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“Written with characteristic warmth by Bhikkhu Bodhi, one of the foremost translators of Pāli literature, Reading the Buddha’s Discourses in Pāli serves as a wonderfully accessible and much-needed resource both for students of Pāli and those who want to deepen their understanding of early Buddhist literature. This generous book offers anyone and everyone the opportunity to come and see for themselves the beautiful world of Pāli texts.”


— ALASTAIR GORNALL, author of Rewriting Buddhism: Pali Literature and Monastic Reform in Sri Lanka, 1157–1270


“Bhikkhu Bodhi’s overview of Pāli grammar, his judicious selection of passages, his literal translations to accompany the final translations, and his clear word-by-word grammatical analysis all add up to a wonderful aid for all who wish to deepen their understanding of the discourses of the Pāli canon by reading them directly in Pāli.”


— RUPERT GETHIN, author of Sayings of the Buddha: New Translations from the Pali Nikayas


“This is an excellent introduction to the Buddha’s teachings and the linguistic medium that the Buddha used to express the timeless truths of the Buddhadhamma. Pāli is the closest witness we have to the language the Buddha spoke — it preserves the oral, vernacular character and the natural idioms and sonic immediacy of the Teacher’s dialogues with his contemporaries and teachings to his disciples. Reading the Buddha’s Discourses in Pāli allows the reader to enter into the ‘thought world’ of the Buddha, the special linguistic realm that, in its conciseness, immediacy, fluidity, and inner harmony, captures and complements the brilliance of his teachings.


“After a near lifetime of Pāli-English translation work, Ven. Bodhi has perfected the art. His renderings are always reliable and doctrinally accurate, honoring what the Buddha said and the sincerity, directness, and compassion with which he spoke. Bhikkhu Bodhi does an excellent job in bringing the reader back to the Buddha’s time (late fifth to early fourth century BCE) and reanimating his words for a modern reader.”


— BRYAN LEVMAN, author of Pāli, the Language: The Medium and Message
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THE INTENTION BEHIND the present book is to help students of Early Buddhism learn to read the texts of the Pāli Canon in the ancient Indian language in which they have been preserved, the language known as Pāli. The book is based on a weekly course in Pāli that I have been conducting over the past several years at Chuang Yen Monastery in upstate New York. The course is meant for students who have completed the earlier courses I gave on the basics of Pāli grammar and the reading of the Buddha’s discourses in Pāli, the former based on Lily de Silva’s Pāli Primer, the latter on James Gair and W. S. Karunatillake’s A New Course in Reading Pāli. In the subsequent weekly course that I developed we read and analyzed suttas from the major chapters of the Saṃyutta Nikāya. In each class I took a sutta (or portion of a longer sutta), explained the meaning of each word and the grammatical forms involved, and then gave a literal translation of each sentence, followed by a more natural English rendering.


Since most of the students were already familiar with Pāli grammar, I sometimes tested their knowledge by asking them to explain the grammatical forms to the other students. Some of the students had not studied Pāli grammar and had no desire to learn it, but participated because they wanted to become familiar with the terminology of the texts and to see how translations are constructed on the basis of the original Pāli. More than half the students participated online; several even joined from Germany. All the classes were recorded, and each week I made the recordings available to the students in the class as well as to others who would have liked to join but could not attend when the class was in progress.1


It occurred to me that the material I compiled during this course would make a suitable textbook for people who want to learn to read the suttas in the original language. Thus, as an experiment, I began taking a selection of the suttas that I taught, breaking them into short units of Pāli text, and writing down literal word-for-word (or phrase-by-phrase) translations, followed by more natural translations. As I proceeded, and tested the material with several friends, it became clear that such a book would serve the purpose I envisaged.


The present book, the result of that procedure, is intended for both types of students who participated in my weekly Pāli class: those who have already learned the basics of Pāli grammar and, having become acquainted with the style and terminology of the suttas, now want to progress further in their reading, and those who do not wish to study Pāli grammar but would like to gain as intimate an acquaintance with the language and idiom of the texts as is possible without studying the language grammatically.


One thing that this book is not intended to be is a Pāli primer. While I offer a brief overview of Pāli grammar and syntax, I do not provide detailed lessons in Pāli grammar in its own right. I presuppose that the reader is either already familiar with the basics of the grammar and will understand the explanations given or is not interested in the grammar as such. Those who want to learn Pāli grammar should turn to the books I used in the earlier two courses.


Nevertheless, to aid students in deciphering the grammar of the texts, I have added after each reading selection a section of grammatical explanations. These are not intended to cover every minute grammatical structure found in the text under consideration but to clarify points and principles that call for elucidation. As I progress from chapter to chapter, the grammatical explanations gradually diminish. They are intended to be progessive, the later ones building on earlier ones, and I assume that a diligent student who has become familiar with the grammatical structures and patterns explained in the earlier passages will know enough to understand what is taking place grammatically in the later passages. To avoid ambiguities, however, I occasionally repeat explanations that have come earlier and may even have gone to excess in explaining forms found in later passages that were already covered. Sometimes, however, it is better to say too much than too little.


To provide students with access to more ample explanations of the grammar, I have occasionally added references to two comprehensive Pāli grammars that I have relied on for clarification. One, available online, is Charles Duroiselle’s A Practical Grammar of the Pāli Language, originally published in Rangoon in 1906. My references to this grammar, however, cite the section numbers of the online edition rather than those in the printed edition of 1906. The other is Vito Perniola’s Pali Grammar. Both grammars cover essentially the same territory, though occasionally one will treat a topic in more detail or in a more satisfactory way than the other. I have also on occasion referred to Steven Collins’s A Pali Grammar for Students, Wilhelm Geiger’s A Pāli Grammar, especially on phonology, A. K. Warder’s Introduction to Pali, and William Dwight Whitney’s Sanskrit Grammar.2 Since Sanskrit and Pāli are closely related, principles that govern Sanskrit grammar are often applicable to Pāli as well.


As a preparation for the grammatical explanations attached to the individual readings, following the introduction I provide a very broad overview of Pāli grammar and another on Pāli syntax — which, while a branch of grammar, calls for special treatment. Separately, I also include a key to the terms used in the grammatical explanations. These include English terms used with specific reference to Pāli grammar, which are likely to be unfamiliar even to a well-educated reader. After all, apart from those familiar with the grammar of classical languages, not many people are likely to know offhand what an absolutive is or a locative absolute — a completely different kind of fish — or what an optative is or an aorist or a future passive participle.


As a supplement to the reading material, I include at the end of this volume a Pāli-English glossary organized according to the order of the Pāli alphabet. The glossary makes no pretense to be a complete Pāli dictionary. Rather, it collects virtually all the words used in the reading selections and offers only the meanings relevant to those passages. Many of the words have multiple meanings, but I have not included those not pertinent to the texts presented here. The meanings of most words can be determined from the literal translation, but if one has trouble correlating the Pāli word and the translation, one should look up the word in the glossary.


Whereas the grammatical explanations cite words in the inflected form in which they appear in the text, the glossary lists nouns, adjectives, and participles in their stem form, as they stand before they have been declined according to their case and number. Verbs are listed in the third-person singular of the present tense, in the indicative mood. To give some examples: In the grammatical explanations to 1.3 (p. 95) we find vitakke explained as the plural accusative of the masculine noun vitakka. The latter, the stem, is the way this noun is listed in the glossary. Again, in the grammatical explanations we find the verb vitakketha, a second-person plural imperative of vitakketi, “thinks.” The latter is the form listed in the glossary.


The suttas included in this anthology are all from the Saṃyutta Nikāya. For convenience, I have used as my basic source for the Pāli texts the electronic edition of the Chaṭṭha Saṅgāyana Tipiṭaka,3 version 4.0, though occasionally I prefer a reading in either the PTS edition or the Sri Lankan Buddha Jayanti Sinhala-script edition. Since my purpose here is simply to present an acceptable version of the texts for translation and analysis, I have not attempted to construct a critical edition and thus my notes on preferred readings and alternatives are minimal.


Source references in the detailed table of contents and in the body of the book cite the chapter number of the Saṃyutta followed by the number of the sutta within that chapter. This is followed by the volume and page number of the Pali Text Society’s Roman-script edition of the Saṃyutta. Thus SN 22:12; III 21 is Saṃyutta Nikāya, chapter 22, sutta 12, found in volume III, page 21, of the PTS edition. The numbering of suttas in the Saḷāyatana-saṃyutta (chapter 35) occasionally differs across the different editions of this volume, depending on whether the discourses in a group are considered a single sutta or separate suttas. In chapter 3 of this book I have used the numbering scheme of my translation of the Saṃyutta Nikāya, The Connected Discourses of the Buddha, which differs from that of the PTS edition of the Pāli text. Hence in the detailed list of contents and again in chapter 3, I give the sutta number of the PTS edition in brackets following my own number.
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1. The class still continues, though at this point (late 2019) we have completed our study of selected suttas from the Saṃyutta Nikāya and have moved on to the Mahāparinibbāna Sutta of the Dīgha Nikāya.


2. Thomas Oberlies, Pāli Grammar, vol. 1, was published after the present book was already submitted to the publisher.


3. This was the version of the Pāli Canon compiled at the Sixth Buddhist Council, held in Myanmar in the mid-1950s. Despite its claim to authority, this version gives preference to Burmese readings over variants from other textual transmissions.
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WHY READ PĀLI?



PĀLI IS THE LANGUAGE of the collection of texts regarded by the Theravāda Buddhist tradition as authoritative buddhavacana, “Word of the Buddha.” This collection is commonly called the Pāli Canon, or the Pāli Tipiṭaka. The latter expression means “Three Baskets” or “Three Collections” (of Buddhist teachings) — namely, the Sutta Piṭaka (the collection of discourses), the Vinaya Piṭaka (the collection of monastic discipline), and the Abhidhamma Piṭaka (the collection of doctrinal treatises). Pāli falls within the broad category of Middle Indo-Aryan languages. It is descended from Vedic Sanskrit but shows the influence of other, more regional languages used in northern India.


The Theravāda tradition identifies Pāli with Māgadhī, the language of the state of Magadha, where the Buddha often stayed. Several of the Buddha’s favorite resorts were located in Magadha, among them the Bamboo Grove near Rājagaha, mentioned in the suttas as the scene of many discourses. As the language of a powerful and influential kingdom, Māgadhī may well have spread to other states in northeast India and become a prestigious language distinguishing those who used it as persons of culture, somewhat in the way English is used by the educated elite today even in the countries of South Asia. However, while the Buddha himself may have spoken in Māgadhī when teaching in Magadha — and perhaps in other dialects when teaching in other states, such as Kosala — various features of Pāli indicate that it cannot be identified with Māgadhī as we know it from the earliest sources available to us, the edicts of King Aśoka.


Many scholars regard Pāli as a hybrid showing features of several Prakrit dialects used around the third century BCE, subjected to a partial process of Sanskritization. According to the eminent Indologist Oskar von Hinüber:






Pāli has never been a spoken language neither in Magadha nor elsewhere. For it is possible to infer from linguistic peculiarities of this language that it has been created as some kind of lingua franca presumably used in a large area at a time considerably later than the Buddha. The evidence, on which these conclusions are based, are the inscriptions of Aśoka (3rd century BC), which allow [us] to draw a very rough linguistic map of northern India. This map shows that Pāli is rooted in a language spoken in western India far away from the home land of Buddhism. At the same time certain eastern features embedded in Pāli point to the fact that the texts have been recast from an earlier eastern version into their present western linguistic shape. Therefore, it is evident that the texts as found in the Theravāda canon, though the oldest Buddhist texts surviving, are the result of a lengthy and complicated development.4





While the language called “Pāli” is not identical with any that the Buddha himself would have spoken, it belongs to the same broad linguistic family as those he might have used and originates from the same conceptual matrix.5 The canonical texts preserved in Pāli are not so much translations from more archaic originals into an altogether different language, as a translation from German into English would be, as they are “transfers” or renditions from one Middle Indo-Aryan dialect into another. This language thus reflects the thought-world that the Buddha inherited from the Indian culture into which he was born and captures the nuances of that thought-world without the intrusion of alien influences inevitable in even the best and most scrupulous translations. This contrasts with Chinese, Tibetan, or English translations of Indian Buddhist texts, which inevitably carry over nuances and connotations from those languages.




On this basis we can infer that the language of the Pāli Canon, while likely not identical with the language or languages the Buddha spoke, would be so close as to provide an almost transparent window into the words and expressions he used. This is particularly true of the Sutta Piṭaka, the collection of discourses. The language of the Vinaya Piṭaka is more technical in a legalistic sense, and the manner of expression in the Abhidhamma Piṭaka more abstract and formulaic. If by some unexpected miracle transcripts of the original discourses should turn up in the exact language(s) in which they were delivered, one who knows Pāli well would be able to read them with perhaps 90 percent accuracy. Thus one reason for studying Pāli is that it is probably the Buddhist canonical language closest to the language or languages used by the Buddha himself. So if you want to get some idea of what the Buddha said in the language he used on his teaching rounds, then it would be helpful to learn to read the discourses in Pāli.


