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PREFACE

This work of which the first instalment is now published,
grew by way of a digression from our monograph— ‘ Asoka’s
Dhamma, a landmark of Indian literature and religion’, which
is still in course of preparation. The digression took place at
a point where the question of the bearing of Asoka’s inseriptions
and teachings on the Dhammapada class of Buddhist literature
had to be discussed. The original plan was to re-adjust the
verses and fragments and correct the readings in M. Senart’s
edition, wherever necessary and possible, chiefly in the light
of the extant Pali and the Sanskrit parallels. The idea of a
complete edition with notes, translation and introduction was
not conceived until after an interview with the Hon’ble Justice
Sir Asutosh Mookerjee, President of the Post-Graduate Councils,
who was kind enough to discuss with us the detail of the
plan of the work, inspiring us to undertake the work and
finish it by all means. We are happy that the undertaking
is now fulfilled, although we do not doubt that the execution
of the work would have been far more satisfactory, if placed in

better hands.

It is especially gratifying to us that we have been able to*
re-edit a work which excited so much interest since its first
publication about a quarter of a century ago and publish a
greater portion of it fortunately during the lifetime of the illus-
trious M. Senart who ushered it into existence. The world will
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also remember with gratitude the labours of the Russian
and French travellers— Petroffsky and Dutreuil de Rhins—who
had discovered the fragments of the Kharogthi Manuseript and
taken them to Europe. It ix to Nerge d’Oldenhourg that we
owe the adjustment of a few fragments of the few verses,
incorporated in M. Nenart’s Plate marked B.

In order to facilitate comparison, we have felt it necessary
to reproduce in Part 1 of our work M. Senart’s edition with
his valuable notes translated into Buglish. His parallel quota-
tions have been omitted in Part I, but reproduced in Part II,
marked with a t The few alphabetical types used by him in
paleographic discussion had to be omntted i our translation
for the simple reason that they would be quite out of place
without the fac-simile of the plates. So mueh about the
reproduction of his work. Our part in the work consists in a
radical shufling and ve-arrangement of his plates, fragmenta
and, in some cases, verse-lines, consistently with the colophons
indicating the total number of verses contained 1n a cronp,
with the result that the whole work bax been divided into so
many distinet ehapters.  No fragment bas becn left unadjnsted
and no verse left incomplete, althongls there are one or two
doubtful cases. Numerous new identifications and parallels have
been supplied from all possible sources corroborating our
adjustments and readings.  The verses have been commented
on by notes explaining their position in a chapter, and bringing
out their literary, linguistic and historical significance. Part IT1
contains the text as adjusted and restored in Part 1I, with
translation.  Part IV contains a short dissertation on the
genesis, development and historical importanee of the Dhamma-
pada class of texts, while in Part V an attempt has been made
1o construet a comparative grammar of the language of the
Prakrit text and that of the Kharosthl inseriptions and
documents. In the Introduction will be found an account of
the various recensions of the Dhammapada with special reference
to their history, place and significance in Buddhism, while the
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Glossary contains an index of words with their meanings and
. . . -
Pali and Sanskrit equivalents.

It will be seen that the plan of the chapters appearing in
Part II of this instalment was worked out independently of the
very valuable suggestions of R. Otto IFranke in his article Zum
Manuskript Dutrewil de Rhins contributed to the Z. D.M.G.
(60), 1906, and of Sylvain Léviin his Study of the Recensions
of the Dhammapada (J. A. September-October, 1912). We
have the satisfaction to mote that our readjustments and
identifieations eoincide in numerous instances with theirs. The
names of scholars who have contributed manifold ways to

the knowledge of the Dhammapada texts will he founa in the

Bibliography of references which follows.
Our obligation to Sir Asutosh is too areat for words, and

we shall ever remain grateful to him for the personal interest he

has taken in the progress of the work. Our thanks are also due

to Kabibhaskar Srijut Sasankamohan Sen, B.A., the Gopaldas
Chowdhury Lecturer in Bengali, who has offercd us from
time to time important suggestions particularly with regard
to the interpretation of the text. We have profited a great
deal by some useful suggestions from Prof. Sylvain Lévi who
was good enongh to read the proofs of the latter portion of the
Introduction. We are no less thankful to Mr. Ramaprasad
Chanda, B.A., Superintendent, Indian Museum, Caleutta,
Mr. B. (. Majumdar, B.A., Lecturer in Indian Vernaenlars and
in Comparative Philology, Dr. D. R. Bhandarkar, M.A.,
Carmichael Professor of Ancient [ndian History and Culture,
Dr. I. J. S. Taraporetvala, Professor of Compara‘ive Philology
and Dr. F. W. Thomas, L'bravian, India Office Library, who
have also shown interest in the preparation of an edition like
o Mr. Ramaprasad Chanihury, M.A., and

the present, and t
who were kind enough to

Mr. Prabodhchandra Bagehi, M.A,,
assist us in various ways.

It must be said to the eredit of
Superintendent, (Caleutta University Press,

Mr. A. C. Ghatak, B.A,,
that but for his able
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management the work could not have been printed in the form
in which it is now brought out. Lastly, we cannot close this
Preface without a word of thanks to Babu Probodhchandra
Chakravarti of the University Press who was entrusted with

the work of setting up and who has acquitted himself of his
task so well.

SeNatE Housk, Carcurra: } B. M. BARUA

The 20tk February, 1922. S. N. MITRA
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Kharogitii-

N. B.—So far as our information goes (J.R.A.S., 1899,
p. 429) there is still a portion, perhaps a larger portion, of the
Kharosthi Ms. under the disposal of Serge d’Oldenbourg and
we can never doubt that when the contents thercof are made
known, they will serve to enrich our knowledge of the Dhamma-
pada. Nothing could be more regrettable to vs than the

fact that the prospeet of seeing the portion in print has to be
indefinitely deferred. [t also pains us to confess that Beckh’s
edition of the Tibetan version of the Udanavarga, so mnuch
praised by Lévi and other Tibetan scholars, is a sealed book to
us. In going through Rockhill’s translation of the Tibetan
work one is apt to feel embarassed by the tentative character
of it, and the first suspicion is strengthened when it is compared
with the portions of the Sanskrit original now within our reach.

But by far the most bewildering is Beal’s translation of the
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Fa-kheu-pi-u, although the original translators in (‘hinese are
very largely responsible for a violent distortion of the contents
and sense of the Indian original. 1If the Fa-kheu-pi-u or its
text portion the Fa-kheu-king be the specimen of the Chinese
rendering of Indian texts, the student of Indian literature will
surcly labour in vain in grappling with the super-human and
almost unsurmountable difficulty of mastering a knowledge of
the Chinese alphabet and diction—a pursuit which, to put in the
words of a witty Bengalee friend, will amount to breaking one’s
teeth in cracking the nut for so scanty and strange a kernel.
Griinwedel, Stein and Pelliot have placed bumanity under a
deep debt of gratitude by their successive missions into Central
Asia, or more correctly to say, the Chinese Turkestan, for
bringing together numerou~ iragments of the manuseript of the
Udanavarga which is undoubtedly a Buddhist work of the
Dhammapada class. We cannot but agree with M. de la
Vallée Poussin in thinking that the text of this Ms. isa
recension of the original of the Tibetan text attributed to
Dharmatrata and bearing the name of Udanavarga. Bat one
must naturally be tempted to join issue with him when he
describes the language of the text as ** quasi-Sanserit,”” for
although in certain verses the older Pali or Prakritic forms are
retained, obviously for the sake of metre, the attempt at
Sanskritisation appears to have reached in this text a stage
well-nigh perfection as compared with previous aftempts,
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Introduction
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1. Discovery of the Kharosthi Manuscript of the
Dhammapada.—The Dhammapada, now edited and translated
with improved readings and readjustments, is the only text of
which a fragment has been preserved in Kharosthi, a seript in
which two recensions of Asoka’s Rock Edicts, at Shahbazgarhi
and Mansehra, are inseribed, and this is the only Buddhist text
which has been hitherto found composed in a Prakrit dialeet. The
manuseript is one of the earliest finds from Khotan. Among
later finds in Khotan, we have to mention a few documents
containing “dispositions and reports of local authorities,
instructions, regulations, official and private correspondence—
all inscribed in the Kharosthi seript and drawn up in a Prakrit
dialect.”! Prof. Liiders says, ““ the date of the Prakrit documents
is fixed by the Chinese wooden tablets which have been mixed
with the later, and one of which is dated A.D. 269.”%
The first discovery of the Prakrit text of the Dhammapada
in Kharosthi was made in 1892 by the French traveller
Dutreuil de Rhins, who found altogether three fragments
in Khotan, which he despatched to Paris. With regard to
these fragments Prof. Liiders notes: “In 1897 Senart made
known their contents and value......... Senart’s communication
created a sensation in the Aryan section of the Oriental Congress
held in Paris. The find represented a Kharosth manuseript.

! These we owe to Sir Aurel Stein. See his monumental work, The

Ancient Khotan, in two big volumes.
* Liiders’ paper Uber die literarischen Funde von Ostlurkestan, translated
by Mr. G. K. Nariman in his Literary History, p. 238.
*%
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The Kharogtht character till then had been known only from
inscriptions in the outermost boundary of North-West India.
Epigraphical comparison proved the date of the manuseript to
be the second century. As to its contents, it was a recension of
the Pali Dhammapada in a Prakrit dialect, which was till then
unknown in literary compositions. The manuscript was only a
fragment. Another portion of the same manuseript was
brought to Petrograd.”' The portion which was taken by a
Russian traveller to St. Petersburg (now called Petrograd) was,
as M. Senart says,? deciphered and adjusted by Serge d’Olden-
bourg, who later on placed the documents at his disposal.
This courtesy on the part of the Russian servant was all the
more welcome to M. Senart at a time when he himself was
engaged in daciphering and adjusting the fragments in the
Rhins collection. On examination M. Senart found that Serge
d’Oldenbourg’s documents filled some graps in the fragments cf the
Paris manuseript at which he was working. In Senart’s edition,
published in 1897 (Journal Asiatigue), Serge d’Oldenbourg’s
documents have been incorporated intact (see B, 1. 1-15,
pp. 24-31).

Since the publication of M. Senart’s edition in 1897,
several European scholars headed by Liiders have taken pains
to make improvements on it and discuss the paleographic
linguistic and literary importance of the Kharosthl manuseript.
We shall never forget the day when in going together through
M. Senart’s edition we were struck by some inaccuracies
of both identification and adjustment of the fragments as
well as of particular verses, the first impression gradually
deepening into settled conviction of certain drawbacks in
the otherwise excellent work of a scholar whose name is
in the very forefrunt of Oriental scholarship. At an opportune
moment we chanced upon two incomplete couplets in his
arrangement, numbered as line I in his plate A? and as

! Nariman, Literary History, p. 227,
2 Le Manuscrit Kharogtht du Dhammapada, Preface.
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line 17, or the last line;in his plate A *. These lines, considered
by him as two separate verses, appeared to us to be but integral
parts of one single verse.  To be clear, let us quote the lines as
manipulated by him :

.. madenamakabha devanasamidh(i)gat .

(A%, 1)
)
apra u

apramada prasajhati pramadu earahitu sada

(A3, 17)

e has taken A2, 1 to be the remnant of a verse for which he
could find no parallel in Pali or in Buddhist Sanskrit. It is
obvious that in commenting upon it he completely lost sight of
the Dhammapada verse 30, which reads :
Appamidena Maghavd devianam sefthat:ui gato
Appamidam pasathsanti pamado garahito sada

—or el-e he would not have heen led into equating dabla of
makabha with a Sk. garbha (see pp. 3-6), bul would have easily
sunggested that the Prakvit wukalha is the counterpart of the Pali
Maghavi. But ecoming to A3, 17 he made a right hit on the
aforesaid Pali parallel, forgetting, however, to enquire whether
A2, I—whieh he had already eome across—with the reading
madena makabha devanasamidh(7) yal ., which sounded so close to
the Pali (appaYmadena Maghava deranain setlhalam gal(o), could
be referred back to in order to fill up the gap. But he could
not possibly do so without putting the Plate A? immediately
after A%, and thereby impairing his adjustment of the plates
artanged in the order A?, A%, IHis failure to combine
A%, 17 and A2, 1 into one verse ix, it scems, due fo a fatal
oversight, and this oversight. on his part led us to examine the
fac-similes appended to the text edited by him, and we found
that the top of the fragment A2 was broken in such a way
that it could be exactly fitted into the hottom of the fragment
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A%, so as to give us a eomplete Prakrit counterpart of the Pali
verse 30, quoted in the last page. Thus we were tempted to
place A? immediately after A® and complete the Prakrit verse,
by linking together A*, 17 and A%, I, as follows :—

apra[madena makabha devanasamidh(i) gat]n
apramada pragajhati pramadu garahitu sada O

We felt further justified by the fact that, for the commencement
of the first foot, we had in A#®, 17 exactly two letters, a pra,
answering to the two dots of omissions in A%, 1, and for the last
letter of the second foot, we had # in A?, 17, answering to a dot of
omission in A%, 1. Proceeding to test the result of this prelimi-
nary examination, we had to satisfy onrselves whether the
proposed inversion of M. Senart’s Plates A2 and A® ecould
justify the unreconciled colophons ““ga 25" (at the end of
Plate A'}, and © ga 30 ” (in the middle of Plate A®), which
indicated that the four plates, arranged by M. Senart in the
order A1, A2, A% At contained two groups ot Dhammapada
verses, one consisting of 235 stanzas, and another of 30
stanzas. It was indeed a very happy moment when we found
that by completely reversing M. Senart’s order the verses
and the four plates could be systematieally arranged in two
groups or chapters, consistently with the eolophons “ga 30”
and  “ga 25 ”—a procedure ensuring a logical sequence of
thonght in the teaching of the groups and the verses
alike. Taking our cuc herefrom, we have made bold to
dispute the whole arrangement of M. Senart’s edition, which
leaves colophons unexplained. Nay, we have ventured to
reconstruet a number of hopelessly mutilated verses, particularly
those at the end of Plate B, and to adjust and readjust a
host of fragments and verses, testing almost every case in the
light of a Pali ora Sanskrit parallel; and the results of our
investigation have been emhodied in the following pages, to be
judged for what they are worth.

2. The title “Prakrit Dhammapada ”.—M. Senart’s
edition, entitled “ Le Manuserit Kharosthi dn Dhammapada ™ is
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commonly known as ‘the Kharosth1 Recension of the Dhamma-
pada,” which is a misnomer. The title ehosen by the French
scholar implies a meaning quite different from that which is
conveyed by ¢ Kharosthi reeension,” a name which suggests at
once to the mind the idea of a copy of the Dhammapada in the
Kharostht * language,” while, as a matter of fact, Kharosthi is
only the name of a seript in which the text has been preserved.
They also speak of a ¢Turfan Recension’ sinee the publica-
tion of a specimen of the Sanskvit Udanavarga, of which a
manuseript in fragments has been found in Turfan. As Prof.
Pischel, who was the first to bring this specimen to light,

” refers only to a

explains, the title “ Die Turfan-Recensionen
manuseript, found in Turfan, of a Sanskrit reecension of the Pali
Dhammapada.t ¢ Turfan Recension’ must be regarded as a
misnomer until it is definitely proved that there was a redaction
made of the Udanavargain Turfan. When, for instance, we speak
of the Bengal, Benares and Bombay recensions of the Ramiyana
we understand no more than so many editions of a single epic in
Sanskrit, varying with one another according as they are hased
upon different. readings in the different provinces, that is to say,
upon texts as altered or modified by the seribes and repeaters
of the thr.e localities. The same holds true of the recensions
of the Mahabharata and other texts. But the case of ‘the
Dhammapada recensions’ is somewhat different ; for, in speaking
of the Dhammapada recensions we cannot mean so many redac-
tions of the same text in the same language, but so many different
texts with different titles, composed in different languages, but
belonging to a common literary type. Toname one Dhammapada
recension, in this special sense, after the seript (e.g., Kharosthi
reecension) and another after the place of find (e, Turfan
recension) cannot hut be misleading and unscientifie. This way
of naming the Dhammapada texts would go to unnecessarily add
to the number of recensionsin the case of every new find in a
new seript or in a new place. The best way to have a consistent

' Die Turfan-Recensionen des Dhammapada, para. 1
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method of naming them would be, we think, to apply to them
the name of the language in which they are composed, So far as
the Tibelan or Chinese versions of some of these Dhammapada
texts are concerned, they are to be considered as translations
of one or other recension of the Dhammapada. The Chinese
Fa-Wheu-king, as may be judged from Beal’s English translation
of its commentary, the Fu-kheu-pi-n, is neither a faithful
translation nor entirelr a new compilation, but bears the
character of both. A special ease is therefore to be made
out for it. It may he put down as a ‘Chinese Recension in
translation * and considered along with a Pali, Prakrit or
Sanskrit recension, upon which its translation portion is
based. If, in the case of a particular Dhammapada recension,
or text, as we should also call it, ~.g., the Sanskrit Udanavarga,
the faithful translations differ in expressions or in ideas, if it
happens that there are two or more Tibetan translations of
certain originals in Indian language which generally agree in
contents and differ slightly here and there, we cannot but admit
that their originals were only so many recensions of only
one text. If, applying this consideration to the study of two
or more translations of a particular Dhammapada text, it
appears that they differ either in regard to the arrangement
of chapters, the number and arrangement of verses and expres-
sions, then we have to regard them as different versions based
upon different recensions of the same text, leaving a sufficient
margin for the errors of the translators as well as for the
blunders in the original manuseripts of the text from whieh the
translations were made.

Now, coming to the question of the title of our text,
it is clear and admitted on all hands that it ic eomposed
in a Prakrit dialeet, and, as will be shown anon, it- is
on the whole an original compilation, baving some verses and
ideas in common with other Dhammapada tex's that are now
known to us in Pali, io Mixed Sanskrit or in Classical Sanskrit.
It is this common substratim of the Dhammapada texts and the
uniform plan and literary prineiple which they conform to wherein
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lies the justilication of classing our fext as a Dhammapada
Recension, although the fragments of the Kharosthi Manuseript
on which it is based, leave us in the dark about its title.
Further, we prefer to call it a ¢ Prakrit Dhammapada’ inasmuch
as the logical differcntia ol the text as a copy of the Dhamma-
pada can be derived from its linguistic characterization.

3. Recensions and Copies of the Dhammapada.—In
order to determine the place of our text in the history of the
Buddhist. literature it is essential that we should have a closer
acquaintance with the various *recensions’ and ‘copies’, of the
Dhammapada that arc now extant. Strictly, we can speak only
of four recensious, 1., the Pali, the Prakrit, the Mixed Sanskrit
and the Sanskrit, to which a fifth might be added, ri:., the
Fu-khen-king, which is a Chinese Recension in translation. The
four Indian recensions comprise not less than six copies of the
Dhammapada and three commentaries incorporating the text.

