroroj
remains the most influential ecclesiastical administrator and
scholar, just as Ashin Janaklbhiva9sa does in Myanmar.
This may be traced, in addition to the favourable
circumstances we have discussed, to their philosophy that a
good reformist had to be at the same time an educationist.
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Starting a Buddhist Organization in the

United States
Buddhist Organizations in the USCan Thrive

By Bhante Henepola Gunaratana®

Religious Freedom

merica truly is a melting pot. Many early settlers came
Ato this country to seek religious freedom. The
forefathers of this country had great foresight to establish
religious freedom in the Constitution. Anything can be
successful in this country because of the unlimited freedom
provided by the Constitution.

Although about 80 % of Americans are Christian, and there
are many fundamentalists and fanatics, there is great
tolerance for other religions. 1 do not know of any other
country in which there are so many fanatics among the
majority religion, yet in which the law provides so much
protection for diverse religions. Even if someone wants to
start the one thing most horrifying to Christians, a devil-
worshipping church, it can be done. The American
Constitution is so generous, it allows anything.

For example, when a certain religious leader in another
country drew world-wide attention by his acts of opposition

1 Originaly from Sri Lanka, Ven. H. Gunaratana, PhD (American
University) served as a missionary bhikkhu in India and Maaysia
before moving to the USA where he founded the Bhavana Society
(www.bhavanasociety.org). Author of Mindfulnessin Plain English;
Eight Mindful Steps to Happiness;, The Jhanas in Theravada
Meditation and Journey to Mindfulness: The Autobiography of
Bhante G., heis Chief Sangha Nayaka Therafor North America.
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to the United States, and had American flags publicly
burned and so forth, Americans felt outraged, and patriotic
feelings were strong. During that tense time, some students
of that country in America — who were enjoying the benefits
of living in America and receiving an education here —
demonstrated against the United States. A proposa went

before Congress to have the students deported. The

Congress decided that the students have the right to express

their opinion, and that it would be un-American to deport

them. The Representatives said, "We don't want to bite the
dog that bitesus." So, they did nothing. We don't know what

could have happened to the students in any other country.

America has such noble principles. Thus any religious
organization can thrive here, provided that it abides by the
legal code and tax regulations, and also so long as there is
not a language barrier preventing communication.

Curiosity

The American people are very curious. They can afford to
spend the money and time to investigate, to satisfy their
curiosity. When something new comes here they want to
know: What is this? The country is new relative to other
countries in the world. It is like a teenager. The people have
alot of energy. Buddhism is new to America, and interest in
Buddhism is strong. Many, many people are reading books
and going to meditation centers for the first time, to find out
what Buddhism is about.

Special Challenges When Organizing in the United
States

Problems with the Neighbors

Although the Constitution gives noble principles, not all
individuals uphold these principles. In starting a Buddhist
organization in America, which is mostly Christian, one
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must be very tactful. Stick to the fundamental Buddhist
principle of peacefulness. If you cause fights and quarrels to
arise, peace will go into "pieces’! If the non-Buddhists feel
that we are athreat to them, they get upset. Buddhism is not

viewed as a theistic religion, thus theist religious people may
oppose our presence. Also, some fear that a Buddhist

organization may be some kind of cult. Buddhism till is not
viewed as mainstream, though it is slowly entering the
mainstream. Some people fear and suspect anything they do
not understand; anything new is athreat.

Some Buddhist temples have been burned down. | recall one
that was burned in Boston about ten or twelve years ago. It
was a beautiful Japanese temple set on a hill, which the
people had poured millions of dollars into building. It was
burned down the day after its opening ceremony.

It is important to contact the neighbors in a friendly way, to
make them understand what you are doing, before you build
anything. Instead of setting up the organization al of a
sudden, you must be tactful, mindful and peaceful. A friend
of mine and co-founder of the Bhlvanl Society has begun

to set up a forest monastery in Virginia, in a rura and very
religious area. After selecting the land, before he even
bought it, he held public hearings about his plans to build a
monastery on that site. The neighbors came, and they voiced
some objections at first. My friend worked things out with
the neighbors, and slowly they all agreed to accept the
project.

Despite America's generosity and freedoms, people are still
people, and have their weaknesses. At most centers | know,
the closest neighbor remains very upset. One time when a
non-Christian religious group bought five acres to set up a
community, the nearest neighbor felt so strongly about it
that he set up a butcher shop just to upset them (the group
was strictly vegetarian.) The group did not react. Over time,
they slowly bought up the surrounding properties and settled
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their followers onto them. When they held the surrounding
1000 acres, the man had to shut down the butcher shop
because no buyers of mesat lived close enough. He sold his
land to the community. That was a very peaceful way of
doing things. The group now holds 7000 acres in that area.

| know of a center in Florida that has a neighbor who starts a
chainsaw or his lawnmower to disturb the meditators
whenever there is a retreat. At a Vietnamese temple in
Washington, DC, the neighbor asked them to remove their
sign. They asked him whether he would object to the sign if
it were a Christian group, and he said that he would not
object it if they were Christian.

The Bhlvanl Society’s experience has been typical. Our
neighbors were unsure at first, but when people came to
understand what this place is, they became friendly. Yet,
like other centers, our immediate neighbor remains
unfriendly. When we first held a retreat on the land, before
the buildings were built, our unhappy neighbor came out and
sang Christian devotional songs. She was disappointed that
we enjoyed her beautiful voice. For our next retreat, the
family beat on drums over a loudspeaker. We said nothing
but the other neighbors complained to the Sheriff, and they
had to stop. When the unhappy neighbor lady tried to start a
petition against us, a friendly neighbor called all the other
neighbors and asked them not to sign it, and they did not.

The family next door has done many things but we have
remained peaceful. Sometimes they played rock music over
loudspeakers on celebration days, when we had many
visitors. The neighbor man used to shout "Stop ringing that
bloody damn gong!" when we would ring the gong at 5:00
AM. He eventually stopped shouting. On a few occasions
the neighbor shot a gun aimed over the head of one of our
monks. Over time, they calmed down, and the incidents
became fewer. A few months ago the neighbor’s son, who is
now in college, dropped by and apologized that he used to
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oppose us. (He used to spread rumors among the children
that we were eating human flesh!) We used to tell our
visitors not to walk on the lane between our properties, to
avoid stirring up the neighbors. Recently we bought a house
and property adjacent to the back of our land and also partly
adjacent to our unhappy neighbor. As one of our visitors
walked to the new house last week the lady shouted at her
that we should go away.

The Condtitution shows Americas official open-
mindedness, and | think that the law is executed without
discrimination. However, individuals have their weaknesses,
and we have to watch out for that.

The Legal System

To become successful in the U S, you must abide by the
legal code. There are federal rules, state rules, and local
rules. The state and local rules differ, depending upon where
you are setting up your organization. Y ou must take the time
to learn al theserules.

Y ou need alawyer at the very beginning to help you through
the process. In forming the organization you must follow a
certain paperwork process, step by step. Do not try to evade

the legal procedure. You must draw up your by-laws and so

forth. You must register your organization with the state,

and you must renew the registration every year. Some states
also require annual financial report. There are many things
like this that you need to know.

Thereis afedera tax exemption for charitable organizations
as part of US policy— you have to look at the various ways to
get the tax exemption. For example, if you are completely a
religious organization, you get one tax exemption, if
educational you get another; if you are a non-profit you get a
different exemption, and if a religious non-profit you get yet
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another. At the Bhlvanl Society we chose to incorporate as
a "non-profit" organization, but we continue to debate
whether to change to a "religious’ classification. All of these
ways of categorizing your organization give different
benefits, and may give some unexpected impact in the
future, so it isimportant to get good legal advice.

You must file federal Income Tax forms with the IRS
(federal tax department) every year and if you fail to send in
all of the proper forms, years later you may be hit with tens
of thousands of dollars of penalties (even though your group
did not actually owe taxes for those years.) Recently at
Bhlvanl Society we received notice from the IRS that we
had failed to send in certain required forms for several years.
| immediately contacted a lawyer, and was prepared to pay
him for whatever work it took to clear up the problem. | did
not want to take any risks with the taxing authority; our
records should be completely clear.

If you will serve food at your organization, you have to obey
certain Health Department codes. Y ou have to follow certain
building codes when putting up your buildings. You have to
follow regulations in your sewer system and in treating your
water if you are not in a city system. For example, even if
your members do not want chlorine, you must put it into
your water, because the government insists upon it.

When choosing land to buy for your organization, find out
about the zoning. Zoning regulations forbid or allow certain
kinds of buildings (industrial, housing, retail business, and
so forth) in certain areas. You can petition to get a zoning

ordinance changed to allow you to build your center. Do not

take the risk of carelessly building in violation of the zoning
ordinance.

Some states have more strict rules than others. Also, some
states are more strict in enforcing the rules that they have.
Hence, you must know what kind of state you are in. For

48



Starting a Buddhist Organization
in the United States

example, in Massachusetts the building codes are so strict
that some meditation centers are till trying to build kutis
(cottages), and they cannot. In West Virginia we can have
"rustic"  buildings — buildings lacking plumbing and
electricity — hence we were able to build our small ssmple,
fairly traditional kutis (cottages) for solitary meditators. |
think that "rustic" facilities are also allowed in some other
states. Another example is the state property tax: | found in
Washington, DC that the temple could get an exemption for
state property tax, but in West Virginia, a temple cannot.
Also note that in certain states you can get state sales tax
deductions on certain items (exactly which items may
depend upon how your group is classified in your federal tax
paperwork; in West Virginia there are more deductions for a
non-profit than for areligious group.)

Also, be aware that some cities have extremely strict rules,
especially when it comes to putting up buildings.

The Complex Society

Everything is more difficult at the beginning than it is, say,
ten years later. At first you must contact the correct people
at the correct time, accepting and making use of their
kindness and generosity to start things, and getting used to
the new system. Through trial and error we learn to find
easy ways of doing things.

It is especially confusing at first in a competitive society, for
there are so many choices on how to do things. For example,
choosing a telephone long distance service company. One
company approaches you and offers certain terms, rates and
services, and you accept that company. Then another
company approaches you and offers some kind of custom
service and useful options. Perhaps its services seem more
convenient than the other company. So, you have to choose.
Perhaps you decide to change to the second company. Then
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the first company does something to try to get you back as a
customer, such as offering better rates. There are endless
administrative decisions such as these to make, to try to save
money and make things convenient. Also, you need to make
sure that sales people do not take advantage of your lack of

knowledge and charge you far more than they would another
customer.

When coming to a new country and trying to start your
organization, you do not know much about these things.
Y ou have to contact someone who is knowledgeable of these
things. Get advice; find out how other organizations do
things.

In your initial search, gathering information, you must learn
the right questions to ask, to get the right answers. For

example, you need to know about insurance: auto insurance,

health insurance, buildings insurance (against fire and other
damage), premises liability (in case someone falls down and
sues you), and coverage for the Board of Directors. Then

you have to contact the insurance companies, and maybe
later change the company if the policies are not good. At the
Bhlvanl, ten years after opening, we are still readjusting
these things.

Less Support in America

In Asian Buddhist countries the lay people take care of
much of the work in the temples. Lay people are aways
there to offer support. They bring food, cook, offer goods,

pay the bills, sponsor buildings, make repairs, and so forth.
In the temple in which | lived for years in Malaysia, lay
people did work all day long. Whenever a monk wanted to
go somewhere, a lay person drove him, or the monk would
use a taxi which was paid monthly by the temple's
supporting organization. It was very easy and convenient.
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This kind of physical support is hard to find in America
Americans offer support in the form of money. | was not
completely surprised by this, for | saw money offered in
temples in other countries before | came to America, and |
know thisis the trend around the world. However, | see four
strong reasons for this to happen in America. The first
reason is Americans lack of time. Although they may be
able to take nice, long vacations, on a day-to-day basis they
are rushed just trying to survive. They spend more time
driving on the road and working in the office than they
spend at home; volunteering their time at the temple usually
means sacrificing time at home with their families.

The second reason is the lack of a Buddhist tradition in
America. Unless the temple is located in the heart of an
ethnic Buddhist community, it will not serve as the local
community center the way it may in countries with a long
Buddhist tradition. There is no such thing as a Buddhist
temple serving an American village. Almost everywhere in
America, most local people are Christian. Supporters of the
Buddhist organization are spread out over great distances.

Most of the supporters must travel along way to come to the

temple. At the Bhlvanl, many of our supporters come from

out of the state, even hundreds of miles, to visit the

Bhlvanl. Many of my students keep in touch with me as a
teacher, by E-mail, fax, letter, or telephone, and by seeing
me when | visit their cities. Dropping in regularly to help
with the upkeep of the temple is impossible for many of the
devout Buddhists.

The third reason comes from a cultural difference between
American people and Asian people. Americans prefer to
plan everything in advance, including who will be
responsible for certain chores. They have difficulty adapting
to the flexible approach taken in a traditional temple, where
people will come and see a job needing to be done, and take
care of it. The American needs to be invited to do the task,
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because the American is afraid of annoying someone who
had a particular plan for doing that task. However, monks
are supposed to discipline themselves not to ask for things
on their own behalf, and there is the problem. The American
will not work without being asked, and the monk will not
ask.

The fourth reason is that Americans have enough money to
offer money to the temple. Hence, they offer money. In
some ways this turns the tradition on its head. Traditionaly,
lay people come to the temples to support the meditative life
of the monks and nuns. Here, the monks and nuns use lay
peoples donated money for purchasing groceries and other
necessities, but they themselves do the work of the temple.
Then —when they have time — the lay people come and enjoy
meditation practice at the temple — supported by the work of
the monks and nuns.

To start the Washington Vihlra, we monks had to do things
by ourselves. After we bought the building, it had to be
repaired. It was run down, with bad plumbing, broken
window, broken walls, broken roof, everything broken. We
asked for building materials — nobody brought them. We
asked people to help — nobody came to help. We had to buy
things. We had to clean, cook, get groceries, and do office
work. | had to walk nearly an hour to get to the lumber store,

and then | had to carry the wood back on my shoulder. We
had to mow the lawn, or the neighbors would complain. We
had to collect money for the mortgage. We did not have
enough money to hire people; we had to do all by ourselves.

We monks were not trained in administrative work,
secretarial work, carpentry, cooking, and such things. We
had to do what we could, learning by trial and error.
Volunteers did not come.

In setting up the Bhlvanl Society, the situation was the
same: most of the work, including designing and setting up
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the buildings, has been done by the monks. However, in
recent years we have been able to hire men to do a few
building projects. In the last several years much of the
housekeeping work has been done by lay residents who
planned to ordain.

Y ou may wonder how the Theravlda monks can do all these

things, because we believe in strictly following the Vinaya.
We did these things only to get the temple started, and the

rules we broke were only the rules that do not hurt anybody,

such as not handling money and not to drive a car. Actualy,
there was never any rule against driving a car, of course; the
Buddha told the monks not to ride animals or be pulled in a
cart by animals, out of compassion, because they are living
beings. With the modern car, you are the only animal.

Some of the rules are just tools of etiquette. So among these
minor rules, it may be acceptable. These must not be rules
which concern our main principles of non-harm, non-greed,
and non-hatred. For example, in Buddhist countries, in the
public eye it seems inappropriate for a monk to drive a car.
In Western society, it does not seem inappropriate to people.
They would criticize if we used an expensive car, or if we
used it just for pleasure. If we use a car just to get important
things done, and provided we use it without clinging or
craving for it, there is no problem. | personally approve of
these kinds of adaptations.

Turnover

In Asian Buddhist countries, the same people will support a
temple for many years. A person will stay with one
organization or one temple unless something drastic
happens. In America, people do not stay involved with the
temple for along period of time. They either move away, or
they lose interest. American peoples interest dwindles after
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about two years. They may be very deeply involved, but
after about two years they slowly withdraw.

| have noticed that in the last thirty or so years Americans
have become "spiritual shoppers'. They like to shop around
for a spiritual taste. They are like tea tasters, specialists who
taste tea at the factory. The tea taster does not smoke or
drink and so forth, and he tastes tiny amounts of tea al day,
comparing the flavors. Americans are like that. They keep
tasting spiritual experiences.

Americans always look for new things. new ground, new
people, new food, new fashion, new cars, new friends. It is
like the American dynamic, disposable economy. This also
happens among the schools of Buddhism; there are lots of
Buddhist organizations. People go to one organization which
is perhaps more traditional, then to another which is more
ritualistic, and so forth.

Temples traditionally do not keep mailing lists, membership
lists, donation lists — these things are typical of the West. In
Asian countries people do not think about whether they are a

"member” of the temple. They just happen to go there, and

keep going, and feel that this is the temple to which they

belong. If you ask a visitor whether he is a "member” of the
temple, he will be offended. The temple is open to everyone;
if you can bring food or money to offer, you take it there, or

if you decide to participate in some way, you do so. You do

not give dues, or receive membership cards, and you do not

receive "reminders’ to donate money.

Because the supporters constantly change, Buddhist
organizations in America have to adapt to doing things in a
Western way. When new people come, the Buddhist
organization will put them onto the mailing list, and send
them a newsletter, and will encourage them to send in
money to become a "member" (or "supporter” or "patron”
depending on the amount of money). Once a member, most
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organizations will send them the reminders to "keep up their
dues." Also, the mailing list must be continually updated.
Every time we send out our newsletter, we receive a dozen
of them back as undeliverable because people have moved —
and the Postal Service charges us a fee for the
inconvenience.

An American Monastic Retreat Center

Because Buddhism is so new to America, American
Buddhist organizations are primarily: temples established by
Buddhist immigrants to serve as ethnic cultural centers, and
meditation centers that dispense with traditional customs.

The temples usually are run solely by ethnic groups to meet
their cultural needs. They conduct religious services and
give Dhamma talks in their own native languages, and even
answer the telephone in their native language. Everything
revolves around their traditional customs, in their rituals and
chanting, food, manners and behavior patterns. These
temples will import monks from their home countries, and
do not have much interest in ordaining local people.

Developing a Buddhist organization in a multicultural
society is more difficult than it is in my home country. The
community starting a temple may wish to have an ethnic
community center, and feel disappointed or threatened when
other groups of people change the atmosphere of the temple.

These tensions call for great diplomacy.

Because of requirements of the legal system, the Board of
Directors of a charitable organization has a lot of control
over that organization. Thus struggles for power in the
organization may take place among groups trying to get their
preferred people onto the Board of Directors. | have seen the
ethnic composition of temples Boards of Directors change
to reflect the group that has the most influence in the temple.
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One temple' s Board of Directors at one time was composed
of one-third Americans, one-third Burmese, and one-third
Sri Lankans; in recent years it has been completely of one
ethnic group.

Most American meditation centers are run by either local
American Buddhist organizations or immigrants. They
conduct their meditation retreats in English or their native
languages and the participants come from all races and
countries.

There are very few Buddhist monastic organizations, which
are established in order to help people interested in getting
ordained as monks and nuns and live monastic lives. Since
coming to this country three decades ago, | have been
fortunate in getting involved in two such organizations. One,
the Washington Vihlra, was a city temple; the other, the
Bhlvanl Society, is a very unusual combination of both
monastery and retreat center.

At the Bhlvanl Society, we maintain monastic discipline
and ordain and train Westerners as monks and nuns. We also
hold formal retreats open to the public. In creating the
Bhlvanl Society, | made it very clear from the start that this
would not be any ethnic community center or cultura
center. Much of the cultural trappings cannot be found here.
| wanted it to be a place that people of all traditions and
countries feel comfortable coming to visit.

| am the only Sinhalese monk in residence. Our eight monks
and two nuns come from seven different countries; three of
us are Asian people and seven of us are Westerners. Still, all
the residents here must be very careful, very sensitive,
because visitors are sometimes very quick to feel that they
are being discriminated against.

The cooperation of the various communities offers great
strength to the Bhlvanl Society. The maority of daily
visitors and retreatants are Americans. Because of the
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presence of monks and nuns, although we do not engage
much in Asian cultural trappings, we attract visitors who
grew up in Theravlda Buddhist countries, who come for the
traditional observances and rituals of their home countries.

In some ways a retreat center is easier than a temple.
Temples serve the role of a community center. Many Asian
visitors to temples in America will visit the temple in order
to connect with people and symbols of their homeland; thus
the temples also serve asacultural center.

A retreat center can have more structure than a temple. The

people who come are mostly serious meditators, who like to
discipline themselves to meditate and keep silence. They
follow whatever structure you give them for the day: when
to meditate, when to eat, when to practice yoga, when to

work, and so forth. They do not try to express their opinions

about things. In a rituaistic temple, there is not much of a
schedule. With no organized activities, and without any
attempt at keeping silence, it becomes very noisy, like a
congested center of a city. Hundreds of people assemble and
each talk. They have come for socializing — to see friends
and acquaintances, and to make new friends, so they keep
talking. It is the very nature of a cultura center. The visitors
are very emotionally charged, and boisterous. One staying
there cannot even read quietly, much less meditate.

We have dispensed with much cultura trapping and most of
our daily visitors and retreatants are American. However,
because there are monks here, we do occasionaly
experience cultural flavor. People from Buddhist countries
will come on full-moon days, or to offer lunch to dedicate
the merit to someone who has died, and so forth. During
silent retreats some visitors may show up who want to
follow some particular custom from their home country.
Occasiondly during a silent retreat the dining hall is filled
with completely silent American meditators who are eating
sowly and mindfully, while in the adjoining hall severa
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families of people from an Asian country sit boisterously
chatting, with their children running around.

These visitors never make an appointment to go to the

temple; such a thing is not done in their home country. They
just pack up things to donate, and go. They assume monks
and nuns will be there, and they want to see them, perhaps to
get advice from them, or to give dlna (donations). If no

monks or nuns are present, they will wait awhile, and return
home, and try again later. When we ask people to call in
advance to make sure we will be here, they say that they
never did such a thing in their home country. They want to
maintain that cultural source of comfort. They expect the
temple to be completely open with volunteers coming and
going, not with set office hours, times to sign up for

appointments, rest periods and scheduled times of silence.
Even if they are coming from 100 miles away, especidly if
they have a visitor from the home country, they will plan to
cometo visit the Bhlvanl, and it will not even occur to them

to call first.

It is not easy to stop that, and | do not want to stop that,
because there is no way to do it! Because of their sense of
devotion, the visitors want to cook by their own hands and
serve to the monks by their own hands. The American lay
residents working in the kitchen have to develop a flexible
mind, because the unannounced visitors will take over the
kitchen. The residents learn to develop appreciation and
gratitude for the good intentions of our visitors.

| have heard it said many times that Americans do not offer
money unless a specific amount is required of them; for
example, it is said that they will not pay anything for a
retreat unless there is an admission fee. That is not what |
have seen. | am very happy to report that Buddhist centersin
the U S can operate successfully on a completely dlna
(donation) basis. There are thriving centers which do not
charge money for anything.
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At the Bhlvanl Society, we do not charge money for

anything. | want to do things, myself, in the spirit ofd1na. |

want to give without charging anything. People recognize
this, so they also want to give. If you ask them to pay you,
they will want you to pay them back. Then, at times when
you cannot do anything for them, they will not want to do
anything for you. They will see giving to you as being
unproductive. That is the result of a materialistic, capitalistic
system, a system in which old people are pushed aside as
being unproductive. It is better to never mix the teaching of
the Buddha' s message with these strong forces — especialy
in America. Relying ondlna, on peoples generosity, is so
rare and special here, that it opens up peoples hearts and
minds. It makes a very powerful statement in this country.
People respond almost with awe that we would operate with
such faith and devotion. They feel more trusting because we
clearly are not trying to take something from them. Thus
their minds become more receptive to the Dhamma.

Do dl, give everything you have, free. Then, when you
cannot do something, people will still want to give in return.
They will remember ever after you are dead: "this is how he
worked and this is how we want to work, to follow this
principle.” D1na is a way to express selflessness. On this
basis, | work.

| have heard some complaints about a temple, that when
visitors first step inside they hear about money. They hear,
"We have this project, and that project. . ." People feel
embarrassed. At many, many places, on days when there is a
special function, they will have tables out waiting for people
to come. When the visitor gives some money at the table, it
is announced loudly, "So-and-So donated such-and-such
(amount of money).” Those who hear it feel embarrassed
and feel they must give something to get their names
announced. They think, "He gave five dollars, so | will give
six dollars." This is manipulating peoples greed and ego.
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Onetime | saw a head monk took the mike and read the list
of donors and the amount each had given, and then publicly
guestion those present whose names had not made it to the
list.

| find the American people to be generous. Even if they just
stop in to look around, they will at least put a dollar into the
donation box.

However, keep in mind the effects of the economy. If the
economy is good, that is the time that people give the most
donations. If people can hardly make ends meet, how can
they make donations? Donations will be the last things of
the list of their priorities. It is a phenomenon of the
American economic system.
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The Language of the Buddha

Prof. Bhikshu Satyapala

ali is nowadays considered as the language the Buddha

used to preach the world. The Buddha used this
language even long before theTipi4aka comes into existence
in its compiled form. He used the same language throughout
his life in the same style and perfectness with which he had
started preaching his first discourse as manifest from the
examination of his language used in the
Dhammacakkappavattana-sutta and the Mahlparinibblna-
sutta or any other sutta delivered by him at any stage of his
life. The Sa<gitiklraka bhikkhus adopted the same style in
the compilation of the words of the Buddha. Even after the
composition of first grammar Mahlkacclyana Vylkara8a
we do not find any drastic change in the style of the Pali
language. This proves that the language used by Gotama the
Buddha was perfect one in all points of grammar composed
by grammarians like Kacclyana, Moggalllna etc. in later
times.

These facts boldly and categorically go to suggest that the
Buddha, from the very early age of his schooling, was
trained under a good number of celebrated seers and sages
of the time of King Suddhodana. In this connection, the
name of Sabbamitta is worth mentioning. He was a well

1 Prof. Bhikshu Satyapala, PhD (Delhi), is Head of Department of
Buddhist Studies, University of Delhi, India
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versed scholar in the Vedic lore belonging to famousUdicca

Brlhma8akula.? So doubtlessly, it may be said that Buddha
had certainly a good knowledge of grammar of the Vedic
language and literature of that period. His mother being a
Koliyan and he himself being a son of the royal family of the
Slkyan clan, his expertise in the languages used by the
Koliyans and the Slkyans, is beyond any doubt. After his
great renunciation, about six years he had wandered over

many places of Magadha Kingdom and met a number of

learned and common people of those places. It is also quite
unreasonabl e to think that he had not |earned the language of

the people of Magadha during that long period. Kosala

being a powerful and closest country of three neighboring
states, there is also nothing unreasonable to think that the
Buddha also knew the language of the Kosalans. Moreover,

the Buddha had passed his maximum time in these two
countries — Magadha and Kosala. Thus, even before this
attainment of the Supreme Enlightenment, Siddhattha
Gotama was expert a least in five language such Vedic,

Koliyan, Slkyan, Kosalan, and Mlgadh?. Out of these the

language of the Vedas was a highly developed and
ornamental literary language with various rigid grammatical
rules. The other four were purely in the nature of spoken

languages. Each of these spoken languages had some sort of

uniqueness. They were guided by some arbitrary rules,
which were used by the users of each locality. Yet each of
these had some factors which were common at least in two
or more spoken languages.