While the Pāli Canon belongs to a particular Buddhist school, now called the Theravāda, or “Doctrine of the Elders,” the suttas or discourses preserved in this collection are not exclusively Theravāda Buddhist texts. They stem from the earliest period of Buddhist literary history, a period lasting roughly 150 years after the Buddha’s death. The Pāli suttas have counterparts in the collections of other early Buddhist schools that correspond closely to the Pāli versions, differing mainly in details and arrangements but not in essential doctrine. Therefore the Pāli suttas, along with their counterparts, constitute the most ancient records available of the Buddha’s teachings, taking us as close as possible to what the Buddha actually taught. To study these texts in Pāli therefore leads us to the very taproot of the Dhamma in a language very close to the original.6


A second reason for reading the texts in Pāli rather than in English translation is because words in that language are closely connected with one another in ways that cannot be easily captured in translation. For instance, in English the words “knowledge,” “perception,” “wisdom,” “understanding,” and “consciousness” have no etymological connection. These are the words most commonly used to render the Pāli words ñāṇa, saññā, paññā, pariññā, and viññāṇa. With a knowledge of Pāli, you would see that they are all based on the root ñā, meaning “to know,” and thus beneath the surface are connected by the idea of knowing. In the formula for paṭiccasamuppāda, “dependent origination,” the English word “dependent” looks utterly different from the word “condition” used to connect each pair of terms. Yet the Pāli word paṭicca, rendered “dependent,” is an absolutive of the verb pacceti, “falls back on, relies on,” and paccaya a noun derived from the same verb. A paccaya is “that on which something else falls back,” hence “a condition.” For instance, in the expression jātipaccayā jarāmaraṇaṃ, birth is posited as the paccaya, the condition, from which there arise old age and death.


Still a third reason for learning to read the suttas in Pāli is because any translation, even the most accurate, inevitably involves some degree of interpretation that reflects the understanding and preferences of the translator as well as the linguistic limits of the destination language. No language can fully capture the meanings and connotations of words in another language, and often any rendering of a term must be an inadequate makeshift. Take for example the word dukkha. We normally translate this as “suffering,” and in certain contexts dukkha does mean suffering and painful feeling. But as the theme of the four noble truths, and thus the cornerstone of the Buddha’s teaching, “suffering” hardly covers the many nuances and implications of dukkha. While for the sake of transparency I render dukkha as “suffering,” in doing so I have to acknowledge that this rendering is unsatisfactory and in some respects even misleading.


Another example is the Pāli word saṅkhārā. This has been rendered by a bewildering variety of English words: formations, confections, activities, concoctions, preparations, fabrications, and still others. This diversity of renderings has come about because English lacks a concept that exactly corresponds to saṅkhārā. The word is derived from the verb karoti, “to make, to do, to act,” with the prefix sam, which suggests the sense of “together.” Thus saṅkhārā are things that act together in making other things, and also the things made by the convergence of several conditioning factors. Since saṅkhārā is often connected to cetanā, volition, I have rendered the word in its active sense as “volitional activities.” But saṅkhārā in the passive sense does not have a necessary connection with volition; in that sense it is a designation for things made by a multiplicity of other things, and thus I render it “conditioned things.” When one comes across an English translation with the expression “volitional activities” and again encounters “conditioned things,” one would be unlikely to suspect that they represent the same word in Pāli. But if one can read the original, one will see that this is so.





THE GROUND PLAN OF THIS BOOK



Something should be said now about the passages from which the chapters in this book have been composed and the arrangement of the selections. The passages are all taken from the Saṃyutta Nikāya. I have restricted my selections to this source for two reasons. The first is to ensure that the suttas to be translated and explained preserve the fairly uniform terminology and highly structured mode of presentation typical of the Saṃyutta. To have introduced a great variety of words and styles by selecting material from all four major Nikāyas (and the more archaic sections of the Khuddaka Nikāya) might have overwhelmed students with limited time, thereby discouraging them from persisting with their attempts to learn the language.


But there is another reason I chose the Saṃyutta as the basis for my course and for this book. This reason pertains to the doctrinal rather than the linguistic side of the Buddhist canon. It seems that the major chapters of the Saṃyutta Nikāya, if rearranged, provide a systematic overview of the Buddha’s teachings that mirrors the four noble truths. The system emerges from the order of the chapters found here. The first chapter contains selections from the Saccasaṃyutta (SN 56), the Connected Discourses on the Truths — that is, on the four noble truths — which are elsewhere described as the “special Dhamma teaching of the buddhas” (buddhānaṃ sāmukkaṃsikā dhammadesanā, for instance at DN I 110,6–7). The four truths serve as the most concise statement of the Buddha’s core teaching, a “matrix” that generates all the other teachings and a framework into which most other teachings can fit.


The suttas in the Saccasaṃyutta seldom elaborate on the content of the four noble truths. For details we have to turn to other chapters in this collection. It is noteworthy that the Buddha’s discourses are linked through a complex network of allusions and cross-references. A theme or topic treated briefly in one place may be elaborated elsewhere; a term used in one sutta may be analyzed in detail in another. Thus, for example, a sutta on the noble eightfold path (such as SN 45:8) defines “right mindfulness” as the four establishments of mindfulness, but for a fuller explanation of these we must consult another sutta (such as DN 22 or MN 10).


In accordance with this principle, we can see the four noble truths enunciated as a set in the Saccasaṃyutta to be pointing toward other chapters in the Saṃyutta Nikāya for more detailed treatment. The formula for the first noble truth states that the noble truth of suffering consists in the five clinging-aggregates (see p. 97). For a fuller explication of the five aggregates, and thus of the first noble truth, we would therefore turn to the Khandhasaṃyutta (SN 22). Thus I have taken a selection of suttas from the Khandhasaṃyutta to make up chapter 2, which I subtitle “the meaning of suffering in brief,” echoing the words of the first discourse: saṃkhittena pañcupādānakkhandhā dukkhā.


Another sutta on the first noble truth (SN 56:14) identifies the first noble truth with the six internal sense bases. Since it is through the six sense bases that all the other phenomena included in the five aggregates arise — feeling, perception, volition, and consciousness — I have designated the sense bases “the channels through which suffering originates.” Selected suttas from the Saḷāyatanasaṃyutta (SN 35) therefore make up chapter 3 of this book.


Many discourses state that craving is the origin of suffering, among them the Buddha’s first discourse (SN 56:11) along with SN 56:13 and SN 56:14. Yet the designation of craving as the origin of suffering seems to be an oblique way of pointing to a process that is intricate and complex, involving the interplay of a multitude of factors. In the suttas, these factors are joined into a lengthy chain that lays bare the causal dynamics that underlie the round of birth and death and thus the genesis of dukkha. This chain is expressed by the formula of dependent origination, which usually consists of twelve terms linked by relations of conditionality. The chain situates craving in the middle; behind it lies ignorance, which thus serves as the most fundamental root of the series; and at the end comes old-age-and-death,7 which can be seen as the epitome of existential distress. The chain occurs in two modes: a mode of origination, which corresponds to the truth of the origin of suffering, and a mode of cessation, which corresponds to the truth of the cessation of suffering. Suttas on dependent origination are collected in the Nidānasaṃyutta (SN 12), and a selection from this collection makes up chapter 4 of this book.


The fourth noble truth, according to the Buddha’s first discourse, is the noble eightfold path, described as “the way to the cessation of suffering.” However, while the eightfold path may be the most comprehensive formulation of the practice — including as it does cognitive, ethical, and meditative factors — it is not the only set of practices that the Buddha taught as the way to the goal of his teaching. Rather, he presented the path from different perspectives, governed by the needs and aptitudes of the people being instructed. The broadest of these lays out seven sets of factors that altogether contain thirty-seven principles. In texts of a later period these come to be called “the aids to enlightenment” (bodhipakkhiyā dhammā, literally, “factors on the side of enlightenment,” or “wings to awakening,” according to another translation). In the oldest sources, however, they are not yet collected under a single designation but are simply referred to as seven sets. These seven sets are the four establishments of mindfulness, the four right kinds of striving, the four bases for spiritual power, the five faculties, the five powers, the seven factors of enlightenment, and the noble eightfold path. Chapters on each of these have been brought together in the last volume of the Saṃyutta Nikāya, the Mahāvagga, the Great Division, which might have also been called the Maggavagga, the Division on the Path.


I have dedicated chapter 5 of this book to the path of practice. However, if I had attempted to include here suttas representing all seven groups, I would have strained the limits imposed on this book. I have therefore restricted my choice of suttas to three groups, which each becomes a distinct division of this chapter: the four establishments of mindfulness, the seven factors of enlightenment, and the noble eightfold path. Since the systematic cultivation of mindfulness might be called “the essential practice of the way to liberation,” I begin with suttas from the Satipaṭṭhānasaṃyutta (SN 47). When mindfulness reaches a certain degree of maturity, it becomes the first of the seven factors of enlightenment, the starting point from which the other six factors emerge; thus suttas from the Bojjhaṅgasaṃyutta (SN 46) constitute the second section of this chapter. And when the seven factors of enlightenment reach their pinnacle, they bring into being the liberating eightfold path, the truly noble path, and thus suttas from the Maggasaṃyutta (SN 45) constitute the third section of this chapter.


The goal of the path is nibbāna. Nibbāna has already been indicated obliquely in the chapter on the four noble truths as the cessation of suffering — and in the chapter on dependent origination as the cessation of each of the links in the formula of dependent origination — but in those chapters it has not been shown in its own nature. To provide a fuller picture of the goal of the teaching, I have included, as chapter 6, a wide selection from the Asaṅkhatasaṃyutta (SN 43), the Connected Discourses on the Unconditioned, which offers thirty-two epithets for the goal, with nibbāna being only one among them. Each of these is equated with the destruction of lust, the destruction of hatred, and the destruction of delusion.



SOURCES AND CONVENTIONS



I have confined my selections to prose texts and have not included texts in verse. Pāli verse typically alters normal word order to fit the requirements of meter, and also uses archaic and rare forms intended to give an elevated tone to the composition. I believe that students should first become familiar with Pāli prose before venturing to read verse. To elucidate the special features of Pāli verse would have called for extensive explanations that would have added to the volume of this book.


In each chapter, each sutta is broken down into relatively self-contained units of several sentences. The units are treated in three ways: first, the text is given in Pāli; second, a literal translation is offered, word for word or phrase by phrase; and third, a translation is made into natural English. The “natural translations” are not intended to be polished literary compositions, and thus in preparing them I have adhered to the phrasing of the original more closely than I do in my published translations. Finally, at the end of each selection, I provide a set of grammatical explanations that cites the Pāli word or phrase to be commented on along with a translation of that word or phrase, followed by an elucidation of the grammatical structures and syntax involved in the statement. By comparing the literal translations with the corresponding portion in Pāli, and following closely the grammatical explanations, the student should be able to determine the meaning of each word and phrase and gain familiarity with the syntax of Pāli sentences and the distinctive idioms and style of expression in the Pāli suttas.


I have divided the longer suttas into numbered sections, to which I have given subtitles. The grammatical explanations to these suttas are also divided into sections with the corresponding numbers and subtitles. This will make it easier for the student to locate the words and phrases on which I am commenting.


In editing the Pāli text, I have provided the reader with more aids than most published versions would do. While Pāli includes a marker for the end of a quotation (ti), the older Asian editions do not use quotation marks, though the Chaṭṭha Saṅgāyana Tipiṭaka has inserted them. I have followed normal English style in my use of quotation marks.


Where words are joined by sandhi in the Pāli text, I usually insert an apostrophe to show where a vowel has been elided, unless there is some ambiguity. (Sandhi refers to the changes that letters undergo in their combinations and encounters with other letters.) In the literal translation I use a hyphen to divide the English words, showing where the Pāli text contains two (or more) words, not a single word. An example would be “what-and” to represent katamañca (a sandhi formation of katamaṃ + ca). Sometimes the Chaṭṭha Saṅgāyana Tipiṭaka edition joins words that are not actually joined by sandhi. In such cases, too, in the literal translation I have inserted a hyphen between the words. An example is at 3.2 (p. 227), where we find: cakkhusmimpi nibbindati, rūpesupi nibbindati, cakkhuviññāṇepi nibbindati, cakkhusamphassepi nibbindati. Here the first is a proper sandhi formation, where the copulative particle pi changes the niggahīta -ṃ of cakkhusmiṃ into the labial -m. The locatives rūpesu, cakkhuviññāṇe, and cakkhusamphasse are unaffected by the addition of pi, but because the Pāli text joins the words I represent them in the literal translation thus: “in forms-too is disenchanted, in eye-consciousness-too is disenchanted, in eye-contact-too is disenchanted.”


Again, I have used hyphens in the literal translation to separate words making up compounds, which abound in Pāli; for example, ariyasacca is literally rendered “noble-truth,” dukkhasamudaya, “suffering-origin.” I have not, however, hyphenated the Pāli text except to divide long dvanda (“copulative”) compounds into their constituents. For instance, in the five-part dvanda soka-parideva-dukkha-domanass’upāyāsā, the hyphens help the reader distinguish the individual words that enter into this long compound. Since the last two words are joined in sandhi by the elision of the last vowel in domanassa, I have used an apostrophe to show the elision.