(i) Pati Dhammapada.—Of  the existing copies of the
Dhammapada this is the best known and most complete. We
have several cditions of it in Singhalese, Burmese, Siamese,
Devavagari, Roman and Bengali characters, of which the latest
and best is the one published by the Pali Text Society. The
excellence of this edition is in a large measure due to Fausboll’s
edition, so well-known to the students of Buddhist literature.
Fausboll was perhaps the first to collect numerous references
containing parallels from Buddhist works in Pali, Prakrit,
Mixed Sanskrit, Sanskrit and from a few important Brahmanical
works like the Manu, the Ramayana and the Mababharata.
Fausbill occupies the foremost place alike as an editor and
a Latin translator. But Max Miiller was the first to
translate it into Knglish.  We have another Fnglish translation
of the text by James Gray, three German translations by
Profs. V"’ebm-,ﬁchrﬁder and Neumann, and a Freneh translation
by M. Fernando H&. The text contains 423 stanzas distributed
into 26 groups, each of which is. named according to the
main theme of its component verses. 1t represents a book of the
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Khuddakanikaya of the Theravada (Sthaviravada) canon preserv~
ed in Ceylon, Siam and Burma. There is acommentary which
tradition attributes to Buddhaghosa, though, judging by its
style, one cannot help doubting if Buddhaghosa was its real
author. It is stated in the opening verses that the existing
commentary in Pali was based upon an older commentary in
Singhalese and that the author undertook the work at the
instance of a Thera Kuinara Kassapa (of Ceylon). The commen-
tary itself counsists of 26 chapters, each one of which appertains
to a chapter of the text. One or more verses of a group
are encased in a prose story setting forth the occasion on which
the Buddba uttered the verse or verses. A prosc exegesis forms
a sequel to the moral verse or verses and is itselt followed by an
identification of the Buddha with the hero of the story if it
happens to be an account of his previous birth, and by a state-
ment of the psychological cffect of the discourse on the mind of
the hearer. Indecd, the method of the Dhammapada Commen-
tary is precisely like thal of the Jataka Commentary, cdited
by LFausboll. We bave three cditions of the Dbammapada
Comuwentary, one in Singhalese character, published in Ceylon,
another in Roman, published by the Pali Text Nociety and a
third in Devanagari, published by the Buddbist Text Society,
the last one containing the text and the prose exegesis

(i)  Prafrit Dhammapada.—OF this copy we have preserved
only one fragmentary manuseript in Kharosthi, found among the
ruins of the Gosringa-vihara, 13 miles from Khotan in the
circle of Indian colonies. In the absence of a complete record
it is impossible to say exactly how many chapters and verses
the text contained. It is equally difficult to ascertain the
arrangement of its chapters from detached plates and fragments
on which M. Senart’s edition is based. The chapters and verses,
as they occur in our arrangement, are as follows :—

Order of Chapter  Name of Chapter ~ Namber of Verses

1 Magavaga 30
2 Apramadavaga 25
3 Citavaga 5 (chapter incomplete)
4 Pugavaga 15
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Order of Chapter Name of Chapter Number of Verses

5 Sahasavaga 17

6 Panitavaga or Dhamathavaga 10

17 Balavaga 7 (Chapter incomplete)

8 Jaravaga 25

9 Suhavaga 20 (Chapter almost complete)
10 Tagavaga 7 (Chapter incomplete)
11 Bhikhuvaga 40
12 Bramanavaga 50 (?)

Total number .. 251

We do not know if there isany Tibetan or Chinese translation
of it. Its author’s name is unknown. No information is yet
forthcoming if any commentary was written on it. The utmost
that we can say is that this copy of Dhammapada is com-
piled in a dialect of the Gandhara region, having a close kinship,
in orthography and other linguistic traits, with the dialects of
Asoka’s Rock edicts at Shahbazgarhi and Mansehra.

(i) The Mized Sanskrit Original of the Fa-kheu-king.—It
is stated in the preface of the Chinese translation, known
as the Fa-kheu-king, that its oviginal, consisting of 500
verses and 22 chapters, was carried by Wai-chi-lan from India
to China “in the third year of the reign of Hwang-wu
(A.D. 223),” and was translated into Chinese by the same Indian
Shaman with the help of another Indian named Tsiang-im.! From
a comparison of the Fa-kieu-king with the Pali Dhammapada,
Samuel Beal is led to suppose that * the original manuseript
brought to China was the same a3 that known in Ceylon, the
differences which occur between the two being attributable to
special reasons existing at the time of the translation.””? He has
sought to explain away the difference as to the total number of
the verses,—423 of the Pali text and 500 of the original of the
Fa-kheu-king—Dby the assumption that “in the Buddhist calcu.
lation the next highest round number is frequently used to denote
the exact number intended.”® We cannot surely veunture to

! Beal’'s Dhammapada, p. 34.
*  Ibid, p- 13. 3 Ibid, p. 14.
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dispute Mr. Beal’s surmise until the original of the Chinese
translation is discovered or an authentic tradition makes it known
that the text used by the Chiunese translator was other than the
Pali; But we find it difficult to subscribe to his opinion when it
is expressedly stated in the preface to the Chinese translation that
the original consisted of 500 verses distributed into 26 chapters,
and in the ‘Memoirs of Eiinent Priests’ (Kdo-san-kwhdn,
A.D. 519) that the original was a Sanskrit text.! Remewmbering,
moreover, that the original of the #u-khen-king is said to be a
work of a Dharmatriata or Dharmaraksita, a name so famous
in the tradition of the Sarvastivada sect of Buddhism, it
does not seem improbable that the Indian text, a book of the
Ksudraka-nikaya of the canon, was a Sarvastivida work.
We are, however, aware that such an opinion as this cannot
be shown to harmonise with the account of the development
of the entire Dhammapada literature. Reserving this important
point for discussion in a separate section, we may do well to
give, on .the basis of Beal’s study, a tabular statement of the
chapters and verses composing the Pali Dhammapada and the
Fa-kheu-king Original respectively with a view to facilitate
comparison between the two.

No. of Verses

Title of Chapter - - -
Pali Fa-kheu-king
Dhammapada Original
1. Yamakavagga (Twin Verses) 20 22
2. Appamfdavagga (Chapter on
Earnestness) . . 12 20
3. Cittavagga (Mind Verses) 11 12
4. Pupphavagga (Flower Verses) 16 17
6. Balavagga (Chapter on the Fool) ... 16 21
6. Panditavagga (Chapter on the Wise) 14 17
7. Arahantavagga (Chapter on the
Arahant) 10 - 10
8. Sahassavagga (Number Verses) 16 16
9. Papavagga (Chapter on Evil) . 13 22
10. Dapda.va,gga. (Chapter on Punishment) 17 14

! Nanjio’s Catalogue, No. 1365.
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No. of Verses
Title of Chapter p -~

Pali Fa-khen-king
Dhammapada Original
11. Jardvagga (Chapter on Old Age) ... 11 14
12. Attavagga (Chapter on elf) 10 14
13. Lokavagga (Chapter on the World) ... 12 14
14. Buddhavagga (Chapter on the Bud-
dha) 18 21
15. Sukhavagga (Chapter on Happiness) 12 14
16. Piyavagga (Chapter on the Agreeable) 12 12
17. Kodhavagga (Chapter on Anger) ... 14 26
18. Malavagga (Chapter on Impurity) ... 21 19
19. Dhammatthavagga (Chapier on the Just) 17 17
20. Maggavagga (Chapter on the Way) ... 17 28
21. Pakinnakavagga (Miscellaneous Verses) 16 14
22, Nirayavagga (Chapter on Hell) 14 16
23. Nagavagga (Elephant Verses) 14 18
24. Tanhavagga (Chapter on Desire) ... 26 32
25. Bhikkhuvagga (Bhikkhu Verses) ... 23 32
26. Brahmanavagga (Brihmana Verses)... 41 40
Total number ..o 423 502

The Fa-kheu-king Original had a commentary of the
Avadana type, which was translated into Chinese “by two
Shamans of the western Tsin dynasty (A.D. 265 to A.D. 313) ”
under the title of « Fa-kheu-pi-ii,—.c. parables connected with
the hook of scriptural texts.”! With regard to this work
Beal says: “..... it contains certain parables, or tales,
connected with the verses which follow them, and which
prompted their delivery... .. The method adopted in this work
is to give one or two tales, and a verse or more, as the
Moral. The chapters are identical with the Fa-kheu-king—the
only difference being that the verses or gAthas are fewer—they
are, in fact, only a selection from the whole to meet the require-
ments of the story preceding them. This arrangement is in
agreement with the original design of the work. Buddhaghosha,
we are told, gives for each verse a parable to illustrate the

i Boal’s Dhammapada, p. 26.
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meaning of the verse, and believed to have been uttered by
Buddba in his intercourse with his disciples, or in preaching to
the multitudes that came to hear him. And so here we have a
tale for each verse, delivered by Buddba for the benefit of his
disciples, or others. As to the character of these stories, some
of them are puerile and uninteresting. But if I mistake not,
they are of a description not opposed to the character of the age
to which they are assigned by the Chinese ”!. Beal’s English
version is made from the Chinese Fa kheu-pi-u, which is a
commentarial selection from the Fa-kheu-king, differing from
the Pali commentary by the absence of pross exegesis.

(iv) Dkarmapada quoted in the Makavasiu.—A whole chapter,
»iz. the Sahasravarga, coutaining 24 stanzas, has been quoted in
the Mahavastu (IIL., pp. 434-36) expressly from a Dharmapada
text (““ dharmapadesu sahasravargah,” 74id, p. 434). Besides, in
the same work a few consecutive verses, numbering not less than
15, have been cited apparently from the Bhikguvarga of the same
Dharmapada text. Here we may leave out of consideration the
isolated verses which are quoted throughout the Mahavastu and
of which the parallel can be traced in other copies of the
Dhammapada. The Mahavastu edited by M. Senart professes
to be a Mid-land Recension of the first Book of the Vinaya
Pitaka and belongs to the Lokottaravada sect, an off-shoot of the
Mahasanghika.? The language of the Sahasravarga quoted has
no claim to be called pure classical Sanskrit but deserves, on the
other hand, to be just what M. Senart called Mixed Sanskrit.
It remains to be seen if this copy of the Dhammapada, so much
cheriched in the Lokottaravada or Ekavyavaharika literature,
can be identified with any one of the three copies of the
Dhammapada (one with 500 verses, another with 750, and
another with 900), which were known to the authors of the
Fua-kheu-king (3rd cent. A.D.).3

! Beal's Dhammapada, pp. 25-26.

* Mahavastu, 1, p. 2: “ Aryamahfsahghikinih Lokottaravadinar
Madbyadefikandih pathena Vinaya-pitakinam Mahavastuye &di”. See alo
the colophon at the end.

® Beal's Dhammapada, p. 33,
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(v) The Fa-kheu-king, a Chinese Recension in Translation.—
The Fa-khen-king is, according to the Chinese translators’ admis-
gion,! not a faithful translation of the Indian text which the
Shaman Wai-chi-lan carried from India to China in 223 A.D.
It is to be regarded as more than a translation, because the
Chinese translators had not only tampered with the number
and distribution of the verses in the original, but added 13 new
chapters in Chinese, making up a total of 39 chapters, 752 verses,
and 14,580 words. Similar additions and alterations are
also to be met with in the Chinese version of its commentary,
the Fa-kheu-pi-u (A.D. 265-318), although in the absence of
an English translation of the former, it is difficult for us to
compare the text with the commentary and find out how far
they agree or differ. It is clear from the Preface to the Fa-
kheu-king that the Chinese translators were acquainted with
three copies of the Dhammapada,—one with 900 verses, another
with 700, and another with 500.2 The arrangement of the
thirteen additional chapters with their titles and verse-numbers
is shown in the following table :

Title of Chapter No. of Verses
1. Impermanence . . 21
2. Insight into Wisdom .. 29
3. The Sravaka 19
4. Bimple Faith 18
5. Observance of Duty ... 16
6. Reflection 12
7. Loving Kindness 19
8. Conversation : . e . 12
333, Advantageous Service . . 20
36¢. Nirvana . 36
37. Birth and Death . 18
38. Profit of Religion .. 19
39. Good Fortune 19
! Beal’'s Dhammapada, p. 35. 2 Ibid, p. 33.

* Chapters 9-82 of the Fa.kheu-king correspond, with regard to arrang
ment of chapters, to Pali chapters 1.24*
¢ Chapters 84.35 correspond to Pali chapters 25.26. Bee ante, pp. x, xi.
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We may here point out that instead of one chapter contain-
ing reflections on Impermanence or Old Age, the Fa-kheu-king,
as appears from its commentary, contains two chapters with titles
that can be restored in Sanskrit as anityavarga and jaravarga.
Counterparts of most of the verses contained in these two
chapters can be found in the Prakrit Jaravaga as well as in the
first chapter of the Udanavarga, dealing with Impermanence.
The last chapter of the Fu-kken-king is nothing but a Chinese
translation of some Indian recension of the Mangalasutta.
Similarly, chapter 38 appears to be a translation of some Indian
Recension of the Mahamarngala-Jataka. As to the remaining
chapters, one cannot but be struck by a few chapters in the
Udanavarga, bearing similar titles though not containing the
same number and identical verses, e.g., the chapters dealing with
Words, (‘Speech’ in the Udanavarga), Sravaka (‘The Hearer’ in
the Udanav.). Thus it appears that the Fa-khew-king is no
mere translation of an Indian text, but a recension by itself in
translation.

(vi) The Sanskrit recensions :—

(a) Original of the Chinese version of the Dhammapada
incorporated in the  Chuh-yan-king.—Beal says that the
Chuh-yau-king is a third copy of ‘the Chinese version of the
Dhamma;pada which is so mueh expanded as to consist of T
volumes, comprising 20 #Zouen or books. The translation was
made by Chu-fo-nien (or, Fo-nien=Buddhasmriti), the Indian
who lived during the Yaou-tsin period, about 410 A. D. “Inthe
preface to this version we are told that Dharmatrata was uncle
of Vasumitia, and that he was the original compiler of the
stanzas and stories known as Fa-kheu-king. It informs us,
moreover, that the old term ‘pz-u’, i.e. Avadinas, was the
same as ‘the Dawn,’...... The preface goes on to state that
Shaman Sanghbhadanga of Ki-pin (Cabul) came to Tchangan
(Siganfu) about the nineteenth year of the period Kien-Yuen.
Having travelled back to India and returned with a copy of the
present work, it was evidently translated by Fonien, with
the assistance of others...the whole number of chapters in
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this work is thirty-three, and that the last is, like the PAli,
on ‘the BrAhmana.” There are ample commentaries attached
to many of the verses...”’! ‘

Rockhill is inclined to identify the Dhammapada text in the
Chuk-yau-king with the Udanavarga. “The Udanavarga,”
says he, ““is found also in the Chinese tripitaka. The title of the
work is there ¢ Chuh-yau-king,” or Nidana shtra.? It is also
divided into thirty-three chapters, the titles of which agree with
those of the Tibetan, with the following slight differences :—
Chap. 1v. is ‘Absence of Careless Behaviour’; Chap. v. ¢ Reflec-
tion’; Chap. vi. ° Intelligence’; Chap. xxix. ‘The Twins
(Yamaka)’. The contents of the two works, as far as has been
ascertained, are identical. Both the Chinese and the Tibetan
versions attribute the compilation of UdAnavarga to Dharma-
trita,”’?

Dr. Nanjio, on the other hand, notes: * In A. D. 383, there
was a SrAmaza of Ki-pin (Cabul) Sanghabhiti by name, who
came to K/An-An, the eapital of the Former Tshin dynasty,
A.D. 380-390 (bringing with him the Ms. of this work?)
Acgording to the K’-yuen-lu (fase. 9, fol. 26 a), this work is
wanting in Tibetan.”* Dr. Nanjio also says that the original
was a Sanskrit text.

The Cluk-yau-king, as its title implies, is an avadana-siitra,
¢.c., a Dhammapada commentary rather than a Dhammapada
text.

(6) The Udanavarga, another Sanskril Dhammapada—This
is another Dhammapada text in pure classical Sanskrit, of
which a fragmeuntary manuscript in a later variety of the Gupta
seript has been found at Turfan. Prof. Pischel was the first to
edit portions of this manuseript under the title ¢Die Turfan-
Recensionen des Dhammapada.’ That this manuseript is

! Beal's Dhammapada, pp. 27-29. Nanjio’s Catalogue, No. 1321.

2 According to Nanjio, the Sanskrit equivalent of the Chinese title is
‘Avadfna.gitra’,

3 Rockhill’s Udénavarga, p. x. .

¢+ Nanjio’s Catalogue, see under No. 1321.
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of a recension of the Dhammapada of which the Tibetan
version has been translated by Rockhill under the name of
“Ud&navarga ’, will be evident from the close agreement between
the Sanskrit manuscript and the Tibetan version, in regard to

the arrangement of chapters and the number of verses, as shown
in the following table taken from Pischel’s edition :

Pali Sanskrit Tibetan
—_— = II 20 = II 20
XVl 12 =V 27 =V 28
— = VIII 15 = VIII 15
XXI 16 = XVI 24 = XVI 23
XVII 14 = XX 22 = XX 21
1 20 = XXIX 57 (66[65]) = XXIX 59
XV 12 = XXX 51(52) = XXX &3
111 11 = XXXI 60 = XXXI 64

The Tibetan trapslation was made by Vidyaprabhakara
probably, as Rockhill suggests, during the reign of King
Ral-pa-chan (A.D. 817-842).! There is a Tibetar version of its
commenfary, which was composed by Prajiiavarman, who lived
in Kashmere in the 9th century A.D.2 There is a fourth or
last copy of the Chinese version of a Sanskrit Dhammapada,
known as the F4 tsi Y#o-Zin (Dharmasanigraha-mahartha-
gatha), compiled by Dharmatrita, and {ranslated by Thien-si-tsai
(A.D. 980-1001) of the later Sun dynasty (A.D. 960-1127.)
According to Dr. Nanjio, it is a compilation of the verses of the
Khu-yfo-kin. Beal has nothing more to say regarding this
Chinese version® than that the authorship of its original is assigned
to Dharmatrata, and that it shows no resemblance to the earlier
translation, 7.e., to the Chu-yfo-king. Having regard to the
fact that this Chinese version is almost synchronous with
the Tibetan version of the Udanavarga, it remains to be seen if
there is any closer similarity between their originals.