After the attainment of the Enlightenment, he became
Buddha. The Pali literature mentions the four kinds of
Buddhas. They are namely, the Bahussuta Buddha, the
Catussacca Buddha, the Pacceka Buddha, and the Sabba00u

Buddha® . A Sabba00u is superior to all beings, human and

2 Miln,, p. 236.
3 SN.II,p.23
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divine including the other three types of the Buddha. A

SabbaO0u Buddha by his omniscient power can know

whatever he wants to know. He can express his intentions to

any being of any plane of existence in the language of
listeners. His range of knowledge had no limitation. But the
Buddha, being a human being always prefers the language
of the human beings. A Buddha always in amost all the
chief phenomena of life, instead of following his family
tradition, follows the tradition of previous Buddhas.

Gotama the Buddha was a Sabba0Ou Buddha. In the matter

of selection of a popular language he might have exercised
the power of his omniscience. The name of the language in
which he had preached hisDhamma, was not given by the
Buddha himself. The name of the language was not even
mentioned anywhere in thePidaka literature, either by their

recitors chiefly ¥nanda and Uplli, or by their compilers.

Although the Buddha did not mention any name given to his
language, but any one may guess it, after making a careful
study of the intention of the Buddha lying behind the
preaching of hisDhamma, the remarks he made with regard

to the selection of language to be used by the Sangha, and

by making a comparative linguistic, philological and
grammatical study of various languages and dialectics
prevalent in the ancient Indian societies of the name of the
Buddha. Let us here review his remarks, the time, the place
and the occasion of making his remarks and then their
repercussions.

The Dhammacakkappavattana® was the first public
discourse delivered to the group of five monks by the
Buddha at the Deer Park of Isipatana near Varanasi. After
hearing the Dhamma from the Buddha they attained to the
highest stage of Sainthood (Arahattaphala). They requested
him to ordain them as his monk disciples. The Buddha
welcomed them and addressed asBhikkhu. Thus for the first

4

MV. pp. 13-18.
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time the Sa9gha of Bhikkhus was founded by him with the
five monks. Very soon the number of persons, who having
attained the Arahattahood and joined his Bhikkhu Sangha,
became sixty. Realizing the importance and the urgency of
preaching the Dhamma for the benefit of all he instructed
them:

“Go, oh Bhikkhus and wander forth for the gain of
many, for the welfare of many, in compassion for
world, for the good, for the gain, for the welfare of
gods and men.””

Along with this, he had also categorically instructed them
that two Bhikkhus should not treat the same path at atime.

Having been instructed thus, the Bhikkhus took different
paths leading to different directions and destinations with a
missionary zeal to preach the Dhamma to the maximum
number of persons. As aresult of this, persons from various
families with different linguistic, cultural and religious
traditions belonging to different villages, cities and states
started joining the Sa<gha. The number of Bhikkhus within a
very few years became unaccountable. They too, having
been instructed to preach the Dhamma and to ordain the
aspirants at the place and the time wherever and whenever
they met them, started preaching their sermons and
ordaining the aspirants. At the primary stage of preaching
the Buddha did not feel the necessity of making any hard
and fast rule for the selection of language. Naturally, this
shows that from the very beginning of the formation of the
Bhikkhu Sangha, the Bhikkhus were freely using their own
dialects for the purpose of preaching the Dhamma of the
Buddha in their native lands. At that time, there were two
Bhikkhus, Yamelu and Tekula by name. They were two
brothers. They belonged to a Brlhma8a family. Both of
them were expert in the use of metrical form (Chlndasa) of

®> lbid.
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the Vedic language. Having known that the Dhamma of the
Buddha was being preached by various Bhikkhus in their

own dial ects these two Bhikkhus became very much anxious
and annoyed. These two Bhikkhus thought that the use of

various local dialects in preaching theDhamma would pave
the way for bringing distortion and imperfection in the
Buddhavacana and to seek permission for its preaching in
the Chandasa language only, the two Yamelu and Tekulg

jointly reported the whole matter to the Buddha, thus:

“Etarahi, bhante, bhikkh3 nlnlglml nlnlgottl
ninljaccl nlnlkull pabbajitl. Te saklya niruttiyl
Buddhavacana© d3senti. Handa maya9, bhante,
Buddhavacana9 chandaso 1ropemi’ ti.” ©

Buddha immediately reacted to this and rebuked those two
Bhikkhus for making such proposal replete with a sectarian
feeling. He rejected their proposal of translating the
Buddhavacana into the Chlndasa language very sharply.

Finding suitable time and occasion, the Master addressed the
assembly of Bhikkhus and instructed thus:

“Neta9, moghap3risl, appasannlna® vl pasldlya,
pasannlna© vl  bhiyyobhlvlya, athakhveta9,
moghap3risl, appasannlna® ceva appasldlya’ ti,
na  bhikkhave, buddhavacana© chandaso
1ropetabba9. Yo, 1ropeyya 1patti dukkadassa” .’

Through this instruction the Buddha cautioned that the
Buddhavacana at no cost should be translated into the
Chlndasa language. A Bhikkhu who would do so, would be
guilty of transgressing arule of minor nature.

After the promulgation of this ordinance, on the same
occasion and in the same assembly, with regard to the choice

® CV 5.16, pp. 228-29.
" lbid. p. 229.

65



AT Journal

of languages to be adopted by the Bhikkhus and Bhikkhun?s,
the Buddha ordered thus:

“ Anuj1nimi, bhikkhave, saklya niruttiyl
Buddhavacana9 pariylpuitu9 ti.”

The literal translation of thisis as follows:

“| order, Oh Bhikkhus, to learn the Buddhavacana
through the sakl niruitti.”

Nirutti generally means ‘language’ and particularly ‘dialect’.
According to the grammatical rule of almost all Indian
languages an adjective is always used before a noun for
which it qualifies, as in the case of Mlgadh2-nirutti or
M1lgadhikl-bhlsl. In such case Mlgadh? is the name of a
language or dialect spoken by the citizens of the kingdom of
Magadha. The term sakl cannot be treated in the same
manner as the term Magadha has been used in the case of
Mlgadha-nirutti, for there is no mention of any country or
Janapada having the name Sakl in ancient India, at least
certainly not during the time of the Buddha. Mention of
names of various nirutti or bhlsl such as Sanskrit;
Mahlrlsér2,  &aurasen?, Mlgadh?, Ardha-Mlgadh?,
Apabhra9sa® are available abundantly in the ancient Indian
literature. But the mention of any nirutti having the name
Sakl is not found in any of the Indian Literature. Hence, one
can conclusively remark that the Buddha, by using Sakl
nirutti, did not refer to any particular dialect (nirutti) having
the name Sakl

Under such circumstances scholars have before them no
other alternative but to take the term Sakl in the sense of
‘own’ only. The use of the term Sakl in the sense of ‘own’ is
available abundantly in the Pali literature. The termSakl
nirutti combinedly mean own-dialect may refer to some

8 lbid.
° IP.P.4
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particular or any dialect or language of the time of the
Buddha

Here is given the maximum number of interpretation of the
term sakl nirutti to have aoverall survey of its various uses.
The term has been used in the sense of:

@ Buddha' s own family language;

(b) The language of the Buddhai.e. Mlgadh?

(© The language of the citizens of Magadha i.e.
M1gadh?, and

(d) The language of the learners.

L et us examine each of these one by one.

Maternally the Buddha was a Koliyan and paternally a
Slkyan. In his youth, he might have been influenced by the
dialects of these two Janapadas. With the Great
Renunciation, a Bodhisatta breaks all family ties with the
attainment of the Supreme Enlightenment he adopts and
maintains the tradition of the Buddhas. This istrue also with
Gotama. At the invitation of King Suddhodana, the Buddha
had paid a visit to Kapilavatthu for the first time after his
attainment of Buddhahood. After reaching Kapilavatthu, he
did not enter directly into the royal palace. Instead, the
Buddha, accompanied by the Bhikkhu Sangha, moved from
door to door and begged alms. Having heard so King
Suddhodana met the Buddha and expressed his resentment
saying that his begging was against the tradition of the royal
family to which he belonged. The reply given by the Buddha
was a remarkable one. It is also noteworthy in the context of
the language of the Buddha. According to his reply, by
begging ams he had maintained the tradition of the
Buddhas, as he, after the attainment of the Supreme
Enlightenment, had become a member of the family of the
Buddha's® This incidence alone is enough to say that

0 Ndn., p. 224.
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Gotama the Buddha did not have any attachment towards
any material and immaterial thing of his family lineages.
When this is the truth, then how could he have shown his
attachment to an immaterial thing like that of a maternal or
paternal language? Moreover, the Buddha who wasbornin a
democratic tradition, could not impose his family language
compulsorily on those disciples who were neither Koliyan
nor Slkyan. The ordinance connected with the use of Sakl
Nirutti was made by the Buddha at a locality of Slvatthi in
the Kingdom of Kosala. The Buddha by then had visited
innumerable villages and cities of many Janapadas
Magadha, Vajji, and the like. It may also authentically be
said that by that time hundreds of thousands persons mostly
from Magadha, Vajji, Kosala had joined the Bhikkhu
Sangha. The number of person from the Slkyan and the
Koliyan clans joining the order by then was lesser in
comparison to other. From the point of number too, for a
rational teacher like the Buddha, it becomes irrational to
impose the language of the minorities on the persons having
majority number. The Buddhas never adopted an
unnecessary and unnatural means for the achievement of the
goal of their life. They always adopted for such purpose a
middle path which work naturally and easily too. Hence, it is
beyond the imagination to think that Gotama the Buddha
had adopted his family language for public purposes. Thus,
it seems, the term Sakl Nirutti does not refer particularly to
the family language of the Buddha.

(b) Instead of using the family language, it is traditionally
believed, Gotama the Buddha had adopted such a language
which was common to the Buddhas to maintain the tradition
of the Buddhas. Such is the reason why each of the Buddhas
is honoured as a tantidhara (holder of the tradition).** As
this tradition is maintained by each Buddha through the use

1 vVibhA. p. 144, Vsmp. 27.
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of the language of his predecessing Buddha, that language is
also called the tanti. It, being common to al the Buddhas
may be termed as the Buddha-nirutti too.

The language common to the Buddhas is called the
M3labhlsl because, as traditionally believed, through this
language the human beings even belonging to the first aeon
(1dikappikl) started talking (to each other). Thus this
language (bhlsl) becomes the origin (m3la) of all the
language of the world of human beings!?

This has other reasons too of being called so (M3labhlsl
Mlgadhabhlsl). It is through his language the boy Prince
Siddhlrtha made the following first utterance immediately
after taking his birth and before hearing and sound of any
human being.

“ Aggo hamasmi, jedho hamasmi,
Saltho hamasmi lokasmi 9.

Ayamantiml j1ti, natthi’ d1ni punabbhavo.” **

It is again through this language, the Buddha immediately
after his attainment of the Buddhahood, uttered the
following first solemn utterance:

“Yadl have pltubhavanti dhamml
1tlpino jhlyato brlhma8assa,
Atthassa ka<khl vapayanti sabbl
Yato pajlnilti sahetudhamma9 ti” .*

The language in which the boy Prince Siddhattha and the
Buddha uttered the first utterances may also be designed as
the M3la-bhlsl because it is through this very language
Sahampati Brahml too originally made his first request to
the Buddha, immediately after his attainment of the

12 ibhA. pp. 390-91.

13 MN. 111, p. 118, NidLnakathl.
¥ MV.P. 1
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Buddhahood under the Bodhi Tree at Uruvell, to preach the
Dhamma for the well-being of all suffering beings.
Sahampati Brahml made that request on behalf of the
inhabitants of three worlds namely, the Klma-bhava, the
R3pa-bhava, and the Ar3pa-bhava. The language that
Sahampati Brahml had used while making request to the
Buddha, was as under:

“Desetu, bhante, Bhagavl, dhamma9, desetu,
sugato, dhamma9. Santi sattl apparajakkhajltikl,
assavanatl dhammassa parihlyanti, bhavissanti

dhammassa a001tlro ti” .*°

The same language may also be termed as theBrahmabhlsl
not because of its use by Sahampati Brahmni as the medium
of his conversation with the Buddha, but, perhaps, because
of its use by the Brahmas of all R3pa-Brahml-lokas

excluding the Asa0Oasatta’® of the Brahma-loka, as their
only lingua-franca.

There is till another reason for such view. It is called so
because the purity of the language of the Buddha is
preserved intact at the Brahma-loka after the disappearance
of their Dhamma each time from the human world.

The language of the Buddha, which has been already
referred to as Tanti-bhlsl, Buddha-nirutti, M3la-bhlsl,
Brahma-bhlsl, is also traditionally calledM1gadh?-nirutti or
Mlgadhikl-bhlsl, to show its close relation with the
kingdom of Magadha, the Buddha and the Buddhavacana as
well.

> pid. p. 7.
16 Abhs. 11, pp. 719-20.
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The Kingdom of Magadha is fertile in many respects. It is
the cradle of many Indian religions as it is true in the case of
Buddhism.

The Seat (Bodhima85a) sitting upon which the Bodhisatta
Siddhlratha had attained Buddhahood is the only place
meant for all the Bodhisattas of all the times for such
purpose in the whole universe. The seat is located on the
bank of river NeraOjarl at Uruvell in the Kingdom of
Magadha. The tradition mentions, as scripturised in the
commentaries, that this is the beginning point of certain of
thisloka. A Bodhisatta in his final birth as the human being,
after the grand renunciation gets naturally attracted towards
this place. He practices the middle path (majjhiml padipadl)
and attains the Buddhahood. Immediately after the
attainment of the Buddhahood, he makes his first utterance
(padhama Buddhavacana) at this particular place.

As aresult, the traditionalists also believe that this original
language (M3la-bhlsl) appears, for the first time, on this
earth each time with the appearance of human beings during
the first eon of creation (1dikappikl). This language remains
in its developing stage till the period of its adoption by any
Buddha and his Sangha as the only media of preaching his
Dhamma for the well-being of many. With the setting of the
Wheel of Righteousness in motion
(Dhammacakkappavattana) by any Buddha at the Deer-park
of Isipatana, the use of the pure form of the M3la-bhlsl (or

so caled Sakl-nirutti or Mlgadh2-nirutti or whatsoever

name given to the language of the Buddha), also
simultaneously gets its tremendous motion. The range of its
popularity goes on expanding, uninterruptedly, with the pace
of its spread. The Buddhist Councils (Saxgiti) give more
perfection and a systematic and lasting literary form to that
language. There comes a time when the three Pilakas

disappear one after other in the respective order. According
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to Buddhism, every conditioned thing is impermanent and
substance-less. So, a language too, because of these
characteristics, gets various types of transformations. These
transformations prepare conditions for the origination of a
new language or dialect. A language, thus originated
because of its new linguistic characteristics, receives
different nomenclatures at different times and places.
Similarly, theM3la-bhlsl also because of such natural laws
and mainly due to the disappearance of the Buddhavacana
(Dhamma) receives gradual transformations and new
nomenclatures.

The modern scholars may not agree with some of the
traditionalist’s views and beliefs. However, with regard to
the close relationship of Gotama the Buddha; hisDhamma;

his language and the Kingdom of Magadha, both the modern
and the traditionalist scholars have no major difference of
opinion. According to the scholars of both these classes the
close relation may be compared to that what a child has with
his mother.

Perhaps, the Buddhist tradition, in order to show these
indispensable relations, particularly with the language of the
Buddhas, prefersto it as the M1gadh?-bhlsl.

In the Samantaplsldikl, the celebrated commentator 1cariya
Buddhaghosa explained the reasons for which the
traditionalists mentioned that Gotama the Buddha by
uttering Sakl nirutti had referred to the use of the Buddhas’

own traditional language (Sakl nirutti) which later on came
to be known as the Mlgadhiko vohlro (VinA. Ill 1297).

Among the modern scholars Welheim Geiger is the
prominent one who prefers to stick to this view."

(c) Some of the modern scholars are of the view that the
Buddha always adopted the middle path for finding out a

7 vina. 111, 1297.
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solution to all sorts of problems. So he might have also
adopted the middle path in the matter of selection of a
fruitful language.

During the time of his advance, in Indian societies he
observed the usages of many languages, but these may be
classified under three general categories as under: (a) the use
of the highly ornamental language of academicians and
intellectuals; (b) the use of the undeveloped language of
uneducated villagers, forest dwellers and tribal people; (c)
the use of the developing mixed language of both common
villagers and the use of city dwellers.

The ornamental language was spoken by only a small
number of academicians working in the academic
institutions, in the royal offices and by theBrlhma8as for
conducting their religious sacrifices. The ornamental
language was called Sanskrita (Sakkata) as it literally meant,
it had been systematized at various stages and got its present
pure but complicated and artificial form. It was also given
the status of Deva-bhlsl, since it, according to the Vedic
scripture, was spoken by the Devas too. This language in
ancient times, for many reasons was always out of reach for
amajor section of Indian population.

The languages other than the Sanskrit language, which were
used by the common persons, were collectively known as
the Prlkrita (Plkata) language. They are so called because
they were not so much rigid in the application of
grammatical rules like that of theSanskrita language.

The languages under this category may be broadly divided
into two divisions.

Just contrasted to the highly ornamental and grammatised
Sanskrit language, there were some languages or dialects
which were spoken by the illiterate villagers, tribal persons,
forest dwellers etc. such language were just an unmodified
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and natural mode of expression through the use of some
symbolical and colloguial terms Desya-sadda). The
number of users of such languages was also insignificant.

The other languages or dialects falling under the category of
the Plkail-bhlsl were spoken commonly by both the city
dwellers and the villagers. Such dialects were on the one
hand much simpler in the nature of their structural forms
than those of the Sanskrit language and on the other hand

very expressive in comparison to that of the unmodified
languages of uneducated villagers, tribal-peoples, forest-
dwellers etc. Moreover in such languages, there was enough
scope of the use of a number of alternative and inter-

communicable and inter-exchangeable terms and other such
words which were derived from both the Sanskrit and the
Desiya-bhlsl. Because of such reasons, this middle
language of the middle class people worked as a link of the
two languages of the middle class people of extreme natures.
Number of users of such middle languages falling under the
category of the Plkadl-bhlsl was always larger than those
of two extreme languages. Among such languages,

Mlgadh?, Ardhamlgadh?, &aurasen?, Mahlrlsir?, Paislcl

and Apabhra9sa, were prominent in ancient India.

During the time of the Buddha, Magadha became a larger
and powerful independent state (Janapada). This too, like
other states, had these three types of languages. The
language which worked as a middle language linking other
languages and dial ects of the kingdom of Magadha was none
but the Mlgadh-bhlsl. It had other names too such as
Mlgadh?-nirutti, M1gadhikl-bhlsl etc. This language was
then developing fast as a popular systematized language.
The name M1gadh?-bhlsl, itself expressesits natural affinity
with its native land Magadha. There came a time, perhaps
during the time of the advent of the Buddha, when its
popularity reached such and extant that it started enjoying
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the honour of being the only language of common man
(Jana-bhlsl) of Magadha. It would not be very far from truth
to say that it might have been accepted as the State
Language of Magadha too.

The Kingdom of Magadha was surrounded by a number of
states such as Anga, in the East; Cedi, Klsi, Kosala,
Kapilavatthu in the West; Vedli, Malla in the North and
Kali<ga in the South. So, many words of the persons living
in the bordering localities of those States had crept into the
Mlgadh?-bhlsl. Because of the import of such words from
the neighbouring states, it became so enriched that the
citizens of the neighbouring localities of those countries
Magadha too could follow it without taking much pain. Thus
the Mlgadh-bhlsl had covered a vast range of the
Majjhimadesa, the language of which had always played an
important and dominating role over other languages of India.
The Mlgadh?-bhlsa, being one of the most ancient
languages, can be easily taken as an ancient and more
developed language than other Indian languages of that
period. Modern scholars, from philological point of view,
consider that perhaps because of this reason the Buddha
preferred to adopt M1gadh?-bhlsl as the only medium of
preaching his Dhamma. They also think that the Buddha
even before his attainment of the Supreme Enlightenment
had met common persons such as workers, labourers,
farmers, businessmen etc. Naturally the dialects of the
common people of the Kingdom of Magadha had |eft a deep
impact on the language of the Buddha.

The five monks, whom he had delivered his first sermon for
the first time, were from five well known BdhmaBa families
of Kapilavatthu. All of them were well versed in their
traditional lore of Vedic Sanskrit learning. They too had |eft
Kapilavatthu long before and stayed at various places of the
Kingdom of Magadha and finally at Uruvel were they met
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Bodhisatta Siddhaitha. Because of their long stay in

Magadha, their language might have been influenced by the
Mlgadh?-bhlsl. Some scholars opine that it is because of

this reason Buddha might have preferred M1gadh?-bhlsl as

the medium of preaching hisDhamma to those five monks

and consequently the Mlgadh?-bhlsl became the own

language (Sakl-nirutti) of the Buddha and his Bhikkhu

Sangha.

The scholars forward one more reason in favour of the
adoption of the M1gadh?-bhlsl by the Buddha. The Buddha
did not want to introduce a new language for his own
identification, because the work load of popularizing any
new language might create many problems for the listeners.
In such case the Buddha had to devote much time and effort
for the formation of the grammatical rules of his new
language, before preaching hisDhamma in that language.
But we find that the Buddha was preaching the
Dhammacakkappavattana,'® Anattal akkhana,*®
ldittapariylya® etc. soon after his attainment of the
Buddhahood and also without framing special grammatical
rules for that purpose. This shows that the Buddha did not
introduce any such language which was totally a foreign
language to his disciples, Moreover, introduction of a new
language was not at al the aim of his life. What to speak of
an individual with the begging bow! in his hands, even a
mighty king enjoying the sovereign power also cannot
impose a new language upon the subjects of his own or
others' countries, for any political gain. The Buddha's aim
was a noble one. The chief aim of his life was to inspire
others to achieve the Supreme Bliss that he had himself
achieved under the Bodhi Tree. This could not be achieved

8 op. cit.
1 op. dit.
20 0op. cit.
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through linguistic change and searches. It required the
change of notions towards one's own self and world. For
such purpose, the true understanding of real nature of life
was required. So the problem, for the solution of which the
Buddha had discovered the middle path, was internal and
purely mental in nature. And mental problems could not
solved by any linguistic solution.

The Buddha, being a practical and rational teacher, did not
accept any such irrational and impractical step. In order to
reach up to the mental level of the common people (ana)
and in order to make his Dhamma understandable to them
for their benefit, he had to adopt the language of the
common person (Jana-bhlsl) of Magadha of histime.

To the support of this view, the Buddha did not allow his
disciples particularly theBhikkhus and the Bhikkhunis of his
Sangha any liberty of making any choice of languages.

(d) Some of the modern scholars are of the views that the
Buddha from his very childhood was brought up in a
democratic environment of a democratic kingdom. The
Buddha from the core of his heart was a great advocate of
democracy. Hence, a democratic teacher like the Buddha
could not curtail the range of freedom of any individual by
means of dictatorship. In almost all cases he had adopted the
democratic method to find their amicable solution.

On the basis of this, these modern scholars disagree with the
traditionalist’'s view. They say that the Buddha was an
Omniscient One. He knew very well that one’s own dialect
is the best means of acquiring and increasing the store of
knowledge more and more within the shortest period and
also without taking any unnecessary trouble. Moreover, the
Buddha's aim was to preach the Dhamma to render

maximum of material benefit to the maximum number of
persons. The Buddha being an impartial and rational teacher
could not act partially to the M1gadhan people by imposing
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their dialect upon the non-Mlgadhan people. Similarly he
also could not do injustice with non-Mlgadhan disciples by

way of imposing the Mlgadh?-nirutti upon them against

their wish. The Buddha was above all such favoritism. For
such reason it became impossible for him to show his favour
for the Magadhan people and disfavour for the people of

other Janapadas neighboring to Magadha. Modern scholars
say that the Buddha by uttering the terms Sakl-nirutti had

allowed his disciples without making any discrimination of
their caste, creed, community and country, full freedom to
|earn the Buddhavacana in their own language or dial ect.

Among those who upheld this view, the names of M.
Winternitz, T.W. Rhys Davids and H. Oldenburg are
noteworthy. For the above mentioned reasons Rhys Davids
and Oldenburg translate the much disputed passage which
bears the ordinance made by the Buddha with regard to the
choice of language as follows:

“l alow you, Oh Brethren, to learn the words of
Buddha each in his own dialect.*

By interpreting thus the upholders instigate their critics to
raise one serious criticism with regard to the conformity and
the authenticity of the words uttered by the Buddha with
those preached by the Bhikkhus and Bhikkhunis and with
those enshrined in the Tipidaka. This criticism remains
unattended, say rather unanswered by the modern scholars.

The traditionalists while upholding their traditional views
were, in fact, capable of answering very reasonably the
above mentioned criticism.

The traditionalists answer this criticism boldly stating that
the Buddha never preferred the use of any particular
language other than the language of the Buddhas for the
purpose of memorizing and for the purpose of preserving the

2L vin. 111 (SBE) XX, p. 151.
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purity of their own language (Sakl-nirutti) and the

Buddhavacana. If he had any inclination towards the
M1gadh?-nirutti, he could have categorically mentioned the
name of this nirutti as he had categorically rejected the

proposal of the use of the particular language Chandaso by

name. According to the traditionalist, by uttering the terms
Sakl-nirutti, the Buddha had also simultaneously allowed
full liberty to his disciples to learn theBuddhavacana each

in his own language or dialect only for the purpose of their

clear understanding. This interpretation does not carry any

special significance because for such purpose one does not
reguire any instruction from the Buddha or any person. It is
a natural phenomenon that one will understand something
perfectly in his own dialect. The traditionalists further argue
that the language of the Buddha could not be identified with

any language or dialect of any Janapada of the time of the

Buddha, because these languages, say for exampleM1gadh,

were al in their developing stage, whereas the language of
the Buddha was already a developed and perfect one. The
Buddha never used an imperfect language. The traditional

purity of this language was maintained by the innumerable
Buddhas and in the absence by theBrahmls. The language

of the Buddhas and particularly that of Gotama the Buddha
was so perfect, so sweet, so soothing and so familiar that not

a single complaint came from any corner of the country of
the Buddha against the use of that. According to the

traditionalists, the Buddha also did not label his language as
the Mlgadh2-nirutti, because he did not want that his

language should bear some regional or sectarian colour, for

which he should be blamed in times to come.

There is no disagreement among the ancient and the modern
traditionalist scholars with regard to the dominance of the
Mlgadhi-nirutti in many respect even then the language of
the Buddha cannot be identified with that of the Mlgadhan
people of the time of Gotama the Buddha.
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A Buddhawould never deliver adiscourse on any such topic
which had not been touched by the Buddhas prior to him.

All the Buddhas deliver their discourses on the same topics
and in a set and pet stereotyped style of language having
some sort of selected constituent words. Some of these were

found used both in the language of the Buddhas and in the
language of the M1gadhan people with the same meaning.
But some words which were commonly used in theM1gadh?

-nirutti, had been used in the language of the Buddhas with
some specific and technical meaning. The senses for which
those had been used in the language of the Buddhas were
uncommon to the usage of the M1gadhan people and even

unheard by them.