In the grammatical explanations, I do not italicize the Pāli grammatical terms I employ but only the words from the text that are being explained. I make this distinction in order to avoid intimidating the student with an excess of italicized words. Following this rule will also help the student to clearly distinguish which Pāli words are grammatical terms and which are being cited from the text. Since English lacks exact counterparts for some of the fundamental concepts of Pāli grammar, I have found it preferable to use the Pāli terms rather than makeshift renderings. This is particularly the case with the compounds. It is better, I think, for students to become familiar with such terms for the compounds as dvanda, kammadhāraya, tappurisa, and bahubbīhi than to have to decipher such expressions as “copulative compound,” “descriptive compound,” “determinative compound,” and “possessive compound,” which are either inadequate or misleading (or both).


References to texts in the introduction and the grammatical explanations cite chapter and text number. For example, a citation 4.4 refers to chapter 4, text 4. If the text has been divided into sections, the last number refers to the section; thus 2.5.2 means chapter 2, text 5, section 2. In references to chapter 5, which has three divisions, the number after the chapter number indicates the division. Thus 5.1.5 means chapter 5, division 1, text 5, while 5.2.7.2 means chapter 5, division 2, text 7, section 2.


After completing the book, students who wish to further develop their reading knowledge of Pāli may try accessing a complete chapter of the Saṃyutta Nikāya (available at https://www.tipitaka.org/) and reading it through from start to finish, if necessary with a reliable English translation and a Pāli dictionary at hand. A compilation of several Pāli dictionaries, including the PTS’s Pāli-English Dictionary, is available at https://palidictionary.appspot.com/.





4. Von Hinüber 1996, 5. For a detailed discussion of the relation of Pāli to the regional dialects of northern India, see Norman 2006, 75–97.


5. In saying that Pāli is not identical with any language that the Buddha himself would have used, I am stating the position prevalent among scholars of Middle Indo-Aryan languages. Over the past few years, however, a debate over precisely this point has opened up, with some scholars (among them Richard Gombrich) maintaining that the Buddha did teach in Pāli or in a language extremely close to it.


6. For arguments on the authenticy of these texts, see Sujāto and Brahmāli 2014.


7. Here, and throughout this book, I translate the Pāli jarāmaraṇaṃ (a dvanda compound of the singular type) as a hyphenated singular.











A Very Brief Overview of Pāli Grammar


[image: Image]


SINCE PĀLI GRAMMAR is a vast and complex subject, here I will offer only a very brief overview, focusing on the topics that prevail in the grammatical explanations following each reading. I have drawn most of my information from the grammars by Duroiselle, Perniola, Collins, and Geiger. I also consulted Warder and Wijesekera on particular points. I have not included the paradigms of noun and pronoun declensions and verb conjugations, which can be found in full in the above grammars.



THE ALPHABET



The Pāli alphabet consists of 42 letters divided into 8 vowels, 33 consonants, and a nasal sound called niggahīta.8






	The 8 vowels are:


	a, ā, i, ī, u, ū, e, o.







	The consonants are divided into the following groups:







	Gutturals


	k   kh   g   gh   ṅ







	Palatals


	c   ch   j   jh   ñ







	Cerebrals


	ṭ   ṭh   ḍ   ḍh   ṇ







	Dentals


	t   th   d   dh   n







	Labials


	p   ph   b   bh   m







	Liquid consonants:


	r, l, ḷ, ḷh







	Semivowels:


	y, v







	Sibilant:


	s







	Aspirate:


	h







	Niggahīta:


	ṃ










As to pronunciation:9




a as in “cut”


ā as in “ah”


i as in “king”


ī as in “keen”


u as in “put”


ū as in “pool”


e as in “ate,” but before a double consonant more as in “bed”


o as in “home,” but before a double consonant pronounced more briskly, as in “goat”10





Of the vowels, a, i, and u are short; ā, ī, and ū are long, held twice the length of the short vowels. The vowels e and o are of variable length. They are long when they occur at the end of a syllable, as in tesaṃ, “to them,” and loko, “world”; they are short when they are followed by a consonant with which they form a syllable, as in mettā, “loving-kindness,” and gotta, “clan.”11 An o and an e always carry a stress; otherwise the stress falls on a long vowel — ā, ī, ū, or on a double consonant, or on an internal ṃ.


Among the consonants, the gutturals are articulated in the throat, the palatals with the tongue against the palate. The guttural g is always pronounced as in “good,” the palatal c like the ch in “church,” the nasal ñ usually like the ny in “canyon.”12 The cerebrals (also called retroflexes or linguils) are spoken with the tongue curled back, the dentals with the tongue against the upper teeth. The aspirates — kh, gh, ch, jh, ṭh, ḍh, th, dh, ph, bh — are single consonants each represented in Asian scripts by a single letter; they are pronounced with slightly more force than the non-aspirates. Thus th is pronounced as in “Thomas” (not as in “thin”); ph as in “puff” (not as in “phone”). Double consonants are always enunciated separately, for instance dd as in “mad dog,” gg as in “big gun.”


In Sri Lanka and other Theravāda Buddhist countries, the niggahīta is currently pronounced like ng in “sing,” and in India like the m in “hum,” but historically it may have been pronounced as a pure nasal vowel as in French enfant.13 It sometimes occurs inside words (for instance, in vaṃsa, “lineage,” and paṃsu, “dust”); but most often it comes at the end of words following the vowels a, i, and u, for instance in rūpaṃ, sambodhiṃ, and avocuṃ.


SANDHI


The word sandhi, which literally means “putting together,” refers to the changes that letters undergo in their combinations and encounters with other letters. The ostensible purpose behind such changes is to enhance euphony. Thus sandhi might be thought of as the euphonic combination of letters and words. Some analogues of sandhi in English might be the change of can + not to can’t and of will + not to won’t, though in Pāli sandhi occurs in formal diction and not merely in colloquial speech.


Sandhi pertains to both the internal combination of letters within a word (“internal sandhi”) and to the changes that letters undergo when two words meet (“external sandhi”). The rules governing sandhi in Pāli are complex, but whereas the rules of sandhi in Sanskrit are rigid and exact, sandhi in Pāli admits of many variations, probably stemming from the fact that Pāli is more directly rooted in colloquial languages and thus displays the variability of sound combinations characteristic of a spoken language.


The principles of sandhi are too involved to be explained in full in a short overview of Pāli grammar such as this, but students who wish to be able to read the texts with a fair degree of fluency should familiarize themselves with the modifications that letters and words undergo as a result of sandhi.14 When we come to the readings, I will point out the more noteworthy instances of sandhi in the grammatical explanations attached to each reading, but here a few general principles may be noted.


Vowel sandhi


First, we’ll take a quick look at vowel sandhi. When two short vowels of the same kind meet, a long vowel might replace them and the words will merge. This is most common with a. Thus na + ahaṃ > nāhaṃ; na + ayaṃ > nāyaṃ; pana + aniccaṃ > panāniccaṃ. But when i is followed by i, one is often elided, as with cattāri + imāni > cattār’imāni.15 When different vowels meet, generally the preceding vowel is elided. Thus when a meets ā, the a may be elided, as in uṭṭhāy’āsanā. Similarly, ca + eva > c’eva; na + eva > n’eva; tena + upasaṅkami > ten’upasaṅkami; hi + etaṃ > h’etaṃ. Several instances of sandhi between vowels occur in the stock formula for non-self: n’etaṃ mama, n’eso’hamasmi, na m’eso attā.16


Some kinds of vowel sandhi can easily mislead an unwary reader and therefore should be recognized when they are encountered. When me and ayaṃ meet, the result is myāyaṃ (p. 355), and when kho and ahaṃ meet, the result is khvāhaṃ (p. 152); the meeting of kho and ayaṃ results in khvāyaṃ (p. 310). Each strong vowel is replaced by its respective semivowel (e by y, o by v) and the following initial a- is lengthened.17


To avoid hiatus when vowels meet, certain liaison consonants may be inserted between them: t, d, and m serve mainly in this role. Thus we find ajjatagge (p. 452), yāvadeva (p. 490), and yena-m-idh’ekacce (p. 245). The semivowel y may also be inserted between two vowels, such as na + idaṃ > nayidaṃ (p. 156).





The prefix sam



The prefix sam may be modified in relation to the letter that follows it. When sam precedes a vowel, the labial nasal m is retained, as in samaya, samādhi, samudaya, and so forth. However, before a consonant belonging to the five consonant groups, the -m is usually changed by internal sandhi into the nasal pertaining to that group, respectively to ṅ, ñ, ṇ, and n for the gutturals, palatals, cerebrals, and dentals; thus saṅkhārā, sañjānāti, saṇṭhāna, and sandiṭṭhika.18 Before a labial consonant m retains its own form, as in samphassa or sambodha. Before a consonant outside the five groups — that is, before y, v, s, and h — the final consonant of the prefix becomes a niggahīta. We thus find saṃyojana, saṃvara, saṃsāra, and saṃhita. Before l, m is assimilated; thus sam + lekha becomes sallekha, and sam + līna becomes sallīna. When encountering such words as samudaya, saṅkhārā, sañjānāti, saṇṭhāna, sandiṭṭhika, samphassa, and sallekha, one should realize that despite the differences in the first syllable, they are all modifications of sam determined by the rules of sandhi.


Palatalization


When, in word formation, a consonant is immediately followed by -y-, the consonant cluster usually changes by internal sandhi into a double palatal: -cc-, -cch-, -jj-, -jjh-, or -ññ-. This is common in verbs with an internal -ya-. For example, the verbal root man, “to think,” belongs to the class of verbs that form their active indicative stem with -ya-; thus the third-person singular of this verb is maññati, “one thinks.” Such palatalization is commonly seen in the forming of passive verbs with the -ya- insert. For instance, the passive based on the root chid, “to cut,” would in the first instance be chidyati, but the consonant cluster -dy- is palatalized to yield chijjati, “is cut.” The absolutive nisadya becomes nisajja. Palatalization also occurs in nouns. The noun that appears in Sanskrit as pratyaya, “condition,” becomes in Pāli paccaya, with the -ty- cluster turned into -cc-. Whenever a word has an internal -cc-, -cch-, -jj-, -jjh-, or -ññ-, this likely results from -y- being inserted into it. Further examples of palatalization will be noted below.



The niggahīta



In external sandhi, a niggahīta preceding a word beginning with a vowel may change into m and the words may be joined without hiatus, as if they form a single word. Thus evaṃ followed by assa becomes evamassa, evaṃ followed by eva becomes evameva, and ayaṃ followed by eva becomes ayameva.


When the niggahīta at the end of a word is followed by a consonant, it may change into the nasal corresponding to that consonant group. This is most common with conjunctions of monosyllabic words. For instance, kiṃ followed by ca turns into kiñca, taṃ followed by ca becomes tañca, and taṃ followed by pi turns into tampi.


When the niggahīta precedes the quotation marker ti,19 it turns into n. An example occurs in the paragraph at the end of the first reading, where we find: “idaṃ dukkhan”ti yogo karaṇīyo.


When ti is preceded by any of the short vowels — a, i, or u — it causes that vowel to be lengthened. Thus in the phrase “dīghassa addhuno accayenā”ti, the final -a of accayena is lengthened. Again, in “ariyasaccānī”ti vuccanti, the -i at the end of saccāni is lengthened. And -u at the end of bhikkhu is lengthened thus: “Siyā, bhikkhū”ti. These are instances of external sandhi affecting vowels.


NOUNS


In dictionaries of Pāli, nouns and their qualifiers (such as adjectives and participles) are usually represented in their stem form, the noun (or modifier) as it stands before it has undergone declension. Declension is the addition of certain suffixes to the stems of nouns, their derivatives, and adjectives to determine their case and number. In the texts, nouns always appear in their declined forms, and thus it is imperative that the reader be able to determine a noun’s stem from the way it appears after it has undergone declension.


Nouns and pronouns are of three genders: masculine, feminine, and neuter. The masculine and feminine genders apply to inanimate objects and states as well as to people. Thus a tree is masculine rukkha and a river feminine nadī; dispassion is masculine virāga and liberation feminine vimutti. Knowledge is neuter ñāṇa, but wisdom is feminine paññā and enlightenment is masculine sambodha. Adjectives and verbal derivatives qualifying a noun will agree with the gender of that noun. There are two numbers, the singular and the plural. Pāli lacks the distinctive dual forms found in Sanskrit.


Nouns are distinguished into different classes by way of the termination of their stems. The stems of masculine and neuter nouns may end in the vowels a, i, u, and ū. The stems of feminine nouns may end in ā, i, ī, u, and ū. There are also nouns whose stems end in consonants. These include a class of neuter nouns that terminate in -s (among them manas, cetas, tapas, tejas, and vayas). There are stems that end in -at, -vat, and -mat,20 and still others that end in -in, -an, and -ar. These can be declined in all three genders. Thus, on the basis of the stem sīlavat, a virtuous man is designated in the nominative as sīlavā, a virtuous woman as sīlavatī. The usual honorific for the Buddha, bhagavā, “one who has good fortune,” belongs to this class. On the basis of the stem brahmacārin, a male celibate might be designated in the nominative as brahmacārī, a female celibate as brahmacārinī. But the nouns attan, brahman (as referring to the deity), and rājan are exclusively masculine; their nominative singular forms are, respectively, attā, brahmā, and rājā. The long final vowel should not be taken to mean that they are feminine.21 Agent nouns whose stems end in -ar also form masculine nominatives with -ā. For instance, satthar, “the teacher,” has satthā as its masculine nominative; kattar, “doer,” has kattā. The relational words pitar, “father,” and mātar, “mother,” respectively, form masculine pitā and feminine mātā.