(vii) Miscellaneous.—There are a number of small collections
of maxims or apopthegms ¢conceived wholly in the spirit

! Udanavarga, Introd., pp. xi-xii.
3 Ibid, p. xii; of. Tar&ndtha, p. 204 (Schiefner).
3 Nanjio’s Catalogue, No, 1439,
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of the Dhammapada’. Vasubandbu’s Gatkasenigraka may be
regarded as the prototype of the same. There are two Chinese
versions of this Gathasanigraha, besides two Tibetan versions,
in one of which the text is reproduced with the commentary.
The collection consists of just 24 stanzas, and what these
stanzas are like can be ascertained from Rockhill’s English
translation of them, appended to his ‘Udanavarga.’ With regard
to this Gathasangraha, Mr. Nariman says: “Itis a collection
of maxims with an intelligent commentary, excerpts from which
have been cited by A. Schiefner . ... the commentary shows us
the philosopher Vasubandhu also as a humourous evangelist.”!
Vasubandhu, who flourished in the 4th century A.D. is
famous in the history of Buddhism not only as a compiler of
a standard Sarvastivada work, the Abhidharma-kosa, but also
as the writer of a standard manual of Yogaicara philosophy.
But we must remember that the compilation of such a Gatha-
sangraha was in no way peculiar to Vasabandhu, or new in
Sarvastivada tradition of Vasubandhu’s time. It appears from
Takakusu’s analysis of the Jihana-prasthana-§astra (which
is the most authoritative of the seven Abhidharma books of
Sarvastivada, and dated 2nd century B.C.) that its closing
section was a collection of similar maxims, composed in a
Mlecchabhasa, say, Tamil. Similar isolated collections of
maxims can equally be traced within the four corners of the
Pali Nikayas.

4. Chronology of the Dhammapada Texts.—The Pali
Dhammapada is one of the recognised books of the Khuddaka-
Nikaya which represents one of the five divisions of the existing
Sutta Pitaka. The oldest known Pali work in which the
Dhammapada is expressly referred to is the Milindapafiho. The
traditional date of this work is placed 500 years after Buddha's
demise?, i.c., in 43 B.C., while Professor Rhys Davids places the

! Literary History, p. 268,
* Milinda, p. 3.
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date a considerable time before Buddhaghosa.! The Kathzvatthu
which according to tradition belongs to the 3rd century B.C.
contains many quotations of verses, some of which can be found
only in the Dhammapada, and not in any other canonical texts,
but none of the sources of the quotations are mentioned. The
same remark holds true of the Nettipakarana and the Petakd-
padesa, which like the Kathavatthu abound in quotations from
the canonical works with this difference that in the former two
works some of the sources are mentioned by name, although
the verses there that are peculiar to the Dhammapada are quoted
without any mention of their source. The Netti and the
Petakopadesa are the two companion works of exegetic type
which are ascribed to Mahakaccayana, the putative author of
all the earlier works of the Nirutti and Niddesa class. Prof. E.
Hardy is inclined to place the composition of the Netti in the
1st century, A.D.,? but we have reason to believe thatthe date
can be pushed back to the 2nd century B.C. The Mahaniddesa
which is a canonical commentary on the Atthakavagga, now
found incorporated in the Suttanipata and forming its Fourth
Book has been modelled upon Mahakaccayana’s exposition found
in the earlier Nikayas,® and is not wanting in similar quotations
of verses which cannot be found anywhere else in the canon than
the Dhammapada. But even an earlier work, the Cullaniddesa,
which must have been a pre-Asokan book of exegesis, older
than the Suttanipata and later than the canonical Jataka
Book,* contains similar quotations of verses not to be found in
any other text than the Pali Dhammapada. Considering that
the closing date of the Pali canon is not later than the 2nd
century B.C., the latest date for the Mahaniddesa can not be
later than the closing period of the canon. Further, in one
of Buddhaghosa’s commentaries, viz., the Sumangalavilasinf,
there is reference to two schools of enumeration, the

! Questions of King Milinda, 8. B. E., Pt. I. P. Xxv.
* Netti, p. xxvii,

® Mahaniddesa, p. 198,

¢ See passim,
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Dighabbanaka and the Majjhimabhanaka, of the books of the
Khuddakanikaya, which, though different in some respects,
agree in so far as they distinetly mention the Dhammapada
among the books of the Lesser Collection.! These two schools
along with the Samyuita Anguttara and the Khuddaka-
bhanakas point to a time earlier than the inscriptions at Bharhut
which cannot be dated ealier than the 38rd century and later
than the 2nd century B.C. The tradition that Appamadavagga
was recited to king Asoka justifies the presumption that the Pali
Dhammapada existed in the 8rd century B.C. So much about
the lower limit of the Pali Dhammapada.

As regards the lower limit of other copies and recensions,
we have seen that the Chinese Fa-kheu-king, dated A.D. 223,
presupposes three different Dhammapada selections in Sanskrit :
one, its Indian original, with 500 verses, another text with 700
verses, and a third with 900 (p. ix). It has already been shown
(pp- x-xi) that the Fa-kheu-king original in Sanskrit was a text
different from the Pali as regards Janguage and number of verses,
though agreeing with it in its general form, name, number and
succession of chapters, Again, the agreement of the Prakrit
Dhammapada with the Pali and the Fa-kheu-king original
in respect of the number of verses and succession of chapters
is by far closer than that of the Udanavarga (pp. viii-ix). But
there are a number of verses in the Prakrit Dhammapada,
notably the ‘Uraga’ verses at the end of the chapter on the
Bhiksu and some in the Sahasa and Jara Vagas, which are
to be found neither in the Pali nor in the original of the Fa-
kheu-king, but occur in the Udanavarga in the chapters on
Bhikgu, Number and Impermanency. The Prakrit Dhamma-
pada stands distinet from the rest in one respect, viz., that its
first chapter is devoted to Marga—the Buddhist Eightfold
Path, combining into one group two separate chapters of the
Pali as well as of the original of the Fa-kheu-king, viz., the

1 Sam. Vil, L. p. 16.
* Mahavarsa, V. 68,
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the additional chapters of the Fa-kheu-king have their counter-
parts in the Udianavarga, as will be clear from the following

table :—

Fa-kheu-king Rockhill’s Udanuvarga

Ch. I Impermanency ... ... Ch, I Impermanency

" 1I Insight into wisdom ey IV Purity

,, III The Disciple ... e XI The Sramapa

5 IV Simple Faith vy X Faith

" V Moral Daties T VI Morality (8ila)

» VI Reflection T XV Reflection (Smriti)
s VII Words ey VIII Speech

» VIII Nirvapa ... 4, XXVI Nirvana

These additional chapters of the Fa-kheu-king foree us to
look for an earlier Dhammapada text other than the Pali, its
Indian original and the Prakrit, and we are driven in the last
resort to trace their immediate background to one of the two
Dbammapadas with 700 and 900 verses, known,in 223 A.D.,
to Wai-chi-lan, the author of the Fa-kheu-king. The text
must be one closely resembling the Udanavarga, if not
identical with it. It is the text portion of the original of the
Chuh-yau-king which alone can satisfy this test. We have
reason to believe that the text portion was extant before the
time of Wai-chi-lan, 7.e.,, roughly speaking, before the 3rd
century A.D. For the Chuh-yau-king which is a Chinese
version, dated 383 A.D., presupposes an Indian commentary in
Sanskrit that in its turn presupposes an earlier work, .c., the
Sanskrit text comprising 33 chapters similar to those of the
Udanavarga. Here we bave got to make allowance not only
for the interval of time separating the Chinese version from its
original, ¢.e., the Sanskrit commentary, but also for another
interval separating the latter from a still carlier work, which is
no other than the Sanskrit text. In ascertaining the latter
interval one must also consider that before the commentary was
written, the text must have enjoyed some amount of popularity
and made its importance sufficiently felt in the community.
At any rate, the interval of just 160 years (383 A.D.—223 A.D.)
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is the shortest possible time which is needed to make the text
earlier than Wai-chi-lan’s visit to China.

Even if this surmise as to the possibility of Wai-chi-lan’s
acquaintance with the Sanskrit text portion of the Chuh-yau-
king be correct (as we believe it is), one must yet enquire
whether the total number of its verses justifies its identification
with the text with 900 verses above referred to. Unfortunately,
as we are informed by our colleague Mr. R. Kimura, the task
of ascertaining the total number of verses in it isfar from
easy for the simple reason that the verses in the existing
Chinese edition are not numbered, nor properly kept distinct
from one another. But counting the verses in so far as they
are separated by the commentary portion intervening in each
chapter, he finds himself in a position to assure us that what-
ever the exact total, it certainly exceeds 900, though it is by no
means, over 1000. If so, of the two texts with 700 and 900
verses, known to Wai-chi-lan, the latter must be said to approxi-
mate the text portion of the Chuh-yau-king.

Now, arguing from the close resemblanee which exists
between the text portion of the Chuh-yau-king and the Udana-
varga, so far as is known to us in its entirety through Rockhill’s
tranclation from the Tibetan, we can accept the information
supplied by Mr. R. Kimura regarding the total in the former as
correct. For, although the latter is dated 982-1000 A.D., the
total in it does not exceed 989 verses, or, 1000 in round
numbers. . But it must be noted that the total in Rockhill’s
Udanavarga cannot be regarded as a precisely correct number,
and that for three reasons : (¢) that there isa slight difference
as to the number of verses in almost each chapter common to
Pischel’s edition of the manuscript fragments of the Udanavarga
and Rockhill’s translation of the Tibetan version of the same
text; () that at least in two instances we notice that a verse
which would be counted as one in the Pali Dhammapada, has
been counted as two (cf. Roekhill, IIL. wvv.12.13, XXIII,
vv. 82-88); (¢¢6) that there are in it a few repetitions of which
six have been noticed by Rockhill. Thus its total 989 can
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be reduced to 981 [989—(2+6)]. How far this process of
reduction can preceed in the text itself it is difficult to say.
There_are no doubt a number of mechanical multiplication of
verses which has practically no raison d’étre, and has a marked
tendency to swell up the volume without bringing out any new
idea. We have no right to deduct the verses thus multiplied
from the Udanavarga, but must on the other hand count them
as they occur in it. General reduction is however possible in
relation to earlier texts, if any, where certain verses forming
a sub-group in a chapter of the Udanavarga are found less in
pumber. The case in hand could be fairly proved, if by the
process of reduction, just mentioned, the total 981 could be
further reduced to a number approximating 900.

Dr. Nanjio says that the fourth or last Chinese version of
the Dhammapada, the Fi-tsi-sun-yfo-kin, dated A.D. 982-1000,
is no other than the text portion of the Chuh-yau-king
(p- xvi). But from a comparison of a few chapters of the
two Chinese versions with the kind help of our friend
Mr. R. Kimura, we are constrained to admit some differences
between them, though we can only so far readily concede to
Dr. Nanjio that they show a general agreement in many respects.
Remembering that a similar agreement can also be shown to
exist between the text portion of the Chuh-yau-king and
Rockhill’s Udanavarga, as well as judging by the dates of the
Tibetan version and the fourth Chinese version, we may be
justified in holding that their originals were the same, making
due allowance for slight variation as may exist between two
manuscripts of one and the same text. With regard to the
date of the Sanskrit Udanavarga, one can definitely say that it
was compiled some time before the time of its commentator
Prajfisvarman, who lived in the 9th century A.D., while this
much is certain as regards the text portion of the Chuh-yau-king
that it was extant before the 3rd century of the Christian era.
Not knowing any other copy of the Dhammapada than one
with 900 verses which Wai-chi-lan could avail himself of in
adding a few chapters resembling those in the Udanavarga, we
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are naturally tempted to identify the same with the text portion
of the original of the Chuh-yau-king, and we are confident that
we shall not be found far too wrong in doing so.

Turning to the copy of the Dhammapada with 700 verses,
known to Wai-chi-lan, we at once see that it was different from
the Pali with 423 verses, the Fa-kheu-king original with 500
verses and the text portion of the Chuh-yau-king just identified
with the text with 900 verses. Thus only two texts are left
to be examined, viz., the Prakrit and the Dhammapada in
Mixed Sanskrit of which a complete chapter has been quoted in
the Mahavastu (p. xii ). As regards the Prakrit Dhammapada,
it is impossible for us, in the absetice of a complete manuseript
thereof or of a tradition supplying a definite information about
it, to say exactly how many verses it altogether contained.
But judging by the proportion of verses in the chapters common
to the three recensions, viz., the Pali, the Fa-kheu-king original
and the Prakrit, we feel inclined to think that the total of the
Prakrit verses stood midway between 500 and 700. The follow-
ing table will make our position clear :—

Pali Fo tmiong Prakrit
miz . W I2 . . T2
i .. v . IV 15
VIl .. Vil w VIO

vir e - .. W VIIIE .. B A

X1 .. . XI14 . .. VIII 25

XViz . w XV14 . . IX 20

XX 17 .. . XX28 .. . 130

XV .. . XVsz .. v XL 40
XVI4l .. . XVI4O .. . XII 60

Total .. 162 Total .. 198 Total .. 232

Bearing in mind that the total number of verses in the Pali
Dhammapada is 423 and that in the Fa-kheu-king original 500,
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we can test whether the above three totals are in keeping with
the ratio of 500: 423. ’

(1) #28x198=5]17 which roughly gives the total verse-

number of the Fa-kheu-king original.

(2) 423x282--605%, .., 606 which rougly gives the total

verse-number of the Prakrit text.

The totals obtained (Pa. 423; F. O. 517 ; Pr. 606) might be
further tested by a standard ratio provided by the verse-numbers
of the S.kasra-group in the 5 recensions mentioned in the
sub-joined table :—

Pali Prakrit Dhammapada Udanavarga

Fa-kheu-king i
161 quoted in the
original Mahavastu
16 16 17 24 . 34

Taking in succession the total of the Pali text and that of
the Fa-kheu-king original as the standard number, the relative
position of the recensions will appear as follows :—

(1) 428X17=4497, de., 450 (Pr.);
428%34 =344, i, 685 (M. V. D.);
428x34=8987, 1.e, 899 (U. V.).

(2) 209%17=531%, ¢, 532 (Pr.);
509x94 =750 (M. V. D.);
500x34=10624, s.c., 1063 (U.V.).

Comparing these two series of totals and taking all the
recensions of the Dhammapada into consideration, we cannot
but persuade ourselves to believe that there were no less than
six Indian copies of the Dhammapada with 423, 500, 600, 700,
900 and 1000 verses, and that these copies are no other
than those represented respectively by the Pali, the Fa-kheu-
king original, the Prakrit, the Mahavastu Dhammapada, the
text portion of the Chuh-yau-king and the Udanavarga. Of
these copies, the first five were well-known before the 3rd
century A.D., while the date of the Udanavarga falls in between
the 4th and the 9th century A.D. Applying the verse-total as a
test of priority and posteriority, we feel justified in concluding
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that the Pali with the minimum total 423 is the oldest
copy of the Dhammapada and the Udanavarga with the
maximum total 1000 (in round numbers) the latest. The
copy which stands close to the Pali is the Sanskrit original
of the Fa-kheu-king; the copy which is one degree removed
from the latter is the Prakrit, while the Mahavastu Dhamma-
pada and the Sanskrit original of the text portion of the
Chuh-yau-king occupy in order two intermediate positions
between the Prakrit text and the Udanavarga. This chrono-
logy eannot, however, be taken to be conclusive until it
is further tested in the light of other evidences and harmonised
with the general history of Buddhist literature and thought.
We propose to examine these evidences under the following
heads :

(¢) argument from the number and succession of
chapters. ;

(b) argument from the multiplication of particular
verses ;

(¢) argument from traditions.

(a) Argument from the number and succession of chaplers—
The four Indian copies of the Dhammapada of which the
tables of contents are definitely known to us fall into two
pairs, each showing a complete agreement in regard to the
number and succession of chapters: (1) the Pali and the
Fa-kheu-king original containing altogether 26 chapters, and
(2) the text portion of the original of the Chuh-yau-king and
the Udanavarga containing 33. All these copies agree in so
far as the succession of two closing chapters is concerned.
For in each of them the last chapter is the Brahmanavagga
and the last but one is the chapter on the Bhikkhu. Further,
they must be said to resemble one another, inasmuch as
they have many chapters bearing same titles. The two
pairs differ, however, widely from each other regarding the
order of succession of the remaining chapters, particularly
that of the first three. As regards the first pair of texts,

)
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their first three chapters are arranged in the following
order :—

i. Yamakavagga forming the 29th chapter in the
2nd pair.

2. Appamadavagga forming the 4th chapter.

3. Cittavagga forming the 31st chapter.

On the other hand, the first thiee chapters in the second pair
of texts are arranged as shown below :—

1. Anityavarga corresponding with the Jaravagga—
the 11th chapter in the 1st pair.

2. Kamavarga having its counterpart in the Piya-
vagga—the 16th chapter of the 1st pair.

3. Trsnavarga being an amplified version of the
Tanhavagga of the lst pair, placed immediately
before the Bhikkhu.

It is impossible to make a definite statement regarding the
number and succession of chapters in the Prakrit text and in
the Mahavastu Dhammapada, though we are on a somewhat
surer ground as regards the former work. As we have already
noticed, the Prakrit Dhammapada shows a far closer kinship
in its general form with the 1st pair of texts than it does with
the 2nd pair, particularly the arrangement of three chapters
in it, viz., 2-4, is exactly on a par with that in the Pali and
in the Fa-kheu-king original. Moreover, whatever the precise
succession of the Tasavaga, the Bhikhu and the Bramana
in it, M. Senart’s Fac-simile of the Plate B of the Kharogtht
Ms. goes to prove that they are closely bound up in thought
as in the texts of the 1st pair. Arguing from the arrangement
of the 1st three chapters, the two pairs of texts can be shown
to represent two distinet periods of literary growth within
‘Buddhism, the earlier period being represented by the Pali
Dhammapada and the Fa-kheu-king original. For the sequence
of thought in the first three chapters of these two texts is so
much in line with that in a Chandogya passage that ,one can
not but think the former was merely a systematic carrying
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out of the latter. In other words, the sequence can be regarded
as a proof of these Dhammapada texts standing close to the
Chandogya Upanisad and representing an earlier stage of
Buddhism. The first chapter of Twin-verses (Yamakavagga)
teaches that mana in the sense of cef nd—rvolition or intention—
is psychologieally the motive for action and determines its
moral effect according as the iotention of the agent is
good or bad. It is followed by a chapter on ‘Earnestness’
(Appamidavagga) which inculcates the necessity of an active
exercise of the will or religious aspiration for the attainment
of the highest good which is the quintessence of the older
Indian conception of faith (sadd4a) 'This naturally leads to
another chapter, the Cittavagga, where the nature of mind, as
commonly known, is deseribed in order to bring eut the idea
that the necessity of constant striving, mindfulness and self-
control implied in ‘earnestness’ arises from the very constitution
of mind, How this trend of thought was anticipated in the
Chandngya passage will be clear from the quotations below :—
1 (a) “ Mano viva viaco bhiyo...... vicam ca nama ca mano’
nubhavati—sa yadi manasd manasyati mantrin
adhiyiyeti, athiddhite karmani kurviteti, atha kurute
putramhsca padtrhsca iccheyeti, athécchata imarn ca
lokamh amuth ca iccheyeti, athécchate mano.”
(Chiandogya, VII. 8, 1.)
(b) “Manopubbangami dhamma manosetthd manomays,
manasd ce padutthena bhasati va karoti va,
tato nath dukkham anveti cakkath va bahato padaih.
Manopubbangama dhamma manosetthd manomaya
manasd ce pasannena bhasati va karoti va
tato nam sukham anveti chiya va anapiyini.”
(Dhp. I vv. 1-2)
II () “ Samkalpo viva manaso bhilyan, yada vai sathkalpayate
atha manasyati, atha vdcam irayati, timu namnirayati,
nimni mantrd ekam bhavanti, mantresu karmani...,...
Sa yah sathkalpath brahméti updste, kliptinvai sa
lokin dhruvdn dhruvah pratisthitan.”
(Chandogya, V1I. 4. 1.3).
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(b) “ Appamado amatapadath, pamido maccuno padari,
appamattd na miyanti, ye pamattd yatha mata.
(Dhp., IL. v. 1).