Some of the modern scholars and philologists have
examined these two languages from grammatical and
philological perspectives. They have found some of the chief
distinguished features of theM1gadh?-nirutti, missing in the
language used by the Buddha® Wilheim Geiger in the
Introduction of his Pali literature and language has
mentioned some of these weighty arguments which have
been often argued against the view that the language of the
Buddha or Buddhas was a dialectical form of M1gadh? or
based on it.

Besides these all the traditionalists have one more
considerable argument in their favour. According to them,
the Buddha al so knew a number of languages of non-human
beings including the spirits and the gods. But he preferred to
use the M3la-bhl1sl, even when he had to converse with the
spirits and the gods. Reason, behind this was that he had to
preach his Dhamma not only for the well being of human
beings but also the well beings of heavenly ones, and many

2 For detail, see Winternitz, History of Indian Literature, Vol. I1, pp.
20-21.
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others. For such purpose he had to make a choice of using
the M3la-bhlsl or the original language of all the Budhas
because this was the only language commonly
understandable by the maximum classes of beings. Hence,
the Bhikkhus and the Bhikkhunis were also advised by the
Buddha to preach his Dhamma in that traditional language
(Saklya niruttiyl).

The language of the Buddha and the same as adopted later
on by the Sangha were not labeled by any particular name at
its early stage. Perhaps, it did not earn any name even up to
the period to the advent of Buddhaghosa It is in his
commentaries, the contents (Buddhavacana), of the Pitaka
for the first time had been referred to as the Pali® But the
term Pali did not refer to the language in which the
Buddhavacana had been compiled in the form of the
Tipidaka. Neither the language used by the Buddha nor the
same used in the composition of the Pidaka was even
designated as the Mlgadh-bhlsl by him. Ilcariya
Buddhaghosa went to Sri Lanka and studied there all the
commentaries. He translated them into the Mlgadh?

Ianguage.23 Here, the M1gadh?-bhlsl did not refer to the
M1gadh? language of the Buddha and also it did not refer to
the language of the Mlgadhan people of the time of the
Buddha. The M1gadh?-bhlsl of the Addahakathl commented
by him referred to the language of the people of Magadha
kingdom of histime.

Thus the language of the Buddha and the language of the
people of Magadha Kingdom of his time should thus be
clearly distinguished.

Z“|mini tlva plliya adhakathlya9 pana ...” Vsm. Ch. P. 107.
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An exploration of Venerable
U S2l1nanda’s book
“Pali Rootsin Saddan?ti”

Bhikkhu Nandisend

Abstract

he book Pali Roots in Saddan?ti: Pali Roots in Saddanti
TDhltumlIl Compared with P18in2ya Dhltupliha by
Venerable U Silinanda (1927-2005) % is a useful work of
reference for Pali students, Pali scholars, and to those
interested in translating from the Pali into English or o ther
European languages. Although this book was published in

1

Bhikkhu Nandisena, originaly from Argenting, is the Abbot of the
Dhamma Vihara, Mexico.
http://docs.google.com/Doc?id=ah7ht8cdgj64 135mm7cqc.
Venerable U Silananda (Silanandabhivamsa) (1927-2005) was
founding Rector of International Theravada Buddhist Missionary
University (ITBMU), Myanmar, from 1999 until his death; abbot of
Dhammananda Vihara, Half Moon Bay, California; spiritua director
of the Dhammachakka Meditation Center, and Centro Mexicano del
Buddhismo Theravada A. C. He was awarded the title of
Aggamahapandita for his learning achievements and wisdom in
1993; Agga-maha-saddhammajotikadhaja in 1999 and the highest
one Abhidhagja-agga-maha-saddhammajotikadhaja in 2005 for his
tireless and selfless service to the Buddha-sasana.

By Centro Mexicano del Buddhismo Theravada A.C.
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An Exploration of Venerable U Sll1nanda's
Book “Pali Roots in Saddarti”

2005 and it is also available onliné free of charge, it has
gone mostly unnoticed. Therefore the 2 conference of the
Association of Theravlda Buddhist Universities (ATBU) is
agood venue to share what this book is about and how it can
be used to enhance our knowledge of the Pali language in
which the Theravlda scriptures are recorded.

I ntroduction

In 1977, the late Venerable U S211nanda published a book in
Myanmar language, a comparative study of Aggavé®sa's
Saddanti Dhltumlll with the P18in2ya Dhltupliha. |

understand that his book is still available in Myanmar. The
Saddan?ti Dhltumlll is the ultimate reference for those who
wish to learn the Pali roots as the P18in2ya Dhltupléhais for

those who wish to learn the Sanskrit roots. In his original

book published in the Myanmar language Venerable U
S2lnanda not only shows all the approximate 1800 Pali
roots with their meaning, and the corresponding Sanskrit
roots, but he also points out to errors he found in

Aggavadsa s work.

In 1995, when | was studying Pali with Venerable U
Slinanda at his old monastery in Daly City, California,
United States of America, | discovered his comparative
study of Saddan?ti Dhltumll1 with the P18in2ya Dhltupliha
in the Myanmar language. Since the main part of the book,
the comparison between Pali and Sanskrit roots, was in Pali-
Myanmar script, | decided to trangliterate it into Pali-Roman
script.

When the trangliteration was finished, we thought it would
be agood ideato revise it, root by root, add the meanings of
the roots in English and Spanish, and write an introduction
and a guide so others, in particular scholars and students of

4 http://www.btmar.org/files/pdf/dhatu.pdf.
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Pali and Sanskrit, could benefit from his work. After many
hours of sitting together working with this material, now at
his new DhammanandaVihlra in Half Moon Bay, the book
was completed in August 19997

After the book was completed, we looked for and found a
publisher in Mexico, and submitted the book material for
publication. But, as it may be the case with other books, the
material languished in the publisher’s hands, and year after
year passed by. At the beginning of 2005, Venerable U
S2l1nanda got sick, the book still unpublished, and he passed
away in August. Before he died a long-time disciplé of

Venerable U S2l1nanda approached me and offered help to
print the book as away of honoring him. And in thisway the
book was printed by the end of 2005 as Dhamma DLna.

After the book was published and we had the boxes
delivered to DhammanandaVihlra in Half Moon Bay, we
gave a few here and there, sent boxes to Taiwan and
México, but soon it was forgotten. Some people told me that
the book was too technical; that Dhamma Dlna books
should be easy to read and understand. So, since 2005, many
boxes of books are languishing in the garage of
DhammanandaVihlra.

| am now glad to have the opportunity to bring it back to life
at the panel of Pali literature of the 2" conference of ATBU.
The late Venerable U S2l1nanda was a great Pali scholar and
having the chance to present a paper about his book at this
distinguished venue is to me both away to honor him and an
opportunity to briefly explore its contents hoping to be able
to elicit its merits so it becomes for many an indispensable
work of reference for the study of Pali.

5 This paragraph and the next have been taken and adapted from my
preface to the book.

6  Sukhavati Tran.



An Exploration of Venerable U Sll1nanda's
Book “Pali Roots in Saddarti”

Exploring the book “ Pali Rootsin Saddan?ti”

The following are the contents of the book: Preface,
Introduction, Guide to Pali Roots, Abbreviations,
Bibliography, Pali Roots in Comparison, Meaning of Pali
Roots and About the Author. The main part of the book
consists of two sections: (1) Pali Roots in Comparison and
(2) Meaning of Pali Roots. These two sections are presented
in tabular form. The first one contains the comparison
between Pali and Sanskrit roots. The following is an image
of part of the first page.

Pali Root Meaning Ref. Sanskrit Root Ref.
Root Root Meaning
a9sa sa<ghlte= VIl 384 a9sa samlghlte | X 371
accumulating;
collecting
aka kudilagatiya© 112, ak a kwillyl9 | 1829
210 gatau
aki lakkhaBe=marking; 116 aKi laks8e |1 87
mark
aki lakkha8e = | VII a<ka pade X 382
marking (sa0018a) | 281 laksaBe ca

The first column lists all the Pali roots in alphabetical order
following the Pali alphabet. The second column has the
meaning of the roots, first in Pali following Aggav®sa's
explanations in the Dhltumlll, and then the English and
Spanish translation of its meaning separated by the 1” sign.
The third column shows the group to which the Pali root
belongs and the page number in which it is found in the
Dhltumlll. The fourth column shows the corresponding
Sanskrit root followed by its meaning and group and number
from the Dhltupliha in the fifth and sixth column
respectively.

For example, the first root “a9sa” has the meaning of
“sa<ghlte” which means “accumulating” or *“collecting”;
and in Spanish, “acumular”, “juntar”, “agregar”. It belongs
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to the 8" conjugational group and can be found in page 348
of the Dhitumll1l.” In this case the Pali root “amsa’ has a
similar corresponding Sanskrit root which belongs to the
10™ conjugational group of the Dhltupldha.

The first main section of the book, Pali Roots in
Comparison, has more than 300 pages, and it is followed by
a second section, Meaning of Pali Roots, which shows all
the meanings and corresponding roots. The following image
of part of the first page will illustrate what this section is
about.

Root Meaning Pali Root
akkosane = abusing; insulting khus V111 347
akkose = insulting; abusing bifa | 200, sapa | 121
akkhepe = throwing sara VIl 335
aggagamane = going first; leading pural 156
(padhlnagamana, pathama9 eva
gamana®© Vvl)
aggisadda-pakkhepa-maddanesu = mulal 54
sound of fire; putting in, throwing in
and crushing
acchane = sitting (nis2dana) sa9-kase | 190

This section has only two columns. The first one lists all the
Pali meanings of roots ordered according to the Pali
alphabet, while the second column shows the Pali roots that
correspond to that meaning. For example, to the Pali
meaning of “akkosane”, insulting, corresponds the root
“khusi” of the 8" conjugational group. The second meaning
“akkose’ which also is translated as “insulting” corresponds
to two roots, “ bifa” and “sapa’, both belonging to the 1%
conjugational group. This section is relatively shorter, if
compared with the previous one, with approximately 70

pages.

7 All references are to the Sixth Buddhist Council edition in Myanmar
script.
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After preparing the two main sections of the book, it was
decided to add an introduction and guide where other
relevant information would be included. Venerable U
S2l1nanda wrote the introduction where he first gives some
background information such as why he decided to write this
book and the relation between Pali and Sanskrit. Also in the
introduction he explains the meaning of the word ‘dhltu”,
root, according to the ancient Pali grammars and provides
useful insights on the Saddan’ti and its author and the way
old Pali grammars are structured.

To complement the introduction we prepared a guide where
the eight conjugational groups together with their
conjugational sign are shown in tabular form. The following
isan image of thistable:

Group Group Name Total Conjunctiond | Remarks
Roots Sing
(Vikara8a)

| Bhuvldiga8a 1110 S I

1 Rudhldiga8a 18 7-a “7" tobe
inserted after
first syllable

11 Divldiga8a 104 ya | ..

\Y Svldigada 30 8u 81 u8l “8" isnot an
indicatory letter

vV KiyldigaBa 32 81 | ...

VI Gahldiga8a 10 ppa 8ha | .........

VII Tanldiga8a 14 ovyira | ...

VIl Curldiga8a 399 8e, 8ya “8" indicates
strengthening of
vowel of 1%
syllableif not
aready long or
followed by
double
consonant.

These are the eight groups in which Pali roots are
distributed. The first column lists the eight groups in roman
numbers while the second shows their names in Pali. The
third column tells us the approximate number of roots
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belonging to each group. The fourth column provides the
conjugational sign of the corresponding group while the last
column contains remarks needed to be taken into account
when forming the base. For example, the 8" group is called
“curldiga8a’, the group beginning with the root “cura’,
stealing. This group has 399 roots and its conjugational
signs are “8e¢” and “8aya’. The letter “8" is called an
indicatory letter used to signify strengthening of the vowel
of thefirst syllable of theroot if it is not long or followed by
a double consonant.

The guide also contains two tables: (1) Forming Verbs from

Root and (2) Forming Nouns from Root. These tables

illustrate the process of forming verbs and nouns from roots.
The book also includes a bibliography, abbreviations and
Pali Alphabet pages.

Conclusion

In this paper | have briefly explored the contents of the book
Pali Roots in Saddaniti by the late Venerable U S2l1nanda.

Every student of Pali, either when studying the formation of
words or conjugation of verbs or when reading the
explanations of the commentaries (dhakathl) and sub-

commentaries ($2k1), will eventually have to deal with roots
or face adead-end in hisor her study. Why is that? Because,
as Venerable U S2l1nanda says, “most words in Pali as well
asin Sanskrit are made up of aroot and a suffix”.

Since the root is the essential and basic element of almost
every word we encounter in Pali, knowing about the root
will definitely enhance our knowledge and understanding of
the language. And that is what this book provides based in
one of the most authoritative Pali grammars ever written:
Aggava9dsa's Saddan?ti. And not only that, using Pali Roots
in Saddan?ti is atimesaver because our respected author was
able to compile in a handy and well-organized format what
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would take uncountable hours if one were to chose to
browse the complete Saddanti for the same kind of
information.

Personally, 1 have benefited from helping Venerable U
S2l1nanda to prepare and edit his book, and also, after it was
finished, it has become an indispensable reference to my
work of translating from Pali into Spanish. | believe others
will find it useful too, so download it online or let me know
if you want afree printed copy.
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Pali Literaturein Thailand
Sincethe 19" Century
(Rattanakosin Era: 1782 ~ Present)

Reverend Nun Vimuttiyd

ali literature in Thailand in the post-nineteenth century,
which is in Rattanakosin Era (1782 — Present), can be
categorized into two groups, that is,

1. Literary works concerned with the Triple Gems
2. Literary works concerned with situations and events.

1. Literary works concerned with the Triple Gems

1.1 Biography of the Buddha

There are two episodes of biography of the Buddha
named Pathamasambodhi, that is, (1) the episode written in
the reign of King Rama |, and (2) the episode written by
Supreme Patriarch H.R.H. Prince Paramanujitajinorasa.

In the doctoral dissertation “ The Thai version of
Pathomsombodhikatha by the Supreme Patriarch H.R.H.
Prince Paramanujitajinorasa: content relation to other

! Rev. Nun Vimuttiya aso known as Associate Professor Dr. Supaphan
Na Bangchang. Sheisthe Head of Internationa Tipi taka Hall, Faculty of
Arts, Chulalongkorn University, Bangkok, Thailand. She is a renowned
Pali scholar of Thailand. She has published several books on Pali
language and Buddhism. Her works include The Evolution of Pali
Literatures in Thailand: Inscriptions Legends Cronicles Letters
Annoucements, The Evolution of Suttantapifaka Pali Literatures
Composed in Thailand; History of Pali literature in India and i
Lanka; Pali Grammer.
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biographies of the Buddha,” Anant Laulertvorakul
summarized that

Pathamasambodhis are the biography of the Buddha
which apparently belongs to Ta people. They are popular
among the Thai Yuan, Thai Isan, Lao, Thai Khoen and Tali
Lue before spreading among people who live in the central
part of Thailand as well as to the Mons and the Cambodians.
They were written in nine languages. Pali, Mon, Cambodian,
and 6 different Ta dialects:. Thai (Siam), Tha Yuan or
North Thai, Tha Isan or Northeast Thai, Tha Khoen, Tai
Lue and Lao; in three scripts: Khom, Mon, and Dhamma
scripts.  The most origina version is the Pali version of
Pathamasambodhi, written in Dhamma script, which, as
evidence indicates, has been composed in Lanna Kingdom
for more than 500 years. It is the source of many versions of
Pathamasambodhi in Ta diaects, which was to be finalized
in the version of which was written in the reign of King
Rama I, and of Prince Paramanujitgjinorasa in the reign of
King Rama lll (1824/2367 B.E. — 1851/2394 B.E.)

The original content of Pathamasambodhi was devel oped
into three groups:

1. Pathamasambodhi which contains episodes of the
Bodhisatta’'s life that narrates the life of Bodhisatta in the
Dusit Heaven until his enlightenment, appearing in Lanna
version,

2. Pathamasambodhi which contains a full biography
of the Buddha that narrates the life of the Buddha,
appearing in Pali version and the Thai version, which was
written in thereign of King Ramall,

3. Pathamasambodhi which contains a history of
Buddhism that narrates the life of the Buddha, including the
story of his religious establishment, his chief disciples, his
relatives ordination, the next Buddha, relic distribution,
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Buddhism dissemination in Lanka etc. (Anant
Laulertvorakul 2546/2003: Abstract p. E)

The Pali and Tha versions of Pathamasambodhi written
by Supreme Patriarch H.R.H. Prince Paramanujitajinorasa
are more complete than any other versions. Also some
minor details and the place of Maradhitas episode are
different, that is, they are corrected according to the Tipitaka
(Pali Canon) and the Commentaries. Questions and answers
are inserted to explain some topics from the biography.
(S.N. Bangchang 1990/2533 p. 170)

1.2 Dhamma Essences

There are four Pali works concerning dhamma essences,
all of which were written by King Rama IV (1851/2394 B.E.
—1868/2411 B.E.).

1.2.1 Paramarajovada: Pali Royal Guidance

Paramarajovada was written in Ariyaka script (the script
developed by King Rama IV to write Pdli) in 1832/2375 B.E.
that is in the reign of King Rama Ill, when the author was a
Buddhist monk named Vgjirafaina Bhikkhu. The Pali work was
to give his student, namely Pafifiagga, who was very ill.

Thework begins with averse from Tiptaka:

“ Appamayu manussinam hileyya

Nam SUporiso careyyadittasisova

natthi maccussa nagamoti

iti idam bhagavata vuttam.”

Short is man life, a good man should scorn it.
Live like the man whose head is on fire;
Because death never failsto come.

Thus the Buddha said.

(Sagathavagga Marasamyutta Pathamaayusutta)

There was explanation of the above verse to show the
truth of short life and to emphasize two ways of practice,
i.e.,
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1. mindfulness of death (mararanussati), realization of
their short life asafire on their heads,

2. seeking ways for refuges, such as making merit and
behaving righteous conduct. (S.N. Bangchang 1990/2533 p.
356)

122 Dhammapariyayagatha: Dhamma Description in
Verses

The work which conssts of 84 Pdai verses in Ariyaka
script, was written in 1845/ 2388 B.E. in the reign of King
Rama I1l, when the author was Vgjirarana Bhikkhu.

It consists of two parts:

1. the supreme praising to the Triple Gems, in which
disciples qualities were emphasized to point out what a monk
should do to develop his mindful ness and wisdom.

2. worth of humanity: lofty mind, which was analyzed to
suggest that most humans lose their lofty mind and suffer,
because of craving, and dreaded to uncertainty and upsets.
Thus those who do not know the truth should begin with
asking those who are expert in the doctrine. (S.N. Bangchang
1990/2533 p. 360)

1.2.3 Catumanussadhammo: Four Doctrines of Human
Nature

It is assumed that the work in Ariyaka script was probably
written when he was Vgjirafina Bhikkhu in the reign of King
Ramallll.

The work begins with three Pathayavatta verses of
invocation to praise Triple Gems. Following content in prose
consisted of three parts:

1. Matika, pointing four doctrines for human nature;

1. nirassasakadhamma: Doctrine for exhadation as
same as non-exhalation
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2. durassasakadhamma Doctrine for evil exhalation

3. svassasakadhamma: Doctrine for good
exhalation

4. paramassasakadhamma Doctrine for most excellent
exhalation

2. Niddesa, defining each Matika in short
3. Bhajaniya, elaborating Niddesa.

The totd essence of the work is to analyze concept and
practices which are unbeneficial and beneficial, according to
the Buddha's doctrine.  The anaysis is ingenious in its red
essence according to the true nature of things, without any
faiths. (S.N. Bangchang 1990/2533 p. 363)

124 Phra Gatha Sansern Phrad Dammavinaya :
Verses of Praising Doctrine and Discipline

The verses were written in 1854/2397 B.E., which was the
third year of hisreign. The manuscript of the work consists of
40 verses, which were quoted by The Patriarch & in his work
in Tha language, namely, Kassapasamyuttagatasutta. The
Pali work quoted there, without invocation and epilogue, can
be summarized into eight topics:

1. thevaues of the Buddha and his doctrine to human life

2. the problem of wrong views, much of which were
inserted in the Buddha's doctrine

3. the cause of the problem that those who long for
gaining and worship tell the wrong doctrine to those
who do not perceive the Buddha s doctrine in order to
deceive them

4. necessity of spontaneous solving of the problem
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5. methods of solving the problem - Right-viewed
wisdom was suggested in order to consider the doctrine
and practice.

6. right principles of wisdom, according to the Buddha' s
doctrine, which is for detachment

7. necessity of wisdom for solving the problem

8. desgnation for one who applies wisdom is
“saddhammayuttika — those who know and practice
rightly according to the Buddha's doctrine”.

The readers wisdom will be aroused to consider aong the
topics to appreciate their Buddhist status and redlize the duty of
a Buddhist to practice for themselves and the rdigion.
Therefore, it can be said that the 40 Pali verses, which clearly
showed the genius of King Rama IV in propagation, is an
excdllent Pali doctrinad work in the Rattanakosin Era. (S.N.
Bangchang 1990/2533 p. 367 —372)

1.3 Chants

Chants which were composed by King Rama IV can be
categorized into five groups, that is,

1.3.1 Triple Gems chants

1. Morning and Evening chants

2. Tiratangpanamagatha

3. Saranagamananussaranagatha

4. Namokaratthakagatha

5. Ratanattayappabhavabhiyacanagatha

1.3.2 Chantsin Buddhist days
1. Visakhapujagatha
2. Atthamipajagatha
1.3.3 Chantstorequest Chanting and dedicate merit

1. Dhammaaradhana
2. Devatapattidanagatha
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3. Sabbapattidanagatha
1.3.4 Chantsfrom doctrines and disciplines

1. Mokkhupayagatha
2. Ovadapatimokkhadipatha

1.3.5 Chants for the Triple Gems and sacred spirits
protection and prosperity

1. Chant for the Royal Ploughing Ceremony
2. Chant for the Roya Rain Ceremony

3. Chantforrain

4. Pakkhagananavidhanagatha

These chants, especially 1.3.1 — 1.3.4, have been popular
among Thai Buddhists from the period to the present day.

1.4 Inscriptions

In Rattanakosin Era there are many Pdi inscriptions, many
of which were carved on a Buddha image's base. The inscribed
text can be sorted into three groups, that is,

1.4.1 Inscription to Express Wishes

Wish of the merit maker was mostly displayed with the
message “Nibbanapaccayo hotu — May (the merit) be the cause
of Nibkana” Some inscriptions bear different messages, for
example:

The inscription behind the timber frame of the stone
Buddha image, Wat Chiang Man, Chiang Mai, made in
1790/ 2333 B.E. It is inscribed that the Ruler Setha and his
wife invited people to restore Buddha images. At the last
sentence are Pdi messages that “Sabbe satta avera hontu.
Nibbana paccayo hotu — May al beings be free from enmity.
May (the merit) be the cause of Nibtana.”

The inscription at the base of the Buddha image, Wat
Sri Koed, Chiang Mai, made in 1820/2363 B.E. It reads.
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“ Arahattamaggaphal anibbanapaccayo hotu me niccam — May
(the merit from making the image) bring me directly to
arahattamagga, arahattaphala and Nibkana.”

The inscription at the base of the Buddha image, Wat
Muen Kong, Chiang Mai, made in 1971/2514 B.E. The
message is in local Pdli that ‘Digayuayuvannasukkharmbal am
(Dighayuko ayuvanno sukham balam) — be long (and
prosperous) in life, appearance, happiness and healthy.”

Furthermore, in any Buddhist temples, especialy located in
the North, there are many inscriptions of chants and wishes
which imply the goa of loca people in each period of the
society. Here is an example of the inscription done by the
Ruler Mahavamsa at Jaehaeng Pagoda, made in 1846/2389
B.E.

“Nibbanapaccayo hotu imira pufifiekammena ahampi yava
buddhan appatto samsire samsaranto ma  caturapaye
uppajeyyan kudicanam devesu manussesu uppgjamanevassan
bhave cattihi sampattikeni sampanno  saddrasilacagasutahiri-
ottappapafifasankhatena  sattaariyadhanena sampanno  dasa
puifakiriyavatthum katva anagate viriyadhiko  bodhisatto
ariyametteyyabuddhasantike catupati sambhicdadiariyagunam
patimandim (arabhanti-paduranayam) evam pathana samijjhantu
me niccan dhuvam.”

May this merit be the cause of Niblana As long as | have not

attained a Buddhaship, while | wander in the life—cycle, may | not be
born in the four states of misery, be with the four accomplishments

2 Sampaitti: four accomplishments

1. gatisampatti : accomplishment of birth; fortunate birthplace;
favorable environment, circumstances or career

2. upadhisampeatti :  accomplishment of the body; favorable or fortunate
body; favorable persondity, hedth or physical
conditions

3. kalasampatti : accomplishment of time; favorable or fortunate
time

4. payogasampatti : accomplishment of undertaking; favorable,
fortunate or adequate undertaking.
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in the born place, and complete with 7 noble treasures, which are
saddha — confidence, sla — virtue, hiri — mora shame, ottappa —
mora dread, bahusacca — great learning, caga — liberdity, pafifa —
wisdom. After fulfilling pufifikiriyivatthu® — bases of meritorious
action may | be a future energetic Bodhisatta, may | be decorated
with the qudities of a noble man, such as four paisambhicas —
discriminations in the presence of the Buddha Metteyya (as in
Arabhantipaduranayasutta). May these wishes be dways complete to
me.

1.4.2 Inscription Bearing Statement of Nibbana

Some inscriptions carry some short statements of Niblana
that “Nibbana paramamm sukham”, for example, the
inscriptions at the base of the Buddha image at Wat Muen Lan
in Chieng Mai, made in 1880/2423 B.E. in the reign of King
Rama 'V and a Wat Saimool, made in 1936/2479 B.E. in the
reign of King Rama VIII. These works were done by leaders
and locals.

Inscription which contains special messages is asfollows:

Theinscription at the base of the Buddha image at Wat
Tham Khao Bandai It, Petchburi, made in 1909/2452 B.E.,
which isin the reign of King Rama V. Short Pali message was

® Pufifiakiriyavatthu: ten bases of meritorious action

1. dana : meritorious action consigting in generosity; merit
acquired by giving

2.gla by observing the precepts or moral behavior

3.bhavana : by menta development

4. apacayana . by humility or reverence

5. veyyavacca . by rendering services

6. pattidana . by sharing or giving out merit

7. pattanumodana : by rejoicing in others' merit

8. dhammassavana : by listening to the Doctrine or right teaching

9.dhammadesana  : by teaching the Doctrine or showing truth

10. ditthujukam . by straightening one’s views or forming correct

views.