The case of a noun and its qualifiers governs its role in the syntax of a sentence. The case is shown by its suffixes, which function somewhat in the way prepositions do in English. Pāli has eight cases: the nominative, the accusative, the instrumental, the dative, the ablative, the genitive, the locative, and the vocative. Each case has multiple uses, as will become clear when we proceed to the reading passages and explain how the cases operate in specific sentences. Here I must confine myself to the principal uses for each, which may be briefly noted as follows.22


1. The nominative is used for the grammatical subject of a sentence, which may be active or passive. The nominative may denote the agent of a transitive or intransitive verb, or the subject in a sentence without a verb, such as an equational sentence that ascribes to the subject a quality represented by an adjective or participle, for instance: rūpaṃ aniccaṃ, “form [is] impermanent,” or dukkhaṃ ariyasaccaṃ anubuddhaṃ paṭividdhaṃ, “the noble truth of suffering [has been] understood and penetrated.”


2. The accusative is used for the direct object of transitive verbs and secondary objects in double accusatives with verbs of speaking. It is also used in certain adverbial expressions, for example in the expression with which many suttas begin, ekaṃ samayaṃ, “on one occasion.”


3. The instrumental denotes the agent of passive verbs, the instrument of action, the cause or reason of an action or event, the qualities with which someone or something is endowed, persons who accompany the subject (usually with the indeclinable saddhiṃ), and the accompaniment of an action. It corresponds to the prepositions “by” and “with.”


4. The dative shows the purpose of an action and an indirect object; it corresponds to the preposition “to,” “for,” or “for the sake of.” However, the verbs of going and coming, gacchati and āgacchati, bear the sense, respectively, of “goes to” and “comes to,” and thus they normally take their destination in the accusative; but in a few instances (mainly in verse) gacchati takes the destination in the dative. The dative may also be used to characterize a subject in a passive role, as the one to whom something occurs, such as a thought, as seen in the common expression tassa etadahosi, “this occurred to him.”23 The dative differs from the genitive only in the -a declension in the singular. In other declensions it is often hard to determine whether the case of a noun or its qualifiers is dative or genitive, and there is seldom need to draw such a distinction.24




5. The ablative shows the place or cause from which an entity or action originates; it expresses causation, departure, separation, and point of origin, and corresponds to the prepositions “from” or “through” and often to “because of.” It is also used in comparisons, when, for example, one thing is said to be better than another.


6. The genitive expresses a possessive or partitive relation between two nouns. It often corresponds to the preposition “of,” showing that something belongs to someone, as with rañño nāgā, “the king’s elephants.” The genitive is occasionally used in the suttas with a sense that is closer to the instrumental than the possessive (see the explanation of tumhākaṃ on p. 105).


7. The locative denotes the location where an action or event occurs, corresponding to the prepositions “in,” “on,” and “at.” It is also used to specify the time at which an event occurs, corresponding to the sense of “when,” and for the objects of nouns signifying desire and knowledge; this latter usage is called “the locative of reference.” Thus, where in English a person has “knowledge of suffering” and “lust for forms,” in Pāli one has dukkhe ñāṇaṃ and rūpesu rāgo, “knowledge in regard to suffering” and “lust in relation to forms.” A special use of the locative is in the absolute construction, which will be discussed below (see pp. 70–72).


8. The vocative is used to address someone (or a group of people). Thus the Buddha addresses his personal attendant with the vocative Ānanda and addresses the monks with bhikkhave. The monks address the Buddha with the vocative bhante and the brahmins address him as bho Gotama.


PRONOUNS


Pronouns undergo declension in the same way as nouns do. Pāli has personal, demonstrative, relative, interrogative, and indefinite pronouns. Personal pronouns correspond to the sense of “I” and “we,” “you” (the singular and plural are distinct), “he” or “she,” and “it,” and their plurals “they” and “these” or “those.” The first and second personal pronouns do not have gender. Third-person pronouns, when used both as personal and demonstrative pronouns, agree in number and gender with that to which they refer.25


Certain pronouns have enclitic forms — forms that occur only within a sentence or clause, not at the beginning of a sentence or clause. The enclitic pronouns are me and no, respectively, the first-person singular and plural; and te and vo, the second-person singular and plural. The enclitic pronouns usually represent the dative, genitive, and instrumental, though occasionally they can also represent the accusative.26


Strictly speaking, a pronoun takes the place of a noun, so when a word in the form of a pronoun modifies a noun it should be called a “pronominal adjective” rather than a pronoun. But since the forms of the words are the same, for convenience most modern grammars speak of such pronominal adjectives as “pronouns” even when they modify a noun in the same sentence. I have adopted this convention in my grammatical explanations. The term “pronominal adjective” tends to be reserved for a class of adjectives declined like pronouns. These include añña, “other,” aññatara, “a certain,” ekacca, “some,” katama, “which one,” para, “other,” and sabba, “all.”27


Pronouns often occur in statements that pair a subordinate clause with the main clause; in such constructions the relative pronoun in the subordinate clause is completed by a demonstrative pronoun in the main clause. Generally, but not invariably, the relative clause precedes the main clause. Types of correlation between relative clauses and main clauses will be discussed more fully below (pp. 63–67).


VERBS


Voices and classes


All verbs in Pāli (as in Sanskrit) are ultimately derived from a root, from which a stem is formed by the addition of a prefix, suffix, or infix, by reduplication, or by lengthening of a vowel. Thus the root gam, meaning “to go,” takes gaccha as its present stem, to which the other elements may be added. Adding -mi to the stem (with lengthening of the preceding vowel) results in the first-person singular gacchāmi, “I am going,” but adding -nti yields the third-person plural gacchanti, “they are going.”


Pāli verbs have two voices, the active and the middle, which differ with respect to the endings attached to their stems. In theory the active voice corresponds to a transitive verb, denoting an action that passes from a subject to an object, while the middle voice corresponds to an intransitive verb, one denoting an action that inheres in the subject. While this distinction is maintained fairly rigorously in Sanskrit, in Pāli the middle voice has largely faded into the background and the active voice prevails with virtually all verbs, whether used transitively or reflexively. The middle voice is confined mostly to verse, but occasionally surfaces in prose passages, especially in those with an elevated tone. A prose text with a poetic simile (p. 216) employs the middle-voice verbs bhāsate, tapate, and virocate instead of their active counterparts, bhāsati, tapati, and virocati. Middle-voice forms appear more often in the present participle, where they have shed their reflexive character and function in the same way as active participles. These will be discussed below.


Verbs belong to different classes, varying in number from seven to ten depending on the grammarian.28 The classes are differentiated by the alterations the root undergoes to form its present stem. Verbs belonging to several of these classes are rare. For the purposes of this book it is not necessary to dissect the classes of verbs, but the student should be able to recognize the verbs behind their inflections.


Conjugation


The process of inflection to which a verb is subjected is called conjugation. The conjugation of a verb is divided into tenses, moods, and systems. Pāli has three tenses, distinguishing the verb temporally into the past (aorist), the present, and the future. A verb may occur in any of four moods: the indicative, used for normal statements of fact; the imperative, which expresses a command or a request; the optative, which expresses what should be done, would be done, or might happen, or to issue a polite request; and the conditional or hypothetical, which expresses a conditional relationship about a counterfactual matter. The four systems are the causative, the desiderative, the intensive, and the denominative. Of these, the only one that occurs with any degree of frequency in all tenses and moods is the causative. The other systems are rarely used apart from the present indicative active. Wherever these occur, I point them out in the grammatical explanations attached to each reading.


The present indicative active is the form of the verb used when listing verbs in Pāli dictionaries. I use this form to list verbs in the glossary here. The present indicative aspect is formed by adding the primary personal endings to the stem of the present. Thus for the stem labha-, “gain,” we have the singular first, second, and third persons labhāmi, labhasi, and labhati, and the corresponding plurals labhāma, labhatha, and labhanti.29


The aorist


The form of the verb that can be most confusing is the aorist, which is used primarily as the past tense.30 The aorist is generally formed by prefixing the augment a- to the root or the stem and by adding the secondary personal endings either directly or by means of one of the suffixes, -a, -s, or -is.31 Because of the phonological changes that take place when moving from Sanskrit to Pāli, these suffixes are not always apparent. Depending on how it is formed, there are four types of aorist: (1) the root aorist, (2) the a-aorist, (3) the s-aorist, and (4) the is-aorist.32 While this diversity of types may be perplexing to the novice student of Pāli, once one becomes familiar with the ways of forming the aorist, aorist verbs are fairly easy to recognize.


In the readings in this volume we encounter perhaps only one instance of the root aorist. This is the verb ahu used when the Buddha describes his discovery of dependent origination (at p. 298): tassa mayhaṃ, bhikkhave, yonisomanasikārā ahu paññāya abhisamayo, “through thorough attention, monks, there occurred [was] for me a breakthrough by wisdom.”33


A limited number of verbs commonly take the a-aorist. The root vac has the a-aorist in the third-person singular avoca and the third-person plural avocuṃ, which are both commonly found in the suttas. The a-aorist is also used with the verb meaning “to see.” In the readings we find the first-person singular addasaṃ and the third-person singular addasā. Instances of the s-aorist and is-aorist are more frequent. I have specified instances of the other three aorists in the grammatical explanations, but not the commonplace is-aorist.


When an aorist with a prefix takes the a-augment, the augment is inserted between the prefix and the stem. Occasionally changes caused by the meeting of prefix and augment may obscure the identity of the verb. To identify the verb requires some familiarity with the rules of internal sandhi. An example is udapādi, an is-aorist of uppajjati, “arises,” from the root pad (strengthened to pād), with the -a- augment inserted between the prefix ud- and the base. In pāyāsi, aorist of payāti, “departs,” the short -a- of the prefix pa- merges with the augment to form -ā-.


Again, consider the verb paṭijānāti, “claims,” based on the root ñā (= Skt jñā). This verb takes paccaññāsiṃ as its first-person singular s-aorist (p. 151). When the augment is inserted, the consonant ñ- is doubled to represent the lost j- of the Sanskrit. Before the augment the prefix paṭi turns to paṭy; then, to avoid a hard consonant conjunct -ṭy-, paṭy turns into the softer palatal pacc, which is then joined to the augment. A similar transformation takes place with the verb abhijānāti, where the first-person singular aorist is abbhaññāsiṃ (p. 151). In this instance, before the augment the original prefix abhi turns first into abhy and then into the more euphonic abbh.




The passive verb


Passive verbs are formed from active verbs by attaching the infix -ya- either to the root in its weak grade, directly or by means of the connecting vowel -i-/-ī-, or to the present stem by means of the connecting vowel -i-/-ī-. A passive verb often seen in the suttas is paññāyati, “is known, is discerned.” The verb is the passive of pajānāti, “understands, knows,” built on the root ñā with doubling of ñ- to represent the lost j- of the Sanskrit. An example with insertion of the vowel is pahīyati (p. 230). When -ya- is inserted to form a passive verb, the -y- may be assimilated to the preceding consonant or both consonants may be modified by sandhi, often through palatalization. In Sanskrit, -ya- would be preserved, but in Pāli assimilation or mutation is the rule. We thus find the passive verbs vuccati, “is said,” bhijjati, “is broken,” vimuccati, “is liberated,” and dissati, “is seen.”


The infinitive


The infinitive in Pāli is formed by addition of the suffix -tuṃ either to the strong form of the root, to the stem of the present by means of the connecting vowel -i-, or directly to the present stem in -e or -o. In function the infinitive is similar to the dative of purpose. The infinitive of a causal verb, ujjāleti, occurs in the question (p. 460) Bhabbo nu kho so puriso parittaṃ aggiṃ ujjāletuṃ, “Would that person be able to cause a small fire to blaze up?” The infinitive is used with the indeclinable kallaṃ, “fitting, proper,” in the query (p. 169) kallaṃ nu taṃ samanupassituṃ, “Is it fitting to regard that [thus]?” The infinitive is also used with the indeclinable alaṃ, “enough, sufficient,” in the statements (p. 319) alameva . . . viriyaṃ ārabhituṃ, “It is enough . . . to arouse energy,” and alameva appamādena sampādetuṃ, “It is enough to strive with heedfulness.”


PREFIXES


The meaning of a simple verb can be altered and enhanced by the addition of prefixes, which are also attached to nouns. The most common prefixes, with the nuances they suggest, are:




ati, “beyond, above”


adhi, “toward, up to”


anu, “along with, after”


abhi, “toward, facing, over, superior”


ava or o, “downward”




ā, “toward”


ud, “upward”


upa, “toward”


dur, “bad, wrong”


ni, “down, out”


nī or nir, “away, out”


pa, “toward”


paṭi or pati, “back to, opposite, sequential”


pari, “round, fully”


vi, “separate, distinctive”


sam, “together, complete”


su, “well, easy, very.”34





To illustrate how a prefix can modify the meaning of a verb, let us take the root ñā, which yields the verb jānāti, “knows.” The prefixed verb abhijānāti means “knows directly” or “knows in a superior way.” The corresponding noun abhiññā comes to denote superior knowledge. Anujānāti, often used in the context of monastic discipline, means “allows” or “authorizes.” Pajānāti is rendered “understands” or “discerns”; its corresponding noun paññā is usually translated as “wisdom.” Paṭijānāti can mean “acknowledges” or “claims,” and its noun paṭiññā is “a claim.” Parijānāti might be rendered “fully understands,” and its noun pariññā, “full understanding.” Vijānāti suggests “distinctly knows.” Its cognate noun viññāṇa, used for the six types of sensory consciousness, may originally have denoted some kind of distinct knowledge, but that nuance has faded into the background. Sañjānāti (from sam + ñā) has taken on the meaning “perceives.” Its corresponding noun saññā is usually rendered “perception,” but may have originally denoted a syncretic knowledge, a nuance lost by the time of the Nikāyas.