II (a) “Cittara viva samkalpdd bhiiyo, yadi vai cetayate
atha samkalpayate, atha manasyati, atha vacam
irayati, timu nimnirayati, nimni mantrdi ekam
bhaivanti, mantregu karmani.”’

(Chandogya, V1I. 5.1.)
(b) ““Na tarh matapata kayird afifie vipi ca fiatika
Sammapanihitali cittamh seyyaso nam tato kare.”
(Dhp. II1. v. 11).

This sequence of thought is entirely lost sight of in the
second pair of texts—the text portion of the Chuh-y u-king
original and the Udanavarga—the first three chapters of which
deal respectively with impermanence, vanity of human wishes
and desire. The trend of thought is that when a man reflects
upon the fact of impermanence all around, he cannot but realise
the vanity of human wishes and discover its root in a natural
craving for pleasure and enjoyment. Thus the two pairs of
texts present a radical change in tone from the optimism of
earlier thought to the ascetic or pessimistic outlook of later
reflection. DBut was this change sudden or it eame about
gradually ? The Prakrit Dhammapada bears out the fact that
the change did not come about surreptitiously. As we have
already noticed above, its first chapter is devoted to the praise
of the Buddhist Eight-fold Path, while the succession of the
following two chapters is the same as that of the Pali. The trend
of thought implied is that Nirvana or the Supreme goal of
Buddhism is reachable by the Eight-fold Path which is but
a symbol of ‘earnestness’ which aims at complete control over
mind. Viewed in this light, the Mahavastu Dhammapada seems
to fall in line with the Prakrit text, though nothing can be
definitely stated regarding the former work. If, however, this
surmise is found to be correct, the six copies will fall into three
pairs representing three successive periods or stages of literary
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growth. A happy result of such a classification will be that
it will enable us to form a definite idea about the contents of
all the Dhammapada texts by the aid of those which are now
accessible to us. If we know the Pali Dhammapada, we are
expected to know almost the whole of the Fa-kheu-king
original ; a knowledge of the Prakrit text will help us in
knowing the contents of the Mahavastu Dhammapada; lastly,
if we have read the Udanavarga, we have really known the
whole of the text portion of the Chuh-yau-king original.

In order to justify the chronology of the three pairs we
must enquire as to whether or no the Prakrit text serves as a
link of transition between the Pali and the Udanavarga as
regards the multiplication of the number of chapters, The
following investigation will make it clear that it does serve as a
connecting link. It is a curious fact that the additional chapters
of the Fa-kheu-king, c.., the chapters which were added by
the Chinese translators to the translation of a text of 26 chapters
similar to the Pali, presuppose a Buddhist anthology like the
Pali Suttanipata as the subjoined table will set forth :

Fa-kheu-king Suttanipita.

Sec. 1 Impermanency ... IIT 9 Salla Sutta

' I1 Insight into Wisdom ... II 10 Utthana Sutta

» 111 The Disciple .. 1 5 Cunda Sutta

” 1V Simple Faith 110 Alavaka Sutta

” VII Love ... I 8 Metta Sutta

. VIIT Words ... ... 111 3 Subhasita Satta

s XXXIX Good Fortune ... II 4 Mahamahgala Sutta

In the same way we can account for the additional chapters
in the Udanavarga and « posteriors for those in the text portion
of the Chuh-yau-king original. If we scan their additional
chapters, we at once discover that they are modelled upon
certain poems of a work similar to the Sutta Nipata, and that
so far as their component verses are concerned, they are nothing
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bnt a ‘combination of a Sutta Nipata, a- Dhammapada and a
Jataka Book. We subjoin a table in illustration of the point :—

Other texts

Udanavarga
Chap. 1 Impermanency Salla Sutta (S.N. IIL 9)+ Da aratha
Jataka + Mugapakkha Jataka +Jara-
vagga (Dhp.)
1I Kama ... ... Kamasutta (S. N. IV. 1) + Kama

”

Jataka + Piyavagga (Dhp.)
Subhasita Sutta (8. N. 111 3) + Koka-
liya Sutta (S.N. I1L 10) + Puppha-
vagga (Dhp.) + Nirayavagga (Dhp.)
Uraga Sutta (S. N. L. 1)+ Bhikkhu.
vagga (Dhp.)

VIII Speech ...

”

XXXII Bhiksu ...

"

Similarly the Sutta Nipata and the Jataka Book can be
pointed out as canonical sources of most of the additional verses
in Prakrit, eg., the additional verses in the Bhikhuvaga are
similar to these in the Uraga Sutta (S. N. L.,), while those in
the Jaravaga presuppose the Salla Sutta (S. W. 11L. 9) and such
Jatakas as the Dasaratha, the Ayoghara and the Mugapakkha.

The Pali Dbammapada (and « pasteriori the Fa-kheu-king
original) differs from the Prakrit text and the Udanavarga,
inasmuch as it does not contain a single verse of which the
canonical source is no other than the Sutta Nipata as we now
have it. For instance, its Brahmanavagga is mainly constituted
of verses from the Vasettha Sutta which is incorporated not
only in the Sutta Nipata, but also ir the Majjhima Nikaya.
The Nagavagga contains a few verses which can be traced in
the Khaggavisanasutta, but seeing that this particular sutta has
been commented upon in the Cullaniddesa along with the poems
of the Parayana Group, one may be justified in thinking that it
existed as a separate poem before its incoporation in the lst
book of the Sutta Nipata. At any rate, as we proceed from the
Pali Dhammapada towards the Udanavarga, it becomes increas-
ingly clear that the Sutta Nipata came to occupy a more and
more prominent place in the later texts.
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(6) Argument  jfrom the uultiplication of  particular
verses :—Besides the common verses, each copy of the Dhamma-
pada contains some that were evidently drawn upon canonical
gources, left untouched by the compilers of other copies.
Further, each copy contains a number of verses peculiar to
itself, and these, in the absence of evidence proving the contrary,
must be regarded as compositions of its compiler. In diseussing
the question of chronology we have to leave out of consideration
the verses that were either newly added or composed on a new
model, because chronological data can be derived only from those
verses which were multiplied, rather mechanically, on a common
basis. The process of multiplication just referred to is twofold :
(1) the insertion within one original verse or group some new
lines constructed out of some set Buddhist expressions, and
(2) the substitution of new expressions. Three instances may
suffice to illustrate the first process :—

I Pali—Ma pamadam anuyuiijetha ma kamaratisanthavar
Appamatto hi jhayanto pappoti paramam sukhath.

Prakrit—apramadi pramodia ma gami ratisabhamu
apramato hi jhayatu chaya dukhasa pramuni O
apramadarata bhoda khano yu ma uvacai
khanatita hi oyati niraesu samapita O
apramadarata bhoda sadhami supravedite
drugha ndhvaradha atmana pagasana va kufiaru O
nai kalu pramadasa aprati asavachaye
pramata duhu amoti siha ba muyamatia O
nai pramadasamayu aprati asavachayi
apramato hi jhayatu pranoti paramu subu O

One must note how the counterpart of one Pali verse has
been multiplied in Prakrit to five by the insertion of 8 extra
lines. But a more apposite instance is afforded by the second

set of verses (p. 208)—

II Pali—Yanimani apatth@ni alapuneva sirade
Kapotakani atthini tani disvAna ka rati P
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Prakrit—yanimani avathani alapuniva Sarade

saghavarnani §igani tani distani ka rati O
yanimani prabhaguni vichitani di§odiSa
kavotakani athini tani distani ka rati O

Fa-kheu-pi-u—* When the dody dies, and the spirit flees, .........1
the flesh and bones lie scattered and dispersed.
What reliance, then, can one place on the body ?
“When old, like antumn leaves, decayed and without
covering, life ebbed out and dissolution at hand,
little good repentance then!”

DivyAvadana—Yanimanyapaviddhani viksiptani diso dasa
Kapotavarpanyasthini tani drstvéha ka ratih ?
Tmini yanyupasthinani alaburiva Sarade
Sankhavarpani sirsani tani drstvéha ka ratih P

Gathasangraha—* They (the bodies) are thrown away and scatter-
ed in every direction, like those pigeon-coloured
bones; what pleasure, then, is there in looking at
them,”

Udanavarga—“ Those pigeon-coloured hones are thrown away
and scattered in every direction: what pleasure is
there in looking at them .

It is clear that in place of one verse in the Pali Dhamma-
pada we have two verses in the Prakrit and in the Divy&vadana,
while only one of the two verses occurs in Vasubandhu’s Gatha-
sangraha and the Udanavarga. We at once notice that the
Prakrit text has driven two lines in between the two lines of a
counterpart of the Pali verse, thus making altogether four lines
and two complete verses. The order in the Prakrit is not
followed in Divyfivadana verses, but inverted. We are unable
to determine the order of verses in the original of the Fa-kheu-
king and in that of its commentary for these two reasons: (1)

 The portion omitted reads, “ as when a royal personage rejects a (broken)
chariot, so do”, The Chinese translators have apparently confused a counter.
part of the second Prakrit verse quoted above and that of the first foot of the
PBli verse (Jar@iva 6)! “ Jiranto ve r@jarathd sucittg"”
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that the Chinese versions, as confessed by the translators them-
selves, are far from being faithful!: (ii) that as appears from
Beal’s translation of the Fa-kheu-pi-u, some of the verses of the
Pali Jardvagga are hopelessly confused and the order of some
has been violently tampered with.? It is quite likely that the
order was tampered with even in the original commentary. The
number of ¢ Jard ’-verses in the Fa-kheu-king is said to have
been 14, 7.e.,, 3 in excess of the Pali, while comparing Beal’s
translation with the Pali Jarivagga, we suspect that the right
number is not 14, but 12, z.e., just 1 in excess of the Pali. The
total number of verses in the Fa-kheu-king original was, accord-
ing to the translators’ own statement, 500, whereas we have
seen on p. xi that by adding up the additional number of verses
as distributed in the chapters corresponding to the Pali we get
a total of 502. If the above caleulation of the *Jard’-verses
be correct, we at once get the traditional total of 500 by sub-
tracting 2 from 502. The total number 12 of the verses of the
Jara-group can be accounted for by the fact that the one verse
resembling the Pali was expanded into two distinct verses. If we
can rightly suppose that the DivyAvadana verses were quotations
(perhaps a little more sanskritised form of quotations) from an
older Avadana work such as the original of the Fa-Kheu-pi-u,
the order of the verses must have been inverted in the older
work itself, and this conjecture is fully borne out by the group-
ing in the Chinese translation The fact of inversion itself
requires a word of explanation. One must admit that it

! Beal’s Dhammapads, p. 34: “......the words of Buddha are naturally
hard of explanation. Moreover, all the literature of the religion is Written in
the language of India, which widely differs from that of China.........80 to
translate them faithfully is not an easy task ”. (Translators’ Preface).

% The order of first 3 verses is exactly the same as in Pali. The 4th verse
is & combination of the first foot of the Pali verse No. 6 and the counterpart
of a verse liko the first in Prakrit. The order of the next 3 verses does not
differ from that of the Pali. The next 2 verses correspond with the 10th and
11th of the Pali. The verse No, 10 is nothing but a counterpart of the gecond
Prakrit verse. The last 2 verses correspond with the Pali, Nos, 8 and 9.
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presupposes an earlier process of multiplication and improvement
on an older verse similar to the Pali. We have seen that the
. Prakrit verses amply attest and illustrate the required process.
Two distinet verses resulted from an attempt to expand the
ideas of the two Pali lines, taken separately, thereby improving
the simile of the pumpkins and the decaying bones in the first
line (pp. 209-210). Even then, the direct source of the Prakrit
verses would not be fully determined by the model of the Pali
verse. Kor there are very many dialectical forms which have
a tinge of Mixed Sanskrit. At the same time we cannot hold
that the Prakrit had drawn upon the DivyAvadana and the
Avadana original of the Fa-kheu-pi-u, as in these two works
the order of the two verses, betraying a process of their growth
from one verse by thrusting two lines into it, has been inverted.
Failing to obtain the much-necded order in Mixed Sanskrit in
these two works, one must in the last resort look for it in the
Fa-kheu-kipg original. The Udanavarga verse seems to re-
present a stage later than the inversion of the verse-order, that
is to say, later than the Fa-kheu-pi-u original and the Divy4va-
dana verses. Seeing that the Udanavarga verse occurs in the
same form in Vasubandhu’s Gathasangraha, itself but a selec-
tion from a Dhammapada in Classical Sanskrit, we are led to
think that the verse similarly occurs in the original of the text
portion of the Chuh-yau-king (the Sanskrit Dhammapada with
900 verses),

Thus the entire process of multiplication and reduction sug-
gests the following links of change and points of enquiry: (1)
the origin of a Mixed Sanskrit counterpart of the Pali verse,
(2) the manipulation of two distinet verses in Mixed Sanskrit
by thrusting two new lines into one original verse, (3) the
. transliteration of these verses into Prakrit, (4) the inversion of
their order in Mixed Sanskrit, (5) the further Sanskritisation
of the verses in their inverted order, (8) the inclusion of the
Classical Sanskrit form of the first verse in inverted order, (7)
the quotation of it in Vasubandhu’s G#thasangraha, and (8)
its final incorporation in the Udanayarga. If this process be
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applied as a test of chronology, the Pali Dbammapada will
appear to be older than the Fa-kheu-king original in Mixed
Sanskuit, the latter than the Prakrit text, the Prakrit text than
the Avadana original of the Fa-kheu-pi-u, the Avadana original
than the DivyAvadana verses, these verses than the Sanskrit
text with 900 verses, this Sanskrit text than Vasubandhu’s
Gathasangraha, and the Gathasangraha than the Udanavarga
which is the latest copy of the Dhammapada. The chronological
position of the Mahavastu Dbammapada in Mixed Sanskrit,
with the text of 700 verses, remains yet io be ascertained.
Now we shall examine the third instance.

III Pali—yo ca vassasatarh jantu aggith paricare vane
Ekafica bhavitattinar muhuttam api pGjaye
Sa yeva pijanid seyyo yafi ce vassasatam hutarh.

Prakrit—ya ja vagaSata jatu agi pariyare vane
chirena sapitelena divaratra atadrito O
eka ji bhavitatmana muhuta viva puae
sameva puyana Sebha ya ji vasaSata huta O

Fa<kheu-pi-u—* If a man lives a hundred years, and engages the
(Se VI Metta, whole of his time and attention in religious offer-
p-71). ings to the gods, sacrificing elephants and horses,
and other things, all this is not equal to one act

of pure love in saving life.”

Mahiavastu—Yo ca varsaSatarh jive agniparicararh caret
Dhammapada Patrihdro chaviivasi karonto vividharh tapath .
Yo caikarh bhivitatmdnath muhtirtamapi piijayet
Si eka piijani freyo na ca varsaSatam hutam.

Udsnavarga—* If a man live for a hundred years in forest, wholly
relying on fire (Agni), and if he but for one single
moment pays homage to a man who meditates on
the self, this homage is greater than sacrifices for
a hundred years.”

In this instance we observe that the Psli is the same as its
Sanskrit counterpart in the Udanavarga, while there are two
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complete verses in Prakrit as well as in the Fa-kheu-pi-u and
the Mahavastu Dhammapada. The two verses seem to have
been-constructed out of one older verse of three lines by thurst-
ing one extra line within its first two lines. The added line
differs in each case as regards its expressions. But seeing that
the verse occurs in one of its additional chapters, we have reason
to think that the model presupposed, in this particular case, by
the Prakrit text, is rather the Mahavastu Dhammapada or the
text with 700 verses which was commonly used by the people,
according to the Chinese translators’ statement, in their
time. If so, the Prakrit text must be taken to be later
in point of date than and a combination of the Fa-kheu-
king original and the Mahavastu Dhammapada. Now let
us examine the second process of multiplication in order to
see whether any fresh light could be thrown on the point
at issue.

The second process differs from the first by the fact that it
has served -to multiply the common verses by the substitution
of certain set Buddhist expressions as well as by the construction
of a new group of verses on the model of an older one. Its
historical importance mainly consists in bringing into promi-
nence some moral qualities or virtues implied in an older verse
orina group of verses, thereby setting forth a greater' and
greater analytical faculty and power of manipulation exercised
by the later compilers. In illustration of it, we can first
examine the famous  Supraudhu ’-group (p. 105-6). We notice
that the Pali group consists of six verses and the same is the
case with the Fa-kheu-king original as can be inferred from
Beal’s translation of its commentary (See. III. “ Sravaka ”
pp. 64-55).

The Prakrit group, as it now survives, is an exact counter-
part of the Pali, but 17 verses being absent from the existing
Kharosthl Ms. immediately after the sixth verse, it is difficult
to ascertain the number of verses contained in-the whole group.
Having regard to the fact that the group in the Udanavarga
contains no less than 17 verses, ¢.e., 11 in addition to the six
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that are common, it is natural to think that multiplication of the
mumber passed through some intermediate stages, and it is clear
from the arrangement of the Udanavarga that these stages were
no less than four. Probably in the first two stages, the number
was multiplied by constructing some additional verses within
the original group, and in the third stage some additional verses
were constructed by the substitution of one or two synonyms of
Nirvana, while in the Uddnavarga a few more synonyms came
to be substituted.

Turning to the Number-group (Sahasavaga) (p. 154-6.),
we detect that it comprises some four sub-groups, typified
by the following four catch-words indicated below by their Pali
forms :

(¢) Sahassam api ce vaca,
(¢¢) Mase mase sahassena,
(77) Yo ca vassasatam jive,
aud (¢v) Yo ca vassasatam jantu.