(P.A. Payutto, Dictionary of Buddhism, number 177, 89)
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caved that “ Samsare samsarantanam natthi santi param

sukhar” followed by a Tha trandation “this message means
that no happiness to those wandering in life cycle than peace.”
This inscription was done by Duke Joan Albrecht, the German
prince, who came to the temple and made the inscription
declaring a universal doctrine, coincident to Buddhism and
Chrigtianity. (S.N. Bangchang 2529/1986 p. 257)

2. Literary Works Concerning Situations and Events
2.1 Legend and Chronicle
2.1.1 Sangitiyavamsa

The Pali work are written by Phra Bimaladhamma (Somdej
Phra Vanarata) in 1789/2332 B.E. in the reign of King Ramall.
It is the first Pai work composed in Rattanakosin Era It
belongs to the “chronicle’” genre of the Pali Literature, and has
its theme the history of the canon compilation and succession
of the Buddhism in India, Ceylon, and Lanna This then
follows the order of the Ayudhya kings and some historica
events in the Ayudhya Era to Rattanakosin Era.  The work
emphasizes the contribution of King Rama | and his brother to
the Council for the sake of national morals and wisdom. The
work ends with the benefit of Buddhism patronage, particularly
to inherit the Tipitaka, and the disappearance of Tipitaka
scripture and the Buddha's rdlics.  (SN. Bangchang 2529/
1986 p. 372 —376)

The author followed traditional structure and style of the
Pdli chronicles literature as well as the style of itsown. In the
initial part of the work was the Tipitaka council and its
succession in India and Ceylon, which are quoted profusely
from Mahvamsa, and in Lanna, which is quoted from
Jnakalamalipakaranam. This pat can be sad that it is
presented with traditiond style with the matters being
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sequenced in chronological order of the Buddhist events.
However, in the later parts the contents are sequenced in the
order of king and prominent events in each reign for which
most details are not concerned with Buddhist events. Laudation
of King Rama | for his patronage of Buddhist Council is
specially emphasized.

2.1.2 Mahayuddhakaravamsa
2.1.3 Culayuddhakaravamsa

Mahayuddhakaravamsa is a Mon chronicle, depicting
King Rajadhiraja (Rgadhirg)’s war with Burmese, wheress,
Culayuddhakaravamsa is an Ayudhaya chronicle. Both were
written by Somdej Phra Vanarata who wrote Sangitiyavansa.

The manuscripts of Marayuddhakaravamsa are not found at
present. Luckily, two manuscripts of Culayuddhakaravamsa
exis and are preserved at the National Library, Bangkok.
Culayuddhakaravamsa depicts sequenced story of first king of
Ayudhya Kingdom until King Indaija in 1453/ 1996 B.E that
is coincident with the Ayudhya Chronicle, which is written in
Thai by the same author.

The gtructure of the Pdi chronicle follows usua chronicle.
Differently from any Pdli chronicles, the work begins with the
biography of the first Ayudhya king, followed by prominent
events in chronologica order of the Ayudhaya kings without
invocation, epilogue and content linked to the Buddha and
history of Buddhism. Compared to Sangitiyavansa, it can be
seen that the style of the two chronicles is remarkably similar,
particularly on Ayudhya historical events.
Culayuddhakaravamsa is, however, more detailed because it
was intended to be an Ayudhya chronicle. (S.N. Bangchang
2529/ 1986 p. 376 —382)

214 Gatha Phra Ratcha Phongsawadan Krung
Rattanakosn Sangkhep: Short Versfied Chronicle of
Rattanakosin Kingdom
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The work was composed by King Rama IV when his
gueen, Somanasavadhanavati, passed away in 1852/2395 B.E.

It depicts the biographies of kings and relatives in the
Chakri Dynasty who are related by blood with the queen.
Similarly to usual chronicles, it narrates the eminent works of
each king, particularly the author’s Buddhist works. Rightness
of histhrone is dso added. At the end he requested the monks
for fdicitation of his meritorious works because he believed
that it would bring him long life on his throne. (SN.
Bangchang 2529/1986 p. 386 — 390)

215 Gatha Tamnan Phra Kaeo Morakot: Versfied
L egends of the Emerald Buddha

The Legend is composed by King Rama IV in 1854/2397
B.E. in three languages, i.e, Pdi, Tha and English. The Pdli
partisversified into 72 verses.

The  versfied legends are  different from
Ratanabimbavansa, the old legend of the Emerad Buddha
written by Phra Brahmarjapaiia in Lanna Era in 1453/1996
B.E.

The legend presented in Ratanabimbavansa is miraculous,
beginning with the origin of the Emerald Buddha that Sakka
god gave Venerable Nagasena a bar of emerald, which was
later carved into a Buddha image by Vissukamma god. Then it
depictstheinstallation of theimage in cities of Lanna

Initiation of his creation was given by the author that
several versions of legends composed in Cambodia, Laos,
Lanna for which ideas appeared to contradict, bringing out
suspects. Books and evidences which no one could reject were
collected to write this work. Therefore, it depicts the incidents
asthe evidence appeared. (S.N. Bangchang 2529/1986 p. 415)

The work begins with the ingdlation of the image in
Chiang Rai, then in Lampang for 32 years, in Chiang Mai for
84 years, in Luang Phra Bang for 12 years, and in Vientiane for
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215 years. In 1779/ 2322 B.E. King Rama |, who conquest the
Kingdom of Laos, conveyed the image to the Roya Temple,
Bangkok. The image has been revered by every king of the
Chakri Dynasty. In the reign of King Rama IV, paints of the
image in three-season adornments were given by the king to
foreigners who never saw the image. The Pdi, Tha, and
English versions of the legend are thus composed to inform
people, including westerners. (S.N. Bangchang 2529/1986 p.
392)

216 Gatha Tamnan Phra Sayana: Versfied Legend of
Sayana Buddha Statue

The work is composed into 30 Pali verses by King Rama lV
in 1857/ 2400 B.E. It isinscribed in Khom script behind the
statue of Phra Sayana, ingtalled in the ordination hal of Wat
Padumavararama, Bangkok.

It depicts the history of Phra Sayana that the author recieved
the image from Laos. The image is famous for rain ordination.
It was thus desired in the work that Tha people revere the
statue and the statue ordains seasond rain. (S.N. Bangchang
2529/1986 p. 393 — 395) The work ends with his wishes that
“The King (the author) does not have an audacious wish to be a
Buddha, as many other people, because the wish is not a
peaceful way. He only wishes the end of sufferings in the way
that should be to an ordinary man.” (S.N. Bangchang
2529/1986 p. 415)

217 Cakkiragjavamsassa ceva Rattanakosndassa ca
Nagarassa Dvivassasatapatitthitakale Abhithutigatha
Praise in Honour of the Chakri Dynasty of the Occasion of
the Rattanakosin Bicentennial 1982/2525 B.E.

In the occason of the Rattanakosin Bicentenniad (1982/
2525 B.E) laudation works were composed in various
languages and styles to publicize, one of which is Pali verses,
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mainly written by Group Commander Professor Yaem
Praphatthong.

The work consists of Pali verses and proses, beginning with
the origin of the name “Krung Thep” (Bangkok), prosperity of
the kingdom through 200 years with nine kings, and the
biographies and works of each king. At the end are once more
the prominence of each king and the bicentennial celebration.

Although the Buddhist patronage is not particularly
underlined in the work, the relation between Buddhism and the
kings is implied that Buddhism supports the roya throne. The
Pali work aso suggests the strength of Pali study at present in
Thailand that Pali works composed at present are not inferior
to those in the past.

218 Rajannagatha: 89 Pali Verses for 80 Years of the
King

Rajafifagatha was composed into 89 Pdi verses, with
Tha  pronunciation and trandation, by Rungaroon
Chansongkram, depicting the biography and works of King
Bhumibol for his 80th Birthday Celebration in 2007/2550 B.E.
Theinitiation of the work issaid in the preface that:

“In spite of the fact that the king's biographies are in Thai and
other foreign languages, his biography should be composed in Pdli
too, same as in the past to show my redization of his kindness to
Siamese asone of his people.”

(R. Chansongkram 2008/2551 p. (1))

The work begins with Guruvandi, invocation to the Triple
Gems and teachers, and objectives, which is to praise King
Rama | X. Then are the following topics:

1. Laudation to the King In the 1¥ — 9™ verses the author
praised the king's prominent virtues, i.e., the lord of the reign,
the utmost man, the flag of the reign, the power of the reign,
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the one king, the father of the state, the beloved king, onein the
world, for example, “strength of the land”:

“Bhamiya hi balam

Bhamiya vuddhikam karam

Bhamiya dhammena palam

Bhomiya sificati ratim.”

He, who istruly the power of the land,
who makes prosperity to the land,
who governsthe land with righteousness
who pours hislove to the land.
(R. Chansongkram 2008/2551 p. 4)

2. King's Biography. In the 10" — 22™ verses is the king's
biography, from his birth, his throne, to his ordination.

3. King's Works. In the 23 — 57" verses are the king's
prominent works, such as solving problem of acidic soil, using
vetiver grass to protect falling ground, developing the Roya
Rain-Making Project, inventing Chaipattana aerator to adjust
water quality.

4. King's Homily. In the 58" — 66™ verses are the king's
homilies, given in various occasions, for example, the interna
blow:

“ Antovikampan bhavetha ma bhavetha payojatan
atana jatam vaddhanam evam ciram vivaddhanam.”

It should be an internal blow, not by a command. Devel opment

should beinitself. By this any development islong lasting.
(R. Chansongkram 2008/2551 p. 60)

5. The Great King in Thais minds In the 69™ — 89" verses
the author expressed love and esteem of Tha people to their
king because of his reign with righteousness, his morals as a
Bodhisatta, and his distinctive ability to worlds. The work
ends with fdicitation for the king to live long. Here are some
examples of versesin thisitem:
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“Dhammena ratham pal eti pitavarakkhatim sutam
cirakalam caram Dhamman pureti sabbaparami.”

He governs the country with righteousness as if a father to his
children.Through hisright behavior, his perfection has been fulfilled.

(R. Chansongkram 2008/2551 p. 74)

“Khattiyo vaddhano aggo evam lokabhivannito
sabbaratthasamitiya databbavatthuko kupo.”

He has been admired by the whole world that he is a top
development king. He received a reward from the United Nations.
(R. Chansongkram 2008/2551 p. 78)

2.2 Inscription of event

2.2.1 Inscription in the small pavilion, Wat Bowon Nivet
Vihara, Bangkok

The message was written in seven Pali Pathayavatta
verses in Khom script by King Rama IV when he was
Vagjirafina Bhikkhu in the reign of King Rama IlI. It
mentions the history of the small pavilion at Wat Bowon
Nivet Vihara, Bangkok, that the pavilion was built by Queen
Bunrod, who was the queen of King Rama |l and the mother
of King Rama IV, and that the pavilion was renovated by
him. At the end of the work it was specified the dedication
of merit from the renovation to the queen Bunrod. (S.N.
Bangchang 2529/1986 p. 146)

2.2.2 Inscriptions at Wat Rajpradit Sathitmahasimaram,
Bangkok

The message was composed in 1865/2408 B.E. by King
Rama IV. The inscription was settled to be the inscriptions
no. 193 — 202 in the book, Inscription Assemblage vol.VI.
All are Pali verses in Khom script with Thai trandations,
except no. 193 which is Pali prosein Ariyaka script.
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The inscriptions mention the proclamation of the
monastic precincts at Wat Rajpradit Sathitmahasimaram,
depicting the history, purposes, rules and boundary of the
precincts for Dhammayuttika monks. At the end was his
felicitations to the precincts and Dhammayuttika monks,
including the author who was the patron. (S.N. Bangchang
2529/1986 p. 151)

2.2.3Inscription at Khao Tao, Wat Prayuravongsavas

The message was composed in nine Pali Pathayavatta
verses by Phraya Phaskaravong in 1885/2428B.E., which is
in the reign of King Rama IV, depicting the history of the
temple that it was built by Somdech Chao Phya Borom
Maha Prayuravongsa. During the temple celebration, many
people passed away in a mortar explosion. Therefore,
Somdech Chao Phya Borom Maha Prayuravongsa built a
monument to remind people not to be careless. Later the
monument was damaged. Phraya Phaskaravong who is the
youngest son of the maker repaired it and the inscription was
made to admire his father. (S.N. Bangchang 2529/1986 p.
157-161)

2.3 Digpatch

Y uttayuttapatipatti-ankani, the dispatch on the subject
of not-right and right performance, was a Pali prose writing
in Ariyaka script in 1838/ 2381 B.E. by King Rama IV when
he was Vgjirafiina Bhikkhu. It is to declare to monks his
judgment of Venerable Sobhita's 21 inappropriate
procedures in the journey to Ceylon. His judgment was
made by comparing inappropriate and appropriate
procedures, for example,

“For the first topic, the monks who joined in the travel should
be approved by the Buddhist senior monks. However, the names
of the monks were specified by Venerable Sobhita and could not
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be protested by others because the protest would harm the
monks.”
(S.N. Bangchang 2529/1986 p. 555 — 557)

The work is well presented and developed, clear and brief
statement without ambiguity, by which the reader was
aroused to judge the correctness of this circumstance.

The work reflects King Rama IV’s disposition that he
was honest and open. It is assumed that the case of
Venerable Sobhita was commented by the monks and others.
Therefore King Rama 1V, who was at that time the
Dhammayuttika chief monk choosing Venerable Sobhita to
be the coordinator in the journey to Ceylon, was responsible
for the case and explained the situation. The dispatch was
written to state the case, to prevent critics and disunion, to
instruct Venerable Sobhita, and to suggest what should be
done. It is noticed that he was a sensible leader who gave
evidences and comments to the case, and shared judgment
with the reader.

2.4 Prakat Phra Ratchathan Phra Nam: Declarations of
Princes and Princesses Names

The Declarations of Princes and Princesses names were
written by King Rama |V during 1855 — 1867 / 2398 — 2410
B.E. Each declaration consists of a Tha part and a Pali part:
in the Thai part are the given name, blessings to be fulfilled
with life, appearance, happiness, power, and intelligence,
and the date; in the Pali part are the Pali name and
felicitation that were written in verses. All declarations end
with praying for the Triple Gems to be refuge and protector.

Here is an example of declaration given to Prince
Tissavara:

“ Sukhi ayam hotu sada kumaro
namena yo tissavaro Kurraro
ayurica vannafica sukhabbal afica
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tikkhafica pafifian patibhanabhatam
laddha yassi sujano mahiddh
pahotu sabbattha ciram sujivi
kulafica rakkhetha samacarafica
sabbehi sattiihi jayam |abhetha.

sukhi dighayuko hotu putto tissavaravahayo
kumaro jumputtoyam iddhima hotu sabbada
buddho dhammo ca saigho ca iccetam ratanattayam
tassapi saranam hotu samma rakkhatu nam sada.”

May the infant who is named Tissavara — kumara be always
happy, fulfilled with life, appearance, happiness, power,
intelligence. May he be great, good, and successful in every
place! May he live long to maintain our convention and conquer
all enemies.

May the infant who was born by Chum, my consort, be happy,
long-living, and powerful in all times.

May the Triple Gems, which are Buddha, Dhamma, and
Sangha, be his refuge and protector in all times.

The Declarations of Princes and Princesses’ names are
worthy in at least three points:

1. Via this work his love and well-intention to his
children are shown. The work played an important role in
loyalty and relation of the members in the royal lineage that
is the most important to balance power of other people.

2. Viathis work the foundation of royal goodness is laid
on the Tha society. The meanings of Pali verses and name
were especially given to each prince or princess for him or
her to accept and practice. They will be directed by the
verses to do well and be a Buddhist for stable life. If the
prince or princess followed the instructions, happiness and
prosperity would be to him/her, his’her family, and people.
Perfect life in the author opinion is evident through this
work in four points:

1. internal perfection, i.e., healthy, noillness
2. external perfection, i.e., reputation and wealthy
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3. deed pefection, i.e, diligence, cleverness,
kindness to hig/her parents, relatives and people

4. life intention, i.e., holding on Buddhist teaching in
their life.

3. Viathis work his stability on his throne was enhanced.
As long as the princes and the princesses were respected by
the Tha people, the royal institution was aso respected.
(S.N. Bangchang 2529/1986 p. 562 — 567).

2.5 Diary in a Journey

Uttaradisagamanamaggo: A Diary in a Journey to the
North is a Pali work written in 1833/2376 B.E. by King
Rama IV when he was Vgjirafina Bhikkhu in the reign of
King Rama Il during his 62-day journey to the north.
According to the printed version of this work, it consists of
four pages and five lines. The information of time and place
was noted in short, for example,

“Atthamayam ‘jidakkhanun’ game nipajjim
navamiyam ‘bayudan’ pabbatasanne game nipajjim
dasamiyam ‘krokbra game nipajjim.”

On 8" of the lunar moon | lodged at Jidakkhanun (Chee Dak
Khanun) village.

On 9™ of the lunar moon | lodged at village near Bayudan
(Phayu Dan) hill.

On 10™ of the lunar moon | lodged at Krokbra (Kroke Phra)
village.

Some details were given in short, for example:

“Dutiyatithiyan khvaham ‘pudsa’ sankhata ‘baddhana gama-
kanadiya mukhe nipgjitva rattiyam therena dinnokaso hutva
patova bhattam bhufijitva theram apucchitva cakkasirinagare
ni pannapati marapanca ‘bankhama’ game ‘layarama’ vihare
metteyyartiparica passitum agamasim.”
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On 2™ of the lunar moon | lodged at Pak Nam, Bang Pudsa
with the help of a monk. In the early morning | had breakfast,
and then left the monk to see the inclining Buddha at Cakkasiri
(ChakSee) Town and the Metteyya image at Wat Layarama
(Layaram), Barikhama (Bangkham) village.

In spite of the short diary, the names of the town and
village shown in the diary, which are mostly not found in
other evidences, are historically important information. It is
an interesting point that Pali language was used in a personal
diary by King Rama IV whose effort to use Pali in daily life
is clearly shown in the work. (S.N. Bangchang 2529/1986 p.
598 — 599)

2.6 Letter

The Pali Letters were written and sent by King Rama IV
and Dhammayuttika monks to contact a person or a party in
a foreign country. As much as the manuscripts exist, there
are totally 21 Pali letters—13 letters were sent by King
Rama 1V and Dhammayuttika monks to abbots of Ceylon
monasteries, one letter to the president of Dhafifiapuri,
Rakkhampadesa, six letters to Burmese monks, and one
letter was sent by Phra Amarabhirakhita to Somde Phra
Sugandhadhipatti, the supreme patriarch of Cambodian
monks.

The objectives of the letters can be categorized into 7
groups:

1. to acknowledge the receipt of presents and tributes

2. to contact monks in each country on the subject of
Buddhist texts and manuscripts

3. to inform monks journey to Buddhist spots in the
country
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4. to inform the Tha monks welcome to Ceylonese
monks, and to appreciate Ceylonese monks for the
warm welcome to Thai monks.

5. to inform origin and detail of Dhammayuttika monks
and to compare them with the Mahanikaya

6. to ask for information concerning situations of
Buddhism in the country

7. to comment on some Situations threatening to
Buddhism in the country.

These letters are worthy for the studies concerning
Buddhism, such as history of Buddhism and Pali
manuscripts in Thailand and in other countries, particularly
in the age of coloniaism. Some judgments on monks
disciplines and some explanations of names and events are
also provided in these |etters.

Here is an example of a letter which was sent by King
Rama IV when he was Vgjirafina Bhikkhu to Venerable
Mahasumanathera, the head of Marammavansa monks in
Ceylon. In the letter the meaning of “Dhammayuttika’ was
explained:

“Dhammayutta was named because it was settled by
Tipitaka and Commentaries for instance.

Dhammayuttikanikilya was named to Dhammayuttika
monks because of these practices:

1. They hold on to the revised doctrines and
disciplines in the Buddhist Tipiaka Councils

2. They hold on to the principles inTika, which can
be found in Tipitaka and Commentaries

3. They do not follow the words of later teachers,
which cannot be found in the Tiptaka.”

(Sairung Daengngam 2543/ 2000 p. 68)
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Here is another example of a Pali letter sent by Phra
Amarabhirakkhita to Somdej Phra Sugandradhipatti, the
supreme patriarch of Cambodian monks, to address and to
ask situations of Buddhism in Cambodia. In the letter the
author used the metaphors in Culasamadanasutta of
Miulapanpnasa Majjhimanikiya, and in Visuddhimagga. To
understand the meaning thus required the knowledge of the
texts.

According to similes in Culasamadanasutta, a deity who
stayed at a sal (sala) tree was frightened by a pod of creeper,
which existed at the bole of the sal tree, whereas other
deities did not realize the harm. In the end the seed from the
creeper became a huge creeping plant and destroyed the sal
tree. And in Visuddhimagga, a jackal misconstrued a coral
tree and a bastard teak tree with the sight of meat.

To interpret the similes from the Sutta with the contexts
at that time, the frightened deity was the Cambodian king,
the creeper — the French, sal tree — the Cambodian kingdom,
other deities Cambodian ministers and councilors. The
objective of the similes is thus to warn them of a harm from
the French at that time and to point out the result of the
negligence. And from Visuddhimagga, the jacka is the
Cambodian king and his ministers, coral tree and bastard
teak tree — the French or the benefit received from the
French. Similarly, they were used to comment on
Cambodian misconception that the French would bring them
benefit. (S.N. Bangchang 2529/1986 p. 532 — 535)

2.7 Gatha Laphra: The Massage Asking for Forgiveness
before Passing Away

It is the last Pali work written by King Rama IV on
September, the 30™ of the year 1868/2411 B.E., which was
one day before his death. The work was composed in Pali
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prose, ending with a Pathayavatta verse. It can be divided
into three parts:

In the first part was the salutation to the Triple Gems:

“Evam bhayami gja kalan kareyyam. Apucchamaham
bhante sangham ciraparinibbatampi tam bhagavantam abhivademi
arahantam sammasambuddham tassa dhammam namassami
ariyafiica sangham namami yamaham ratanattayam saranam
gatomhi.”

| am afraid that | may die. Venerables, | inform monks, |
salute the Buddha, who attained the state of deliverance a long
time ago, who attained Arahatship, who enlightened rightly, | pay
respect to His Doctrine, | bow to the noble disciples, | am one
who went to the Triple Gems as my refuge.

In the second part was his apology of any activities done
with carelessness to the monks.

In the third part was the Buddhist doctrines concerning
uncertainty and selflessness that were remembered at his
fatal illness. Hereistheverse.

“ Aturasamimpi me kaye  cittam na hessataturam
evam sikkhami buddhassa  sasananugatim karam.”

In spite of my body being agitated, my mind will be not
agitated, | learn and follow as the Buddha taught.

(S.N. Bangchang 2529/1986 p. 572 —573)

The work clearly implies the author’'s knowledge and
persondlities, that is,

1. his skill in the Pali language: He was highly
skillful in the Pali language and able to compose
prose and verse in daily life and even at his last
breath.

2. his knowledge in Buddhist doctrine: For instance,
uncertainty and selflessness of abeing's life.
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3. his consciousness before his death: His mind was
carefully prepared to realize the coming end.

When the fact that King Rama 1V composed the Pali
work before his death is considered, it can be said that the
work isfull of value.

2.8 Jayamangalagatha: Blessesto King RamaV

In the Roya Vowing Ceremony held on March, 2F
1896/2439 B.E., before his first journey to Europe, King
Rama V declared to monks his pledge that during his
journey he will not be converted, not have any sexual
intercourse, and not be intoxicated with liquors. The pledge
was in Tha with his signature below in Pali which is in
Khom script:

“ldam maya rafiifia  paramindamahaculalankaranasma
syamavijite rajjan karayata.”

This pledge was followed by us, King Chulalongkorn of Sam.

King Rama V left Thailand for the journey on April, 7
1897/2440 B.E. and returned on December, 16" in the same
year. On this occasion the supreme patriarch read the two

blesses, written by Somdegl Phra Buddhaghosacariya, Wat
RajBurana

The First Message — after the King’ s Return

After King Rama V declared the Pali pledge with Thai
trandation, the patriarch responded to the king's message
and blessed him with 22 verses, which meaning can be
divided into four parts:

In the first part is a blessing.

In the second part is their gladness in that the king
returned to Siam with security.
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In the third part is description of the king's works
beneficial to people and his country. In the journey, Siamese
and Europeans strengthen their association, and Buddhism
was a'so known via the king's personalities.

In the forth part is once more a blessing to him.

After reading the Pali verses, the Tha translation was
followed.

The Second Message — Felicitation at the Emerald
Buddha Temple

On January, 1% 1898/2441 B.E. when King Rama V and
his queen went to the Emerald Buddha Temple, the supreme
patriarch read a blessing message, which consists of 41
Patthayavatta verses, and one and a half Indavgjif verse.
The meaning of the message is similar to the first message.

The two messages are one of the primary sources
concerning King's Rama V’'s journey to Europe.
Furthermore, the works reflects the centralized status of the
king and the supporting relationship between the royal
ingtitute and the Buddhist monk institute. (S.N. Bangchang
2529/1986 p. 577 — 584)

2.9 Pali Declaration in Royal Coronation

In the coronation of King Rama VII on February, 25"
1925/2468 B.E., Pali declaration played an significant role
in four activities:

1. when the sacred water was given to the crown prince,

2. when the name and the king's paraphernalia and
decoration were given to the king,

3. when the nine-tiered umbrella was given to the king,
4. when the king declared his first prescription.
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Asin the quotes:

In the first activity Prince Vividhavannapreeh informed
the crown princein aPali verse asfollows:

“Bhiyyo iddhaficiman rattham

bhiyyo ca buddhasisanam

bhiyyo pajafica palento

gjjhavasatu medanim.”

May you protect this land, Buddhism and people. May you
make them prosper.

The crown prince responded him with the same verse.

In the second activity  Brahmin Vamathepmunee
(Vamadevamuri) informed the king with a message that
says

“Tatha katva rajabharam vahanno bahuno janassa atthaya
hitaya sukhaya dhammena samena rajjan karatu.”

May you take over the royal responsibility with righteousness
for benefit and happiness of the Samese.

The king responded to him that “Evam brahmapa’ --
Right, Brahmin.

In the third Phra Siddhijayabodee (Siddhijayapatti)
informed the king of a message that says

“Sadhu devo iman patiggahetva amhakam uparirajakam anam
pasaretva natho hutva dhammikan  rakkhavaranagutti
samvidahatu.”

May you accept (the royal white umbrella) and extend your
power to protect all of uswith righteousness.

The king responded to him that “Evamn brahmapa” —
Right, Brahmin.

In the fourth activity the king declared his first
prescription that
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“ldanaham brahmapa rajabharam vahanto ... samena ragjjam
karemi”

Now |, who accepted the royal duty, will govern the country
with righteousness consistently.

(SN. Bangchang 2529 / 1986 p. 589 — 597)

The declaration in the coronation implies the features of
absolute monarchy in Thailand at that time.

First, the king was selected by roya members, councils,
ministers, monks, and Brahmins.

Second, the king was instructed to be on the throne with
righteousness, protecting his people and Buddhism.

2.10 Bhamibalamaharajavar ajayamangalagatha

The Pali verses were composed by the Head of Pali
Examination Department which was assigned by the Sangha
Supreme Council (Mahatherasamagama) on the occasion of
the Golden Jubilee, the Diamond Jubilee, and the 80th year
of King Bhumibol. These verses, besides being chanted on
those occasions, are chanted by monks and Thai people to
bless the king as well as in situations such as when the king
was treated in a hospital.

The matter of the verses can be divided into two parts:

In the first part is the admiration in that the king has
brought many prosperities for the country.