Two more examples may be briefly considered. The verb gacchati means “goes,” but upagacchati “goes toward, approaches,” āgacchati “comes,” vigacchati, “vanishes,” nigacchati, “undergoes, encounters,” and adhigacchati, “finds, achieves.” The prefixed verb uppajjati means “arises,” but āpajjati means “enters upon, incurs,” paṭipajjati “proceeds, practices,” vipajjati “fails,” and sampajjati “succeeds.”


The above examples should show that one must be cautious about interpreting words with prefixes. While the meaning that emerges from the addition of the prefix is sometimes obvious (for instance, abhikkamati means “goes forward” and paṭikkamati “comes back”), often one cannot deduce the meaning of a verb simply by adding the nuance of the prefix to the meaning of the basic verb. It is thus advisable always to learn the meaning of a prefixed verb from a dictionary or glossary and to interpret it in context.


PARTICIPLES


Participles are verbal derivatives qualifying or representing a subject. They are declined along with the noun they qualify or represent, agreeing with it in number, gender, and case. Participles can act as adjectives modifying a noun in the sentence, or they can stand in for the nouns themselves. There are three principal participles in Pāli, commonly found in the readings included here: the present participle, the past participle, and the future passive participle.35


The present participle


The present participle is used to describe an action performed by a subject or occurring to an object at roughly the same time as the action denoted by the main verb of the sentence. Verbs that have their stem in -a, such as gacchati, form the present participle by adding to the present stem either the suffix -ant/-an or the suffix -anta.36 Participles formed with -anta are declined like the -a stems for masculine and neuter nouns, and like the -ī stems for feminine nouns. This model is more common in the commentaries. In the suttas, present participles formed with ant/-an prevail. Thus the nominative singular normally terminates in -aṃ, while the oblique cases in the singular, and the dative and genitive in the plural, use a weak form of the stem, such as gacchat (rather than the strong form, gacchant). Verbs that decline in -e or -o form the present participle like verbs in -a, except for the nominative singular, which would have to use the strong form: for example, desento for the indicative deseti and karonto for the indicative karoti.


The use of the weak stem in the dative singular is illustrated by the statement (p. 106) jānato passato āsavānaṃ khayo hoti, “for one knowing, for one seeing, the destruction of the influxes occurs.” The description of beings as sandhāvantā saṃsarantā, “running [and] roaming” (p. 115), uses the nominative plural built on the strong stem. The statement anupādiyaṃ na paritassati, aparitassaṃ paccattaññeva parinibbāyati, “not clinging, he does not thirst; not thirsting, he personally attains nibbāna” (p. 337), employs the nominative singular participles (in the negative) of the verbs upādiyati and paritassati.


The middle-voice present participle takes the ending -māna, which is added to the present stem. The ending is declined like ordinary nouns of the -a/-ā type. Verbs in -e change this to -aya and add the suffix. This form is no longer restricted in use to the reflexive sense but often functions just like the active present participle.


A few present participles take the middle-voice suffix -āna, which declines like a stem ending in -a or -ā. One example of this participle, in the masculine nominative, is the word sampajāno used in the formula for the establishment of mindfulness: bhikkhu kāye kāyānupassī viharati ātāpī sampajāno satimā, “a monk dwells contemplating the body in the body, ardent, clearly comprehending, mindful” (p. 382). Other participles formed in this way are esāna, “seeking,” sayāna, “lying down,” and kubbāna, “doing.”


The middle-voice participle ākaṅkhamāno can be seen in its reflexive use in the proclamation about a noble disciple: so ākaṅkhamāno attanā’va attānaṃ vyākareyya, “wishing, he could even by himself declare himself” a stream-enterer (p. 325). But the middle voice participle is often used transitively. We see this in the statement rūpaṃ . . . upādiyamāno baddho mārassa, “one clinging to form . . . is bound by Māra” (p. 176), where the participle takes rūpaṃ as its object.37 Another example of the transitive use of the middle-voice participle is seen in the assertion about certain monks, anuttaraṃ yogakkhemaṃ patthayamānā viharanti, “who dwell desiring the unsurpassed security from the bonds” (p. 389).




The middle-voice participle of the verb atthi, “to be,” samāna, occurs in the declaration of the devas: Aniccā’va kira, bho, mayaṃ samānā ‘nicc’amhā’ti amaññimha, “It seems, sir, that being actually impermanent, we thought: ‘We’re permanent’” (p. 185). Elsewhere we find the active-voice present participle of atthi; for instance in the following line (p. 235), santaṃ (joined by sandhi to ca) occurs as an accusative singular qualifying rāgaṃ: santañca ajjhattaṃ rūpesu rāgaṃ . . . pajānāti, “he understands the lust for forms existing internally.”38


Passive forms of the present participle are created by attaching the suffix -māna to the present passive stem. When the Buddha falls ill, it is said that he endures the pains avihaññamāno, “without being distressed” (p. 399). Here the double consonant, -ññ-, results from the sandhi of n and y. A string of passive present participles in the locative case is seen in the following statement (p. 203): evaṃ ācikkhiyamāne desiyamāne paññāpiyamāne paṭṭhapiyamāne vivariyamāne vibhajiyamāne uttānīkariyamāne, “when it is being thus pointed out, taught, made known, established, disclosed, analyzed, and elucidated.” The construction here is a locative absolute, which will be explained below in the chapter on sentence structure.


The present participle can occur in a sentence without an explicit noun that it qualifies. In this case, the participle may be referring to a subject already mentioned or may stand in for an implicit general “one.” The following sentence (p. 148) includes four examples of the present participle, singular masculine in the nominative case, representing an implicit “one”: rūpañca . . . abhijānaṃ parijānaṃ virājayaṃ pajahaṃ bhabbo dukkhakkhayāya, “one directly knowing form, fully understanding it, removing passion for it, abandoning it, is capable of the destruction of suffering.” In the sentence cited above, jānato passato āsavānaṃ khayo hoti, the two dative singular participles occur in this role: “for one knowing, for one seeing.” In another sentence cited above, the nominative participles anupādiyaṃ and aparitassaṃ represent bhikkhu, mentioned earlier in the passage.




The past participle


The past participle can function as an adjective or a noun, or it may take the place of the verb of the sentence. The past participle is also joined to other words to create compounds. It is usually formed by adding the suffix -ta directly to the root, or to the root by means of the connecting vowel -i-, or to the stem of the present by means of the connecting vowel -i-. Thus the root bhū forms the past participle bhūta, “become, was”; the root bhās forms bhāsita, “spoken.” When the root ends in a consonant, the suffix may be modified according to the rules of sandhi. Adding -ta to the root badh-, “to bind,” yields the past participle baddha, “bound.” The root labh-, “to gain,” has laddha, “gained,” as its past participle. Common past participles formed with the connecting vowel include vusita, “lived,” vidita, “known,” rakkhita, “protected,” desita, “taught,” and vedayita, “felt.”


The verb passati, meaning “to see,” takes its past participle, diṭṭha, from a different root, dis.39 The root ṭhā, “to stand,” has ṭhita as its past participle. Some roots ending in -m or -n are weakened in the formation of the participle. For instance, the past participle of gam is gata, “gone”; of han, hata, “slain.” The past participle of karoti is kata, “done, made.”


Past participles can also be formed by adding the suffix -na to the verbal root. Common participles formed in this way include khīṇa, “destroyed,” jiṇṇa, “aged, old,” tiṇṇa, “crossed over, liberated,” and puṇṇa, “filled.” The verb nisīdati has nisinna as its past participle, chindati has chinna, and bhindati, bhinna. The past participle of pajahati is pahīna.


Past participles are declined like nouns of the -a/-ā class, agreeing with the nouns they modify in gender, case, and number. Though often called “past passive participles,” they are not necessarily passive but can function passively, actively, or both. In the Buddha’s declaration that he has understood and penetrated the noble truth of suffering, dukkhaṃ ariyasaccaṃ anubuddhaṃ paṭividdhaṃ (p. 103), the past participles anubuddhaṃ and paṭividdhaṃ qualifying ariyasaccaṃ are passive — neuter singular in agreement with saccaṃ. And so too with the past participles in the canonical declaration of arahantship, khīṇā jāti, vusitaṃ brahmacariyaṃ, kataṃ karaṇīyaṃ, “finished [is] birth, the spiritual life [has been] lived, the task [has been] done” (p. 143). But in the statement te jātisaṃvattanikesu saṅkhāresu abhiratā, “they are delighted with volitional activities that lead to birth” (p. 124), the participle abhiratā is active, agreeing with te, “they,” the deluded ascetics and brahmins. So too, when it is said of a monk who finds enjoyment in sensual pleasures, anayaṃ āpanno vyasanaṃ āpanno, “he has incurred misery, incurred disaster” (p. 253), the past participle has an active sense. Similarly with the description of a monk as paṭisallānā vuṭṭhito, “emerged from seclusion” (p. 256), the sense is active. And even the word buddha, originally a past participle, means one who has known (the truth), not one who has been known.


Several past participles function almost like active present participles. This is the case with ṭhita and nisinna, meaning, respectively, “standing” and “sitting,” which describe what a person does after approaching the Buddha. The term of praise for the Sangha, suppaṭipanno, though built on the past participle of paṭipajjati, is best translated as “practicing well,” as if it were a present participle. Again, in the Fire Sermon (p. 226), the past participle āditta has the active sense of “burning, blazing.”


Past particles can function as adjectives in apposition to nouns, as when it is said (p. 88) samāhito bhikkhu yathābhūtaṃ pajānāti, “a concentrated monk understands [things] as they are.” Of a monk who exercises sense restraint, it is said (p. 447) tassa ṭhito ca kāyo hoti, ṭhitaṃ cittaṃ, “his body is steady and his mind is steady.”


Several past participles have been transformed into independent nouns. This is the case with vedayita, which comes to mean feeling; bhāsita, which comes to mean a statement; and carita, which comes to mean conduct, and in later literature, character or temperament.


Pāli includes several instances of an active past participle, a rare form. Active past participles are formed by adding the suffix -vant or -āvin to the passive past participle; they are declined like nouns or adjectives with the -vant and -in endings, respectively.40 An example of the former is the stock description (p. 390) of an arahant as vusitavā, “one who has lived (the spiritual life).” An example of the latter is the description (p. 135) of a noble disciple as abhisametāvino (in the genitive), “one who has broken through,” who has realized the four noble truths.


The future passive participle


The future passive participle (also known as the gerundive or potential participle) is used to express the ideas of necessity, obligation, fitness, probability, or possibility. It indicates that the particular action on which the participle is based should be done, must be done, or is worth doing. Future passive participles agree with the nouns they qualify in gender, number, and case, though they can also be used as simple adjectives or as impersonal passives to express necessity or to issue a polite command.


The future passive participle is formed: (1) by adding the ending -(i)tabba either to the root — usually strengthened — or to the present stem; (2) by adding the ending -anīya (sometimes -aneyya) to the root, usually strengthened; and (3) by adding the endings -ya or -iya to the root, usually strengthened. In participles of this third type, the ending may force a change in form through internal sandhi. Thus bhid + ya results in bhejja, “to be broken, fragile”; bhuj + ya results in bhojja, “to be eaten, edible.” Again, dā + iya results in deyya, “what is to be given, a gift”; ñā + iya results in ñeyya, “what is to be known”; and pā + iya results in peyya, “what is to be drunk, a drink.”


Classic examples of the future passive participle occur in the statement about the four tasks regarding the four noble truths (p. 110). Here it is said that the truth of suffering is pariññeyyaṃ, “to be fully understood”; the truth of its origin, pahātabbaṃ, “to be abandoned”; the truth of its cessation, sacchikātabbaṃ, “to be realized”; and the truth of the path, bhāvetabbaṃ, “to be developed.” Each of these participles is a singular neuter nominative in agreement with the noun it qualifies, saccaṃ. Again, the aggregate of material form, it is said (p. 170), should be seen as non-self. The future participle for “should be seen,” daṭṭhabbaṃ, is neuter nominative in agreement with rūpaṃ, but in relation to the feeling and perception aggregates the participle is feminine, daṭṭhabbā, in agreement with the feminine nouns vedanā and saññā. In the instruction that senior monks should encourage junior monks in meditation (p. 387), the future passive participle is based on causative forms of the corresponding verbs: catunnaṃ satipaṭṭhānānaṃ bhāvanāya samādapetabbā nivesetabbā patiṭṭhāpetabbā, “they [the junior monks] should be enjoined, settled, and established in the development of the four establishments of mindfulness.”41 The participles here are masculine plural nominatives, in agreement with bhikkhū.