We have seen (p. xxiv.) that there is a.complete agreement
as regards the number of verses in the Number-group between
the Pali Dhammapada and the Fa-kheu-king original, that the
Prakrit chapter contains 17 verses, the Mabavastu Dbamma-
pada 24 and the Udanavarga chapter 34. In the absence of a
faithful translation of the Fa-kheu-king original,it is impossible to
state as to what verses were really contained in its Number-group.
Beal’s translation of the Fa-kheu-pi-u shows that the chapter in_
the Chinese version contains a few verses of the second sub-
group, specified above, of which the counterparts are met with
in all the copies except the Pali. The comparison of the
Prakrit verses with those in the Mahavastu Dbammapada
reveals a very close agreement between them. Considering
that some of the verses of this sub-group occur in one of
the additional chapters of the Fa-khen-pi-u, we cannot but
suppose that they were derived from a text other than its
original, The Pali text supplies a counterpart of the first line
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of each of these verses and that of the second line of ome

verse in Prakrit:

({) Mise méise sahassena yo yajetha satarh samam.
(Sahassav., v. 7, 1st line).

(#) Mise mise kusaggena bilo bhufijetha bhojanar,
Na so sankhatadhammanarh kalam agghati solasim.
(Bilav., v. 11, note 2nd line).

Judging by the arrangement of the Prakrit verses (6-18),
we at once perceive that the multiplication passed through no
Jess than two intermediate stages, in the first of which the
number multiplied by the first process and in the second by the
second.

The chapter on the Bhikkhu contains a sub-group which will
seem highly important in determining the relative position of
the Dhammapada texts. We quote it below with a view to
facilitating comparison :—

Pili—Mettdvihari yo bhikkhu pasanno buddhisasane
Adhigacche padam sintaih saikhérfipasamar sukham
Pamojjabahulo bhikkhu pasanno buddhasisane
Adhigacche padam santam sankhdrtipasamarh

sukharh.

Prakrit—Metravihari yo bhikhu prasanu budhaSasane
tunati pavaka dharma drumapatra ba marutu O
Metravihari yo bhikhu prasanu budhaSasani
padivijhu pada Sata sagharavoSamu suba QO
Udagacitu yo bhikhu abhivuyu priapria
adhikachi padaSata akavurugasevita O
Pramojabahula yo bhikhu abhivuyu priapria
adhikachi padaSata aseyane ya moyaka O

Mahivastu—Maitravihiri yo bhiksu prasanno buddhasisane
Dhammapada Adhigacchati padath §intar, asecanar ca mocanaih.
Karupd@vibar yo bhiksu prasanno buddhasasane
Adhigacchati padarh §intath aprthagjanasevitaih.
Muditavihari yo bhik§u prasanno buddhasisane
Adhigacchati padarh §&ntarh akdpurugasevitath.
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Upeksavihiri yo bhiksu prasanno buddha$isane

Adhigacchati padam $antam nirvanam padam
acyutar.

Udagracitto sumano abhibhuyya priyApriyam

Tato pramodyabahulo bhiksu nirvanasantike.

Udanavarga—Maitravihari yo bhiksuh prasanno bnddha8asane
Adhigacchet padarh Santam samskarOpadamarth §ivath,
Maitravihari yo bhiksuh prasanno buddhagasane
Adhigacchet padam $intam asecanaka mocanath,
* * * * * * *

Pramodyabahulo bhiksuh duhkhaksayam avapnuyat.

Rockhill’s—* The Bhixu who is kind, who has perfect faith in

translation. the teaching of the Buddha, will find the perfection
of peace (amatam padam), of which one can
never be weary.”
“The Bhixu who is kind, who has perfect faith in
the teaching of the Buddha, will find the perfection
of peace, the peace from the Sarhskara (body).”
“The Bhixu who is kind, who has perfect faith in
the teaching of the Buddha, will arrive by degrees
at the complete destruction of all attachment.”
“The Bhixu who is kind, who has perfect faith in
the teaching of the Buddha, will pull himself out
of the evil way, as the elephant does himself out of
the mire,”
“ The Bhixu who is kind, who has perfect faith in
the teaching of the Buddha, will shake off all
wickedness, as does the wind the leaves of & tree.”
“ The Bhixu who is kind, who has perfect faith in
the teaching of the Buddha, is so near nirvina
that he cannot possibly fall away from it.”
“The Bhixu who has subdued what charms the
heart, what is agreeable to the mind, what delights
and what does not delight ‘¢.e., passions), is full
of delight, and will find the end of suffering.”

In this particular instance, we have four Prakrit verses in
place of two in the Pali, while the Mab#vasta Dhammapada
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and the Udanavarga verses are not exact counterparts of gny
previous group. They are on the contrary a combination of
verses found in all the previous groups, supplemented by a few
which were newly constructed by the compiler of the Sanskrit
text. Though the counterparts of any of the groups is not to
be found in the Fa-kheu-king and its commentary, it is very
likely that some sort of transformation also took place in their
originals. Nevertheless, the Prakrit verses cannot be satisfac-
torily acconnted for otherwise than by the hypothesis that they
are a combination of elements from two older texts, viz., the
Fa-kbeu-king original and the Mahavastu Dhammapada.

Thus applying the twofold process of multiplication of
common verses as a test of chronology, we are led to think that
the Prakrit text occupies a central position, it being later than
the Pali, the Fa-kheu-king original and the Mahavastu Dham-
mapada, and earlier than the text portion of the Chuh-yau-king
and the’Udanavarga. The Prakrit text with some 600 verses
was a combination of two older texts with 500 and 700
verses, just as the Fa-kheu-king, considered as a Chinese
recension in translation, was a combination, with its 752 verses,
of three older texts with 500, 700 and 900 verses.

(c) Argument from traditions—The reader has already
been referred (on p. xix) toa tradition in the Chronicles of
Ceylon proving that the Dhammapada was a well-known Pali
work in the time of King Asoka!. The internal evidence of
the work does not help us much in determining its date of
compilation. The Nagavagga contains an interesting verse?
moralising upon the behaviour of a state elephant, named
Dhanapalaka, when the animal was first caught and put under
training. It appears from the commentary that the elephant

' M. Sylvain Lévi says, “The tradition that the Appaméadavagga of the
Pali was constructed in the time of ASoka cannot but be a fiction, and the
extraordinary variety of the verses in different recensions of the chapter
proves it clearly ” (J. A., xx. 1912, p. 226).

* Négav. v. 5 Dhanaplako n&ma kufijaro katukappabhedano dannivirayo,

Baddho kabalath na bhufijati sumarati nagavanassa kufijari.
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was in possession of the King of Kasi.'! Subsequently the
elephant came into the possession of King Bimbisara, probably
as part of the wedding gift from Mahapasenadi, the King of
Kas1-Kosala. The elephant is no other than one called Nalagiri®
in the Pali Nidanakatha, set upon the Buddha by Prince
Ajatasattu at the instigation of Devadatta. The earliest trace of
the legend about the taming of this elephant by the Buddha
can be found in a bas-relief at Bharhut, bearing the inscription
“ Dhanapala batthinagadamana . The legend must have come
into existence sometime before the construction of the railing
of the Bharhut Stipa, 7.c., before the 2nd or 3rd century B.C.
But the Pali Dhammapada has nothing to do with this particular
legend which seems to have resulted from an after-thought on
the part of the Buddhist theologians. The chapter on the
Buddha goes, however, to prove that at the time of the compila-
tion of the Pali Dhammapada the Buddha was sufficiently
deified and that the legends about the machinations of Mara and
his daughters were yet in the making. Asshown elsewhere,® the
process of deification of the Buddha through the Birth-stories
was synchronous with the history of schisms within the Buddhist
Order. Seeing that the date of composition of the Jatakas in
their oldest form cannot be earlier than the first century of
Buddha’s demise, one must admit that the date of the Pali
Dhammapada falls within the 4th and the 3rd century B.C.
Tradition attributes to one Dharmatrata the compilation of
each one of the three copies of the Dhammapada, v¢z., the origi-
nal of the Fa-kheu-king or the text with 600 verses, the original
of the text portion of the Chuh-yau-king or the text with 900
verses, and the Udanavarga or the latest Sanskrit copy with
1000 verses. In the Chinese preface to the Chuh-yau-king

! “Tattha Dhanapilako namiti tads Kasirafifio hatthécariyath pesetvs
ramaniys nfgavane gahApitassa hatthino etam ndémar.”

? In the Tibetan translation, the elephant is called, ‘‘ Ratnapdla or
“ Vasupals,” which is the same as Dhanapila. See Rookhill's Life of the
Baddhs, p. 9.

3 Oar Monograph on Asoka’s Dhamma,

¥
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Dharmatrata is said to have been the uncle (rather materaal
unole, as M. Sylvain Lévi points out,) of Vasumitra.!
According to Taranatha, there were two Dharmatratas, a Stha-
vira and a Bhadanta.? The Sthavira was a contemporary of the
Brahman Rahula and one of the four teachers of the Vaibha-
gikas, the remaining three teachers being Ghosaka (Asvaghosa),
Vasumitra and Buddhadeva (?).® Candrakirti, too, mentions
two Dharmatratas, v¢2., a Sthavira and a Bhadanta.* But
Taranatha emphatically says that one must not confound the
Arya or Sthavira Dharmatrata with the Bhadanta, for the latter
was really the compiler of the Udanavarga.® Beal, however,
points out that the compiler of the Dhammapada is all along
spoken of in the Chinese versions as Arya Dharmatrata.¢

It will be going far away from the historical truth to sup-
pose that one and the same individual compiled all the three
copies of the Dhammapada, the first of which differed so widely
from the rest in some important respeets. The attribution of
the texts with 900 and 1000 verses to one individual might be
justified on the ground that they are substantially the same.

But even the Udanavarga as a distinct copy must have been
the work of an individual other than the compiler of the Sanskrit
text with 900 verses. The two epithets, Sthavira and Bhadanta,
applied to the name of Dharmatrata, must, therefore, be taken
to imply a real historical distinction in the individual and in
time. But the question is whether these epithets refer to
two individuals or to three. If Taranitha’s testimony is at
all to be trusted, Bhadanta Dharmatrata must be regarded as the
compiler of the Udanavarga. Beal is inclined to think that Arya
Dharmatrata, a contemporary of Vasumitra, was the compiler
of the original of the Fa-kheu-king, recognised as a canonical

' Beal's ‘ Dhammapada’, p. 9.

* Rockhill’s ‘ Udanavarga’, p. xi.

* Beal’s ' Dhammapada, p. 9, f. a. 1.
¢ Burnouf’s Introd. a' I’ Hist., p. 566.
* Rockhill’s ¢ Udanavarga ’, p. xi.

° Beal's ‘ Dhammapada’, p. 9.
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work of the Vaibhasikas at the Council held under the presi-

dency of Vasumitra during the reign of Kanigka.! He says,
“ Tt would not be surprising if we found that the edition of
Dhammapada prepared by Dharmatrata, belonged to the Vaibha-
shika school, whilst that known in Ceylon was compiled by the
Sautrantikas.”

Beal is the first to suggest that the terms Sautrantika and
Vaibhagika represent two distinet stages of a Buddhist canon,
but his mistake lies in identifying the Sautrantika with the
Sthaviravada. The name Sautrantika in its generic sense was
derived evidently from that of the Suttavada school ur seet which
was the sixth in descent from the Theravada through a
schismatic line : Theravada > Mahithsasaka > Sabbatthivada >
Dhammaguttika > Kassapiya > Samkantika > Sutta-vada.?
Even if the term Suttavada or Sautrantika be taken asa generio
name for the Mahisasaka or the Sarvéstivada canon in its final
redaction or stage of development, it must always be kept care-
fully distinct from the Sthaviravada on account of its schismatie
associations. The contents and arrangement of a Sautrantika
work might eventually be found almost identical with those of a
Sthaviravada, and yet, if we are to respect at all the tradition in
the Dipavarsa,® there must remain a sharp distinetion between
the two works with regard to their languages. If in the case of
a book of the Sthaviravada canon we find that its language is
what we now know as Pili, then we must expect that the
language of a corresponding Sautrantika work will be something
other than Pali, say, Mixed Sanskrit. Granted this, we have
got to answer which copy of the Dhammapada is technically a
Sautrantika work and which a Vaibhagika.

Beal seems to think that the Fa-kheu-king original with 500
verses was received into the Vaibhasika canon during the reign
of Kanigka and that it was compiled by Arya Dharmatrita, the

?

1 Beal’s ‘ Dhammapada ’, p. 9. an,
3 Mahavatfisa, Chap, V. vv. 6—9. Suttavida=Vasumitra’s Sauntréntika.
3 Dipavatisa, Chap. V. v. 32 £, quoted in the Kathavatthu.Comy., p* 6 £.
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author of the Sammyuktibhidharma Sastra. His opinion is mainly
based upon Hiuen Thsang’s account of the Buddhist Council
in Kanigka’s time which is no less open -to dispute. In the
Chinese traveller’s list of the Buddhist celebrities of Gandhara?
Dharmatrata, the author of the Samyuktfbhidharma Sistra, is
associated with Par§va, Manoratha, Asanga, Vasubandhu and
Nardyanadeva, most of whom flourished in the 4th and 5th
centuries A.D., while in another list of Vaibhasika teachers,
quoted by Beal (supra), Dharmatrata enjoys the company of
Asvaghosa and Vasumitra. If the tradition in the Chuh-yau-
king deservés any credence, Dharmatrata, the compiler of the
Fa-kheun-king, was the maternal uncle of Vasumitra. According
to Hiuen Thsang, Vasumitra, a native of Mid-India and a
contemporary of ParSva presided over the delaberations of the
Vaibhasika Council which was convened in Kashmir under the
auspices of king Kanigka®? and he was the compiler of the
Abbidharmaprakaranapada Sastra.® How can we believe that
one and the same Vasumitra was the compiler of the Abhidbarma
treatise and the president of the Vaibhagika Council in Kanigka's
time ? The three standard commentaries in Classical Sanskrit,
compiled at the above council, presuppose an older redaction
of the SarvAstivada canon consisting of three Pitakas, viz., the
Upadea or Siitra, the Vinaya and the Abhidharma. Of the
seven Prakarauas or treatises composing the Abhidharma
Pitaka, one* is said to have been compiled 100 years and four®
800 years after Buddba’s demise. It is the four treatises
attributed to Katyayana and Vasumitra that are placed by
tradition in the Chinese three centuries after the demise of the
Buddha. Prof. Takakusu finds reasons to think that Katyayana’s

' Beal's ‘ Records of the Western World,’ 1. p. 98 f.

s Idid, I p. I51 £.

s Ibid, L . 109.

+ Abhidharma VijfianakayapBda Ssstra by Devagarman.

¢ Abhid’ .rma JAa&naprasthana Sastra and Prajfiapatipida Ssstra by
Kitysyona (Beal's Records. I, p. 195) and Vasumitra’s Abhidharma Pra-
karapapida S8stra and Dh&tuksyapada Sastra.
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Jianaprasthana Sastra, which is the most important of seven
Abhidharma treatises was composed in the 2nd century
B.C. (i.e.,, four centuries after Buddba’s demise) and that its
language was a local Sanskrit dialect of Kashmir!. We cannot
but admit that there is a discrepancy of at least one century
in the Chinese tradition which can as well be detected by the
aid of Vasumitra’s own work, the treatise on ¢ The Points of
Controversy among the Buddhist Schools.” This important
treatise, now translated in three European languages from the
Tibetan? and the Chinese,® goes to show that Vasumitra
flourished at least four centuries after Buddha’s demise. He
was acquainted with the views of some of the schismatic schools
and sects that sprang up during the 4th century B.E. These
are the schools and sects which, according to the Chronicles of
Ceylon, arose in post-Asokan times. Thenames of theseschools,
as also those of the Andhaka, the Avantika, the Uttardpathaka
and the Vajiriya,* are significant as pointing to a time when
not only Buddhism was propagated outside the geographical
limits of the Middle Country or ¢ Mid-India,’ but so many
influential local schools of thought were formed throughout
India. King Asoka is justly credited with having sent Buddhist
‘missions for the first time in history to various regions outside
the Middle Country,® and there must have elapsed some time
before it was possible for so many local schools to come into
being. From this it will appear quite reasonable to think
that the closing date of the Abhidharma Pitaka of the
Sarvéstivada or Sautrantika canon was about a century after
Asoka, .., the reigns of Pusyamitra and Menander which might
also be premised as a closing date of the entire Sarvistivada

1 J. P, T. 8. 1905, p. 67 £f.

3 Wassilief’s * Buddhismus’ of which there is a French translation.

3 English translation by Mr.J. Masuda in the Journal of the Department
of Letters (C.U.), Vol. L. :

¢ Mah&vathsa, V. vv. 12.13; Dipavamsa, V. v. 64; Kathvatthu Comy,
p. 6 £, and Index ; Mah&vyutpatti, 2765. :

¢ Dipavamisa, VIII; Mah&varisa, XII.
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canon on the ground that in the Chinese version of one of the
books of the Sitra Pitaka, »:z., the Ekottardgama or Anguttara
Nikaya, there is mention of king Pugyamitra. Rightly or
wrongly, Pusyamitra figures in the Savéstivada literature, not-
ably in the Divyévadana,! asa persecutor of the followers
of Buddhism. The date of Pugyamitra’s accession to the
throne of Magadha is, according to Vincent Smith, 184 B.C.
The Chinese version of the Sarvistivada canon contains the
translation of only four Agamas which are in many respects
the same as the first four Nikayas of the Pali Sutta Pitaka.
The Divyfvadana, too, does not refer to more than four
Agamas.? Prof. Sylavan Lévi has, on the contrary, shown
that there was a Ksudraka Nikaya or Lesser Collection
consisting of some books similar to the Pali.® That there
were five Nikayas and persons who got them by heart in the
time of Pugyamitra is conclusively proved by the votive inserip-
tions at Bharhut and Sanchi containing such personal epithets as
Paficanekayika, and Petaki.? As régards the proof of a close
resemblance between the SarvAstivada works of the Ksudraka
Nikaya and the Pali, one can profitably compare the Fa-kheu-
king original with the Pali Dhammapada and see how much
agreement there is between them. All this may suffice to show.
that the Fa-kheu-king original with 500 verses and written in
Mixed Sanskrit belonged to an older redaction of the Sarvésti.
vada canon, prepared probably during the reigns of Pusyamitra
and Menander. This is not to deny that a new redaction of the
Sarvéstivida canon was made during the reign of Kanigka
along with the compilation of three Vibhasa Sastras or extensive
commentaries which subsequently gave rise to the name Vaibha-
sika replacing the older name Sautrantika. The new redaction,
was no more than a later Sanskrit recast of the Sautrintika

3 Divyfvadana, p. 1434,

% Ibid, p. 383.