In the second part is a blessing message in which the
Triple Gems were mentioned.
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3. Conclusion and Analysis

The article is intended to study Pali literatures in
Rattanakosin Era of Thailand, which began in 1782 and
continues to the present time. It is found that Pali literatures
have been continually created, particularly in the reign of
King Rama Il to King Rama IV. King Rama IV was the
author who has the most Pali works, writing these Pali
works since he was a monk until he was on the throne. The
last piece is “The Massage Asking for Forgiveness before
Passing Away”, which was created one day before his death.

The idea of the Pdli literary works can be categorized into
two groups, that is,

1. Thework which concerned with the Triple Gems

2. The work which concerned with events and
situations.

3.1 TheWork Concerningthe Triple Gems

3.1.1 The work concerning the Buddha's biography,
that is, two versions of Pathamasambodhi, written by an
anonymous poet in the reign of King Rama I, and by
Supreme Patriarch H.R.H. Prince Paramanujitgjinorasa in
the reign of King Rama Il1. It can be said that among other
versions the later version is the most complete. The story
was corrected according to the Tipitaka and the
Commentaries. Explanations were added to clarify some
events of the biography.

3.1.2 Thework concer ning the Dhamma Essences, that
is, Paramarajovada (Pali Royal Guidance),
Dhammapariyayagatha (Dhamma Description in Verses),
Catumanussadhammo (Four Doctrines of Human Nature),
and Phra Gatha Sansern Phrad Dammavinaya (Verses of
Praising Doctrine and Discipline). All were written by King
Rama 1V, sharing these features:
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1. They are based on the Tipitaka

2. Wisdom are suggested to attain the true nature of
things

3. Doctrine was applied to solve problems for
individuals and society.

In addition, there were chants written by King Rama 1V
that have been popular among Buddhist Thai. Pali
inscriptions are Pali works that were mostly found in
northern Thailand. They were created to express wishes to
prosper in life and to attain Niblina. Some inscriptions bear
the statement of Nibbana. A special inscription was done by
Duke Joan Albrecht, German Prince, to declare a universal
doctrine — santi (peace), coincident to Buddhism and
Christianity.

3.2 Literary Works Concerning Situations and Events
They can be categorized into four groups:

3.2.1 Theworks concerning Buddhism: There are three
aspects of the content

1. The works concerning Buddhist traditions and
legends, such as Sangitiyavamsa, the legend of the
Emerald Buddha

2. The works concerning Buddhist temples, The
works were created for an occasion in a Buddhist
temple, such as, the inscription at Khao Tao, Wat
Prayaravongsavasa, Bangkok that was done to
admire the constructor of the temple.

3. The work concerning Buddhist monks, such as,
Yuttayuttapayipatti-anganz, Pali letters, which was
sent by King Rama IV and his colleagues to
Buddhist monks in Ceylon, Burma, Yakhai, and
Cambodia, and King Rama 1V’ s adieu to monks.
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3.2.2 The works concerning royal chronicles: It is
noticed that Pali chronicles written in Rattanakosin Era
mainly contain the kings sequences and some prominent
events in each reign. Such style was found at the first timein
Sangfitiyavamsa, written by Somdej Phra Vanarata, in the
reign of King Rama |. Then came two ‘true’ Pali chronicles,
by the same author, that is, Mahayuddhakaravamsa, a Mon
chronicle, depicting King Rajadhirg’s war with Burmese
army, and Culayuddhalkaravamsa, an Ayudhya chronicle. A
Pali chronicle of Rattanakosin Era was written in verse with
the same style by King Rama V.

3.2.3 Theworksthat were created to admire and bless
a king and Chakri Dynasty: These works were developed
from the Pali works concerning chronicles to admire and
bless a king, such as Dvivassasatapatitthitakale
Abhithutigntha, Rajafifagatha, Jayamangalagatha blesses to
King Rama V, Pali declaration in roya coronation to King
Rama I X, Bhumibal amalarajavarajayamaygal agatha.

3.2.4 Other Pali works: such as Declaration for Princes
and Princesses names, Uttaradisagamanamaggo, both of
which were composed by King Rama lV.

It is shown from the study that in Rattanakosin Era Pali
language has played three important roles:

1. Itisthelanguage used in Buddhist literatures.

2. It holds a position of the sacred language that is
used in royal ceremonials, including admiration
and blessing of a king, or a royal member. In
“pouring water on the hands of revered elders and
ask for blessing ceremony” in Songkran Festival,
held by the Assembly of Pali and Sanskrit Alumni
Chulalongkorn University, Pali verses are also
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composed by a Pali specialist to bless H.R.H.
Sirindhon every year.

Nowadays Pali language is also used in writing
VErses on an auspicious occasion to pay respect to
teachers.

3. It was experimented for use in daily life. This can
be clealy seen in King Rama IV's
Uttaradisagamanamaggo, in which the language
was used during his journey to the north.

Pali literatures in Rattanakosin Era are study-worthy in
various subjects and approaches, for example, history of
Buddhism in Thailand, history of Thailand, Buddhist monks
in Thailand, relationship of Thai Buddhist monks among
Buddhist countries, relationship between royal institute and
monk institute. Information for some subjects is only in
sources which are written in Pali.

Pali literatures in the post — nineteenth century, studied
in the article, are only in Thailand. It is interesting to
conduct researches on Pali literatures written at present in
every Buddhist country. In addition, some Pali messages,
such as quotes, wishes, chants, which were carved on the
base of Buddha images, on stupas, on talipot fans, etc., are
research-worthy in order to study their ways, morals, beliefs
and wishes that are probably different in localities.
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The Chakri Dynasty,
Kingdom of Thailand

King Buddha Y odfa Chulalok the Great (Ramal)
(6 April 1782/ 2325 - 7 September 1809 / 2352)

King Buddha Loetla Nabhalai (Ramalll)
(7 September 1809 / 2352 - 21 July 1824 / 2367)

King Nangklao (Ramalll)
(21 July 1824/ 2367 - two April 1851/ 2394)

King Mongkut (Rama V)
(3 April 1851/ 2394 - 1 October 1868 / 2411)

King Chulalongkorn the Great (Rama V)
(2 October 1868 / 2411 - 23 October 1910/ 2453)

King Vairavudh (RamaVl)
(23 October 1910/2453 - 26 November 1925/ 2468)

King Prajadhipok (RamaVIl)
(26 November 1925 / 2468 - two March 1935/ 2477)

King AnandaMahidol (RamaVI1Il)
(2 March 1935/ 2477 - 9 June 1946 / 2489)

King Bhumibol Adulyadej the Great (Rama | X)
(9 June 1946 / 2489 - Present)
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Theravldo

Sumanapal a Gal mangodd

1 Namassitvlna sambuddha©
dhamma® sa<ghalca sldara9
pavakkhlmi samlsena
Theravldassa |lakkha8a9

2 Sabba9 tepidaka© dhammaO
saddhi9 althaklthlhi ca
theravldoti ga8hanti
bahuso dhammakovidl

3 Atho kehici vi003hi
suttantapi4aklgata©
catusaccldika© dhamma©
1didhammoti vuccate

4 Tato vid3hi &0ehi
saccal akkhaBamldika©
niklyantaraslma00a9
ldidhammoti gayhate

5 Tathl pacchimadesesu
a00e vi003janl bah3
1bhidhammoti sxkappa©
sabbathl nikkhipanti ca

6 Tesa9 matenaBuddhassa
dhamma® samml vinicchit©
P1li Sakkata bholldi
sabbasutta© paml18ika©

7 Etesa© matavldlna©

! Senior Professor Sumanapala Galmangoda, PhD (Kelaniya) is Director
of the Postgraduate Institute of Pali and Buddhist Studies, Unviersity of
Kelaniya, Sri Lankaand author of books that include An Introduction to
Theravada Abhidhamma (Singapore); Reality and Expression; and
Abhidhammic Interpretation of the Early Buddhist Teachings.



AT Journal

Theravlda® vijlnitu9
therlnamanvaya® samml
vi001ltabba9 subuddhinl

8 Parinibbl8asuttante
1gatovldaklrakl
Kassapldimahltherl
aka9su dhammasaxgaha9

9 Sambuddhaparinibd81
satame vacchare gate
Y asldittherapamukhl
aka9su dutiyasa<gha9

10 T1dino parinibli81
t2su sa9Qvaccharesu ca
thero Moggali puttopi
akl dhammassa saxgaha9

11 Sa<gltittayamlr3tha9
tividha® Buddhaslsana©
netvl desantara9 therl
thapesu9 slsanaO tahi9

12 Mahlmahindanimo so
mahlthero saslvako
La<kld?pa© samlgamma
slsana9 jotay? tadl

13 SuvaB88abh3mi9 gantvlna
So8atthero ga81nugo
slsana9 suthira9 katvl
patiddhlpesi sldhuka9

14 Marammadeso Sylmo ca
ta9 padesanti Olyate
etesu ceva La<klya9
Theravldo virljate

15 Therlna9 kiccabhlvena
lgataitl ida© naya©
theravldoti jlnanti
itihlsa00uno janl

16 Theravldoti vacane
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17

18

19

20

21

22

23

24

25

Theravldo

atthadvaya© sugopita9
va9sa9 theravarlnaldca
pathame gaBhituO vara9
Dutiyattha© panetassa
va88anlya9 samlsato
samml pa00lpanatthlya
Theravldassa | akkhe8a9
Dhammasa<glhakattherl
sa<gltittayaklrakl
sabbasuttapadlnampi
akaru9 atthanicchaye©
TamatthavlcanlmaggaO
mukhapléhena 1nayu9
saddhi9 tepidakeneva
vab5hayitvl yathlraha©
Atthanicchayamevete®
Theravldoti vuccati

ta9 sabba9 pacchimeklle
atthasa9vad8anl ah3
Mahlmahindatheropi
La<kld?pa9 tamlniya
thapesi dpavena9
Shallya niruttiyl
Buddhaghosldayo therl
palcame satavacchare
Jambudpl idhlgamma
Plliyl parivattayu9
VisuddhimaggeO katvlna
pamukhal4hakathlnaya9
sabbepi sutte vaB8esu©
pitakatthesu kovidl
Sutt1na®© padamekeka9
visesatthehi veB8ayu9
atthlna0ca samodhlna9
navamaggena dpayu©

| damatthasamodhlna9
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Therlna® dassana© bhavi
tamevatthavasl yutta9
Theravldanti med0itu©

26 Sammuti9 anatikkamma
suttant1 desitl ahu
tesa9 atthe samodhltu9
avassa9 dassana9 siyl

27 Tenasabbe mahltherl
suttantatthavinicchaye®
samodhltu9 samlsena
abhidhammed pakappayu9

28 Tato padéhlya sabbepi
suttasa9vad8ane ratl
abhidhammanayeneva
suttatthe parid2payu9

29 Tasml pubbodite sabbe
sallakkhetvina klra8e
theravldoti daddhabba©
abhidhammakatiinlya9

30 Uddharitvl kathlmagga©
atthasa9va88anlyaha©
klra8a9 kathayisslmi
ni dassanavasenidha

31 Manopubba<gaml dhamml
manoseldhl manomayl
manasl ce padudthena
bhlsati vl karoti v1
tato na9 dukkhamanveti
cakka9va vahato pada9

32 Catubh3mikacitta® hi
Klmlvacara-1dika9
abhidhammakathyatta©
manoti paridpita9

33 Vegjjassakammea® katvlna
atthappakara9a9 idha
manoti paligha® cita9
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34

35

36

37

38

Theravldo

domanassena sQyuta9
vedanlsa00lsa<khlrl
khandhl dhammiti va88itl
sabbe te dvipa001sa
dhamml cetasikl matl
Manopubba<gaml dhamml
manoseldhl manomayl
manasl ce pasannena
bhlsati vl karoti v1

tato na© sukhamanveti
chlylvaanaplyin
Atthappakara3e hettha
manoti vacana® pana
allha<ga9 kusala9 citta9
paklseti yathlrahaO

) 18ena sampayuttadca
somanassena ssByuta©
ida9 citta9 gahetabba9
abhidhammanaylnuga©
Ityanvatthavaseneva
abhidhammassa dassan®
theravldoti dad4habbo
vid3hi sldara9 sadl
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Sri kaly18? yoglssama sa9sl sammatlya
1ra00a patipadlya
samlra9bha9

Venerable Na-Uyana Ariyadhamma

uva88abhumito  Sihaladpa©  1lnita  mahlrahanta

Sonuttaratherava9sajl  Sri Lankl R1madOa-niklnika
lra00avisika therlnuthera va9slyattl Rljaklya Pandite
Miltara® Siri )181rlma Upajjilya Mahlthero, Rljaklya
Pandita Kadavedduvd' Siri Jinave9sa Mahlthero clti ubho
mahltherasimino sambuddha slsana cira4hi9 yeva
apekkhaminl ima© Sri kalylni yoglssama sa©Osl  [Sri
Kalylni Yoglsshrama SaOsthl]  sa<kkhlta© palipatti
sa9vidlna© samlrabhiOsu.

Ara00a pavatti

Sri kalylni yoglssama sa9sl nlmike amhlka© ara00a
senlsanesu pabbajjl pekkhlna© sorasa sattarasa addhlrasa
vassuddesaklna®  kulaputtlna© pandupallsa vattha
nivattina® nekkhamma-dasagllni datvl te susikkhita©
sikkhapenti. Eka saOQvaccarassantare pabbagjjlvatta© catu

! The Venerable Na-Uyana Ariyadhamma is Spiritual Advisor and Head
of Sri Kaly182 Yoglssama Sa9sl, asubdivision and aforest tradition of
the RlmalOanikaya, Sri Lanka One of the best known forest
monagteries of the tradition isin Pansyagama. He teaches Pali canonical
and commentarid texts as well as samatha and vipassana meditation; in
2006 the Government of Myanmar conferred on the title
Mahlka#thlnlcariya, “Great meditation master”.

2 R1jaklya Pandit is the highest degree given in the Orienta
Examinationsin Sri Lanka. [Editor]

3 A town in the Southern coastal region of Sri Lanka. [Editor]

* The birth palce of the late Venerable Siri Jinavamsa. [Editor]
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plrisuddhigla© slmanerasikkhe® ceva kammaldhlnavidi9
sekhiylvatta© sabba© vattapalivaita® ca sikkhapenti.
Susikkhita® pa8dupallsapabbajjlpekkha© sa<ghlnumatena
upajjhlyena kappiyargjanehi rattini klslvlni acchldetvl
pabbljenti.

Upasampadlpekkhlna® slmanerlna© udakukkhepagmilsu
yeva upasampadldhigla© dlyati. Upljjhlyatherapamukhil
gaBap3rakl sabbeva bhikki8 aral0avlisino yeva honti.
AOOaniklyehi saddhi9 kiOcipi sacghakamma© na karlyati.
Arad0a  vilslpekkhl  sikkhlkimlpi  yoglssamakatika
vattlnuk3la9 katvlva antogadhl kar2yanti.

Anuvass© Jedhamlse  yeva  adhiglaupasampadl
vinayakammé&®  pavattati. Tato dumlsato  pubbe
cittamlsabbhantare ekasmio sa<ghasammatadivase
upasampadlpekkha vinayaparikkh8a© pavattati. Tato
utti88a slmaBerlnameva upasampadldhigla®  klraka
sa<ghlnumatena denti. Anutti88ehi slmaBerehi punapi
saQvacchara® vl tato adhika© vl sikkhitabbameva.
Sikkhitasikkha dmaBerlyeva adhiglopasa@pada®© |abhanti.
Laddh3pasaOpadl navakl bhikkh3 ylva nissayamuttaka
sammutiQ labhanti, tlva nissaylcariya® amuOcitvl sabba©
bhikkhu vinay®, ma<gallma<galesu anumodana atte9,
kammlkammavidhina9, samathavipassana-nuyoge,
Cvarakammapattapacanildini sakaléd® samana kicceOca
sikkhitabbameva.

Chattesu pa88achattameva dharenti. Kappiyargjanehi rajita
cvarlni ceva vinaylnuk3lapacita pattlni ca dhlrenti.
Pi8diyllopabhojane® avijahanti 1Bpiya paliggahanldzhi
akappiyavatthuhi sadl viramanti micchjive© jigucchanti.
A00a9 tiracchlnavijjéd® pahlya tepidaka Buddha
vacanameva nissaranapariyattiyl pariylpu8anti.

Ara00a padipatti

Sabbesu araD0a senlsanesu eklva yoglvacara dinacariyl,
Katiklvatta© anvaddhamlsa9 slya8hasamaye sajjiHyiyate.
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Anvaddhamilsa tadahuposathesu pltimokkha© uddisiyate.
Sabbe' pi  upasampanra  bhikkhu  pltimokkha© dhlrenti.
Yassa na sakkl vlcuggata© kltu9 so pltimokkhagantha®
nisslya pltimokkha© uddisati. Ti88anna© dvinna©
vasanaidhlnesupi plrisuddhiuposatha® ca, ekassa

vasanaithlne adhiddhlnuposatha© ca pavattati. Anuvassa9
pavlra8a divasesu sa<gha pavlra8a, ga8a pavlra8a, puggala
pavlra8a, kammlni yathl dhamma® yathl vinaye©
pavattlyante.

U#dhlna-glmi8i-lpatti©@ 1pannl bhikkhi3 1lditta-gslviya
yathl vinaya© parivlisa-mlnatta© lcaritvl abbhlna
kammaO klrlpetva uddahitva lyatissOvara©  lpagjjanti.
Ekacce dabhldhi44hlnl supesall bhikkh3 ylvajva9 uithlna
glmini9 lpatti9 vl desanlglmini©9 vl anlpajjanti.
Sabbe'pi  yoglvacara bhikki8 catu plrisuddhi  gla©
parip3renti. K1llnur3pa© vl appalOatta© sikkhlpada9 na
pal0lpenti, padOatta© na samucchindanti, yatH pa0Oattesu
skknl padesu samldlya vattanti. Jltar3paragata
paliggahanl sadl paliviratl. AOOesupi vatthuklmesu
anupalittl appicchl santud4hl pavivekl asa9saithl viharanti.

Terasasu dhuta<gesu'pi ya© yadeva sakkl p3retu9 ta9
tadeva yathlsatti yathlbala® samldlya vattanti.

Anudivass®®  aru8uggamanto  puretarameva  sabbesu
senlsanesu  ratanattayavandanl ~ caturlrakkhl — aldha
sa9Qvegavatth3ni sattasattati018avatth3ni at’ta
paccavekkhanl parittavatta© mettlbhlvanl ca pavattiyante.

MajjhaBhepi tatheva ratanattayavandari at’ta
paccavekkhanl parittavatta©, klyagatlsati bhavanl ca,
slya8hepi ratanattayavandarnl parittavatta9 atlta
paccavekkhanl tesattati Buddha0l8a-sajjhlyanl addhlrasa
Buddhagu8avandanldayo ca parittavatta ca pavattlyanti.

T2supi viresu sugatovldaOca sgjjhlylyate. Dasadhamma
sutta anumlnasuttldiQ satata© anussaranti  sabbesu'pi

132



Sri Kaly18?2 YoglssamaSa9sl Sammatlya
Tra00a Palipadlya Samlra©bha9

senlsanesu eklyameva dinaghatiKlya tlni vattlni pavattenti.
Anudine®®  rattiyl  pacchimaylme  tatiya  catuttha
ghaliklyantarato palthlya tadahe purimaylme ylva dasama
ghalikl tlvadinacariyl vatta© anugamenti.

Pariyatti

Sri kalyani yodlssama sa9sl sammatlya aradOapatipadlya
antogadhehi slma8erehi ceva bhikk8hi ca milgadhi-
bhlslya saddhi9 pitakattaya gjjhayang® anivira8a9 hoti.

Saddhim  milgadhi-bhlslya vinayap#aka9, suttanta-
pidaka9 abhidhamma-pitaka© ca sl#hakatha© anupubba©
pariylpunantlna® ekamekasmiQ pidake thi gjhayana
sammlnehi uttarana-upldhiQ sammanti.

Vinaya-pilake palhamlrambam hi dlrava-majjhima-omaka
vasena tni  samminlni. Vinaya-pkake majjhima-odna
viresupi evameve® tlneva vinayaphiakasmiQ sakalam'pi
paripunnlna9 vinaylcariya-samminena upldhi9
padicchlpenti.

Suttanta-pidaka abhidhamma-pilaka ajjhayanesupi
evameva® pathamlrambha-majjhima-odna vasena tni
virlni ekamekasmi9 vlre t2neva gjhayana samninlni ceva
oslne  saddhammicariya  abhidhamnicariya  nlmehi
sammlnlni ceva sakalasmi© tepidaka Buddha vacanasmiO
paripu88a sammlna-upldhi I1bhna9 tepidaklcariya
sammlna upldhi9 paticchlpenti. Tisu pitakesu vislrada
gantha sa9pldaklna9 pidklcariylna© vislrada
sammlnlni'pi  denti. Anuvass®© pavattanaka tipitaka
gjjhayana parikkhanehi uttB81na9 bhikkh3 slmaBerlna9
saQvacchara mahlsa<gha sammelana divase samnina
upldhi adhiklra pattlhi ceva pasldap3ja padlnlni ca
paticchlpenti. Sabbam'pi pariyatti gjhayana parikkhana
kicca® mahlsakgha sammatena pariyattisdOvidhlna
mandalena samd dlyate.
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Athopi vinaya-pdaka  vlcuggailna©  vinayadhara
sammlna®, suttanta-pidaka vacuggatlna© saddhamma
dhara-sammana® abhidhamma-pilaka  vacuggatlna9
abhidhammadhara-samnina® ca sakalampi piakattaya©
vlcuggatlna9 tipidakadhara sammana® ca palichapenti.

Kammaddhlna bhlvlina

Sikkhita sikkhl bhikkh3 kammaldhlna© avijjahantl ekacce
tipidaka pariyattiQ uttarimpi pariylpunanti. Ekacce pana
ujuka9© kammaldhlnameva anuywjanti.

Kammaldhlnesu ca pathama®  Buddhl-nussati-mettl-
klyagatlsati-mareBlnussatlti caturlrakkhl kammalthlna-
meva paguna® klrlpenti. Tato para© cattllisesu samatha
kammaldhlnesu anupubbena ekameke® kalyanamitt3-
padeslnuslrena paguna© karonti. Ya9 yadeva hi yassa
sapplya® hoti ta9 tadeva m3lakammalthlna®© katvl
saddhi9 caturlrakkhehi ylvaticchike® bhlventi.

Tesu pana dasasu  upaclrakammaldhlnesu  ylva
upaclrgjhlna® tava paguna9 katvl, ekajjhlnikesu
ekldasasu saviOOlnika aviOOlnika asubhakammaihlnesu
anuyoga® karonti. Tikajjhlnesu t2su mettl-karunl-muditlsu
brahmavihlresu ceva catutthgjhlnika upekkhl brahma
vihlreca anuyuojanti.

Tatheva catutthgjjhlnika 1nlplnasatiyl anuyoga® katvl
upari dasa-kasi8esu ca anuyoga© katvl ylva ar3pajjhlnam
ugga8hanti. Tesu tesu r3plr3pgjhlnesu ye kho pana
samatthl bhavanti, te tatopara© vipassanlnuyoge yojenti.
Jhlna©  nibbattetu9 asakku8antl pana yena
kammaldhlnena laddhaupaclrajjhlnato paddhlya vipassana-
tthlya abhinives® karonti.

Vipassanlbhinivesa9pi r3pa kammalthlnato paddhlya
abhinivisitt® sukarattl  dvatti<slklre sattadhl uggaha
kosdla© dasadhl manasiklra kosallebca sampldetvl
palcadhl palikk3llrammaBena upaclra© khaBika samldhi©
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patilabhitvl  dvlcattll’sesu dhltu ko4dhlsesu anuyuQjantl
gjhatta r3pa pariggaha® sampldenti. Tato bahiddhlpi
savi00lnika avi0Olnikesu dhltu kod4hlsesu r3pa pariggaha©
katvl chadvlra vasena nlma pariggaha8atthlya yoga©
karonti. Ajjhatta nlma pariggahane® sampldetvl, bahiddhl
nlma9pi pariggahane yoge® katvl tato para9 aldhavisati
r3pa dhammesu, dvepanrisa cetaska dhammesu ceva
patisandhi bhavaga lvagjana dassana savana glyana
slyana phusana sampalicchana santlrana votthapana
manodvlrlvajjana kusaa javana akusalgjavana
tadlrammaBa cutlti sabbesu cittaviresupi yathlkkama9
lakkhana rasa paccupaldhlna padaldhlna vasena catudhl
paricchinditva sakalampi rMmar3pa-pariccheda sa©khlta©
di44hivissuddhiQ sampldenti.

Tato para© paccaya pariggahang® kallpa sammasane®
1di9 katvl  udayabbylnupassana® bha<ganupassana©
bhayatupaldana© 1dnavlnupassana®  nibbidlnupassana©
muOcituklmlnupassana® palisackhlnupassana® ca ylva
sa<kharlr3pekkhl 018a9 tlva anuyuwjanti. Evameve©
punappuna® anuyuljantl sace upanissaya sampanri upari
catumagga bhavane®  sampldenti, noce  anlgata
upanissayatthe® padipajjanti.

Athlpara©  r3plr3pajhlnallbhino pana  odltakasi8a
tejokasi8a 1llokakasi8es3ti t2sukasi8esu ekena
catutthgjjhlnato uttlya tena patibhlganimittllokena ajjhatta
bahiddhl r3pa pariggahanedca tateva gjjhatta bahiddhl nlma
pariggahangdca katvl yathl vutta nayena
vipassanlbhinivese® patvl ylva arahattl abhirtyanti.

Athaca pana mahls satipal4hlna vipassarilbhiyoge niyuttl
vlyo phoithabba dvlrena abhinivisant vipassanl dh3reneva
ylva nibbane® adhigamenti.
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P1-Auk bhlvanl

[d1ni kho pana Marammadpe aggamahl
kammaldhlnlcariyena Pl-Auk-Sayldawti vissutena U
Ici88a Sayldaw Mahltherena Mawlamyine nagare F-Auk
Cittalapabbata ara00avlsikena tipidaka Buddhavacane
vittinne samathapubb&@®gama vipassanlmagga® visuddhi
magga allakathlgatanayena paguna® klrlplyati. Pl-Auk
glmakkhetta© nisslya 4hita ara0a9 sandhlya ta© bhlvanl
magga9’ pi P1-Auk bhlvanlti kathenti.

Ta9 kho pana bhlvanl magga9 1nlplnasati kammalhlna9
samathavasena ylva catutthgjjhlnl paguna© katvl tato
tameva palibhlga nimittlloka© kesldi  ko#dhlsesu
ekamekasmi9 pathamajjhlnatthlya yojlyati.

Tato tasmi9 yeva gsakapllalthissa odlta© lrabbha odlta
kasi8a9 ylva catutthgjjhlnl pavattlyati. Atha odlta kasi8a
palibhlga nimitte® nisslya brahmaviHresu tika catuttha©
jhlnalca tato Buddhlnussati maraBasat’su upaclrajjhlnalca
avi0Olnaka dasa-asubhesu pahamagjjilna© ca bhlviyati.
Atha  nllakasi8a-pltakasi8a  lohita-kasi8esupi  ylva
catutthgjjhlnl ca tato bh3takasi8a 1llokakasi8a 1klsa
kasi8esupi diddhlrammana vasena pdibhlga-
nimittlrammane jhLnlni vaéb5hetvl 4hapetvl lklsa kasi8a©
navasu kasi8esu ekekena ar3pajjharilni cavab5hlyanti.