The future passive participle is sometimes used without an explicit corresponding noun. We see this usage when the Buddha instructs the monks (p. 414) Tasmātiha vo, bhikkhave, evaṃ sikkhitabbaṃ. This would be literally rendered “Therefore by you, monks, thus should-be-trained,” but more naturally, “Therefore, monks, you should train thus.” Without a corresponding noun, sikkhitabbaṃ, a neuter nominative singular, serves almost as a surrogate noun, “that in which you are to train.” A future passive participle of karoti also functions as a virtual noun in the stock declaration of arahantship (p. 143), kataṃ karaṇīyaṃ, “done [is] what-had-to-be-done,” where karaṇīyaṃ has assumed the meaning of “task” or “duty.” Another future passive participle of karoti, kicca (from kit + ya, with palatalization), takes on the meaning of “task, duty.”


Many future passive participles have adjectival meanings unconnected with any verbal function; for example, the sound of a lute is described as rajanīyo, kamanīyo, madanīyo, mucchanīyo, bandhanīyo (p. 274). All are future passive participles meaning, respectively, “enticing, lovely, intoxicating, infatuating, captivating.” In the stock description of an exchange of greetings between monks (p. 255) or between a wanderer and the Buddha (p. 444), the talk that occurs is described as sammodanīyaṃ and sārāṇīyaṃ. Both words are future passive participles with the acquired meanings of “friendly” and “cordial.”


The future passive participle may occur with an optative from atthi as an auxiliary verb. An example of this is seen in a questionnaire on the four noble truths (p. 97), where in response to the question “What is the noble truth of suffering?” the Buddha says: “‘Pañc’upādānakkhandhā’ti ’ssa vacanīyaṃ,” “It should be said, ‘The five clinging-aggregates.’” Since in this case the reply is impersonal, the third-person optative assa (abridged by sandhi to ’ssa) is used in combination with the neuter singular participle vacanīyaṃ. But elsewhere, when the monks are told how to reply to a question from wandering ascetics, the instruction uses the optative auxiliary verb in the third-person plural and the participle in the masculine plural, evamassu vacanīyā, “they should be told thus” (p. 458). These forms are appropriate because they qualify the wanderers who are to be spoken to.


The future passive participle may be incorporated into a compound, as we see in the description of a fish that has swallowed the baited hook (p. 253), as yathākāmakaraṇīyo bālisikassa, “to be done with according to his desire by the fisherman.” Analogously, a monk who delights in sense objects is yathākāmakaraṇīyo pāpimato, “to be done with according to his desire by the Evil One” — that is, by Māra.


ABSOLUTIVES


The absolutive


Many Pāli grammars refer to this form as the gerund, but in recent scholarship the designation “absolutive” has prevailed.42 The primary use of the absolutive is to express an action done by the subject of the sentence prior to the action denoted by the main verb; on occasion the action described by the absolutive may occur at the same time as the action denoted by the main verb. While in English consecutive actions performed by a subject in a single sentence are typically represented by finite verbs joined by commas, with “and” at the end, in Pāli a series of actions leading up to the main action is usually represented by absolutives. In English this construction would literally be translated as “having done X,” but in practice it is usually more natural to render it as a finite verb followed by a comma or “and.”


The absolutive is indeclinable, for which reason it is sometimes called an “indeclinable participle.” It is formed in various ways: by adding the suffix -tvā directly to the root, to the root by means of the connecting vowel -i-, or to the present stem by means of -i-. Occasionally, for poetic effect, -tvāna or -tūna may be used; these endings do not appear in any of the readings included here, but we do occasionally find the irregular absolutive disvāna, “having seen.”


Another suffix used to form the absolutive is -ya, which may be added either to the root or to the stem of the present by means of -i-. In Sanskrit the strict rule prevails that -tvā is to be used for simple verbs and -ya for verbs with a prefix, but in Pāli this rule has virtually been discarded and many verbs form their absolutives in either way or in both ways.


When added to a vowel, the suffix -ya may cause a change in the vowel; thus the absolutive of vineti (from vi + nī) is vineyya, and the absolutive of abhibhavati (from abhi + bhū) is abhibhuyya. When added directly to certain consonants, -ya may be assimilated to the consonant or the consonant conjunct may be modified, so that the absolutive may not be readily apparent. I discuss a few examples just below.


A stock passage with which many suttas open provides a clear illustration of the use of the absolutive. The text begins when an inquirer has approached the Buddha. It continues thus: Upasaṅkamitvā bhagavantaṃ abhivādetvā ekamantaṃ nisīdi, “Having approached, having paid homage to the Blessed One, he sat down to one side.” In this passage there is a clear sequence of three successive actions, the first two described by absolutives of the -tvā type, the last by the aorist nisīdi. In the following (p. 399) we see an absolutive with -tvā followed by one with -ya: Atha kho bhagavā taṃ ābādhaṃ viriyena paṭipaṇāmetvā jīvitasaṅkhāraṃ adhiṭṭhāya vihāsi, “Then the Blessed One, having suppressed (paṭipaṇāmetvā) that illness by means of energy, having determined (adhiṭṭhāya) the life condition, lived on.”


When absolutives are formed by adding -ya to a consonant, the combination may obscure the word’s status as an absolutive. For instance, in abhisamecca, “having realized” (an absolutive of abhisameti, p. 128), palatalization has taken place whereby the dental -t- followed by -ya has resulted in -cca. In the simile of the lotus (p. 203), it is said of the lotus that has grown beneath the water, udakā accuggamma ṭhāti, “having risen from the water, it stands.” Here the ablative udakā is followed by an absolutive based on the root gam (of the verb gacchati) with two prefixes, and with -y- assimilated to the preceding nasal consonant. The same kind of assimilation occurs when it is said of the Buddha’s style of teaching (p. 311): ubho ante anupagamma majjhena tathāgato dhammaṃ deseti, “without approaching both extremes, the Tathāgata teaches the Dhamma by the middle.” Here anupagamma is a negative absolutive of upagacchati, “approaches.”


The absolutive need not designate an action that occurs prior to the main action of the sentence but on occasion can describe an action concurrent with the main action. In the phrase found in the satipaṭṭhāna formula (p. 382), vineyya loke abhijjhādomanassaṃ, “having removed longing and dejection in regard to the world,” the absolutive describes an action that may occur along with the activity of “contemplating the body in the body” and so forth. Again, when it is said (p. 216), ādicco . . . sabbaṃ ākāsagataṃ tamagataṃ abhivihacca bhāsate ca tapate ca virocate ca, “the sun . . . having dispersed all darkness throughout space, shines and beams and radiates,” this does not mean that the sun first dispels darkness and then shines; rather, its act of shining is precisely what dispels the darkness.


Many absolutives are regularly used in the suttas in an adverbial sense. The absolutive paṭicca, another example of -cca palatalization, literally means “having relied on, having fallen back on,” but has acquired the sense of “in dependence on.” The word occurs with this function in the term paṭiccasamuppāda, “dependent origination” — that is, “origination in dependence on.” It is also seen in the stock passage on the arising of consciousness (p. 232) thus: cakkhuñca paṭicca rūpe ca uppajjati cakkhuviññāṇaṃ, “in dependence on the eye and forms, eye-consciousness arises.” The absolutive of ārabhati, “begins, undertakes,” ārabbha (< ārabhya), takes on the sense of “concerning, with reference to,” as when Ānanda (at p. 401) asks the Buddha to say something bhikkhusaṅghaṃ ārabbha, “concerning the monastic sangha.” The absolutive upādāya, from the verb upādiyati, “clings,” is used in an adverbial sense in the expression anukampaṃ upādāya, “out of compassion” (p. 416). An absolutive of āgacchati, “comes,” āgamma, has the special sense of “relying on, depending on,” as in the statement (p. 470) mamañhi ānanda kalyāṇamittaṃ āgamma, “by relying on me as a good friend, Ānanda.” The absolutive upanidhāya has come to mean “compared with” (see p. 135). Two other absolutives, nissāya and patiṭṭhāya, are used jointly in an adverbial function to mean “based on” and “established in,” as when it is said (p. 422) that a monk develops the enlightenment factors sīlaṃ nissāya sīle patiṭṭhāya, “based on good behavior, established in good behavior.”43


COMPOUNDS


Pāli contains a large number of compounds (samāsa), words formed by joining together two or more words in such a way that the combination functions as a single unit.44 The first member of a compound may be a noun, an adjective, a pronoun, a numeral, an adverb, or a verbal form. The last member may be a noun, a past participle, or a future passive participle. As a general rule, only the last member of the compound is declined while the preceding members remain in their stem form. There are, however, a few exceptions to this rule, compounds in which the first member retains its case ending or inflected form.


Pāli has six types of compounds: dvanda, kammadhāraya, tappurisa, bahubbīhi, adverbial, and syntactical. For the first four I use the Pāli names, which are more precise than any English equivalent, and clearer once one becomes familiar with them. Since the ways of forming compounds included under each type are numerous, I will explain only the most important instances of each, which I will illustrate with examples from the readings.



Dvanda, the copulative compound



A dvanda compound is made up of two or more words that, used separately, would be joined by the conjunction ca, “and.” There are two kinds of dvanda compounds. One, known as itaritara, is declined as a plural and takes the gender and case of the last member. The other, known as samāhāra, takes the form of a collective singular; it is usually neuter though occasionally declined in accordance with the gender of the last member.


An example of the former type is candimasuriyā (p. 120), “moon and sun,” where the two nouns, candimā and suriya, are joined into a dvanda treated as a nominative plural. A more complex compound of this type occurs at the end of the formula for dependent origination (p. 294), where five types of suffering are joined into a five-member dvanda declined as a masculine plural: soka-parideva-dukkha-domanass’upāyāsā, “sorrow, lamentation, pain, dejection, and misery.” The plural dvanda in the genitive case is seen in one of the epithets of the Buddha, satthā devamanussānaṃ (p. 184), where the compound of deva and manussa is declined as a genitive masculine plural. A plural dvanda in the locative feminine (p. 184) joins together various localities: gāma-nigama-rājadhānīsu, “in the villages, towns, and royal cities.”


Just below, in the same passage, we encounter a collective singular type of dvanda, muttakarīsaṃ, “urine and feces,” a neuter singular in the accusative case. Again, the collective singular dvanda is illustrated by a compound that merges four types of vegetation into a neuter singular (p. 161): tiṇa-kaṭṭha-sākhā-palāsaṃ, “grass, logs, branches, and foliage.” Still other examples are abhijjhādomanassaṃ, “longing and dejection,” in the satipaṭṭhāna formula (p. 382) and thīnamiddhaṃ and uddhaccakukkuccaṃ among the five hindrances.45


While most collective singular dvandas are declined as neuters, we occasionally encounter compounds of this type that are declined in the gender of their last member. This is the case with chandarāgo, “desire and lust” (p. 190), declined as a masculine singular.


Dvanda compounds may be joined to other words to form more complex compounds. For instance, craving, as the second noble truth, is said to be nandirāgasahagatā, “accompanied by delight and lust” (p. 98). Here, nandirāga is a dvanda in a more complex compound that is overall a tappurisa (see below). The same holds for the standard epithet for the Buddha as vijjācaraṇasampanno, where vijjā and caraṇa form a dvanda within this tappurisa. When the Buddha is called the noble one “in this population with its ascetics and brahmins, with its devas and humans” (p. 109), the Pāli, sassamaṇabrāhmaṇiyā pajāya sadevamanussāya, embeds two dvandas, samaṇabrāhmaṇa and devamanussa, within separate bahubbīhi compounds in the locative singular describing pajāya, the population.



Kammadhāraya, the descriptive determinative compound



The kammadhāraya compound is made up of two members, with the first modifying the second as an attributive adjective, a noun, or an adverb. The second member of the compound may be a noun, an adjective, or a past participle. If the members of the compound were separated out in the sentence, they would both have the same case and number (unless the first were an adverb). If the first member were an adjective, it would also have the same gender as the second member; if the first member were a noun, it would have its own gender.


Since there are many subordinate types of kammadhārayas,46 we must limit our examples to those most often found in the readings included in this volume. The simplest type of kammadhāraya is one in which an adjective modifies a noun. This would be analogous to the English word “blackbird.” A simple example is mahāsamudda, “the great ocean,” where mahā modifies samudda. Another is puthujjana, a common person or “worldling,” where puthu, “widespread,” qualifies jana, person. Ariyasacca, if understood as “truth that is noble” (p. 108), can be taken as a kammadhāraya with an adjective modifying a noun.


Numerals can also be considered adjectives modifying a noun. Such compounds are given a distinct name, digu, or numerical compounds. Thus saḷāyatana, “sixfold sense base,” is classified as a numerical kammadhāraya. The locative cātummahāpatha, “a crossroads,” is a more complex numerical kammadhāraya, with both the number catur, “four,” and mahā modifying patha, “road.”


Kammadhārayas can also be composed from two nouns joined in apposition. The factors of dependent origination are kammadhārayas of this type; for instance, avijjāpaccayā is “through the condition that is ignorance,” and so for the others. Similarly, satisambojjhaṅga is a kammadhāraya composed of two nouns, “the enlightenment factor that is mindfulness,” and so for the other factors of enlightenment.47 The three fires (at p. 226) would fall under this category. Although we translate rāgaggi, dosaggi, mohaggi as “the fire of lust, the fire of hatred, the fire of delusion,” grammatically the compounds should be resolved as “the fire that is lust” and so forth.