3 T'oung Pao, p. 116 f.; Winternitz’s ‘History of Indian Literature’ in
German, Pt. II. p. 187,

¢ Buddhist India, pp. 167.8.
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canon in Mixed Sanskrit. But the difference between the two
redactions was not merely that of language. The two redac-
tions differed in manner as well as matter, so much so that the
names of the texts of the Vaibhasika canon had to be changed
in order to keep them distinct from their Sautrantika originals.
This fact is countenanced by the evidence of the original
of the text portion of the Chuh-yau-king which was but
a Sanskrit copy of the Dhammapada with 900 verses and
33 chapters, compiled on the basis of the Fa-kheu-king original
with 500 verses and 26 chapters and as M. Sylvain Lévi seems
to think, its title was Udanavarga.! We cannot persuade
ourselves to believe that Arya Dharmatrata who wrote the
Sathyuktébhidharma Sastra was really the compiler of the origi-
nal of the Fa-kheu-king for the simple reason that he was a
native of Gandhara, while the latter, described as maternal
uncle of Vasmutra, was probably a native of the Middle
Country. We are also tempted to think that the Sanskrit text
with 900 verses was amplified, though slightly, in the Udana-
varga by an individual—Bhadanta Dharmatrata or whatever
the name may be, who flourished about the time of Asaiiga
and Vasubandhu, ¢.c., during the 4th or 5th century A.D. Thus
we incline to regard the Buddhist Council in Kanigka’s time
as a landmark in the history of SarvAstivada Buddhism indicat-
ing a twofold transition : (1) that of the Sarvéstivada literature
from a Sautrantika or Canonical stage to a Vaibhasika or
Scholastic, and (2) that of the SarvAstivada canon from a Mixed
Sanskrit redaction to one in Classical Sanskrit.

Beal is doubly wrong in regarding the Pali Dhammapada
as technically a Sautrantika work and the original of the
Fa-kheu-king as a Vaibhasika text, compiled during the reign
of Kanigka. Our contention is that the latter work was
technically a Sautr@ntika text in Mixed Sanskrit, substau-
tially the same as the Pali. If its author Arya Dharmatrata
was uncle to Vasumitra, its compilation must be referred to a

! L'Appramadavargs, p. 11 f. (J.A,, xx, 1912, p, 200 £).
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date some four centuries after Buddha’s demise, and this date
is no other than the closing period of the Sautrantika canon
which is not earlier than the 2nd century B.C. The Fa-kheu-
king was subsequently recast in Classical Sanskrit by the
Vaibhasikas during the reign of Kanigka and the text prepared
was a Dhammapada with 900 verses, ¢.c., the text portion
of the Chuh-yau-king original. The Udanavarga was but
a second edition of the Vaibhagika text—the Udanavarga of
Kaniska’s time, and its date does not seem to be later than the
5th century A.D. One must anxiously await the discovery
of the stone receptacle containing the copper plates on which
the Vaibhagika canon and commentaries were engraved by the
order of King Kanigka. Hiuen Thsang tells us that King
Kaniska had built a stiipa over this stone receptacle.! After
the examination of the traditions we feel convinced that the
2nd century B.C. was the closing date of the Sautrantika
canon. We have reasons even to believe that about this time
the eanon of each of the earlier schools was closed. It has been
shown in our monograph on Asoka’s Dhamma that a number
of books were added to the Pali canon in post-Asokan times, e.g.,
the Kathavatthu, the Petavatthu, the Buddhavarmsa, the. Cariya
Pitaka, the Apadana and the Khuddakapatha. Vasumitra speaks
of a second Mahadeva Council, convened, no doubt, during a
post-Asokan period, on the lines of the Mahasanghika.? Two
Mahadevas are important personages in the history of Buddhism,
one who is said to have been sent as a missionary to Mahisa-
mandala (Mysore) during the reign of King Asoka® and another
who was invited to Ceylon from the Pallava country in the
time of King Dutthagdman1.# There are two inscrip tions
on the railing of the Bharhut St@pa recording the feats -of
miracle performed by a Mahadeva. It cannot, therefore,
‘be doubted that there lived a great Buddhist leader, named

1 Beal's ‘ Records of the Western World, L. p. 156.
3 Journal of the Department of Letters, Vol. I, p. 6. Cf. J. R. A. 8.,1910,
p. 413f%. 3 Mahfvansa, xii. v, 8, * Ibid, xxix, v, 88,
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Mahadeva, in about the 2nd century B.C., and if Vasu-
mitra’s account of the Mah#deva Council be true, we can
equally helieve that a redaction of the Mahasainghika or
Lokottaravida Canon was prepared in Mixed Sanskrit and
formally recognised at this council. If so, the compilation
of the Mahavastu Dhammapada can be referred to the date of
this council.

As regards the Prakrit Dhammapada, one must look for
its place of origin either in Khotan where its manusecript in the
Kharosthi alphabet of the 2nd century A.D. was discovered
among the ruins of Goériiga or GoSirsa Vihara or in a North-
Western region of India, round about Peshawar, where an Indo-
Iranian dialect was current!. So far as the tradition goes, the
Buddhist missionaries eannot be supposed to have penetrated
into these regions before the time of king Asoka. The Prakrit
verses go to prove that they could not be read or intoned
without waiving one’s head, that, in other words, the manner of
reading was akin to the Tibetan. If we can rightly suppose
with Prof. Sten Konow that the place of find of its manuseript
was the place of its origin, we must admit that its compilation
in the local dialect of Khotan? was not possible much before
the time of Kanigka. Rockhill has prepared an interesting
account of Khotan on the basis of Hiuen Thsang’s travels
and the local anuals, preserved in Tibetan translation.? It
goes to show that not long after the reign of Dharmasoka
Khotan became the settlement of a population, half Chinese and
half Indian, whose habits resembled those of China and whose
dialeet was neither Indian nor Chinese, but a mixture of the
two. Buddhism was first introduced from Kashmir into Khotan

1 According to M. Jules Bloch the language of the Kharogthi Ms. was
a dislect of the Western part of the Punjab or that of the North-Western
Hills. His views are accepted by Lévi (J. A. xx. 1912, p. 214).

* Festachrift Ernst Windisch, 1914, p. 94 ff.

* Life of the Buddha, Chap. VIII,

G
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in the 5th year of the reign of king Vijayasambhava who
ascended the throne 165 years after the establishmeut of the
kingdom in 234 B.E.! It is during the reign of the eighth
successor of this king that the doctrines of the Mahasanghika
school were brought into the country by the eldest son of the
king who entered the Buddhist order under the name of Dhar-
mananda and went to India.2 The doctrine of the Sarvstivada
school of the Lesser Vehicle was introduced into the country by
the venerable Mantrasiddhi® who was called from India during
the following reign. Thus Khotan became a meeting ground
of the doctrines of two Buddhist schools shortly before the
invasion of India by Vijayakirti, the 11th successor of Vijaya-
sambhava and Kanigka, the king of Gu-zan. These traditions
are important as showing how it became possible to comnile
a Dhammapada in Khotan as a synthesis of two older texts in
Mixed Sanskrit, one belonging to the Mahasanighika sehool and
another to the sarviistivada or Sautrantika. The probable date
of its compilation must be referred to a time about five centuries
after Buddha'’s demise, say, the 1st century B.C. or A.D. The
result obtained is supported by the fact that the Prakrit Dham-
mapada differs from the Pali and the original of the Fa-kheu-
king by the inclusion of many verses from the - Suttanipata,
the Mahabhfirata and the Jataka Book. Curiously enough,
most of the verses from the latter source are to be found in
the Jatakas illustrated by bas-reliefs at Bharhut. Here we

1 Life of the Buddha, p. 237.

1 Ibid, p. 239. Dr. F. W. Thomas says that Dharma&nanda was the second
son, see his notes on Rockhill’s summary of the Annals of Khotan in Stein’s
Ancient Khotan, Vol. I, App. E, p, 581. cf. Sten Konow’s views in the
Fentgohrift Ernst Windisch, p. 95 ff

s According to Thumas, his name was SBamantasiddhi. He seems to have
brought about & reconciliation between the adherents of the Mahasafighika
and Sarva8stivida doctrines.
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must briefly state the resuits obtained from the foregoing
investigation :

Text. Probable date of compilation.
(1) Pali Dhammapada ... ... Between the 4th and 3rd century
(a Sthaviravada work), B.C.

(2) Fa-kheu.king original in MMixed 2nd century, B.C.
Sanskrit. (4 Sautrantika work).

(3) Mahavastu Dhammapada ... 2nd or lst century, B.C.
(a Mahasatghika work)

4) Prakrit Dhammapada ... Ist century B.C. or A.D.
P
(another Mahasanghika work),

(5) Text portion of the Chuh-yau-king 1st or 2nd centary, A.D.
original or the older edition
of the Udanavarga (a Vaibha-

gika work).
(6) Fa-kheu-king (a Chinese recen- C(irca 223 A.D.
sion).
(7) Udanavarga or ... 4th or 5th century, AD.

the later edition of No. 5.

Concluding Remarks.—The total result stated above can
be further tested by a general history of the Tripitaka dealing
particularly with the genesisand importance of the Dhammapada
texts. This important subject has been separately dealt with
in a supplementary section of this work. There it has been
shown that M. Senart’s inference as to the existence of a
Dhammapada text older than the Pali from a particular verse
in Prakrit which, in his opinion, contains expressions better
or more appropriate than those in the corresponding Pali verse,
is historically incorrect. The legitimate inference in such cases
would be rather to say that that particular verse in Mixed
Sanskrit or in some such language is older than its counterpart
ineluded in the Pali Dhammapada. We need not be surprised
to find that the’ Dhammapada or the Udanavarga is associated
with the Jatakas and Avada@nas or that the works of the Jataka
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or Avidana class came to be included in the Vinaya Pitaka
of a certain Buddhist school, such as the Maha@sanghika or the
Sarvistivada, since from the very beginning, as the Mahapadana
Suttanta of the Digha Nikaya goes to prove, these three classes
of work were closely connected with one another. As a matter
of fact, in this important discourse, called an Avadana but
classed as a Jataka in the Cullaniddesa, two typical Dhamma-
pada verses are intended to serve as model for the Patimokkha
par excellence (patimokkha-uddesa). In going through this
discourse one cannot but be struck by the fact that the
Dhammapada as a type of literary composition, alike the
Jataka and Avadana, grew up in the Buddhist literature
by way of a protest against the orthodox code of morality—the
Patimokkha.

Among other important points, we have sought to show
that the existing Pali Tripitaka incorporates counterparts of
several doctrines and treatises which bad originated with
other Buddhist schools and sects. It is not so much important
in a discussion of the relative position of Pali, Mixed
Sanskrit, Prakrit and Sanskrit within the Ancient Buddhist
literature of India to ascertain the dialect or dialects which
the Buddha or his disciples generally used as the medium
of instruction as to determine the language in which the
original materials of the Buddhist canon were prepared
during the life-time of the Buddha. We have specified
throughout Part II of this work that Dbammapada verses
lead us ultimately back to a number of prose discourses
in the Digha or in the Majjhima Nikaya, constituted of some
stock passages or highly ecrystallised exegetical fragments,
which, as their names, Fibkanga, Niddesa and Khandha imply,
appear as so many solid pieces of brick or blocks of stone with
which the first fabric of the canon was constructed. Thodse
who have ever cared to be acquainted with the language and
phraseology of these fragments will always shrug their shoulders
at the slightest suggestion that P&li was derived from a
Palltbhdsé or popular dialect locally current in- Magadha or



( lii )

in the Middle Country. The progress of researches into
linguistic developments within Buddhist literature has been
much hampered in this country by a thoughtless and most
absurd speculation about what we now call aod know as Pali
language on the basis of the identity of the name Pali with
the word Palli meaning a village. This school of philologists,
quite innocent of the literary history of India, always appear to
err on the wrong side. The word Pali has never been used in the
Ceylonese « Chronicles and Buddbaghosa’s commentaries in a
sense other than the canon as distinguished from the commen-
taries. The significance of the name Pali or Pali as denoting the
text is that the vanon consists of the discourses of the Buddha
and those of his disciples, characterised by a connected sequence
of thought, (pariyayena bhasitarn, dhammapariyayain) having a
good beginning, a good middle and a good end. The primary
meaning of Palli, Pankti, Panti or Pati is no doubt the same.
Taken in this sense, Palli denotes a group of houses arranged
according to a plan. The Bengali word °Pan#fi’ denotes a
well-arranged row of seats and ¢ Paiti’ denotes a well-
reasoned opinion in a matter of dispute by a body of experts
well-versed in the Sastras. Thus if there is any Beugali
word which can be philologically connected with Pali or Pali,
it is pafiti in the sense of a well reasoned view, expressed
in words.

There is no reason to dispute the iradition, recorded in the
Dipavainea, that the literary language of the Buddbist Order
until the breaking out of the first schism about a century after
Buddha’s demise and the formation of the Mabasamghika
School was the same or uniform and that the history of the
schisms is bound up with a violent tampering with the language
and arrangement of the texts. The schismatic developments in
language and literature followed two lines deviating from the
Sthaviravada and three recensions of the canon were closed, in
about the 2nd Century B.C.—the Sthaviravada canon in a
language which is now commonly known as Pali and the
Sautrantika and Mabasathghika recensions in two types of Mixed
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Sanskrit. The Sthaviravada line has continued in Ceylon, Burma
and Siam until to-day, while the Sautrantika and Mabasarhghika
lines culminated in Classical Sanskrit. The various recensions

of Asoka’s Rock and Pillar edicts, distributed over a vast

geographical area, from Gandhara to Kalinga and from

Nepal to Mysore, appear in history as so many indelible
records of a reaction against the standardisation of Buddhist
seriptural languages. The repeated attempts of the Buddhist

ror to adapt the language of each edict to local dialects

empe
These suggested a

were fruitful in more than one way.
possibility of translating the Buddhist Canonical texts into local
dialects, outside the Middle Country and it was really left
to his missionaries to accomplish the task. The compilation
of a Dhammapada text, such as the Prakrit, in a local dialect of
Khotan or in that of the countries round Peshawar, broadly the
Gandbara region, may be singled out as the first visible fruit
of the reaction implied in Asokan ediets. Since Asoka the
Buddhist missionaries penetrated into dark regions within
and outside India with the torch-light of the truths of
Buddhism. Itis these missionaries and their successors and
disciples who translated the sacred texts into several local
dialects and thus raised those dialects to the status of literary
languages and laid the foundation of many national literatures,
characters, languages, arts and civilisations. 'I'he history of the
subsequent Buddhist literature goes to show that the develop-
ment of Prakrit became an undercurrent to manifest itself again
in about the 10th Century A.D. in the songs and treatises of
Sahajiya and other schools of Buddhist Tantriks. The history
of the Dhammapada literature covers some twelve centuries,
from the 4th century B.C. to the 9th century A.D. The
Dhammapada texts have an international importance, for it is
through them that the lofty massages of Buddhism could
be appealed to the vavious nations of Asia who were less
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imaginative and by far the less speculative, although in
some respects more practical, than the Hindus or Aryanised
peoples of India. They are no less important for the
fact that they afford us a clue for understanding the process
of the origin and growth of poetry as well as of Niti

literature in India and other countries where Buddbhism
has spread.






I
The Kharog’gh? Manuscript of the

Dhammapada

As read by M. 'émile Senart, together with his Notes
translated from French.

Al

. . . pratasuhino apramadaviha . .

dpramadavika is, I suppose, the remnant of apra-
madavtharino, which we again find, for instance,
in Itivut., ed. Windisch, p. 74,1, 75, equally in
the genitive. Pratasukino must be in the same
way a genitive singular=praptasukiinah. It is clear
that the two words might also be some nominative
forms in the plural.

2 apramadi pramodia®* ma gami ratisabhamu®
apramato hi jhayatu’ visesa adhikachati® O

Cf. Dhammapada, 27.

a. Pramodia=PAli pamodeya, with the y dropped (of.
niraesu, 1. 4, sevea, A%, 2, ete.), and with the chan
of e into ¢, which is so frequent in locatives like
apramads (A%, 13), and not only at the end of
words.
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. This reading appears to me to be in every way better
than that of the PAli Dhammapada. Sambirama
is better than samstava, but especially gami is so
obviously preferable to £zma (for the Prakrit text the
hypothesis of a gross mistake is done away with by
the absence of ma in the first pAda) that I can only
doubt if the PAli reading is not the result of a mis-
take. Probably this is an old error, and it may be
thought that the PAli redaction is based upon some
version expressed in a PrAkrit, analogous to that of
the present text, where the substitution of the tenues
for the sonant (cf. adkikackats, ete.) was frequent.

c. Above the letter read ja remains some trace of a
horizontal stroke, which, according to an observation
of M. d’Oldenburg, marks the aspiration of j in our
manuseript.

d. One might be inclined to read videgain; but the
lower part of the spear in 8 or in analogous characters
is so often twisted in the cases which exclude the
interpretation 2 (cf. gami of the following line,
the g of gavaka, A4, 6, ete.), and the probable nota-
tion of the anusvdra is so rare in our manuseript
(I do not know of any sure instance of it in our
fragments of Paris) that I do not hesitate to trans-
cribe as I have done.

8 apramadi pramodia ma gami ratisabhamu
apramato hi jayatu® chaya dukhasa pramuni® O

Cf. the Dhammapada verse referred to in the
preceding line.

a. This time the sign of the aspirate is wanting above
the 7, as often elsewhere. But this curious pecu-
liarity will be brought home to us by a paleographie
examination. '

b. The Sanskrit will be Zshayaiin duhkhasya prapnuyat.
Pramuni=PAali papune. In lines 6 and 7 we shall
meet successively with amots for Gpnots, and pranot:
for prapnoti. The nasalisation of p into m does not
appear solely due to any memory of the compound
pn surviving its disjunction into pus, for B, 24 has
mano=punah, PAli pana.
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4 . .. .rata bhodha* khano yu ma uvacai’
khanatita (h)i Soyati niraesu samapi®.

Cf. Dhammap., 315.

a. No doubt it is almost restored : apramadarata as in
the next verse. Bhodha for bhotha, as generally in
this manuseript.

6. Yu=vah. IuA*, 7 weshall find dkadrafin=Uhadram
yu=Sk. bhadraiv vah. Accordingly it should be
written wo instead of ve (=wal) in the text of the
Dhammapada. We shall again come across wvacai=
upaccag@ in B, 3 ; wracaz, that is to say, wvacaya, ya
being frequently written 7 ; cf. 1l. 8, 7 #ai =nayam ;
prakai = prakaye, A*, 6 (A%, 77?), ete. The g is
sometimes totally dropped between two vowels: roa=
roga (C¥°, 3), and may, with stronger reason, weaken
into .

¢. Samapi is, of course, to be completed into samapita.

5 apramadarata bhodha sadhami supravedite
drugha udhvaradha® atmana pagasana va kuii’

Cf. Dhammap., 327.

a. All the analogies demand the reading ndivaradha for
wddharadhe.  We shall find elsewhere wfvar: for uttar
(B, 37). As, in the two cases, the compound com-
mences with an initial #, one may think that it is
this nearness which accounts for this strange ortho-
graphy, and that, in veality, it corresponds to a
pronunciation rndkaradka, vutari, the v having been
transposed in writing in the Prikrit text, like the -

r of drugha.