Appanl kammaldhlnesu sabbesu nipphati© patvl odlta
kasi8a catutthgjjhlnl vuldhlya patibhlga nimittena attano
sarrasmi9 catu dhltu ko#hlsa© 1di9 katvl sabblni catu
samuldhlnika r3plni visuddhena 018llokena pariganhiti
evameva® bahidhlpi. Tato appanl jhinlni saddhi9 jhlna
dhamme ca chasu dvlresuca citta cetasika nlma dhamme ca
bahiddhl nlma dhamme ca pariga8hlti.

Ajjhatta bahiddil nlma r3pavavathlnassa anantarl atl’ta
nlma r3pa paramparlnuslrena ylva patisandhi riima r3pa9
tato purimabhave cutinlma r3pa9clti catu-palca-atta
bhlvesu nlmar3padhamme parigantiti. Tato tesu tesu atta
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bhlvesu paliccasamupplda® anussarati yasmiQ attabhlve
ya9 yadeva kammathlna© bhlvita9, ta9 tadeva passati,
atha nlmar3pa paramparlnuslreneva vattamlnabhave ylva
cuti nlmar3pa9 anlgata patisandhi rimar3pa paramparlca
passitu9 samattho hoti, evameva at’ta vattamlna anlgata
bhavesu nlmar3pa© ceva paliccasamupplda© ca
yathlbh3ta© pariggahetvl ekamekasmiO lakkhana rasa
paccupaldhlna padal4hlna vasena sammasitl cattal?slklra
vipassanl nayena sammassana018a9 bhlveti.

Tato para9 vipassanl 018llokena  atisukhumilni'@
nlmar3plni sammasanto yatHnupubba© vipassanl 0181ni
bhlvento ylva magga phaa nibldnl sukareneva bhlvetu©
samattho hoti, eva© altha samilpatti I11bi yoglvacaro
samldhi sillya sunisita vipassal 018ena sukhlya
patipadlya magga phala niblina9 sacchikaroti.

Atha ca pana dasakasi8esu 1lloka lklsa dve kasi8lni
thapetvl  allha  kasi8gjhlnlni  cuddaslklra  citta
paridamanena paridametvi iddhividha-dibbasotacetopariya-
pubbenivlisa-dibbacakk3ti palca abhi00lyo ca bhlvetu©
samattho hoti.

l[da© pana visuddhimagdlnusirena dpita© Pl-Auk
bhlvanlti sammaté® samatha pubba©gama vipassaril
kammaldhlna9, idlni P1-Auk Sayldaw mahltherlnuslsanl-
nur3pameva Sri kalya8i yoglssama sa9slti sammatesu
ara00esu pagunaO klrlplyate.

Bahunna® gahaltha pabbgjittna® ida© kammalithlna9
atvaidha9 kanta© manlpanti patibhiti.

Dasabal a sel appabbavi

Nibblna mahlsamudda pariyantl
Aldha<ga magga salill
Jinavacana nad cira9 vahatu.

Cira9 tidthatu lokasmi9
Sammlsambuddha slsana©
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Tasmi9 saglravl nicca©
Hontu sabbe’ pi plnino’ti.
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Visuddhimagge
asubhakammalthlnaniddesetakkika
vylk3latl

Venerable Miriswaththe Wimal agnand

Visuddhimagge cha4hamo paricchedo Asubha kamma
#hlna niddeso nlma. Aya&O paricchedo suttapidake
satipaldhlna klyagatlsati ldsu suttesvlgatlya asubhlya
athavl navalvathiklya bhlvanlya vivare88a© bhavati.
Kathalcipi, Visuddhimagge ay® niddeso adhilyatena mayl
imlya bhlvanlya plrip3riyl ganthe imsmi9 paricchede
dassitesu niddesesu vidranlya-visayakl ekaccl vylk3lall
sant?ti  diddho’smi, suttlgata© yathlpaguBatta© bhlvanl-
nayl na vijjate?’ti ca . Ettha mayl tldislni dve vylk3latl
sanj 1nitlni. Imasami9 ekame' ve niddese®® sallakkhentassa
mayihé® gjjhlsayo pana Visuddhimagge ekacce sesu
niddesesu eva@vidhlnlm vylk3latlna9 atthitta© satthlnu
k3lenaOapaname’ va.

1. Asubhabhlvanlya® kasi8a bhlvanlsu iva uddhu
mltakldi sabhlvena yutte mattaklye lrammaBa©
gahetvl uppannlni nimittni (uggahanimitte® ca
palibhlganimitta® ca) ummilitehi ca anummilitehica
cakkh3hi samldhim janenti. Ettha im#& mattaklya©
upaclra appa8l samldhzna© pariplcanatthlya tassa
sabhlva vasena uggahete; seyiyattida9: va88ato,
li°gato, sandhlnato, disato, oklsato, pariyantato,
paricchedato, sandhito, ninnato, thalato, samantato
cl'ti. Ettha lrammaBa9 sabhlva vasena uggahane

! Venerable Miriswaththe Wimalagnana is lecturer a the Department of
Buddhigt Studies, Buddhasravaka Bhikshu University, Nandana Road,
Anuradhapura, Sri Lanka.
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suttlgatavidhinl vipassanlya sa9Qyojana® anavilam
na dissate. Visuudhimaggo'yeva sampdicchanl
klrena asubhabhlvanl rlgacaritassa rigappahlnatthl
ylti aya© idha parikappanlyattmeva; athva
ragacaritassa ragappahl8ana pakatiQ9 na ettha
plkaia9.

2. Asubhakammaihlnlna®  bhlvanlya©  upaclra
(palca nvara81na® tanuttl) appa8a (jhlna®aglna©
pltubhlvena) iti imini dvidhlni samadini (a001hi)
seslhi kasi8a bhlvanlhi iva silmalOe8a padilabhituO
sakkl'pi jhlnavasena pathamajjhilnassa upri adhi-
gantu9 na sakkl'ti kammaldhlnaniddese dassiteO.
Yadi vuttanayena asubhabHvanlya jhlnallbha9
odhika9, kasi8akammaldhlnlna© uggahane janitl-
na9 uggahapalibhlganimittlna® ca asubhakamm-
#4hinlna®© Dbhlvnlya paliladdha® tesa© ca
ninlklranatta® kiQ vatteti’ti aya© sijjhatyeva.

Idlni iml iclraniya-visayaki a00mad0a© upaparikkhlma
Tattha pathamam sukhlvabodhlya Asubhakammaihlna
niddese asubhabHhlvanaya plrip3riya dassite® niyamivaliQ
lvikaroma.

1. Padhlnatthikena Patir3pa© kammal4hl8lcariya©
gatvl kammi4h18a9 ugganhana©

2. Uddhumltaka© susane chab5itanti sutvl (Visuddhi
magge dinnad) upadeslnukulena tattha gamana®
(upadeslni Asubhakammaihl8aniddese vittthlrena
dinna® hoti)

3. Nltid3re v1 nltisam’pe (ucitaddhlne) 4hatvl uddhuml
taka© sabhlva vasena uggahana® (upadeslni
Asubhakamma4hlnaniddese vittthlrena dinnam)

4. Imlya palipadlya aha® jarlmar8ehi mucchlmiti
ummllitehi ca anumntlitehi ca cakki3hi uddhumil
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taka9 ugghaBa9 tathl uggaha8ena uggahani mitta-
ssa palillbha9

5. Uggahanimitte® ar31ha© uggahantena palibhlga
nimittassa pdillbha©

6. Uggahanimittassa ca pélibhlganimittassa (Memory-
images) ca vub5hiyl upaclra (Access Concentration)
samldhiyl ca appa81 (Concentration of application
of mind on object)? samldhiyl callbha9

7. Appa8l samadhiya attlna© padthlya vidassane®
bhlvana9

Ettha tatiye ankhe dassita© sabhlva vasena lrammana©
uggahana9® viclretabbaQ. Aya9 sabhlva vasena
uddhumltaka© bhlvana© Irammaneg® manasl sammil
upaldhlya lrammne upaclrldi nimitte pdillbhlya
vitthlrena ganhltum eva. Sabbesu e00esu pathavikasi81disu
bhlvanlsu yoglvcarassa vylplra© idha© eva. Mama mati
pana Visuddhimagge imasslya bhlvanlya plrip3ri9
dassitlkarena bhlvanlya mukyattes® na pltukaroti.
Mukhyatthopana rlgacaritassa  bhlvanlya vub5hiyl
paripantha® rlgasankhapplna® tanuttana9. Tasml vutta©
Meghiyasutte “AsubH bhlvetabbl rlgassa pahlnlylti.”
Apica padhlnatthikena attlna© caritalakkha81lnukulena
katipaylnipi bhlvanlni v&b5hetum lvassakabhlvam suttena
s3cate Punacapara® Klyagatlsatisutte udddhumiltakldi
mattakalebara®  passantena  “ayaOpi kho  klyo

2 PALI ENGLISH DICTIONARY (PTS- Ed. by TW. RHYS
DAVIDS), LUZAC & COMPANY LTD, 1966. P 140/ p 51

3 VISUDDHI-MAGGA (San Pamunuwe Buddhadatta Thera-
Shalakkhara), The Tipi 4aka Publication Press, 1920, P135 : Vannato:
idam sarram kllassa v1 odltassavl manguracchavino v1ti,
lingato:itthilingam purisaligamv 1ti, pathmavaye majjhimavaye vati,
sandhlnato: idamassa sisalthlnam idam g2vaithlnam ldivasena

*  Udlnaplli (BJT), P200 “Asubhl..... mett1 bhivetabbl bylpldassa
pahlnlya, 1nlplnsati bhlvetabbl vitakkupacchedlya, aniccasannl
bhlvetabbl asmimlnasamugghltlya
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eve9dhammo, evaObhlvl, etaQ anatltoti”” attani sarlre,
parassaca sarlre rlga© vinodetabbanti vutta®. Tasml
asubhlnyldni bhlvanlni puggalassa bhlvanlya kodim
plpu8itum bRyosomatthlya parip3rakavasena bhlvitantti
dissate. Tathlpi asubhabhlvana© vaddhetvl kasslpi
kilesappahinam kltumpi sakkl.

Bhavanlyo cattlro adhipplyikl katvl bhlvita9ti vijjanti,
ta9 yathl:

Uggatlna9 gehasitlna9 sarasankhapplna©
(negative thoughts) tanuttanlya

Ekaccchlna9 kusallnam dhammlna® bhlvanlya
Cetovimuttiyl

(Upari dassita bhlvanlyo samatha© ca vipassanlca
samlnabhlgl ca yuganaddha® ca katvl) ariya
maggatthlya

Asubhabhlvanl, patikk3lamanasiklrabhlvanl, mettlbhl
vanl ca pathame vagge saagahetabbl. Suslne chab5hitassa
uddhumltakldi ad0ataramavattha®© pattha© mattakal ebara9
disvl aniccldi saD01 cite sannidahane® yoglvacarassa
klmarlgappahlnlya at?va upatthambhkeS. Anllayassa
vacanena asubhabhlvanl klmarlglbhibhotu© atirekopaka-
raBam (Additional tool)® Anena hetunl 1ditoppabh3ti
asubhabhlvanl vipssanllakkha8l. Visuddhimagge imlya
bhlvanlya tam mukhyagu8am ca tasslya lyattakammaO
canapal0lyanti.

DutiylyaO jallylm, upari dassitlya niyanmivaliyl 4ma, Sma
api 6ma anklni upadhlrente. Uddhumltaklya© bhlvanlya©
yoglvacarassa jhlnalabhe visamatl ettha vima9sete. Idha
yoglvacaro uddhumltaka© Bhlvetvl pathama© uggaha

> Majjhimaniklya (PTS), Vol M-3, P91/92
®  Anlnayo, Satipaghlna: The Direct Path to Realization, BPS, 2003 P
153
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nimitta® uppldetabbl, uggahanimitte® 1r3iha9 uggahanena
palibhlganimitte®. Imlni nimittlni ekacce cittar3pe
(memory-images), bHlvanlpathe samldhiyl 1lvahane
cittekaggatlya bhlvanlnimittl. Uggahanimittassa ca
palibhlganimittassaca visadatte® tesa© cittar3plna©
yoglvacarassa vijjainassabhlvassa ca pllane palibal attam
ca.’ Palibhlganimitte pltubh3te, yoglvacarassa kimldina9
lsavlnaQtanuttl upaclrasamldhiQ  patidhlti. Tattha
Jhlnanglni na balavantlni. Upaclra samldhi9 laddhlna
ylva jhlnanglni pltubhavanti tlva palibhlganimittaO
1ruiha9 bhlvetabbam; kimlvacarajhlnlna9 palillbhlya.

Asubhabhlya bhlvanlya Jhlnallbha© sasimanttica tathl
tayl kevala© pathamajjhlnameva laddhu© sakklti vuttaO.
AsubhlrammaBlni at?va dubbllntti visuddhi magge
vuttam; Kasml? Uddhumltakldi imlni Ilrammanlni
nacireneva virtlakldi a0a9 sabhlvam plpu8anatl'ti
Asubhakammaihlnaniddese vutta©. Apica vuttamhetam
kammal4hlnaniddese:

“imesu cattlflsakammalihlnesu dasakasi8lnyeva
vab5hetabblni. Y atta kaOhi oklsa9 kasi8ena pharati,
tadabbhantare dibblya sotadhltuyl sadda© sotu©
dibbena cakkhurl r3pani passitu© parasattlna© ca
cetasl cittamaD01tu© samattho hoti. Klyagatlsati
pana asubhlnica na vaddhetablilni. Kasml? Oklsena
paricchinnattl ~ 1nisa9slbhlviti..... Tesu pana

" Yoglvacare nimittesu piltubh3tesu tassa tlni  ummilitopi
anummilitopi dissate. Uggahanimittam na an lvilam ca thlvaram ca
Patibhlga nimittam puna na kevalam pavittam, tam yog lvarena
dlghattam ca vittthlrattam ca vinimetvl vinimetvl plletum sakkl.
Tesu tesu bhlvanlsu uggahanimittam ca patibhlganimittam ca
vividhattena  dissante.  Atireka vitthlrassa  visuddhimagge
Kammatthlnaniddesam plthetabbam.
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vab5hitesu kuBaparlsiyeva vab55hati. Na koci
1nisa9so atthi."®

Anena vivar8ena dibbasotadhltvldina® abhi00lnam
I1bhlya (1nisaml= benefits) dasakasi8lnyeva veb5hetabbl-
neti vacanena  dasakasi8lrammanlna© patibalam
dassetyeva. Asubhakammaihl81lni kuBaparlgti ca te
oklsato te paricchinniti (have a definite location) eta9
vutta9pi tesa© vabShanenapi anatisesena nimitini t1sa©
uggahanena uppaclra appa8l samldhi9 ca laddhum sakklti
daddhabba®©. Appanl samldhim pana sakale sasamadhiyl,
sajhlne padhlnakicche appeti® Bhlvanlsu ekacce bhlvanl
mahapphalanti ay@® buddhavacanlnuk3la©. Tathlpi,
appa8lsamldhi© laddlna api  asubhakammaihlna9
vaddhetvl  lramm8lna©  ku8aparlsi hetunl ca
1nisaOslbhlvica pathamajjlnena vinl sese
klmlvacarajhlne upaladdhu9© na sakklti ida9 vacanam
visa9vldam. Kasml? Imesa© asubhakammaldhl81bhatam
upaclrldi samldiya lyattakamme visamattassa
atthibhlva9 Visuddhimagglkrena na upaparikkhitm.

Uddesakathl

Visuddhimaggo pana nikhile Theraldasamaye mahagge®

sankhepa® aldhakathlti ettha vivlido nlma natthi. Tatthata©

vitthlraka9, parikappanlyattaO, parivimaOsanatta© hoti.

NlppakaQyeva tenl-bhata© upatthambha® bodhane
Theravlda slsana© athavl sampadlylnugatam. Kintu
Visuddhimaggaklro Buddhaghoslcariyo Visuddhimaggena
patipattislsana® Theravldanayena at?va parikappanlyattlnu-

k3la9 vivalthetum upakaldhattl karahaci ekacce vylk3latlni

samuppannLni dissante.

8 VISUDDHI-MAGGA (San. Pamunuwe Buddhadatta Thera-
Shalakkhara), P83.

® Kasinlrammanini viya 1v2bhlvam (clarity) natth?ti attho

0 ENCYCLOPAEDIA OF BUDDHISM (Val. I, Ed. by G.P.
Malaasekara), Government of Ceylone, 1966. P 31.
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Punapi iml vylk3latl ajjhatana pariyesana vidlihi pariya-
ttislsana® bodhetu9 vlyamantlna© amhlka9 tesu vidhisu
kiOcipi dubbalyameva ngitena <S3yanti. Tasml nemlni
vylkulatlni kevald® Buddhaghoslcariyassa pl8diccassa
unatl s3yanti. Buddhaghoslcariyo visi#thapad0o niyamlnu-
gami eva. Apica, imasmB paricchede kasi8a bhlvanlna©
anuk3la9 katvl samathavipassarini vitthlretum
upaldhahana® ca imes® visaOvldlna© al0am hetu.
Priyattislsana© palipattislsanena puthakkatvl dhamma©
samml pariylpu8itu9 na sakkl'ticettha bhavitabbam.
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Led? vipassanlhaya nlmako
palipattinayo

Bhaddanta JlgarlbhiveQso!

mhlka9 bah3paklro Ledmahltheravaro jltiyl pa00lsa

vassa klle <lasikkhlya ti9savasse pariyatti
slsanabhumito pdipatti slsanabhumiQ sa<kami. Eva©
sa<kamana® veslliya® sannipatita bhikkhu s®©gamajjhe
bhagavl etadavoca- "Yete mayl dhamml abhiO01 desitl, te
vo sldhuka©  uggahetvl  lsevitabbl  bhlvetabbl
bahulikltabbl, tayida© brahmacariye®® addhaniye® assa
ciraldhitika®, tadassa bahujana hitlya bahujana sukhlya
atthlya hitlya devamanussna©ti vuttlnur3pa®.

Athlpara© dvisu dhammaviilr? suttesu vutta© “dhamma
vihlr? lakkha81lnur3pa®© ca, athlpara© tesuyeva suttesu iti
kho bhikkhu desito mahl pariyatti bahulo (pa) dhamma
vihlr.

Ya9 kho bhikkhu satthlrl kara8lya© (pa) aya9kho
amhlka9-anuslsan’ti” vuttlnur30ca.

Eka Ledmahlthero sippugga8aklle pidakavacanlni
uggashitvl slsanakicceO karoti.

! Veenrabel Jlgarlbhiva9so is Chairman of Ledi Vipassana
meditation tradition in Myanmar. He is a dvipi- pidakdhara, who
memorises and passed the written examinations on two pidakas. He is
also one of the Assistant Secretary Generals of the State Sangha
Mahanayaka Committte, the highest sangha administrative body, in
Myanmar. He was conferred on the Aggamahlpa85ita title for his
elarning, the Aggamah lkammaddhlnlcariyafor his meditation teaching.
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Dvi  GaBavlcakaklle ga8lna9© tepidaklni vacanlni
vlcetvl slsanakiccaO karoti.

Ti Dhammakathikaklle pléito vl alhakathlto vi,
uddharitvl dhamme© kathetvl slsanakicca®
karoti.

Catu Dhammalekhanaklle dhamme® likitvl satldhika
d2panZpakara31ni uppldetvl slsanakicca® karoti.

Pabca Dhammadesariklle anto raddhe bahiradhe ca
dhammeaO desetvl slsanakicca© karoti.

Cha Samathavipassarlya dassanaklle samathavi
passanlnaya® dassento slsana© karoti slsana
kamma© karoti.

Satta Pucchita pucchitassa dhammassa pucchanaklle
paklsetvl vissgjjitvl slsana© karoti slsana
kammaO karoti.

Addha Arad0a9 nikkhamitvl vasitu9 yuttaklle sattasu
araD0aldhlnesu vasitvl slsana© karoti, slsana
kammaO karati.

Nava Arad0a9 nikkhamitvl samathavipassane® lrabhi-
tu9 yuttaklle samathavipassan® 1rabhitvl
attlna© dhammavitiribhlva© plpetvl slsana©
karoti. Slsanakamme©  karoti.  "Attadlpl
bhikkhave viharath" tyldi desanlnur3pa® aklsi.

Palipattislramida® slsananti dgha© saddhlya palipatti-
pléiyo sammasitvli 1nlplna kammathlna© pldam3la©
katvl vipassarilrohanamagge® passitvl v2ma9sitvl
tameva pl6i palipattinaye® saya© acari, padlnamanuywji
Buddhaplbito— laddhanayena eve® |leddmahltherena carita-
vipassanlnaya blvato padhlnamanuywOjanato led? vipassanl
nayoti nlma9 ahosi. Ledi vipassarikammal4hlnanti slsane
ca loke ca plkalo, anto raidhe ca bahirallhe ca plkaio
plsl8acchatta© viya garukato bhikkhu slma8erehi
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manussehi ca, ledimalitherena pathama®© kato dassito
abhinavavipassarinayoti pana adhipplyo na gahetabbo.

Mahlsatipai4hlna pléildito v1, visuddhimagga adhakathl
dito vl uddharitvl gahito nayo de&ho avitatho vipassanl
nayo eva abhavi.

Imasmi9 slsane sabbalOubuddhato al0ena kenaci pugga
lenapi Nibldnamagga kammadhlna nayo abhinavo
ekamattopi uppldetu9 na sakkl.

Ploiya© aldhakathlsu lgatacattll’sa kammaldhlna m3laka
vipassanlnayato adhike© visu9 kammathlna© uppldetu9
na sakkl.

Ekacattll’sa kammaldhlnamaithiti v1, ekacattll’sa kamma-
#hlna m3lako vipassanl nayo atthti v1, abhinava® eka9
kammal4hlna© uddharitvl paklsetu© samattho ahanti yena
kenaci vutte Buddhaplvacanato eka<gulldhika© kamma-
#4hlnameva bhavissati, saccakammaihlna9© na bhavissati.

Led? vipassanlnayo nlbhinavo na citranayo, Buddha
plvacanlgatapor18a nayoyeva bhavafti vattu9 yuttaO.

Ta9 vacana9 vitthlretvl vakkhlmi, ledivipassarinayo
nlbhinavo na citranayo, plvacanlgata atisundaranayo,
por18anayo, ledmahltherassa hatthaggahito nayo.

Tikkhagambhra00181na© 018akicca© pattaklle naya
sahassehi pattharitvl 018akana 0lnaha9sanl asa<khyeyl
anantlyeva honti.

Nanu lyasaml slriputto. “Ye dhamml hetuppabhavl, tesa9
hetu9 tathlgato 1hl’ti lyasmato assgjittherassa santikl
aldhlrasaakkhara vantlni dve pldlni sutamatteneva aye©
loko bramhunl nimmito, aye® loko ahetuko tyldika©
micchldi4hi9 pahlya vipassarilvidhi9 ca utvl anupubba-
sikkhlya palipattiyl sotlpatti maggadlnaO peatto.
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Nanu lyasaml slripatto buddhaplvacane ekameka® pada9
ekameka© vlkyaO passitvl 018aklanaklye c3b6aniddesa
mahlniddesa palisambhidl pakara81ni uppldeti.

Amhlka9© bah3paklro ledimahlthero Buddhaplvacanlgata
palipattinaye® passitvl ledvipassanlnaya samuldhlpakopi
slriputta aggaslvaka mahltherlnuvattako hutvl 018akana
samattho puggal aviseso.

Buddhaplvacanam3laka© katvl 1nlplnadlpan?, bodhi-
pakkhiyadpan?, vipassanldlpan?, |ed2mahlkammal4hlna
pakara3a, padthlnuddesad’pan’tyldi satldhikassa
pakara8assa uppldana®, lekhana® |ed2mahltherassa 018a
k26anakicceO.

Tasml 1nlplnapubba<gama vipassaripalipattikkamaO
lemahlthero  1ldimajha pariyodna©  sammasitvl
vima9sitvl 018akana9 katvl nicca© hatthagglha patipatti
kammalth1na9 katvl padipajji.

ImasmiQ thlne palipattidhamme®  mahlcakkaratha
upamlya dassetu9 yuttaO.

AyaO palipatticakkaratho maggaphal anibld nasamplpako
mahlvego mahabbaloti eke®sena saddhindriyassa kicc#®,
saddhlbal assa ca.

Tassa palipatticakkarathassa veguppldana© satipaldhlna
satindriya satibal a sati samboj j hagassa kiccaO.

Tassa palipatticakkarathassa veguppldanakllato patdhlya
cakkabalauppldana©® sammappadhlnavlriya \2riyindriya
viriyabala riyasa©bojjhacgassa kiccaO.

Tassa palipatticakkarathassa veguppldanassa acalabhlvena
thapana® pana samldhindriya sanmidhibala samidhisam-
bojjhacgassa kiccaO.

Eva9 vegena gatassa cakkarathassa maggaphala nibldna
saxkhltassa icchitaldhlnassa gamanatthlya abhimukH-
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karaBa© samplpanadca pana pad0indriya pa0lbala
dhammavicaya sambhojjhagassa padhlnakicce®©.

Imlya© upamlya© ledmahlthero lcariyavaro 1nlplna
m3laka vipassarlpalipatticakkarathakusalo  sampljako,
teneva.

Tipidakavid3 bhlsantaravid3 lyasaml ldiccava©so amhl-
ka© daharaklle sotujanavaye “nibdna© naltha9viya
dissati. Visatisatarlsiklle ledmahltherena dipar?paklra8l-
na© kataklle puna plkada®. Imasmi9 marammaralihe
slsana sammuppattiye® pidakaplvacanato nibblnasampl-
paka naya© ledmahlthero eva passitvl patthagata© katvl
patipajjitO sakkotlti 1sabhvica9 thomana9 abhls? ti.

Eva9 1nlplna pubba<gama vipassarnl palipatticakka
mahlrathassa sampljaka naya® anlglmiti plkaio lcariya
UBhoThettinlmako uplsako lcariyamui4hi9 gahetvl alabhi.
Gahaldha ledckammal4hlnlcariyo ahosi.

Tato U Ba Khin, U Goenkl, U Chit Tin, U Than ti kamma
ihlnlcariyltyldi mahlsissl ca lcariyamui4hi© labhitvl
leddkammal4hanl cariyl bah3 ahesu9.

Atlta vassasatldhika kllato patthlya ledvipassanl nayo
samubbha\.

Buddhavipassanl nayassa antoraldhe vl bahiraldhe vl
vu55hiyl virushiyl vepulllyakltuklmo Sare Sie Thu, U Bha
Khin nlmako uplsako verikkhayarallhe Bahan nagare
Kanoo 1rlmika© adhipatiQ lcariyavare® upasa<kamitvl
eva9 avoca.

“Aha© bhante bhlsantaracheko pacchimaraihesu buddhassa
vipassanlnaya® vivaritukilmo. Katamo vipassaninayo
vivala9 kl1tu9 yuttoti.