Kammadhārayas can consist of an adverb and a noun. Each of the factors of the noble eightfold path belongs to this category; for instance, sammādiṭṭhi, “right view,” is a compound of the adverb sammā and the noun diṭṭhi. Other examples of the adverb-noun kammadhāraya are musāvāda, “false speech,” and punabbhava, “again-existence, renewed existence.”


Kammadhārayas can consist of an adverb and an adjective. The compounds describing the sound of a lute (p. 274) are of this type. Here the sound (saddo) is described as evaṃrajanīyo evaṃkamanīyo evaṃmadanīyo evaṃmucchanīyo evaṃbandhanīyo, “so enticing, so lovely, so intoxicating, so infatuating, so captivating,” where the adverb evaṃ qualifies five future passive participles used as adjectives. The epithet of the Buddha, sammāsambuddho, is a kammadhāraya that joins the adverb sammā to the past participle sambuddho used as a noun.


Kammadhāraya compounds can be integrated into more complex compounds. For instance, sakkāyapariyāpannā, “included in the personal-collection” (p. 185), is a tappurisa compound, but it includes sakkāya, a kammadhāraya meaning literally “an existent body.”


A kammadhāraya may also include another compound as a subordinate member. An example is cakkhusamphassapaccayā, “with eye-contact as condition” (p. 224), where cakkhusamphassa, “eye-contact,” is a tappurisa compound, “contact at the eye,” that has been incorporated into a kammadhāraya to be resolved as “through the condition that is eye-contact.”



Tappurisa, the dependent determinative compound



The tappurisa compound is made up of two members, with the first dependent on the second. The first member may be a noun or pronoun in any case except the nominative or vocative; the second member may be a noun, an adjective, or a past participle. The whole compound may be used as a noun or an adjective, and occasionally as an adverb. The case ending of the first member is usually elided, though there are a few atypical tappurisas in which the case ending of the first member is preserved.


Tappurisas are distinguished into different types according to the case of the first member. Thus there are accusative tappurisas, instrumental tappurisas, ablative tappurisas, genitive tappurisas, and locative tappurisas. These case designations must be distinguished from the case of the tappurisa compound itself, which is determined by its role in the syntax of the sentence. Some examples of tappurisas in English would be a bookcase (= a case for books, according to Pāli grammar a dative tappurisa), a waterfall (= a cascade of water, a genitive tappurisa), and heartfelt (= felt in the heart, a locative tappurisa).


In the expression kāyagatā sati, “mindfulness directed to the body” (p. 283), kāyagatā, literally “body-gone,” is an accusative tappurisa composed from a noun and a past participle; it functions as an adjective describing sati. Other accusative tappurisas appearing here are pāraṅgato, “gone beyond,” describing an arahant (p. 251), and gāmagato and araññagato, “gone to the village” and “gone to the forest,” describing a monk (p. 280).


An example of the instrumental tappurisa is paññāvimutti, “liberation by wisdom,” composed of two nouns, the first instrumental in relation to the second. Another instrumental tappurisa is the expression attaguttā attarakkhitā, “self-guarded, self-protected,” occurring in the parable of the acrobats (p. 410); the compounds can be resolved as “guarded by oneself “ and “protected by oneself.”


The description of the Buddha as bhikkhusaṅghaparivuto, “surrounded by the sangha of monks” (p. 188), is an instrumental tappurisa within which is nested a genitive tappurisa — namely, bhikkhusaṅgha. The case of the entire compound is nominative. The Buddha is also described as dasabalasamannāgato, “endowed with the ten powers” (p. 318), a complex instrumental tappurisa (samannāgata takes its concomitants in the instrumental) with the prior member, dasabala, a numerical kammadhāraya. Its case here is nominative.


The most populous subclass of tappurisas is the genitive type. Examples include dukkhasamudaya, “the origin of suffering,” dukkhanirodha, “the cessation of suffering,” rāgakkhaya, dosakkhaya, mohakkhaya — the destruction of lust, the destruction of hatred, the destruction of delusion — and many others. Compounds that take a large number as their last member, such as sata or sahassa, “a hundred” or “a thousand,” are considered tappurisas.48


The three kinds of craving — kāmataṇhā, bhavataṇhā, vibhavataṇhā — are locative tappurisas. While in English we translate these compounds as “craving for sensual pleasures, craving for existence, craving for non-existence,” Pāli words for desire take their object in the locative case. Words for views also take their object in the locative; thus sakkāyadiṭṭhi, the view of a self existing in relation to the five aggregates, can be classified as a locative tappurisa.49 The series of three terms used to describe each of the enlightenment factors, vivekanissitaṃ virāganissitaṃ nirodhanissitaṃ, “based on seclusion, based on dispassion, based on cessation” (p. 422), can be understood as locative tappurisas made up of a noun and a past participle.


The word for enlightenment factor, bojjhaṅga, should probably be seen as a dative tappurisa, “factor for enlightenment,” an interpretation that seems to be supported by the explanation in the suttas (see p. 442). The commentaries, however, treat the compound as a genitive tappurisa, “the factors of enlightenment,” the factors that constitute the enlightenment event. An instance of an ablative tappurisa is yogakkhema, “security from bondage.” Another would be the description of a monk as saddhāpabbajita, “gone forth out of faith” (p. 319), where saddhā seems to be a causal ablative in relation to the act of going forth.


Occasionally the prior member of a tappurisa may retain its case ending. An example is manasikāra, usually translated as “attention,” a compound of the locative manasi, “in the mind,” and kāra, “action.” Another example is kālaṃkata, a compound of the accusative and a past participle. It literally means “time-done,” but serves as a euphemism for “dead.”



Bahubbīhi, the relative or attributive compound



The bahubbīhi is not a different kind of compound but a compound of any of the preceding types used as an adjective to describe a noun external to itself. Because these compounds necessarily refer to something outside themselves, they are said to be “exocentric.”50 The noun so described may be present only implicitly, understood from the context, in which case the bahubbīhi does service for the absent noun. A bahubbīhi must end in a noun; it is declined like the noun it qualifies and must agree with it in gender, number, and case. This means that a feminine noun at the end of a bahubbīhi, used to describe a masculine noun, will become masculine in gender, and vice versa. A neuter noun will take on the gender of the noun it describes, as when a monk with a well-developed mind is described as subhāvitacitto.


Some examples in English might shed light on the bahubbīhi compound. When we speak of a laptop computer, the word “laptop” does not refer to the top of the lap but to a computer compact enough to fit on one’s lap. “Laptop” is then an adjective describing the computer. If we drop the word “computer,” the context will still make it clear that the word “laptop” refers to the machine, not to the top of my lap. If we call a girl a “redhead,” we are using this word to designate the girl by the color of her hair, not to refer to the girl as a head that is red.


A good example of bahubbīhis derived from kammadhāraya compounds can be seen in the description of beings caught in saṃsāra as avijjānīvaraṇā taṇhāsaṃyojanā, “having ignorance as a hindrance [and] craving as a fetter” (p. 115). On their own the two compounds, avijjānīvaraṇa and taṇhāsaṃyojana, are kammadhārayas, “the hindrance that is ignorance” and “the fetter that is craving,” but in this sentence they function as adjectives describing sattā, beings.


A bahubbīhi based on a tappurisa is seen in the expression āmisacakkhu maccho, “a fish with an eye for bait” (p. 253). The compound āmisacakkhu on its own is a dative tappurisa, “an eye for bait,” but here it serves as an adjective describing the fish. Once the fish falls for the bait, it is described as maccho gilitabaliso, “a fish that has swallowed the hook,” where gilitabaliso is a bahubbīhi composed of a past participle and a noun. Similarly, when it is said of the Buddha that he is suvimuttacitto, “well liberated in mind” (p. 260), the entire compound is a bahubbīhi, with the neuter noun citta at the end of the compound becoming a masculine in agreement with bhagavā.


Bahubbīhis can be constructed from an adverb and a noun, creating a kammadhāraya compound employed as an adjective to describe an external subject. An example is seen when someone wishes Evaṃrūpo siyaṃ anāgatamaddhānaṃ . . . evaṃviññāṇo siyaṃ anāgatamaddhānaṃ, “May I be of such form in the future . . . may I be of such consciousness in the future” (p. 191). Each of the nouns designating the aggregates is here transformed into the masculine singular nominative to agree with the implicit subject, the first-person pronoun ahaṃ.


A bahubbīhi can be created from a compound of a pronoun and a noun. This is commonly done with the demonstrative pronoun taṃ (which may take the form tad before a vowel). Thus it is said of a certain tree: so . . . mahārukkho tadāhāro tadupādāno ciraṃ dīghamaddhānaṃ tiṭṭheyya; “that great tree, with that [sap] as nutriment, with that [sap] as sustenance, would stand for a very long time” (p. 346). Here tadāhāro and tadupādāno are bahubbīhis derived from kammadhārayas: the sap itself is the nutriment and sustenance.


Interrogative bahubbīhi compounds can be formed with interrogative pronouns, as seen in the following inquiry, where the interrogative compounds function as adjectives in agreement with dukkhaṃ, the noun they are describing: idaṃ nu kho dukkhaṃ kiṃnidānaṃ kiṃsamudayaṃ kiṃjātikaṃ kiṃpabhavaṃ; “Now this suffering: what is its cause, what is its origin, what is its genesis, what is its source?” (p. 334). Another example occurs when a visitor asks the Buddha: Bhavaṃ pana gotamo kimānisaṃso viharati, “But for what benefit does Master Gotama live?” (p. 444). Here the interrogative kimānisaṃso describes bhavaṃ gotamo.


Bahubbīhis are also found when the prefix sa-, “with, accompanied by,” is added to a noun used to qualify another noun. An example is the description of the “ocean of the eye” (p. 251) as saūmiṃ sāvaṭṭaṃ sagāhaṃ sarakkhasaṃ, “with waves, with whirlpools, with sharks, with demons,” where each of the words beginning with sa- is a bahubbīhi, agreeing with cakkhusamuddaṃ, a masculine accusative. Similarly, negating a noun with the prefix vīta-, “devoid of,” turns it into a bahubbīhi, as when the Satipaṭṭhāna Sutta section on contemplation of mind speaks of cittaṃ, the mind, as vītarāgaṃ, vītadosaṃ, vītamohaṃ, “devoid of lust, devoid of hatred, devoid of delusion.”


Compounds of nouns can be turned into bahubbīhis by the addition of certain suffixes, particularly -ka, -ika, -iya, and -in. Thoughts about the four noble truths are said to be ādibrahmacariyakā, “pertinent to the fundamentals of the spiritual life.” Here the suffix -kā enables the compound to function as an adjective describing vitakkā. The path itself is described as aṭṭhaṅgiko, a bahubbīhi composed of the numeral aṭṭha, “eight,” and aṅga, “factor,” given an adjectival function in relation to the noun maggo by the masculine suffix -iko.


Bahubbīhi compounds can be built on combinations of other compounds. For example, it is said of the cultivation of the path factors (p. 487): bhikkhu sammāsamādhiṃ bhāveti rāgavinayapariyosānaṃ dosavinayapariyosānaṃ mohavinayapariyosānaṃ, “a monk develops right concentration, which has as its culmination the removal of lust, which has as its culmination the removal of hatred, which has as its culmination the removal of delusion.” Each of the three bahubbīhis describing right concentration — for instance, rāgavinayapariyosānaṃ — contains an internal genitive tappurisa (rāgavinaya) joined into a kammadhāraya (which equates pariyosāna with rāgavinaya), yet the complex compound describes an exocentric subject, sammāsamādhi, and is thus a bahubbīhi. Another example is seen when the Buddha describes himself with a four-term bahubbīhi as vijjāvimuttiphalānisaṃso, “one who has the fruit and benefit of clear knowledge and liberation” (p. 445). This complex compound contains two subordinate dvanda compounds joined in a genitive tappurisa relationship, but as a whole it functions as an adjective qualifying tathāgato and is thus a bahubbīhi.





Adverbial compounds (avyāyibhāvasamāsa)


Adverbial compounds are of two kinds: those that have a prefix as initial member and those that have an indeclinable as initial member. The compounds generally are indeclinable and assume the form of the accusative singular ending in the niggahīta. Sometimes, however, the case ending is retained.


Adverbial compounds with a prefix as initial member include ajjhattaṃ, “internally,” and paccattaṃ, “personally.” The former is from adhi + attan, the latter from paṭi + attan. Duroiselle (at §549) lists several others, among them anuvassaṃ, “every year,” upanagaraṃ, “near the city,” and paṭisotaṃ, “against the stream.”51 Anupubbena, “gradually,” is an example of such a compound with an instrumental suffix.


An adverbial compound with an indeclinable as initial member is yathābhūtaṃ, “as it really is,” where yathā is an adverb of manner (“as, in accordance with”) joined to bhūtaṃ, “real, actual, factual.” This compound describes how one should understand the four noble truths, the five aggregates, and so forth. Again, in the simile of the grass in Jeta’s Grove, we find yathāpaccayaṃ, “as one wishes” (p. 161). Still another adverbial compound occurs in the simile of the stick thrown uparivehāsaṃ, “into the air” (p. 115), an adverbial compound that joins the indeclinable upari and vehāsa, “the air, the sky.”