6. Tn spite of partial mutilation, the last letter is certain ;
it is #uii[aro] that ought to be read, or, what recurs
in the same way, Aufiaru, which we shall presently
find again in A%, 4,
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6 nai kalu® pramadasa aprati’ asavachaye

pramata duhu amoti’ stha ba muyamatia‘ O

a. This, as I have just pointed out, should be understood

b.

o,

in Sanskrit as nayam kalah.
Aprapte.  Cf. Dhammap., verses 253, 72,

For amoti, ef. v. 3 above. The usual omission of the
anusvara does not permit us to decide if we are in
the presence of the singular or the plural, if pramata
=pramattah ov pramatt@h, and sika=simkah or
siphih. 1, however, adhere to the first solution on
aceount of the next verse where the singular is assured
and on account of the comparison, which, to all
appearance, stands on the sense “a certain lion.” The
termination o is often represented by a. In L 5, we
have pagasaa va kufi[aro]. The reading wo cannot
be doubtful, although the vowel appears to have been
written in an exceptional way. We had dukha in
1. 3, but the spelling duka is mueh more in use.

A comparison with C*, 2 will prove that it is right,

as 1 believe, to read wwu. It must be admitted,
however, that m presents a form which is scarcely
ordinary. It is true that if it ix read Ahe—another
interpretation easily suggesting itself, the form of
the 44 will not be any more regular, the bend of
the ring towards the right being generally much
more prominent. If da is taken =va, iva, as elsewhere
(e.z., A2, 4), the two expressions khayamatia or
muyamatia, both possible in Kharogthi writing, remain
equally obscure to me, perhaps because [ do not know
or remember any story to which there might be an
allusion here. According to the first hypothesis
we should have #shayamatyd, according to the
second, I think, mrgamalya. In the second case,
one might imagine, for instance, a story where
the lion killed himself by his negligence, in fancying
to have to deal with a gazelle instead of some
formidable enemy. In the absence of a parallel verse,
which I have not hitherto been able to discover, I
can only leave all conclusions suspended. The rest
of the strophe is easily rendered: * One should not
relax until one should have destrgyed the passions in
oneself.”
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7 nai pramadasamayu aprati asavachayi
apramato hi jayatu pranoti paramu sukhu O

Cf. Dhammap., 27.

a. Gua, that is to say, ga(thah), of course. The
chapter contains 25 stanzas.

I cannot make anything useful out of the three
small fragments that figure on the left of the Plate
and do not seem to tallv with any part of the
prineipal fragment.  The one in the middle gives
some sure characters :

e v+ Jkamaeithatu. ...,

where eithatu maay be=1t/sthanlih.

A?

1 .. madenamakabha devanasamidh(i)gat .

Not remembering any parallel passage either in the
Dhammapada or elsewhere, I do not see 1 have, for
the present, anything really uscful to say on this
fragment. 'U'he very mutilation of the words is doubt-

ful. I should only like to remark that the letters ¢

and d are so very similar that one can never be
positive over the transeription of the one or the other,
as long ax the sense of the context is wanting there to
gnide the reading. The vocalization of the dZ
of samidhi is only likely. Aubka may very well re-
present garbha. 1 should only like to dwell upon the

reading of the last character. 1t is usnally read p/

(cf. Biihler), and T myself have read it so in the

name Gudupharasa in the inscription of Takht i

Bahi (Notes iu Epigr. Ind., I11I). But it is, I

believe, a transeription that requires to be revised.

It is not the normal form of pZ, nor its slight variant

which is used in this manuseript, e.g., in the word

phalana (Cv°, 8) and elsewhere. Is it a double
ph or a double 64 ? Besides the present passage
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where the interpretation of the sign remains doubtful,
it reappears in abhai (B, 7), in salubhu (B, 20, 21), in
sebho=&reyul (C™, 7, 18, 21) and in prabharguna
(C¥°, 3,16, 17); in all these words it is 044 that
we expect, more particularly in sebdo which we also
find clearly written as se4n, where a hardening into
ph would be quite odd. 1 have to add that in one
case at least, viz. B, 21, we find the 4% of apalablo
written in a character different from that which is
in question and in which the 04 of salab/u is written
side by side. o speak without being positive, the
orthography, so inconsistent in this manuseript,
seems to indicate that our dialect generally preserved
the 4h. A sure solution would be possible only
after all the monuments, where appears the character
in question, will have been verified from this point
of view. Meanwhile, 1 have decided to read it every-
where as 44 and not p4. I have transeribed in con-
formity with this eonclusion, but I have not failed
to note, in every special case, the sign represented in
the transcription,

.

2 .na dhama na sev.a® pramadena na savasi
michadithi na roy .a” na sia lokavadhano”

Cf. Dhammap., 167.

a. 'The comparison with Dh. 167 enables us to complete
(4]na and, probably, sev[e]a.

b. For rocuyali equivalent to sevayat/, ef. Dhammap.,
p- 122, L 15 kassa  lvash dhainmam  rocesi :
“ whose law dost thou approve, dost thou follow ?”
We had foyafi for Socati (A1, 4). It is likely that
the manuseript had royea.

¢.'Childers (q. v.) declared that he had not any idea
of the precise meaning of /odaraddiana. M. Fausboll
transeribed the etymological signification : “ mundi
amplificator ”, and the rendering of M. Max Miiller :
« g friend of the world ”, is quite vague. I suspeet
that the term rests upon the expression 4ula- or
rama-vardhana, and that our verse coansels not to
increase the number of beings, that is to say, to re-
nounce desire, on the one hand, and to attain to the
perfection that closes the cirele of sarnsara, on the
other,
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3 yo tu puvi pramajati’ pacha su na pramajati
so ita loku ohaseti abha muto va suriu” O

a.

b.

Cf. Dhammap., 172.

There is no doubt as to the reading f«. The ca of
Dhammapada has, as often, an opposite meaning,
entirely equivalent. The fold of the bark has
rendered the reading of the last two letters very
indistinet ; it scems certain that the final £ is accom-
panied by an 7; what is on the top of j i,
on the contrary, very doubtful; I have accordingly
decided to transeribe pramajafi. On the whole,
this reading affords a construction equivalent in
meaning to pamajji/ra of the Dhammapada, but more
correct ; for it does not leave the relative yo alone
and without a. finite verb. Meanwhile, the right
reading might well be pramajili or  pramajete=
pramajitve ; not that the form is justified without
dificulty, for it would be necessary to allow a
spelling ¢ for (ra which ill becomes analogy, but that
it seems that in line 8, parivajeli may likewise be
=parivajelra.

We have several times already met with ¢ for ¢
in the middle of words. Although Zmarv may be
move natural, efaan has nothing surprizing ; the
substitution of obkasets for pabhiseli, and of the sun
for the moon does not require any observation.

4 arahadha nikhamadha yujatha budhasasane”
dhunatha macuno sena nalagara” ba kufiaru O

0.

Cf. Theragatha, verses 256, 1147.
Cf. Divyévadana., pp. 68, 138.
Ct. Burnouf, Lolus, pp. 529-530,

The incorrect spelling $udana is invariably reproduced
in this manuseript.

The second and third letters of nalagara are indistinet.
The parallel passages alone permit of a restoration
of the word, and the traces of the letter which I
restore as=/u, seem to me less favourable for a
reading da, which, in itsclf, would be equally plausi-

+ble. T have already pointed out the spelling éa for

va =tva (Al, 6).
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5 apramata smatimata susila bhotu bhichavi®
susamahitasagapa sacita anurachadha O

Cf. Dhammap., 327.

. The vocative bhichare in B. 53 (ef. PAl, bhikkhare)

appears to support here the form Akichari. But
though the eonstruction 1« differently modified in
either hemistich, T'do not find any means to make out
anything of  hichari else than a nominative ; unless
the fault of the copyist be admitted, hotn (=bhontn)
cannot be interpreted as a second person: “ Let  the
bhikkhus be intent, conscientious, virtuous. The
mind well-collected, cuard your thought.”

6 yo ima sadhamavinau’ apramatu vihasiti®
prahai jatisansara® dukhusata’ karisa[t|i.

Cf. Divya Avad., p. 68.

Thix verse in the Div. Avad. comes immediately  after

a.

h.

our verse 4 above.

Vinan=rina[ylaic fits well.  But there seems to
be, before r/, a trace of the remmant of another
letter. Besides that it gives a syllable too many for
the pAda, T scarcely imagine what it could be.
Vikarati is construed with the aceusative, probably
on the analogy of curati.

Vihasiti=rikarisyal?, with syncope of 7 (7 ?), and /=
yt, as in prahai=prahaya, and frequently. Similarly
rihasist, B, 19.

I do not sce how the compound whieh I read 7252 can
be interpreted otherwise. It is not difficult to find
out the s there; as regards the 7, we have not, I
believe, any instance of it in the inscriptions; it-is,
then, not easy to state precisely the analysis of the
coustituent elements. The value of the sign is
attested by several instances.

The « of £ku is perfectly clear; I can ounly see here
a mistake of the seribe, which is explained by the #
of the preceding syllable; it is, of course, dukhas’
a[m]ta[m].
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ta yu vadami bhadraiu® yavatetha samakata’
apramadarata bhodha sadhami supraveditic O

Cf. Dhammap., 337.

«. We have already met with yu=vo,»ah (A, 4), and
hhadrafiu is again =bhadram yu=bkhadrati vah. We
see that the reading in the PAh text should not be
vovadami=vyarvaradami, but separated into two words.
The two rah s are not a double use ; bhaddar does not
qualifv fariv: bkadrasn  vah is, in some sort, the
plural of Lhadrai te, bhadante, and forms an inde-
pendent expression. It is a different guestion, which
I do not pretend to decide, namsly, whether it is
convenient. toattribute to it all its etymologieal value
or to consider it as a mode of address, and whether to
render either simply “ Lords !” or “ welfare to yvou !”.

h. Vor samakate, ef. adkikachaty (A1, 2, cte.).

c. Cf. Dhammap., 78 : argappavedite dhamme . . . For
supravedita compare, more partienlarly, one of the
frequent epithets of the Dharma: srakkyata.

pramada parivajeti® apramadarata sada
bhavetha kusala dhama yokachemasa prataa’® O

a. T have, in line 3, already suggested that parivajeli
might he=parivajetra.  The £ and the 7 are clear; we
cannot, then, look for the second person plural here,
whieh would be expected side by side with bhavetha.

4. This  expression is met with, for instanece, in
the  Switanipata, 425: logakklemassa  patlrya ;
“ Bstranged from all relaxation, true to a constant
applieation, practise virtue to attain to Nirvapa,”

Here is the transeription of what remains visible
of the two verse-ends, that ticure on the fragment
reproduced up on the left of Plate A *:

loke athatha dhiravenea dicha ., O
lana sabrayano pratismato® O

a. It does not seem, as one would expect here, that the
last letter is f7, which would give dickats, and,
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supposing the separation of the words to be preeise,
it would permit ¢f a transcription in Sanskrit: . . .
loke *rtharthamn dhiro *paineyo ditsali. But we are
simply hypothesizing. The surest course is to wait
till a parallel PAli text is found.

4. That is to say, semprajanah pratismriah. The two
epithets are likewise contiguous in Swt/anipata, v. 413
(425?). Our dialeet tends particularly to weaken
the tenues that follow the nasal: we have had
sa(n)gapa = sankalpa (1. 5 above) ; we shall have
(B, 35) syjo=sifica, and (C', 16) «nuabisa=anu-
kampi[sya]nak, ete.; similarly sabrayano; cf. Cro, 43.

A3

1 savi saghara anica ti yada prafiaya pasati
tada nivinati* dukh... .

Of the two small fragments that follow, the first one
applies well to this verse; there are to be found traces
of the following: eso magn vi[%odhia]; the second
surely belongs to another passage, since the verse ends
with vz8odhin.

Cf. Dhammap., 277.

a. One of the peculiarities attaching to the dialect of
this manuscript is that the compound »d, dental or
cerebral, is written #, that is to say, if its appear-
ance as it is written is to be believed, is changed
into an: panita for pandita, ete. Nibbindati duklhe
as Childers has rightly nnderstood it : “Qnly does

he 9<)n(3'eiv? disgust for [existence which is nothing
but] pain.’ )

2 savi saghara dukha ti yada prafiae gradhati®
tada nivinati dukha’ eso magu visodhia O
Y
Cf. Dhammap., 278.

a. In prafiae, ya is written ¢ more than once (for ins-
tance, in 1. 9), though muech less frequently than i
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Gradhati=granthati, in keeping with the observation
just made on the A2 fragment of the principal Plate.
I understand the word here in the sense of “to
deduce, to reason, to conclude.”

6. Our manuscript gives, here and in the next verse,
dukha, that is to say, dukhatn, the accusative as
opposed to the locative of the Pali. 1t is, very likely,
the same in the preceding verse. This construction is,
however, difficult to explain.

e. Visodhi for wisudfi is not surprising in this manuseript
where the # and .the o are constantly used, the one
for the other. As regards the final letter, it is not
impossible that it may be ¢ instead of «, but there
is no more certainty, the less so, as the next verse

clearly has visodhzu.

3 sarvi dhama anatma ti yada pasati cachuma’
tada nivinati dukha eso mago visodhia O

Cf. Dhammap., 279.

4. Above the letter ¢chu appear traces of a sign, whichis
hardly distinet. Tean only explain it as a 4%, some
reader having felt the necessity to note that, for clu,
khu could also be written ; in fact, the eompound £s is
changed equally intoc/ and 44 in this manuscript. And
the conjecture 1s so much the more plausible, as, justin
the verse following, the word is written cakbuma. If
itis verified, it will have this interesting character that
this superadded Z%, written, consequently, after the
original execution of the manuseript, displays a form
more archaic than what figures there ordinarily.

4 magana athagio setho sacana cauri® pada
viraku $etho dhamana pranabhutana cakhuma O

Cf. Dhammapada, 273.

a. Cutvari, cattari is in the Buddhist dialects readily
used for the masculine. I do not believe that our
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canre may be the direct reflex of cafvars, but it may
be rather of caturo; the change of o into / may
strictly be mechanical. Meanwhile, it is difficult to
imagine that the analogy of the use of caftari should
not have floated in the mind of those using cafurs,
and influenced this spelling, just as the memory of a
Magadhism bkirchav~ has sinilarly aided the ortho-
graphy bhichave, bhichari (cf. A?,5). As regards
the elision of the /, see . 10, phasui side by side with
bhasali, ete.

5 W ga 30

6 utitha* na pramajea dhamu sucarita cari

dhamacari suhu seati ” asmi loki parasa yi© O
Cf. Dhammayp., 168.

n. The omission of the final e, wtstha for utithe, may
only be due to the negligence of the scribe, not to
any dialectic peculiarity.

4. 'I'he traces of the final # of suhn are not quite
distinet ; it is perhaps snha which the copyist wished
to write. Seats appears torest, not on the usual form
Sefs, but on the form Sayal:, aya being written ¢,

e. This last pAda is found again likewise i Cro, 24,
with the genitive purasa for the lccative parasmin.
Similarly, rumaruvasa, B, 30, sagarandasa, Cro,3, A
mistake, simply elerical (parasa for purasi=jparasmi)
is hardly probable side by side with asm? lokd. Tt is
more natural to admit a perversion, a confusion in
the use of cases, of which the following (I. 9. fg)
will supply many instances, and of which the lan-
guage of the Mabfvastu affords us so many evidences.
For ea we find in this manuscript a regular scale of
clerical modifications: ja, Cv, 17; ji, B, 35; yua,
A+, 4; yi, here and elsewhere; ¢, Cr, 37; /{ for ya
is explained well, and the orthography y: may be
strictly understood as equivalent to za; but in jz,
for ja, it is difficult not to admit an abnormal action
of the analogy of ¢-yi.
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uthanena apramadena sailamena damena ca
divu® karoti medhavi ya jara nabhimardati® O

Cf. Dhammap., 25.

a. The weakening of the medial p (and also initial)
1ato #, is most frequent in this manuseript.

6. The comparison which this variant of the last pida
involves with that of the PAl rceension, is in itself
certainly less satisfactory. For an island, age is a
factor of destruction less menacing than the surge
(flood) to which it is a prey. 1 wonder why it should
not be understood as jhara, and why, on the analogy
of jhari meaning “river” (PWB q.v.), the word
could not be taken, not in the precise acceptation
of “cascade, waterfall,” but in a generic sense
bordering upon that of oghe. CI. the Kharosthi
inscription where Biihler thinks he is able to read
Jharani and interpret it in the sense of “ well.”
Whatever that may be, the substitution of the
verb abhimardalt is probably inspired by the desire to
do away with the metrical inaccuracy of abhikirats.

uthanamato smatimato suyikamasa’ nisama-
[carino

safatasa hi” dhamajivino apramatasa yasidha
[vadhati O

Cf. Dhammap., 214,

a. Suy®=%uwer” ax v swyigan(dh)a, C, 3, not to speak
of other analogous cases.

£. Hi is pretty nearlv as good as the ca of the P4l text.

uthane alasa anuthahatu” yoi bali alasieuvito®
sansanasagapamano smatima“ prafiai maga alasu
[na vinati O
Cf. Dhammap., 280.

2. The manuscript has clearly wtkane, which would
not permit of any other division of words. It is
certain that we have here before us a confusion of
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the seribe and that the original reading was wthana-
alasa, that is to say, wtha akalasmi. Compare
note ¢ to 1. 6, where I have cited s«garaudasa=
sainfarakiite. 1 do not see how it can be read
otherwise than as annthahatin; yet it must be
admitted that the #4e¢ has a somewhat unusual
form, whieh, the context permitting, might be
read the.

bh. Yor=yo aywiv. This reading is assuredly pre-
ferable to yura of the PAli—little matters youth,
sinee moral force, and not physical activity, 1s only
concerned—which must be due to a confusion of
the reductors. There is another confusion lurking,
1 believe, in @lasiya or alasiyarh (cf. TFausbolls
notes), neither of which can be well construed
with upefa.  In a dialeet  where the spelling—
and perhaps the pronunciation—e could be substi-
tuted for ya, as is the case with the language of
our manuseript, the compound «lusicupeta=alasiya-
upela would save the metre; the PAli redactors
have sought to restore it by an arbitrary
expedient.

¢. Smatima can only be explained as=asmalima, the
"negative « being dropped affer the final o which

precedes. Tt s, if T am not mistaken, the only
instance of sandhi our fragments afford.