KanOo 1rimiko adhipatilcariyavaro evamlha “Imasmi9
maramaraldhe uplsaka vipassanlnayl bah3, tesu vipassanl-
nayesu ya ya9 vipassanlnaya® saya9 lrabhitvl nandasi,
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ta9 ta9 vipassanlnaya© hatthagata© katvl lcariyamui4hi9
gahetvl pacchimara4hesu pattharatu, vivata© karot3 ti.

Uplsako U Bha Khin nlmako KanOo lramikassa adhipati
mahltherassa lcariyavarassa ovida9 sirasi paggayha
maramaraldhe plkalesu tesu tesu kammalthlnaithlnesu
vipassanldhamma® 1rabhitvl dhammaO gavesi, dhammaO
gavesanto vicaranto anlglmiti vissutassa uplsakassa santike
samathavipassarinaya® ylci.

Athassa bah3paklralcariyavarena Ledmahltherena ratanl-
puOja nagare Kin Wun mahlamaccassa dassita meva
vipassanl kammaldhlna naya® sayampi lraddha vipassanl
nayaO adlsi.

Sovacassatlgu8adharo U Bha Khin nlmako uplsakopi
teneva nayena lrabhitvl dhamma® passitvl, abhinandi,
dhammupadese® alabhi. U Ba Khin imako mahlkamma
Mhlnlcariro hutvl lgatlgatlna® yoglna© Ledlvipassa
nlnayaO adlsi.

Marammaralhe vlrena mahlsammata rljakllo ahosi, tadl
marammaratha mahlsammato Sao Shwe Thaik itinlmako
ahosi, sokira attano vasanamahlgehe gabbhe gabbhe
surlplna9 thapetvl pivi, ekadl so mahlsammato U BaKhin
nlmakassa mahlkamalhlnlcariyassa santike vipassari
naya® ylcitvl 1lrabhi, vipassang® lrabitvl pana na
surlplna® piviti sutapubba9. Aho ratanattayassa lnubhlvo.

So buddhaslsane saddhljlto buddhaplbipidakassa Shan
[Sylma] blslya parivattanampi Klrlpesi, dhammavinayassa
vuS5hiyl hviruiyl vepulllya usslha© aklsi, aneklni Shan-
blslya pidaka potthaklni ahesu9, slsanassa93laklra8a
kara8a9 aho acchariyeO.

Mahlkammalhlnlcariya U Ba Khinti visutassa maliupl-
sakassa santikl U Goenglti nimako uplsako ca, U Chit Tin
tinlmako uplsako ca, Daw Mya Thwin-tinlmikl uplsikl ca,
Led2vipassanlnaya® sutvl nayopadesa© alabi9su, al0epi
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nayopadesa® laddhl Led?kammal4hlnacariyl yathl lcariya
muihi9 labhanti, tathl ledlvipassanl naya9paklsesuS.

Id1lni navutimattaraldhesu agtimattabhlsantarena sattatyl-
dhika satakammal4hlnaldhlnlni vivaritvl Ledvapassanl
nayaO dassesu9. T28imlni bhikkhave vivdlni virocanti no
palicchannlni,  katamlni  ©8i, ca85a maB5ala9
sS3riyamaB5ala9 tathlgatappavedito dhammavinayo, vivdo
virocati, no palicchannoti buddhassa desite® sirasi
paggayha akari9su.

Eva9 Ledlvipasslnayo, bahiraldhe vivalo paramparlbhatoti.

Bahiraldhesu buddhaslsanassa vivalatthlya katasamitiyl
amhlka© bah3paklro led?mahlthero pubbe Dhamma
vinayassa vib5hiyl viruhiyl vepulllya gamanaklle tepitaka
vacanlni gahetvl gato, adhunl pana eva9 pidaka vacanlni
gahetvl nagatl tasml pidakavacanini vl amhlka© Ledd2pan?
pakara8ldini vl nlnlbhlslhi muddlpetvl 4hapitu©
pattharitu© gahetvl gantu9 yuttaOti ovadi.

Evamida® ovlda© sirasi katvl ledva9slnurakkhakl
MonYwl nagare mahlled-1rlme navamaledmahltherap-
pamukhl mahltherl buddhassa pidaka vacani vl buddha
desanlya anur3plni ledmahlttherena racitlni likhitlni
pléibhislya vl marammabhlslya vl bhlsantarena vl
visodhetvl muddlpetvl antoraddhe v1 bahiraldhe vl
vivaatthlya |ledmahltherasslnumatiyl parip3retu9 katlni,
4hapitlni, dhammadinlni katlni.

Led?mahltherena racitlni buddhadesariya anur3plni led
d2panZpakara8lni  sekkhyataung-lcariyavarena  likhitni
pad5itavedaniya pakara88ld2ni ledkkammal4hlnl cariyehi ca
yogzhi ca paBbitehi ca nicce® passitabblni.

Nicca© pasitvl vasantlna© lcariyavaro |ledmahlthero
santike vipasarinaya9 kathento viya dento viya bhavissati.

AO0Oepi  bah3paklrassa ledmahltheravarassa |eddiparn?
pakara8lni hatthato amuOcitvl ledlkammal4hlnlcariyl viya
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ca, yoglno viya ca, pa8ditl viya ca garu9katvl vipassanl
padhlnakammilni karothlti uyyojaneO.

Ledmahlthero anekadlpanlpakaraBa klrako padipatti
niyatlclro evampi ovadi, jltiyl pa0Olsavassapattaklle
bhikkh3 v1 manusdl v1, ya9 vl ta9 vl klra8a9 adassetvl
(hatthiplda, hatthihattha© adatvl) bhogasampattigavesavanato
nikkhamitvl buddhaslsane bhavasampatti9 gavesitu9
yuttanti.

Athlpi attani plramdhammo atthi v1 no vlti jlnanatthlya
samatha vipassarikammaldhlna© 1rabhitvl v2ma9sat3 tipi
ovadi.

Samathavipassanl kammal4hlnassa padhlnakammakareBa
klle sace samldhi9 labheyya, rimar3pa9 tilakkhaBato
passeyya, attani plram? dhammo atth’ti  vinicchaye@

koreyya.

Sace saml1dhi9 na labheyya kha&ikasamldhi9 v1, upaclra
samldhi9 vl1, appanlsamldhi9 vl1, na nlmar3pa9
tilakkheBato passeyyana attani plramdhammo atthiti,
vinicchay® kareyylti 1dika© ovlda© sirasi paggayha
ledkammathlnlcariyasamiti© katvl samathavipassaril
kammal4hlnagavesanai4hlnlni vivaritvl anekesa9 yoglna9
anekl ledlkammalthlnlcariyl anto marammarai4he dassetvl
dhammadina® katvl anekl yogino |edvipassanlnaya©
gahetvl padhlnakammaO akari9su.

Eva9 bahirallhe vl antoalthe vl padhlnakamme® anekl
yogino padhlnakamma® anuyuwlji9su. Eva9 anto raidhe v1
bahiraldhe vl ledvipassanlnayo vivao hutvl dhamma
vinayassa vib5hiyl virushiyl vepulllya ahosi.

Nigamana kathl
Ekam3I1 ekokkhandho,
tato slkhl pabhijjare.
Tato pal1sa pa381ni,
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eva9 nlnlniklyakl.
N1nlcariya bhlvena,
Visu9 visu9 pabhijjare.
Sogatonatather1na9,
nayaO seveyya paBbito.
So gata00o nat1na9 tu,
na hi seveyya sajjano.

Ekam3|1 ekakkhandho abhavi ekakkhandhato dkhlyo
pabhijjare, tato pallsa pa381ni pabhijjanti yath.

Tathl buddham3lato sa9ghakkhandho abhavi, ss9ghakkhan
dhato aggaslvaka atimahlslvakl pakatislvakl arahanto
slkhlyo pabhijjiti gatlpi eko eva m3lasa©gho abhavi,
buddhasl sanassa pacchimaklle pana asamavlda visamavida
hatthagglhaka  lcariyasaxkhltl — paliloml  ahesu9,
mahakkhandha samagga s ghato nikkhamitvl pabhijji9su,
tesa© lcariylna©  sisslnusissl  pallsapa88asa<khltl
ninlniklyl ninlga81 ahesuS.

Eva9 pabhinnaklle sogataonatatherlna®© buddhavacana
garukat1lna® pariyatti palipattinayavaré® pa85ito seveyya.

Buddhavacanato a)0Oamicchldhamma onatlna© lcariya
palir3paklna® vacana© punappuna® vimagsitvl attano
matiyl vutta9 abhinavakata® pa85ito na seveyyliti.
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M ltulu<gatitthlrime
pariyattividhlnakathl

Venerable GhandhadribhivaOsat

Desabhlslya Wat Tamaoh icclbhidhlnassa M 1tulu<-
gatitthlrlmassa pariyattividinakathl sa<khepato vuccati
imasmi9 dvipad81lsldhikapadcavisativassasate buddhavasse
sampaB8lsavassaparipuB8a9  pariyattividhilnasamuithlpa-
kassa tipidaklsa<gaDl8aclrino bhadanta Dhammlnanda-
ttherlsabhassa vi0Ouppasatthakittigu8a9 paklsetu©
pacchimlya ca janatlya di#hlnugatimipldetu® imass-
atthassa lvibhlvattha© aya© siloko vuccati.

1rlmo clpi 1rimaj-jhlpako ganthasikkhana®
DhammaparikkHl sotlro-iccatthl viOOuvetiylti.

Irimo

Sirisylmaraldhe sakalaraidhavlsipiylyitabhlvena piyamali-
rijiti pattagu8asalcayassa cakki rljavaOsassa palcama-
rimldhipatira00o (King Chulalongkorn or Rama V, 1868-
1910) klle marammajltiko U San Ohn nlma uplsako
Lampa9nagaram-lganma Vv1sa9 kappento dlrukkhan-
dhavlnijjakammena jvita© ylpes. So ratanattayamlmako
saddhlsampanno  slsanlbhivib5hiklmo — hutvl  satta
ti9sldhikacatussatadvisahasse buddhavasse vé@ka nadiyl

! Venerable Ghandhaslrlbhiva9sa, adso known as Phramaha Somlak
Gandhasaro, has received some of the best traditiona Pali Studies
training in some of the topc monastic institutions in Thailland and
Myanmar. He has written around 20 books on Pdli, Abhidhamma and
other aspects of Theravada Buddhism; some of which are mentioned in
this paper. He is Principal at Wat Tamaoh Teaching Monastery, the
subject of this paper.
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mltulu<gatitthe bh3mi9 ki8itvl sa<ghasslrima© klrlpesi.
Athopi  vihlra0ca bhattaslleDca upaithlnaslllyo ca
vaccakuliyo ca  udaplnlni ca  uposathlglraOca
iddhakaplklralca klrlpesi. Imasmi9 1rlme vasante bhikhu
slmaBere cat3hi paccayehi nibaddhamupa&hahi. Eva©
asatipi tasmi9 puttanattuparamparl upadthahanti
ylvajjatanl.

Aya®® 1rlmo mltulu<garukkhlna® vir3thanal4hlnattl
vaQkanadititthato  clsannattl  mltulu<gatitthamupldlya
M 1tulu<gatitthlrlmoti voharlyati “Wat Tamaoh it
desabhlslya. “Wat” vuccati 1rlmo. “Ta’ iti tittham.
“Maoh” iti ca miltulu<go. Padavipariylsena’” Mltulu<ga
titthlrimo’ti  padasiddhi  veditabld. 1rlmabh3mi pana
antoplklre lylmato cattll2sabylmappamil8l hoti, vitthlrato
catt1l2sabylmappami81. Bahiplklre uttaradislbhlge
lylmato ekati 9sabylmappaml81 hoti, vitthlrato
aldhlrasabylmappami81.

Ettha ca therakkamo-

Palthamo Nandiyo thero dutiyo Tikkhanlmako
Nemindo tatiyo thero ete thera diva<gatl
Dhammlnando therod1ni dhamnicariya-upldhiko
Etthlrlme nivasati dsanassa hite© caranti.

1rlmajjhlpako

Adhunl imassa  pariyattividinassa  samui4hlpako
plsl8achattamiva  garukatlcariylsabho  1rlmajjhlpako
ldikappiklna® manusslna® manaso rammaldhlnattl
manorammanti vattabbe no Klralopa© katvl marammanti
laddhavohlrassa marammaraldhassa uttarabhlge
Pakhokekupure Yesagyonigame Tharziglme tesaldhaya
dhikacutuvisativassasate  buddhase©Ovacchare  mlgasira
mlsassa kl6apakkhacuddasiye® sorivlisare sambuddhadham
mlbhill2na© samaci88asgjjanlclrinl9 U Pho Thit - Daw
Nyawe Yee nlmiklna© dampat’na9 cat3su tatiyorasattamu
pagato handa ga8hlhi damanaggharatananti samappitova.
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Soya©9 mitlpit3hi katanlmadheyyavasena Muang Than
Maung iti abhi00lto. Atha sattavassappatto tasmiOOeva
glme nijaritlpit3hi klrlpite Thomethat vihlramajjhl
vasato 018attherassa santike “samayodinamhlka® putta9©
sikkhlpetunti cintetvl 0181bhivuddhlbhika<kh?hi  tehi
sldara© niyyltito ahosi. Therassa pldam3lamhi katapuOOu
patthambhito kumlro 1dhito akkharavidhlna©, tato
namakklraparittal okan’tiganthe li<ganlsanada85akamma
sekhiyavattlni cuddasa khandhakavattlni ca samugga<ha©
nacirasseva samattappatto ahosi yathl ta9 lraddhaviriyo
analasgjltiko. Clrittmita© marammaraithavlena® kumlra
klna9, yadida® pathama© tlva yasmi9 kiOmiOci 1rlme
lcariyassantikl  akkharavidhlna©® namakklrldiganthe ca
samugga<hana®.

Athlpara© cuddasame vasse vidrindamahltherassantike
slmBerabhlv3pago lyati9 saddhammilnandajananatthlya
jlvat3ti - jovakotiyltzni viya dhamme lnandat3ti atthena
dhammlnandoti tadlcariyassaropitlbhidhlno slcariylrldhita
vattapativatto saklcerasammilnaniyatamilpajji. Tato lcariyo
padesena kacclyanasutta© vlcuggata© katvl ylvajjatanl
dissamlnapléibylkara8esu  purltanabh3ta©  kacclyana
bylkaraB8a©, marammabhlslya sldhipplyatthasamale©®
kata© kacclyanasuttatitha© kacclnasa<khepadclnukkam-
muggashi.

Athassa tikkhajavanabuddhivikkamm@0lya tadlcariyat-
theravaro Yesagyo nigamabbhantare pattapid5iklrlmmajj
vasato uttaramahltherassa  niyyltetvl nlnlganthe
ugga8hlpes. Seyyathidam. Rllvatlro saddanitiyl sutta
milll abhidhammatthasagaho dvemltikl khuddasikkhl
saka<khlvitaranivinayapiaka© ca. Paripu88avisativasso
pana U Bala nlmuplsakassa tappiylya Daw Sein Mya
nlmuplsiklya ca anuggahitacatupaccayo marammardihassa
dakkhi8lya Mawlamyaing Kyunpure Nyaungpinthar
vihirldhipatherapavaropajjHyena upasampadam-al attha.
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So ca laddh3pasampado satthlgamaB8avaplrappattumbhi
[1sito nlnlganthlviratanikkhittakkhininaso Mandalaypure
Mah1lvisuddhlrlme Seeshin icclkhyapariveBe sakasamaya
samantaragahanajjhogLhasamatthassa ninlvidhagantha
klrakassa  Shwekyin-niklyadhammaseripati  bh3tassa
KosdllbhiveOsattherassa santikamupagato yathl ta9
tlrlga8o vigatavallhaklnilapathe sampuB8induno. Tattha ca
panlya©® sambuddhapariniblinato cuddasasate vasse
bhadantabhuddappiylcariyatthena Kacclyanbylkara8e
lgata© suttakkama9 vihlya udlharaBa Padar3pasiddhi-
anukkamena viracite® Padar3pasiddhiQ Mahlvisuddhlriml
dhipatino ca Visuddhlclrattherassa nayopadesamanvaya
clrittattherena kata© padavicaramuggachi.

Pavatte clya9 dutiyalokasa©glme (World War 11: 1939-1945)
Mandalaypurato Mahlai pura© sa<kamma Kangyiglme
sirisomilrlmamajjHvasato klvyavid3pldhidhlrino
Candajotittherassa santike tatuttarim-pi riinlganthe ugga8hi.
Seyyathide®. Nigha85u Chando sattham  kelubha9
Saddatthabhedacintl Kacclyanaslro Paramattha-
sar3pabhedan?t  M1tikl Dhltukathl sl4dhakatha vinaya
pidakalca. Tatrlya© slma© ugga8hanto paresalc-
ugga3hlpento pathamavisayablBtlya  Pathamya-gne
dhammaparikkHlys#  jayamipanno  paDcasalvacchara®
visa© kappesi ylva so sa<glmo santimgjhadl. Tato
Mandalaypure Mahlvisuddhlrime Seeshinicclkhyapari-
veBa9 pacclgamma lnandapa85itlbhiveOso suvald8ajoti
bhiva®so clti imessO satthavislradlna9 therlna© santike
nlnlganthesu paricaya® katvl tatra dutiyavisayabiBtlya
PathamalatdhammaparikkHlya® jayamadhiggaBhi.

Atha ca panesa Wayyambhuntharvihlramupagantvl
vihlrldhipassa bhadantakalyi8attherassa santike nayagglhi
hutvl  ganthasikkhe®  karonto  sabbaladdhajaylna9©

2 Junior Level in the Pali Pathamapyan Examinations held by the
Gvoerment of Myanmar.
% The Intermediate level.
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tatiygaylvalillbhena  tatiyavisayablBtlya  Pathamagyi
dhammaparikkHlya' jayapupphe® pilandhi. Atha pacchl
tasmiOOevirime skkhitaskkho pariyodtasippo hutvl
catutthavisayablBtlya DhammlcariyadhammaparikkHlya
paripu88a© vijayanipanno “slsanadhagjadhamnicariyo’ti
upldhiratana® pisandhi yatil ta© sldhakathe nava<ga
satthuslsane saddhammadrlbhiratacetaso. Tato para©
mahlvaggldhi-aidhakathl samyuttaniklyal4hakathl vibheO-
gldi-adhkathl clti imlsu aldhkathlsu paricaya® karonto
ta<saOuttadhammaparikkHlya® jayamlpajjiya “dsanadhaja
siripavaradhammnicariyo”ti upldhiQ samllabhi.

Sampa)cavisativassasate buddhavasse amikamlcariyapldo
videse jinad sanujjotanatthlya buddhasl sanasamitiyl
nimantito “verino khayanti ettli"ti atthena verikkhaya
sa00itlya Yangon nlma rljadhlniya® lokaslmanlmakassa
cetiyassa 1lsanne Kaba-Ayeiti voharite sirimangalatthale
sa84hitadhammadutavijllaye bhasantaranicinanto vasa©
kappesi, yattha saddhammadhitiklmzhi thervidneklyi
kavibuddhappamukhehi sattH gamaratanllayaslraglhhi
veyylkara8akesarthi  mahltheravarehi seyyatlpi nlma
pathamasaOgltipabhutiyo, eve® challhasa<glti accanta
nimmal ®18ena pavattitl.

Atikkantesu ca dvisu vassesu dvldhike paDcavisatibuddha
vassasate sylmraldhassa uttarabhlge Nakhonsawanpure
Pradhammgunaponiti rljadattiyopldhidhlrinl Bodhlrlml
dhipatitheravarena nijarddhasl sanappaclra8atthlya
marammarathato  bahussuta© 1gatlgama© aDOatara©
satthavislradathera© buddhaslsanasamiti  1ylcitl. Tato
tlyeva <ldaramgjhesito kgalisabhlslviOOunl Sobha8at-
therena saddhi9 raldhamidamigamma tasmiOOevlrime

* Senior Level, whichis equal to university entrance examinations.

® The first degree in Budhdist textual studies of the Dhammacariya
Examiantions conducted annually by the government of Myanmar.

® Thisis equal to amasters’ degree. There are six canonical texts and
their commentaries and sub-commentaries prescribed for it.
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chabbasslni vasanto dvi satamattina© bhikkhusima8e-
rina© vlcanakamma® pavattes vissgjess ca kadaci
karahaci samlgadhabyakareBa tipidaklyattapucchlyo.

Palcldhike padcavisatibuddhavassasate amhlkamlcariya
kuOjaro  buddhaslsanasamitiya gjjhesito  nijar&ha99
pacclgamma  Sirimangalatthathe  vasanto  #2klsa<glti
pariyoslne Mahls  Sayadaw’iti  saraldhaDOaraithesu
patthalakittighosa-SobhaBattherapamukhehi  sl44hakathapl
vacanakovidehi pL6ivio0O3hi saddhi9 pléimarammikasahite®
ti pidakamahlbhidhlnamaklsi, subodhlla9k1lrapurl81bhi
navallklyo ca  pamldalekhljltlnekadoslki88abylkula
saddhi9  visodhakasamitiya khalitéhlnlni  nirlkaritvl
accantanimmal@®18ambunl anlkulattamlpldi. Eva9 <o
ekasaQvacchara© ganthlyattasl sanakiccamlvahanto
Rklsa<gltiya niddhitlya bahussutamilcinitu bhlrataraddhe
ghaladpe ca dvimlsamaita© salcaritva sSylmaraldha
punlgami.

Sampatte ca pana aldhldhike paDdcavisatibuddhavassasate
syamaradhuttaradislbhlgeyeva khel<ga© iti sameDOite
Lampang pure Stacchlyltar3peto pavivitto manoramo
Tamaoh iti  1rlmo  atthi, tassaadhipatimatithero
“aggamahlpa8bito”ti laddhal@chadharo bhadanta Nemindo
nlmanlvutikabhlvena jarldubbalabhlvappaito  Buddha
slsanasamitiya tabbHva9 pavedetvl amhlkam-1lcariyl
sabhamlylci. Tato so tlya samitiya gjhesito tasmbOeva
saxvacchare 1sléahamlsassa judhalthame dine Bodhlrlmato
imamlrima© sa<kami sasissagé8o hutvl. Atikkante
palcamlse Nemindamalithero sudhlgnam-
lylcanamadhivi saya9 devasabha© pavidho.
Tasmlmhlka© theravaro navldhikapalcavisativassasate
catutthanlyakabhlvena saxghasammato hutvl
dasldhikapadcavisativassasate subhaO plihaslla©
samuidhlpesi.

Ittha© vibudhavaa9saklyitassa saraithalOaralha sugata
kittivegassa  amhlkam-lcariylsabhassa  marammarddhi-
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ssarehi catutti9sldhikapadcavisativassasate vasse
“aggamahlpa8bito”  pldhi, Mahachulalongkornraja-
vidyalaya University icclkhayavissavijlllayena

navatti9sldhikapeDcavisativassa sate vasse “Honorary
Doctory of Pilosophy in Buddhist Studies’ iti voharito
buddhaslsanlyattaplrag3 iccupldhi, sirindharlrljakumilriyl
ca pa381sldhikapadcavisativassasate vasse
slsanujjotanakiccad dhakayogaya® Outstanding Buddhist
Awards (Semadhammajak Award) iti voharita©
sadhammacakklsokatthambhapati bimbzD samappiteO.
Eva9 saklyakhedamagaBayatl parahitasl dhananiratena
tena Sylmaralhiklnamatthlya samapaB8lsavasslni
pariyattislsanabhlro ylvajjadivad sammilvahito ahosi

Ganthasikkhana9

Amhlkamlcariyakesarirl Nakornsawanpure Bhodhlrime
nivasitvl Saylmaralhiklna© ganthgjhlpana®© kurumlnena
Sylmarakhiklna®  bhikkhuslmaBerlna®  bylkara8lva
bhodha018assa 3nabhlva© manasikatvl bylkara3lniyeva
padhlnabhlvena ajjHlpitlni ahesum. Tesu hi kovidabHvap-
pattehi sakkl hoti mlgadhabhlslya viracitasali?k144hakathati
pidake sa018avisayeO katvl vicaritu9, yathl ta9 slvudhehi
bal asampannapurisehi ghabayagghldivlfasamparikid8a
prahlral0e. Tasmlnena Tamaoh  IlrlmamajjHsitvl
sobasldhikapalcavisatibuddhavassasatato paldhlya “bylka-
raBa9 nighaB5u chandosattha© kelabha© abhidhammat-
thasa<gaho  mltikldvayeDcl” ti  chayime  ganthl
pathanaplihanavasena padhlnZkatl.

Bylkarana© nlma saddasaitha© visesena lkarlyante
pakatipaccayldayo abhinippHldlyante etthl anenlti vl
bylkara8anti katvl, ya9 saddlnuslsanantipi saddal akkhaan-
tipi voharyati. Bylkara8ena ca nlma sabblsu bhlslsu
bhlvitabbameva. 1de€® hi jlnanto saddlna© sldhuva
sldhutta© Oatvl asldhusadde vajjetvl sldhusaddeyeva
patiggaB8hanto ylthlvato attha© jlnitu9 samattho hoti.
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Tasml sldhusaddlnamanvikhylyaka© bylkara8a© ya9
kalci bhlsa© paricayantlna© lsavassaka© hoti. YO niruitti
kusalata© asampatvl bhagavato plvacanabh3ta© sakalampi
tepidaka© ugga8hlti, so ara00e caramlno andhahatth? viya
pade pade ka<khlya plito appatidtho bhaveyya. Vuttalca
slratthavillsintyaparanimadheyylya®  moggalllnapa0dcikl
klyaO -

Yo nirutti9 nasikkheyya sikkhanto pitakattaya9

Pade pade vika<kheyya vane andhagajo yatiiti
Bylkara8a© hi padhlnato bhlslnurakkha8attha© hoti.
Loplgamaviklra003 hi sammadeva bHsa© pari pllayitu9
sakku8lti.  Tasml  bhlslnurakkha8atthamavassamajjhe
tabba© hoti kulaputtehi slsanlbhivib5hiklmhi. Tathl hi
yadi aglrasml anaglriya® saddhlya pabbajitl kulaputtl
bylkaraBamasikkhantl =~ mlgadhabhlsa©®  yathlbhucca©
nlvalneyyuO, tehi na sakkl pabbajjlklle ubhatosuddhi
bhlvena buddha® sara8a© gacchlmiti 1ldisaraBagamana©
nicchlretu©, nlpi upasampadlklle byaDjanabuddhiylnus-
savana® kltu9. Evampi slsanadlyldlbhlvato slsana©
khippameva antaradhlyeyya. Icceve® mlgadhabylkara8a©
accanta plvacanlnuk3la® sammadeva dltaccapathanapliha
navasena paricinitabb#@® hoti.