Syntactical compounds


This class of compounds is derived from Western scholarship. Perniola (§142) explains the syntactical compound as “two or more independent words . . . joined together owing to the fact that they have often been used together in a sentence.”52 Perhaps Norman’s definition of this kind of compound is more precise: “that [kind of compound] where some components retain the syntactical form they would have had in a non-compounded statement.”53 Perniola cites as examples several compounds that join an absolutive and a noun: paṭiccasamuppāda, “dependent origination,” aveccappasādena, “with confirmed confidence” (p. 327), and saṃkheyyakāro, “acting after reflecting.”54 A syntactical compound joining an absolutive to a past participle is paṭiccasamuppanne, “dependently originated,” a qualification of dhamme (p. 314).


Another syntactical compound is the epithet of the Dhamma, ehipassiko, literally, “a come-see thing” (p. 234), which joins two second-person imperatives, ehi and passa, with the adjectival suffix -iko. Perniola classifies asmimāna, “the conceit ‘I am’” (see p. 215), and ahaṅkāra, “I-making,” as syntactical compounds; to these we should add mamaṅkāra, “mine-making” (see p. 181).


Indeclinables


Indeclinables (nipāta) are words not subject to declension. These include adverbs, prepositions, conjunctions, and interjections.55 I can mention only a few of the most important examples under each category.


Adverbs


Adverbs can be distinguished into several classes as follows:


1. Adverbs of time: atha, “then,” yadā, “when,” tadā, “then,” yato, “since,” tato, “thereupon, then,” yāva, “as long as,” tāva, “for so long,” ajja, “today,” idāni/dāni, “now,” etarahi, “now, presently,” puna, “again,” kadāci karahaci, “at some time, ever.”


2. Adverbs of place: idha, “here,” yattha, “where,” tattha/tatra, “there,” aññatra, “elsewhere, apart from,” uddhaṃ, “above,” adho, “below.”


3. Adverbs of manner: evaṃ, “thus,” tathā, “thus,” sammā, “rightly, properly,” micchā, “wrongly,” sādhukaṃ, “well,” sukhaṃ, “happily,” dukkhaṃ, “painfully.”


4. Adverbs of quantity, extent, and degree: yāvatā, “as far as,” tāvatā, “so far,” ettāvatā, “to such an extent, in such a way,” bhiyyoso, “greatly.”


5. Adverbs of cause or reason: tena, “hence,” tasmā, tato, “therefore,” tatonidānaṃ, “because of that, on that account.”




6. Adverbial particles: api, “even, perhaps,” pi, “although,” kira, “indeed,” iti, “thus,” alaṃ, “enough,” nūna, “perhaps, certainly,” nu, an interrogative particle, sudaṃ, a connective particle, and kho, an exclamatory particle. Perhaps in this class we should include eva, which stresses the term it qualifies or posits it as in some way exclusive. Eva always follows immediately after the word it emphasizes.


Combinations of particles are often used to mark a transition in a narrative or to establish a connection between sentences. These include atha kho, “then,” ca pana, “and, further,” and puna caparaṃ, “furthermore.” Kho pana has a connective function but is virtually untranslatable.


In my discussion of the absolutive, I mentioned several examples of that form that are used with an adverbial function (see p. 35). Declined nouns too are sometimes used adverbally. The cases used most often in this way are the accusative and the instrumental.


Accusative adverbs include addhānaṃ, “a period of time,” dīgharattaṃ, “for a long time,” āyatiṃ, “in the future,” bhūtapubbaṃ, “in the past” (see p. 409), ekaṃ samayaṃ, “on one occasion,” ajjhattaṃ, “internally,” and kāmaṃ, “willingly” (see p. 319).


Examples of the instrumental adverb are accayena, “after, with the passage of,” saṃkhittena, “briefly, in brief,” vitthārena, “in detail,” antarena, “in between,” and yebhuyyena, “mostly, generally.” The pairing of yena and tena to indicate direction might also be considered instrumental adverbs of place. In such a construction the destination, whether a person or a place, occurs in the nominative, as in yena bhagavā ten’upasaṅkami, “he approached the Blessed One.”


There are a few adverbs based on the suffix -so, originally an ablative. These include yoniso, “thoroughly, carefully,” bhiyyoso, “even more,” and sabbaso, “entirely.” The first is often joined with the noun manasikāra to form yoniso manasikāra, “thorough (or careful) attention.”


Conjunctions


Conjunctions are another class of indeclinables. Coordinative conjunctions include ca, “and,” pi, “and, also,” vā, “or,” and udāhu, “or.” Ca is used not only in the copulative sense of “and” but in the disjunctive sense of “but.” Subordinative conjunctions include sace, ce, and yadi, all meaning “if,” and yathā, “as.” When ca and vā are used as conjunctions, they usually occur after each noun or adjective that they qualify. Thus where in English one might say, “The cat and the mouse are playing in the hall,” in Pāli one would generally say, “The cat-and the mouse-and are playing in the hall.” Similarly for disjunction, one would say, “The boy-or the girl-or should answer the question.”


Interjections


Finally, interjections, which intensify the emotional tone of an utterance, include vata, “indeed, alas,” sādhu, “good, please,” taggha, “certainly,” and nūna, “perhaps, surely.”





8. The number of letters differs among the grammars. Here I follow Perniola. Collins counts 40 letters; he omits ḷh as a distinct liquid and considers the niggahīta to be a mere nasalization of the three vowels a, i, and u. Duroiselle counts 41 by including the niggahīta as a separate letter but omitting ḷh.


9. Pāli is pronounced somewhat differently in the different Theravāda countries. I describe here the Sri Lankan pronunciation. Since Sinhala, the language of most Sri Lankan Buddhists, belongs to the Indo-Aryan family of languages, the Sri Lankan pronunciation likely corresponds more closely to the original North Indian pronunciation than that used in Myanmar, Thailand, and other countries of Southeast Asia.


10. Warder 4 says that before a double consonant, o is pronounced more like the o in “not” or “odd,” but I have never heard Sri Lankan monks pronounce it that way. I have always heard it as simply a shorter articulation of the ordinary o sound.


11. See Geiger §1.


12. This is the pronunciation when a single ñ precedes a vowel, as in ñāṇa or ñeyya, and in the case of the double consonant ññ, as in paññā, but before a palatal consonant, such as c or j, as in sañchinditvā or sañjāta, ñ is pronounced like an ordinary n but with the tongue against the palate.


13. Warder 4 calls it the “pure nasal” and describes it as “the humming sound produced when the mouth is closed but air escapes through the nose with voicing (vibration of the vocal cords); it is m without release (consequently without place of articulation except the nose).”


14. Sandhi is discussed at length in Duroiselle §§14–50; Perniola §§5–23; Geiger §§66–74; and Collins 3–12. Warder 213–18 gives many useful examples of sandhi.


15. It is, of course, an open question which i is being elided, but since the final vowel of other numbers is elided in the encounter with imāni (for instance, pañc’imāni), we can assume here it is the final vowel of cattāri.


16. Without sandhi, this would be read na etaṃ mama, na eso ahaṃ asmi, na me eso attā.


17. The mutual interchange of certain vowels and their corresponding semivowels is called in Sanskrit samprasāraṇa. In Pāli samprasāraṇa may occur between i- and e- with y-, and between u- and o- with v-.


18. It is possible, however, for the niggahīta to be used instead of the corresponding nasal, particularly before consonants of the guttural group. We thus find saṃkhārā as well as saṅkhārā, saṃgha as well as saṅgha.


19. Pāli ti is equivalent to Skt iti, with loss of the initial vowel. For this and other cases of the loss of an initial vowel, see Geiger §66.1.


20. These suffixes are also represented in their strong forms as -ant, -vant, and -mant. The suffix -vat or -vant is attached to stems that end in -a, -mat or -mant to stems that end in -i or -u.


21. Paradigms for the declensions of nouns of all these classes are in Duroiselle §§116–95; Perniola §§24–38; and Collins 52–60.


22. These summaries of the uses of each case are drawn largely from Collins 18–19. Collins continues by illustrating each of these usages with examples from the suttas. See too Duroiselle §§594–602 and Perniola §§245–66. The fullest discussion is in Wijesekera 1993.


23. I here follow Wijesekera §97c, which describes this construction as “an idiomatic and popular usage” of the dative. However, Perniola §261 and Warder 56 take the noun and its qualifiers in such phrases to be the genitive.


24. This point is made by Collins 27. See too Wijesekera §138.


25. For paradigms of pronoun declensions see Duroiselle §§288–335; Perniola §§40–47; and Collins 61–69.


26. See Geiger §104 for the case occurrences of each enclitic form; see too Duroiselle §290 and Perniola §40, which partly differ in their ascription of cases to these forms.


27. See Duroiselle §353; Perniola §47; and Collins 61.


28. The ten classes of verbs based on Sanskrit grammar are explained by Perniola §§62–71. Other grammarians recognize seven classes, explained by Duroiselle §§370–79. Collins 76 compares the different schemes and shows that some grammars have eight and nine classes.


29. See Perniola §73 for parallel conjugations of the present indicative of verbs belonging to other classes.


30. The aorist is also used with the prohibitive particle mā, “don’t,” to express a prohibition or negative command. See for example evaṃ me rūpaṃ mā ahosī, “Let my form not be thus” (p. 168).


31. The addition of the augment is common but not mandatory. The root aorist, which is of rare occurrence, always takes the augment; the a-aorist generally does not; the s-aorist formed from the verbal root and the extended s-aorist based on the a-aorist generally take the augment; the s-aorist formed from the stem of the present in -e/-aya generally does not take the augment. The is-aorist formed from the verbal root generally takes the augment. When the is-aorist is based on the present stem, the augment is optional, but forms without the augment are much more common.


32. On the rules for forming the aorist, see Perniola §§82–87 and Collins 87–89. Duroiselle, using a somewhat different terminology, recognizes three kinds of aorist and calls the a-aorist “the imperfect.” Geiger §§160–70 cites many examples from the texts to illustrate the different types of aorists.


33. The original root of this verb is bhū, which retains its integrity in Sanskrit, but in some verb forms in Pāli loses the initial b-, with the aspirate becoming an initial h. Thus where Sanskrit has the third-person singular indicative bhavati, Pāli usually has hoti, where we see the change of bh to h and the contraction of ava to o.


34. Here I largely follow Collins 125.


35. For the present participle, see Duroiselle §§439–48, Perniola §§94–95 and §277, and Collins 103–7; for the past participle, Duroiselle §§450–65, Perniola §§96–99 and §§278–83, and Collins 107–9; for the future passive participle, Duroiselle §§466–69, Perniola §100 and §§284–86, and Collins 110–12. There are also remnants of the perfect active participle (see Geiger §100.2) and a future active participle (see Geiger §193A).


36. I rely on Collins 103–5, who provides tables showing the declension of the present participles. Somewhat different accounts are given by Duroiselle and Perniola.


37. Upādiyati, the verb on which upādiyamāno is based, is originally a passive form but is always used in an active sense.


38. Santa and its derivatives are also used in the sense of “good persons,” as in Dhp 304: Dūre santo pakāsenti, himavanto’va pabbato, “the good shine at a distance, like the Himalaya mountains.” The stem sat is joined with purisa to form sappurisa, “the good person.”


39. Besides the past participle, the root dis is the basis for certain aorists, such as addasā, certain forms of the future, such as dakkhati, the future passive participle daṭṭhabba, and the common nouns diṭṭhi and dassana. The root pas appears in such nouns as vipassanā, “insight,” and anupassanā, “contemplation.”


40. This form is explained at Duroiselle §465; Perniola §99; Collins 107; and Geiger §198.


41. The causative verbs on which the future participles are based are, respectively, samādapeti, niveseti, and patiṭṭhāpeti.


42. On this form, see Duroiselle §§470–72; Perniola §101 and §§288–90; and Collins 114–17. Duroiselle and Warder call this form the “gerund,” and Perniola the “past gerund,” but Geiger and Collins call it the “absolutive.” K. R. Norman, in his influential body of work, consistently calls it the “absolutive.” Collins 114 discusses the competing designations and concludes that “absolutive . . . is perhaps the least misleading term to use.”


43. For additional examples of the adverbial use of the absolutive, see Collins 126–27.


44. For more on compounds, see Duroiselle §§539–57; Perniola §§124–42; and Collins 129–39.


45. For the genitive singulars of these, see p. 426.


46. Perniola §129 lists five types, Duroiselle §546 lists nine.


47. But bojjhaṅga itself is a tappurisa compound, a factor for enlightenment or a factor of enlightenment.


48. For an example with vassa, years, see p. 131.


49. The Mahāniddesa commentary (VRI, Nidd1-a I 162) defines it in such a way: sati khandhapañcakasaṅkhāte kāye diṭṭhī ti sakkāyadiṭṭhi.


50. Collins 135.


51. Collins 134 gives still other examples.


52. Collins 136–37 distinguishes four types of syntactical compounds, but we need not dwell on the details.


53. Norman 1993, 218.


54. Norman mentions even more at 1993, 219–20.


55. I here draw mostly from Perniola §§103–7.
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