M1lgadha-bhlslya ca pana viracitabylkara81lni saklyasutta
vutta-udlharaBavibh3sitlni  ylvagjatanl  pariyattislsana
manurakkhiya 4hitlni kacclyana® moggalllna© saddaniti
padasa<gaho cl ti cattlri honti. Tesu ca marammardshikehi
therlnuttherehi Arimaddanakllato (Pagan/Bagan: 11"-14"
AD) pabhuti kacclyana-bylkarana© paricita©. Tathl hi
bah3 ta9 dissamlnapayogl saddan’tiyam-udlhall. Visesato
panetarahi marammardihe sudhammena Klyikehi tameva
bahuso pathamatarama dRta9, Shewkyin-niklyikehi tu
Shewkyin-niklye Dhammaseripatibh3tena sasamayetara
plra<gatena thlpi  rljadaitiyo pldhthi  pat’tatarena
Mahlvisuddnirimldhipatinl Visuddhlclrattherena kato
kacclyanasuttattho.
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Eva9 santepi ganthadvaye® suttakkamena viracitattl
sot3na9 nltisubodha© hoti nltisukhaggahaBa yoggalca.
Ta9plihakehi dvattikkhattu9 tatuttari v1 paricaya© katvl
sakkl hoti suttavidhlnena payoga siddhim#®01tu9. Tato
imiricariyavarena “Bhadanta Buddhappiyattherena viracit
padar3pasiddhi  suttakkama© vihlya udlhara8apada
r3pasiddhianukkamena racitatl visesato sukhlvabodhl
hutvl saddalakkha81nabhi001na9 blllna© bah3paklrl hoti.
M ahlsiddhantakomudpabhuti sakkatabylkara81nipi teO-
naylnuslrena pl8inyabylkara8assa suttakkama9 vihlya
udlhara8apadar3pasiddhianukkamena racittn?” ti mantvl sl
idhlrlme padhlnZkatl yathl ta9 Ledilrlme Ledi Sayadaw-
iti  vissutassa bhadanta 018adhgjattherassa (1846-1923)
dharamlnaklle. Sylmatthanissayagantho paniniya
atthayojanldhipplya vibhlvanlla<kato M ltulu<gatitthlrime
nivasantenaGandhaslr1bhiva9sattherena anekehi mlgadha
sakkata bylkara8ehi saOsandetvl  sattacattll’sldhike
paOcavisati  buddhavassasate racito tasslcariylsabhassa
naylnuslrato.

Nigha85u nlma rakkhldna©® nlmappaklsakasattha9
vacarlyavlicakabhlvena attha© saddalca  nikhaB5ati
bhindati vibhajja dassefti nigharbu. So eva khassa
ghaklra© katvl nighaB53ti vuttoti katvl, ya© kosoti ca
abhidnlnanti ca voharyati. lda0ca padakosalla18assa
jananaklra8a9, itara9 tu bylkara8a© akkharakosallassa.
Tathl hi nighaB5usatthesu kusalo padakosallad18amlgamma
yogiklna© ayogiklnalclti sabbesa© saddlnamatthajlnane
cheko hoti, saddasatthesu kusalo pana akkharakosall&018a9
nisslya pakatipaccayaadivibligena yogiklna© saddlna
matthagjlnane samattho hoti.

Suddhamlgadhiklnamatthlya rajitani5a85usatthlni  abhidhl
nappadlpikl ekakkharakoso j1ti duvidhlni hoti. Tesvidha
abhidhlnappadlpikl padhlnlkatl hoti yathl ta© maramma
radhe Pathamangi dhammaparikktlya verikkhayanagare
cetiyacgaBaparikkhlya ratanapu88anagare ca sakyagha
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parikkhlya. Sl ca sambuddhavasse chana vutyadhike
chasatasahasse Iaxklrgjasirl®@ pattena  pathamamahl
parakkamabhlhurad01 idlni  polonanaruvaiti  voharite
pulaithinagare  klrlpite  mahljetavananlmake  vihlre
vasantena tasseva ra00o asldhlra8lnuggaha©  patvl
ganthaklratta© pattena santavuttinl dhmatl
lcariyamoggalllnattherena visesato amarakoslkyasakkata
nighaBbusattha© nisslya virgitl. Abhinavo paniniya
Sylmatthani ssayagantho atthayojaridhipplyavi-bhlvanl
lackato rljadhlnibh3tadevanagare mahldhltuvihlre pa0ca
visatimapariveBe nivasantena muditattherena abhidHnappa
dpikldklya  vacanatthe — nava<gasatthuslsanato  ca
nidassanlni udlharitva tavicattll?sldhike palcavisatibuddha
vassasate racito tasse vlcariyassa naylnuslrato.

Chandosattha® nlma chandas anuathubhldivuttlina©
patipldaka© vgja® chldayatlti chantanti katvaya©
chandovijitti vohar2yati suddhamlgadhiklnamatthlya
racitachantosatthlni  vuttodaya©  chandomaOjar?  clti
duvidnlni hoti. Tesvidha chandomd®jar? padln’katl hoti
yathl ta9 marammaraihe. Talca tasseva pathama
mahlparakkamablhuraD0o klle (Parlkramablhu | or
Parlkramablhu the Great: 1123-1186 AD) pulatthinagare

selantarl yatanavaasino bhadanta Slatherassa
udambaragiriviira vlsino ca anekaganthaklrakassa
Slr2puttattherassa sissabh3tena Sa<gharakkhita
mahlslmittherena pi<gala chando

satthavuttaratanlkarlkhyasakkatachandosatthlni nisdya
viracits® Sylmatthanissayagantho panimassa atthayojari
dhiplyavibhlvanlla<kato GandhaslrlbhivaOsattherena
pi<galachandosatthena ceva vuttaratanakarena ca séOsa<-
detvl catucattll?sldhike paDcavisatibuddhavassasate racito
tasslcariyassa naylnuslrena

Kelubha© nlma kavna© hito kariylkappavikappo kidanti
gacchanti kosalla&® kavayo bandhanesu etenlti kelubhanti
katvl, ya9O ala<klrot?pi ala<kara8anti alackattipi voharlyati,
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suddhlmlgadhiklnamatthlya racitakelubha© subodhlla<kl
roti ekameva. So clya9 subodhlla<klro vuttodayaklrakena
sa<gharakkhitamahlslmitthereneva kabbadlsa© a001ni ca
sakkataketabhlni nisdlya viracito. Sylmatthanissayagantho
panimassa atthayojaridhipplyavibhlvanlla<kato Gandha-
slribhiveOsattherena kabbldlsena ceva &0ehi ca sakkata
kelabhehi sOsandetvl chacattllisldhike  padcavisati
buddhavassasate racito tamlcariyanaylnuslrena

Abhidhammatthas®®gaho nlma sl#dhakatha© sakala9
abhidhammapiiaka©  oglhetva  accantopaklrlva he
abhidhammatthe  saxgaBhantena  paramaveyylkara8ena
tipilakadharena  kavisddhena ciraklla®  abhidhamme
nikkhittanettacittena Anuruddhlcariyena 1dito abhidhammu
gga8hantlna© kato. Tassa ca kattubh3to lcariyavaro
cobaraldhanti  voharite dakkhinaindiyaréhe kalcipurap-
padese Kklverinagare jlto kllena klla© tambaraithe
ta<janlmake nagare ca Shaadpe ca v1sa9 kappesi. Ayadca
gantho pariglit3namupaklrlvaho cando viylni lapathe
tlrlga8aparivuto £k 1nud2k1dibahupariviraganthehi
samalackato ativiya slsane virljati. Nissayaganthlpimassa
aneklhi marammasyimai<galisldibhlslhi porl8ikl dhunikl
bhidhammikamarighi saraldhavlgnamatthlya katl.
SylmatthanissayagantHlpi  atthayojanldhipplya vibhlvanl
|a9katl bah3yeva. Eko cimassa paramatthadpanisahitassa
nissayagantho GandhaslrlbhivaOsattherena rgjito
imassl cariylsabhassa naylnuslrena.

Mltikldvaya® nlma bhikkhupltimokkha®  bhikkhuni
pltimokkha® clti ubhatopltimokkha©, ya9 khuddlnu
khuddasikkhlpatasa9khlta9 1dibrahmacariyakabt8ta9
1bhisamiclrikanti voharlyati. Tattha pathama© nidlnud-
deso  plrljikuddeso saxghldisesuddeso aniyatuddeso
vitthlrutteso cati paOcavidha®, gaBanato pana visldhika
dvisata© sikkhlpadlni honti. Vuttahi parivire “v2sa9 dve
satlni  bhikki8na© sikkhlpadlni uddess©® lgacchanti
uposathes3”ti. Yathl bhikkunipltimokkhe satta adhikareBa
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samathlni  antogadhani katvl na ga8itlni, evaO
bhikkhupltimokkhe. Dutiya® nidlnuddeso plrljikuddeso
sa<gldisesuddeso vitthlruddeso cati catubbidha®, ga8anato
pana catuttaratisata© sikkhlpadlni honti. VuttaDhi tattheva
“128i satlni cattlri bhikkhurtna© sikkhlpadlni uddesa©
1gacchanti uposathes3”ti.

Chasu cetesu bylkara8ldiganthesu bylkara8a© akkhrlnam-
avabodhanattha©, nigha85u padlna9, chandosattha©
chandlna9, kelubhaO kriylkappavikappassa, abhidhammat
thasacgaho abhidhammattiina®©, miltikldvaya® pana
skkhipadlna9. Idlnyasantasupi  bhikkhurisu  t1sa©
pal0attlni kinici sikkHpadlni bhikk8hipi paibaddhlneva.
Tathl hi bhikkhurtna® nacca© vl gitta© vl vldita9 vl
dassanlya gamana® plcittiylpattiQ samuidhlpeti, bhikkh3-
na© pana tathlr3pagamana® dukkallpatti<yeva. Esa nayo
a00esupi. VuttaOhi samantaplsltiklya lasika vaggassa
dasamasikkhlpadava88anlya® “sabbattha plcitti yanti
sabbl#hakathlsu vutta©. Bhikkhuno dukkalanti. Tasaml
yathlvuttaganthasikkhaneg®  sltthasa<khltasa<slradukkha
mocanatthlya paratthasa9khltaslsanujjotanat-thlya ca
palipannaklna® buddhaputtlna® accantamupaklrlvaha©
hoti. Tenevidhlrlme chayime gantil padhlnkatlti
veditabbl.

Sylmaraldhe ca pana pariyattividhlnamettha sa<khepato
vattabba9. Tathl hi ito vassasatamattato pabhuti purimikl
sylmaraldhika bhikkhudmaBerl pathama© tlva kacclyana
bylkara8a9 sa<khipitvl tato slratthamldlya kata© nissayl
lackata© m3lakacclyana© nlma pakarana® atthi, ta©
pathanaplihanavasena bahuso valdji<su. Tato pacchl
dhammapadadéhakatha© ma<gal atthadpani9
slratthasarngahldni ca samuggeBhi9su. Tesamatthlya
dhammaparikkhl tatiyasaOvacchare ekavlrameva ahos.
Laddho clhu klyacittakhedo mB3lakacclyanamuggeaBhitvl
bahuvasslni  khepetvl asakkontehi yathlbh3tamattham-
avabujjhitu®. Te niratthakabhlvena cirakllamatikklmetvl
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mlgadhabhlslsikkhlya®  nikkhittadhurl  osakkitacitta
ahesu9. Tasml khipplva bodhanatthlya pa0camarlml
dhipatirsd0o klle chatti9sldhikacatuvisatibuddhavassasate
Vagjirdd18avarorasa (1860-1921)'iti  rljadattiyupldhidhlrinl
mahltherena temlsa© catumlsa© vl sikkhitlraha©
sxkhitta© pléibylkara8a© viracita®. Tato padihlya
taQyeva bylkara8a9 sylmaraldhe ninlrlmesu
padhlnkata© bahuvalajitedca. M3lakacclyana© pana
appavaldjita© thoka9 thoka9 avisadamlgacchanta© klle
gacchante antaradhlyi. Yato kho kacclyanldibylkara8a9
nighaB5u ldiganthl ca jinavacanassa bal8paklrl honti tesu
aviditesu tasslva bodhanlbhlvato, viditesu pana tabbhlvato.
Tato Tamaohlcariyavarassa santikl imasmi9 raddhe puna
jjivikatayathlvuttaganthasikkhana® sikkhlglmlna© buddha
puttlna®© slttha© hoti saphalameva. Na kevadclnena
ganthasikknl  pavattitl, atha kho upaclranayasahitl
nettihlratthad?pan? upasampadakammavlclvinicchayo
sa<khittapltimokkhuddhesavinicchayo rinlvinicchayo
cltime cattlro  sabylkara8asaddhammasaOuttaganthl
ganthitl.

Dhammaparikkhl

Nije018atulanatthamlsi tenlcariylsabhena dhammaparikkhi
samupplditl. Chasu ganthesu eke kenlyattapaOhl cha divase
vissajjetabhl. Tenlya© v2satyadhikl palcavisati
buddhavassasatato pabhuti ylvajjatanl pavattl. Katha9.

Palthamavlre visatyadhike pedcavisativassasate uppanml.
Cattaro jayappattl ahesu9.

Dutiyavire dvlvisatyadhike palcavisativassasate uppanml.
Pa0ceva.

Tatiyavire catuvisatyadhike palcavisativassasate uppanml.
Cattlrova.
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Catutthavlire chavisatyadhike palcavisativassasate uppannl.
Palceva

Pa0camavlre sattavsatyadhike pedcavisativassasate
uppannl. Cattlrova.

Chaldhavlre ekatti9sldhike padcavisativassasate uppannl.
Dveyeva

Sattamavlre dvatti9sldhike padcavisativassasate uppannl.
Tayova.

Addhamavlire chacattll2sldhike palcavisativassasate
uppannl. Teraseva.

Sattamavlre aldhacattll2sldhike palcavisativassasate
uppannl. Chayeva.

Honti cettha-

Paldhame vlre cattlro jayapuppha© pilandhayu©
Dutiye palcatatiye cattlro tu catutthake.

Pa0ca PaOcamavlre tu catt1ro chaithame pana
Dveyeva sattame vire tayo vire tu addhame.
Oeyyl terasanavame aldhaime jayeéOgatl
Tamaohlrlme Dhamma parikkHya katlyidha

Sotlro

lha pal0lkhlrasuplyino alackatapadiyattajayapupphapilan
dhanl sabbe sotujanl aidhacattll?zseva honti. Te dlni tattha
tattha v1sa© kappetvl isidhgablBtasaddhammamujjota
yantl ti4dhanti. Tesu gandhaslrlvhayabhikkhu \Zriylrambha
pal0aveyyattiye® saklcariylbhinandito marammardtha©
pahito ahos uttarimpi sikkhitu®. So cl’yasml Promepure
Visuddhlrimablri8asvihlre sattavassini vasitvl Mandalay
pure Visuddhlrime t28i vasslni visa9 kappento maramma
raddhi ssarasamui4hlpita-dhammaparikkilya dhammlcariya-
pantiya© jayappatto hutvl slsanadhammicariyoti laddhu
pldhiko ahosi. Tatha cllattha Yangonpure Cetiya9ga8a
samitiyl  “Gandhaslribhiva®so  cetiya©gal8agaBavlcaka
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dhammlcariyo’ti upldhi9 laddhajaylna© dutiyajaylvali
Ilbhena. Ayamilyasml anu0Oltapati00lto sake lcariyake
sabylkara8ldiplvacane  adhunl  slsanabhlramlvahanto
Tamaohlrlme vl1sa© Kkappeti vlcanlmagga© pavattento
ganthaklrakicca© karonto vipassanlnay&dca paklsento.

A0Oepi cassa siss dhammacariyopldhidhlrino tayo honti
lyasml ca Dhammllanklro lyasml ca 018akusalo Mr.
Jamroonitinlmako ca uplsako. Padhamo Amargp3ranagare
Mahlgandhlrime vasitvl PaOcaniklyavihlre v1sa© kappesi.
Itare Y angonpure Mahlgandhlrlme vasiOsu. Etarahi panete
marammaralthato pacclgamma kllena klla©@ cha ganthe
ugga8hlpenti dhamma® desenti ganthaklrakiccalca karonti.

Icceva©  viOOuvediylna©  lrlmldlnamattho  vitthlrena
kathito hoti.

Ettheta9 vuccati-

1. Sambuddhaslsanavarassa mahopaklrl
N1nlniruttinayadpanakl pasatthl
Por18ikehi nijabuddhikaf’ dha santi
KacclyanldibahubhedaniruttigantH.

2. Kacclyanalca jirakllatana®© pasattha©
Tannlmadheyyayatiri rgjita© vigayha
K1tantapl8iniyamidikasakkataDca
Sambuddhabhlratitadai4hakathaOca sudhu.

3. Suttakkamenaracanlya tu ta© subodha9
N1hosi, r3pamanugamma tato pasatthl
Buddhappiyena racitl padar3pasiddhi
Buddhlgame sakalasotuhitlya tasml.

4. Nylsappabh3tiparivlrikave88anadca
Nisslya ta0ca sukhabodhanasampaB2t1
Byatta9 suka35amujuka® kurutlvablla-
Bodhlya sl jinagirlbahuklrayuttl.

5. Buddhappiyo damiarai4hadhajlyito ca
D2pa9karlkhyavidito’ ndiyadakkhBasmiO
B1l1didiccamaBikammikadlakldi-
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10.

1rlmanlyakavaro kavivadsadlpo.
1nandaraD0aratanldimahlyatindo
La<kldhago suvidito vararigadlpe
Yokls santgjanaveB8itam3lalzka©
Sissosi tassa guBava sa patltapal0o.
Nibblnato sirighanassa tathagatassa
Upajji cuddasasate sugatassa vasse
K1ruOOacoditamano saime® paralca
Vatthuttayaggu8ikapajjamadhi® aklsi.
Rukkhldinlmikapaklsakaganthaslro
Khylto’ bhidhlnakapadpikanlmaso'ye9
Therena Plvacanamoggaha8ena moggal -
L1nena sappalOathutena kato pasattho.
Vuttodaya9 atha subodhlla<kat?pi
Sot3namatthahitamlvahanena sami
Sa<ghldirakkhitamalicariylsabhena
Samplditls vipulatthapaklsayant.
Ganthl ime ca AnuruddhasamaOathera-
Pldenasa9gahavasl abhidhammikattho
Vuttovayatra sa camlragjimitikl dve
Sabbe padhlnisukatl’ cariylsabhentti
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Deyyar atthapathuggahanavatthu

Venerable Devavisuddhikav?*

SU*ANTU me sadhavo ayasmanto mahatheranu-
theruppasakupasika, = yadi  ayasmanto  pattakallam,
idanaham kho ayasmanto sankhepato deyyaratthe
pathappavattiggaha8am pavakkhami.

Yo ca kho jambudipassa dakkhi8aya anudisaya
suva88abhamippadese patitthati, so padeso deyyadeso va
deyyarattho va syamrattho wvati vissuto pativissuto.
Yattha hi deyyikassa buddham sara8am cacchami,
dhammam  saraBam  gacchami, sangham  sara8am
gacchamiti sakkaccam buddhamamaka honti, tattha 235
buddhasake asokamaharaja, tatiyam dhammavinaya-
sangayanayam  tena  asokarame  katayam,  tatha
saddhammapakasanatthaya sonatthero ca uttaratthero ca
jhanitthero ca bharitthero ca munitthero cati paOca
dhammaduatabhikkht pesesi. Te palibhasayeva
deyyikanam buddhavacanam desesi. Iccevam palibhasa
va magadhibhasa deyyarattham agamasi.

! Venerable Phra Devavisuddhikav? is the Deputy Rector for Academic
Affairs of the Mahamakut Buddhist University, Bangkok, Thailand. He
holds Pali 1X, the highest degree in traditional Pali Studies in the

Kingdom and a doctor of Philosophy from Banaras Hindu University,
India Heis secretary of the Buddhism Protection Centre of Thailand and
renown as a prolific poet, writer and speaker. There are dozens of poetry
booksin his credit.
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Pama8ato kho atthamabuddhasate navapuradimhi
uttaradisabhage deyyamahathera mangalatthadipani ceva
lokadipani ca jinakalamalipakaraBam cati  Buddha-
sasananutikayo akansu. Te mahathera attano attano
buddhasasane gambhiraka ahesum pati-vedhaka kovida
visarada. Te bhiyyoso pama8ato anumodanaka. tattha
mangalatthadipanidha  deyyasanghassa  pathuggaha8a-
vidhanena catutthe ca paOcame ca bhikkhanaOceva
sama8eranaOca sikkha-natthaya gambhirapa88am hoti.

Puna ca param deyyagambhirapa88am sukhodaya-
rajadhaniya  lideyyarajassa  tebhamikathati  namena
pakatam. Tassa sabbasarattho paliya iddhibalam deseti.
Yatha hi adivutta, tatha tattha tassa atthakatha. Yatha
ca tattha vacanasaddo yebhuyyena palivacanasaddo hoti.
Syamikanam  paccha ayuddhayarajadhaniya samaye
rajano  tantiyayeva  bhikkhinaOceva sama8eranaOca
palipariyapunam sanvidhaninsu upathambhinsu. Tasmim
samaye palisikkhanakiccam  vittharato  vittharesi.
TasmiOca samaye rajapurohita va gamapurisa va
laddhapasampada va hutva rajapurohitatthanam  va
avahavivahanam va gacchitum asakkhissamsu. Tantam
palisikkhanokasassa vaddhanakam hoti.

Athaparabhagepi  kolahale  ayuddhayarajadhaniyam
uppanne, bhikkhusama8era8am paliuggaha8akiccam
appativattiyam agatam, tam puna ratanakosindasamaye
cakkivansassa tatiyarajassa upathambhanakiccena katam.
So kira tatiyacakkivansiko raja sammasambuddhasasane
atisaddho ahosi abhippasanno.

Aparabhage  panidha  catutthacakkivansiko  raja
daharakalato pathamhi pagu8o hutva, visativassuddesike
sante, sammasambuddhasasane sattavisativassani
pabbajjam pabbaji. So kho pana vajiranOa8abhikkhti
laddhanamo hutva tepitakapagu8aparam agamasi. Yam
yam mantapadam deyyaratthe buddhamamakehi
paccuppannasamaye aru8e va atthangate va
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sajjhiyamanam, tam tam yebhuyyena eteneva racitam.
So hi saggagatakalato  pathamatarampi  atisa8hena
paligiraya sanghassa samicikammam akasi.

Tatiyacakkivansassa ra00o upathambhanakiccena
syamratthe  palisikkhanam  anupubbena  atiphitam.
Athaparabhage buddhasasanapavatti, paOcamacakkivansike
mahaculalankarane  rajam  Kkarente, tassa  piya-
bhagineyyena mahasama8ena vajirafa8avarorasena
katavidhanavasena atirocati. So esodha vajirafia8a-
varoraso mahathero, yasma so pariyattivisarado ahosi

palibhasakovido, tasma syamratthassa Paccuppanna-
samaye sikkhanassa pitu viya hutva sabbasikkhana-
kiccam vaddhetum sakko ahosi. Tena hi

katapatirtipasikkhanakammam paccuppanne mahapphalam
hoti.

Puna ca param ayasmanto, tattha Katapatirapapali-
pariyapunaphalam rajapalividhanagaranca rajapalividhana-
pamokkho cati duvidham uppadesi. Yatha pana rafifia
sabbapaliuggaha8akiccam katam, tatha rajanga8apali
pakata. Ratanakosindassapi pathamasamaye upasaka-
pakkhiko  raja ceva  sanghapakkhiko  sangharaja
mahathero cati dve puggala palisikkhanasamyuttakicce
pamokkha ahesum. Ye ca bhikkhiit va sama8era va
tattha tahha phalappatta, raja yasenapi paccayenapi
teyeva atigaravena upathambhati.

Paccuppannasamayepi raja bahukicco hutva
bahukara8iyo palisangayanakicce nadhigacchati, atha
sabbapalikiccam  rajupathambhakam  hoti. Sabba-
sanvacchare sabbo deyyarathapalo deyyajatibuddha-
sasanagarena rafifo  paramabhi-dheyyapathambhane
kahapa8arupiyadi catupaccayehi upathambhati. Tampana
etehi kara8ehi sanvattati :-

1. Palibhasa sakavinayaya sakatantiya buddhasasanam
asammulham katva rakkhati anurakkhati.

173



AT Journal

2. Palibhasa pamagato 2300 sanvacchare
deyyabhasadutiyika hutva deyyabhasamahagu8a
deyyabhasamulaka, paccuppannasamaye deyyabhasad-
dhika palimulato agacchati.

3. Etasmim samayepi palibhasa va avacanika hoti,
mayam pana akhayato deyyabhasayatthayam pari-
pu88am sakkoma. Kadaci aparabhasam deyyabhasam
parivattitum na sakkama. Tada pana paliyam ambhehi
deyyabhasam katva parivattiyam,  palibhasam
deyyabhasam parivattitum sakka hutva  tam tam
aparabhasassa anurapam “vidyu va dorasaddam va
doradassanam va doragamanagamam va rathayantam va
akasayanam va jhapanasathanam vati  adivacanehi
sangahitum sakkhissama.

4. Sabbadeyyarajano buddhasasane atisaddha honti
acalasaddha nivitthasaddha, te cidha sammapatipanna
honti buddhasasanapathambhaka. Te panidha pariyatti-
patipattipativedhasaddhesu nivitthasaddha honti
nivitthapema ekantagata abhippasanna. Tasma hi
deyyabhikkhusangho palim  sikkhitum ciratthitikam
vayamissati.

5. Tasmim samaye deyyadesappalisikkhanam
veyyakaraB8aOca 3 — 9 pariOOavibhajanaOcati nava-
bhimikam vibhajjiyati. Ekekasanvacchare bhikkhu-
sama8eranam pama8ato panOcattinsadasa-sahassani
(35,000) attano attano paliparinOO0aya upasadhika honti.
Tattha pama8ato bhikkhusama8era8am paOca-
visatidvesatadhikani ekadasasahassani (11,225) phalap-
pattani honti. Tesam pana satabhagiye dvattinsabhagi
bhikkhusama8era phalasamiddhim agaminsu.

Yathavuttappariyayena, Yyatha deyyabhikkhusangho
atthi, yatha deyyika buddhamamaka atthi, deyyika
deyyabhasaya vacanti, buddhasasanam syamikanam
jatikasasanam atthi. Tatha tathayeva palibhasa lokato
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na hayati apagatam nadhigacchissati. Yatha ca maya
navamam palisikkhanam sampattam, tathaham tam
katum vayamissami, evam palibhasa buddhasasanassa
mahatthika honti mahapphala. Tathayeva lokassa.
Nissamsayam kho sadhavo deyyikabhikkhusanghassa
palibhasuggahanam na deyyaratthasseva atthikam hoti,
atha kho sabbalokassa. TaOhi deyyaratthe Buddha-
sasanassa ca deyyabhasaya ca anagghamilam hoti.

Ayasmanto sadhavo sabbe lokassa ceva attano

Atthaya palisikkhismim vayamampi karotha vo.
Yam yam icchitam patthitam tam khippanva samijjhatu.
Dighayuka suva88a ca balavanto ca sabbada.
Sabbe satta ca niddukkha sukhita hontu nibbhaya.
Sabbabuddhanubhavena sada sotth1 bhavantu vo.
Sabbadhammanubhavena sada sotth1 bhavantu vo.
Sabbasanghanubhavena sada sotthi bhavantu voti.

Racitayam katha Devavisuddhikavina
Rajadhivasaviharikena Devamahanagararajadhaniyam.
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