10 na tavata dhamadharo yavata baho* bhasati
yo tu apa bi sutvana’ dhamu kaena phasaic O
11 sa ho dhamadharo bhoti yo dhamu na pramajati O

Cf. Dhammap., 259.

a. O for nis in this manuseript particularly common
after 4, cf. for instance, ftahojano, Cv, 31 (307);
Cve (C?), 12, ete. But we have already pointed
out some parallel cases, after other consonants.

b. Bi=(a)pi is met with clsewhere, as in Cro,9. The spell-
ing ¢ for & is by far the most common 1n this
manuscript.
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Co i The reading plasai is certain.......... The Pali
has passati, that is to say, padyati. S might here
be interpreted in the same way as 8 (=8) in phusamu
(B, 25) from spré, and, as I find that in the
verse of the St. Petersburg manuseript which corres-
ponds to Dhammapada 398, phalia is= paligha,
we might strietly bring baek our plhasat to padyati.
But a double anomaly must have to be admitted
in the word itself and immediately beside its
exact spelling. I prefer by far to hold that ph is
for bh and phasai =bhasati. 1 have myself sought
to discard a whole series of apparent instances of this
transformation (cf. A2, 1). 'That it is not produced
from sporadic cases, is no reason, especially as
the hardening of the sonant into tenues is more
frequent in our text. The very resemblance which

is manifest here between the letters 64 and p#,
might have caused an accidental mistake. With
bhasati the sense 1s excellent : “it does not suffice
to make fine speeches, he must speak by his acts
(k@yena, in keeping with the classification of kaya-,
vik- and manahkarma)”’, or, if you like, “to
teach by example.” At the most we may question
if bhasai=bhasali, as abhai=gabhaty (B, 7), or=
bhasaye, bhasayel. Anyhow it is curious to think
that such a substitution of 2/ for 44 in the version
which has served as the basis of the PAli redaction,
has been quite the cause.of the confusion that has
introduced passafi in  the text, and quite naturally,
misled the interpreters.

d . [lo=kho, khalu, as in C™, 6.

2 apramadu amatapada pramadu mucuno pada
apramata na miyati ye pramata vadha mutu °

Cf. Dhammap., 21.

a. The singular mutu, mriah, may strictly be understood
as: < those who live in relaxation are as a dead man ”’;
but it is very probable that our scribe has made a
glip and that the original text read muta: ‘““they are
as those dead,” that is to say, sure to die, so as not
to escape transmigration.
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13 eta visesadha“ flatva apramadasa panito®
apramadi pramodia ariana goyari rato O

Cf. Dhammap., 22.

«. I take ridesudhn as formed by the suffix dAz, which

may in this case very well supply the suffix fak of
the PAlL.

6. Apramadasa for the locative ; cf. parasu in 1. 6 above.

[ had at tirst read paniti=pandito, but I do not
think that we are here forced to admit this sort of
Maghadism. The vowel stroke is not lengthened
upwards, and, if 1t erosses the transverse bar of the
letter /, it is, I think, only a simplification due to
cursive writing, which has united, in the form of a
ring, the top of the vowel stroke and the left hook
of the consonant. It is certain, at all cvents, that
the phrase is here construed in the singular and not
in the plural as in PAl.

14 pramada anuynujati bala drumedhino“ jana
apramada tu medhavi dhana sethi® va rachati O

Cf.  Dhammap., 26.

a. Drumedki, just as we have had already drugha. Other

analogous instances will be found afterwards.

. The reading  sethi appears to me decidedly better
than the Pali setthain, which gives here buta vague
and colourless epithet. Set/7 is the nominative of
&regthin, and the half-verse should be rendered : «“ But
the wise eclings to diligence as a banker to his
treasures.” Although the vowel stroke does not
descend below the lower transverse bar of t/a, several
instances prove that it is 7 and not e that should be
read. I am content with referring to dithi, A4,
2. It is quite the reading &ethi or #resthi which, in
his text, the Tibetan translator of the Udapavarga
had before his eyes, as is shown by the version of M.
Rockhill ({/daanavarga, 1V, 18): “the wise man
must be careful, as is the head of a caravan watching
his treasures.”
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15 apramatu pramatesu sutesu bahojagaru
avalasa® va bhadrasu hitva yati sumedhasu

Ct. Dhammap., 29.

. This is, if T am not mistaken, the only instanee, in
our fragments, of the substitution of v for 4. It is
true that in verses A*, 4 fg., we find 4 com-
pletely suppressed between two vowels : supraudhu,
cte. In the same way, the compound &, reduced
here into & is in several cases preserved in the
form of & : vispa, B, 20 ;5 viSpase, B, 25.

16 pramada apramadena yada nudati panitu
prafiaprasada aruyu asoka soino jana
pravatatho va bhumatha dhiru bala avechiti’

Cf. Dhammap., 28.

a. The y is sometimes more square, sometimes more
angular at the top ; materially, it will be perfectly
lawful to read «rude ; but it is allowable also to
vead aruyu, and this is the only transeription which
appears to me to give an telligible form. We
want, in fact, an equivalent for arukya. Yu=hya
is peculiar. 1 must say that it is specially the
# that astonishes me. As regards the consonant,
there are several instances which reveal a particular
aftinity, in the language of this manuscript, between
4 and j, which is readily written y [cf. sabrayana
(A2 fragment) ete.] ; in B, 34 we lind duj(h)amana
for dahyamina, and in the St. Petersburg fragments
1 have found y(¢)samano=hkirnsamanak, and parvakita
=pravrajita. We may also compare these instances
with sehua, Cro, 8, seho C, 9, ete. (§reyah), where y
is represented by 4. As for the vocalisation inw,if 1
cannot explain it, 1 am at least in a position to cite
another instance of it, altogether similar : abkivuyn
=abhibhiiga (B, 30, 31). In both cases, the
vowel in the preceding syllable is #. It seems then
that it may be this nearness, which, by somewhat
of an cffect of vowel harmony, may have coloured
our d.
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1

(18 )

»

6. Must we explain the first i of aveckili for aveckali

similarly, or just take it to be a simple slip of the
copyist having been influenced by the ¢ of the
following syllable ?

APYA . s tu
apramada prasajhati“ pramadu garahitu sada

Cf. Dhammayp., 30.

a. The j is surmounted by a horizontal stroke, which,

as I have said above, appears to mark the aspirate ;
we have, then, &ajlati==S%ansali ; and there 1s no
doubt about the reading, for exactly likewise we find
again prasay(A)ali in B, 21,

A4

.juo namo“ so magu abhaya namu sa disa
radho akuyano” namu dhamatrakehi sahato® O

Cf. Samy. Nik., I, V, § 6, v. 2.

a. This verse is closely bound up with the two follow-

ing, and completes with them a sort of allegory
founded on the imagery whieh likens Buddhist
teaching to a “ vehicle ”, yana. The restoration
must be: nju(£)o. The reading of the vowel in the
syllable mo of uamo is not fully certain ; it is so mueh
the more probable that in the next pAdas we have,
of a surety, namu. We will find plenty of other
cases where u labialises a following vowel into 2.

- Our akuyano confirms the reading «éujano adopted

for the Pali by the editor, M. Keer. To me the

explanation appears to be a-fujana, where the
wicked are none.” .

. Sarikata is as good as samyutta of the PAli. The word

that precedes is perhaps more doubtful. Fortunately,
the Pili text continues the comparison, which serves
as the theme to these verses, speaking, as it does, of
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the “ wheels of the Law.” But here our reading can
only be dhamatrakehi or dhamadrakeli. The second
form gives us nothing intelligible ; on the contrary,
the first may be interpreted as “ dkarmatarkath, that
is to say, “ the reasonings, the thoughts of the Law.”
The Suttanipata, 1101 rightly speaks of a@savimo-
khatir, which is dhammatakkapurejavarn ; the dham-
matarkas are thus likewise represented as affording
a quick impulse to religious progress. We are going
to have, in the next verse, the expression samedith:-
purejava, which, on the other hand, has its counterpart
in the Suttanipata, and the first two terms clear up
each other : sumyagdysts denotes “ true, just ideas”;
dharmatarka, in the same way, the reasonings, the
ideas conformable to religion ”’, consequently just and
right. It is probable that the reading farfa is older
than the reading cakre, which, being more ingenious
and piquant, could, once established, no more have
been displaced. 1 translate therefore : “Tre path
is the straight road, the country, the region of
felicity, the chariot, the resort of honest people
firmly established in truth.”

2 hiri tasa avaramu” smati sa parivarana’
dhamahu‘ saradhi bromi samedithipurejavu¢ O

Cf. Samy. Nik, I, V, § 6, v. 3.

a. For this verse and particularly for the meaning of
apalamba, cf. Morris, Journ. Pdli T. Soc., 1886,
p- 128. The form «rarama is, 1 believe, the only
example, found in our fragments, of the substitution
of » for {; as for m=umh, we may compare udumaresu
=undumbaresn in B, 40,

b. Swati sa=smali asa. 1t seems to me that parivarana
ought to denote rather a part of the car than, as
M. Morris would have it, the escort which accom-
panies it ; this is perbaps the roof which covers and
protects it.

¢. Although the character 7ead ‘4w’ appears cut off by
the transverse stroke of 7, I doubt, as it seems to
bear well the sign « at the foot, if this stroke, at
all events shorter and less prominent than ordinarily,
should be taken into account, and I am of opinion



(20 )

that it 1s dhamakn that should be read, that is to
say, dhamam akarn, as in PAlL.

d. Samyak is, in this manuscript, always written same
=samya. For the expression, compare note (¢) of
the foregoing verse. This verse is rendered :
“ Modesty is its skid ; consciousness, the roof
which protects it; and 1 call the Law, the driver
that impels and quickens the truth.”

3 yasa etadisa yana gehi parvaitasa va“
sa vi etina yanena nivanaseva satic O

Cf. Samy, Nik. I, V, § 6, v. 4.

a. It must be gekino, in order that the construetion might
be correct. I venture only to affirm that the seribe
may not have meant to write giki, for the bar
(¢.e., the vowel stroke) passes slightly down the ring
of the letter ga. This detail is of so little importance
that the confusion between / and ¢ is here complete,
as can also be seen from ¢i=vu7, ve and efrna. The

inversion parva® for pravra® is not rare ; I have several

times noted parvakita in the St. Petersburg frag-
ments, where we moreover find the j replaced by an
£, which perhaps has no other role than to prevent
hiatus, like the y of the Ardbamagadhi orthography.
Itranslate: “ Whoever possesses such a ecar, layman
or monk, proceeds to Nirvana in that car.”

4 supraudhu praujati imi” gotamasavaka
yesa diva ya rati ca nica budhakata smati O

Cf. Dhammap., 296.

a. 1 do not sce here any trace of the upper stroke in-
tended to mark aspiration, which the following verses
present in that word. 1 have already pointed out
this complete elision of 4 between two vowels (A3,15).

b. The reading ¢mi of our manuseript is evidently
much better than sada of the Pali version. ¢ These
disciples of the Buddha are roused truly to the
understanding which...... »”  The theme is an exhor-
tation, not a hackneyed praise, of all the disciples

of the Buddha indiscriminately.
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5 supraudhu praujhati imi gotamasavaka
yesa diva ya rati ca nica dhamakata smati O

Cf. Dhammap., 297.

6 [s]upraudhu pranjhati imi gotamasavaka
yesa diva ya rati ca nica saghakata” smati O

Cf.  Dbammap., 298,

a. The form of the second letter (/.c., as much of it as
is on a level with the line) does not denote gk
(aspirated). In fact, the wupper stroke which
mounts the letter is intended to mark aspiration.
We sce then that the letter itself does not express
it. Cf. B, 3, below.

7 [sup]raudhu praujhati imi gotamasavaka
yesa diva ya rati ca nica kayakata smati O
Cf. Dhammayp., 299,

8 supraudhu praujhati imi gotamasavaka
yesa diva ya rati ca ahinsai rato mano O

Ct. Dhammap., 300.

9 supraudhu p[rlaujati” imi gotamasavaka
yesa diva ya rati ca bhamanai” rato mano O

Ct. Dhammap., 301,

a. I do not see any trace of the upper stroke. It is
not, however, certain that it had not existed, the
ink in this passage being a little effaced.

4. We shall again meet with other instances of the
change of v into m, as nama=navair (B, 35).
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FRAGMENTS OF A

Of these, I have collected twenty-seven in all, mostly
very small. T attempt only to transcribe those
which have preserved at least some complete
characters.

I. These are four commencements of line.
[d]ur.(?)ga. e
vario“ va thale chi
anuvathitacitasa’

anuvasutacita
Cf. Dhammap., 37:
diirangamarn ekacarai
Itid., 34
varijo va thale khitto
lbid., 88 :
anavatthitacittassa
Lbdd., 39 :

anavassutacittassa

a. Vario for wvarijo, like parvaila for parvajita, as I
have pointed out above (A*, 8).

. The = of anu is perfectly certain, as much in this
word as in anwvasula of the next verse. In the PAlj,
however, it has no place either in the one or in the
other word; it is anavasthita and anavasruta which
the sense requires and which are in the Péli version.
The seribe has, perhaps, been drawn into this blunder
by the thought of annvathita =anupasthita, which

floated in his mind.

1L
. unapanucirah ...

III. A verse-end, written on the darkest surface of
the leaf [of. p. 197 (?) —perhaps p. 19 e A?Z
Fragments of verse-ends].
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_ma(?)tvadadatasava ?ya O

To me the letters, almost all, are too doubtful for
transeription.

IV. The letter zo marks the ¢cnd of a péda.

uhasino yokama . e

The two fragments that follow belong to the leaf B,
where they will be in their proper places in verses
42-145. They were found, when I was unfolding the
the manuseript, mixed up with sheet A. Nothing
can show better the disorder in which these fragments
have come into my hands.

V. Cf. B, 42 fe.

??? so bhikhu jahati o
mahoho sa bhikhu jahati . . .. .
s. bhikhu jahati o ...

VL

vikaya so bhikhu jahati o
. saitha s... kh

VII. A commence:ment of line.
samadhimu . i
VI1II.

la cita druracha drunivarana ®

Ct. Dhammap., 33.

a. This reading is certain, and of the rest, durnivarana
seems to me to be least so well as tlunmvamya

IX. A verse-end.

su gachati
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B

The top of this leaf exactly fits in with the end of one

of the leaves of the manuseript, which have found their
way to St. Petersburg ; so that our first sixteen lines
meet with their complement there, partially at least.
I have thought not to exceed the reserve, imposed
upon me by the very courtesy with which my learned
colleague and friend M. d’Oldenburg placed his docu-
ments at my disposal, by adding any copy of the verse-
pieces which have been joined to our own fragments;
both of them form an inseparable whole. 1 have
taken care to enclose within brackets what are thus
borrowed from the St. Petersburg fragment.

1 yo cutiu vetisatvana rvati ca’ —[sana’
budhu atimasarira tam aho bromi bramana O]

a.,

b.

Cf. Dhammap., 419.

It is not possible to distinguish « priori the ¢ from
the ¢ in our manuseript. We might as well read veds.
Yet the present appears to me here muech more
probable than the past, and 1 should be more disposed
to admit that the reading of the Dhammapada pro-
ceeds from some old eonfuslon, based, perhaps, exactly
on the similarity of those two characters.  Of the
letter which I have replaced by a sign of interrogation,
the bottom of the stroke ounly remains. It bas no
significant hook permitting of reading it as « in order
to represent wvavals, the upupatts of the PAli. At all
events, 1 be'ieve that the last letter, though the vowel
stroke may be a little clipped, bears well the nota-
tion of .

M. d’Oldenburg transcribes the beginning of his
fragment as [se]rvadana. In the facsimile, there is
nothing but the end, of which the reading éana is
surely possible, but not certain, so much the less
becausc it is difficult to sce how this form sarvadana
would be related to the form serradah, sarvaso *which
the Pali permits us to expeet. On the other haud,
with this reading, a syllable is wanting for the metre,
and the facsimile, to a ecrtainty, permits us to think
that a small picce of the leal isdropped between the
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end of our fragment and the commencement of the
other., The exact reading of this pida-end remains,
therefore, necessarily doubtfuluntil further settled.

Atimadarira=antimadariraim. Cf. Dhammap., 400.

2 akrodhu anuvayasa vipramutu p .n . .°
[budhu vatamala dhira® tam aho bromi bramana O]

a.

Anuvayusa = anupdydsam. The last letters are half
cut off; but the traces tally well with a restoration
punabhava = punarbhaval.

. With this pAda we may compare Dhammap., v. 261 :

sa ve vantamalo dhiro thero tn (thaviro i) pavuccati.
I translate: “ The man without anger, without
despondeucy, rcleased from all future birth (= antima-
Sarirani of the preceding verse), wise, stainless, and
firm, it is that man whom I call [truly] a brAhman.”

3 yo tu puiie ca pave ca’ uhu saga uvacai’
[asaga viraya budhu tam ahu bromi bramana O]

«.

4.

Cf. Dhammap., $12.

Let it sufficc to note in passing the MAghadhisms
pudie and pave i.e., pape, for puiifiath and papa.

We should note the letter 4u, whu=wuho, ubkan [/h=>bk,
as often ; cf. okaseti (A2, 3), ete.] ; the interpretation
cannot be contested. It is decisive for the transeription
of ahu = akho, whain, which recurs so often in our
St. Petersburg fragments. Sagu, here as well. as in
the following pfda, presents a double peculiarity:
s for s, and the particular form of g. One might be
tempted to interpret this form as = gk asgxratfed ;
but, besides that the aspirate would not be justified
here, we have already (A%, 6, note) met th'h an
instance of & variant equivalent to the letter, with a
stroke above, expressing aspiration. It is then much
more natural to explain this base of the character as
an accidental stroke of a habitual writing, which
is very much generalised in certain numismatic alpha-
bets. As regards nvacar= wpaccuga, I refer to A, 4,
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4 jai parakata® budhu jitavi akatagati’
[pruju devamanusana‘ tam ahu bromi bramana O]

a,

The initial ; has not the upper mark of aspiration ;
it is, however, jhai=dhyayin, that we must under-
stand, and parakata =parakranta.

Akatagati, that is to say, agatagati, “ who 1is not
drawn into the four agatis ”’, for which ef. Childers.
A graceful sceribbling without any special significa-
tion will here be noticed, whereby the scribe has
finished off the spear of ga, and which he has repro-
duced in the lower part of the vowel-stroke of w7 in
the last pada.

. The reading pru seems certain. For my part, I

cannot account for the », and until a better inter-
pretation should be found, 1 propose to understand
pugu devamanusana=pajyaric deramanusyarh. The
expression deramanugyapijita s, with its various
equivalents, current in Buddhist phraseology. The
change of manusya into manuia is, as will be seen
later on, constant in our manuscript. I translate :
*“ The man who applies himself to meditation, heroic

-and wise, who is a vanquisher [of passions], who does

not force himself into evil ways, and who is worthy of
the respect of gods and men, it is that man whom I
call [truly] a brAhman.”’

5 jai* parakata budhu kitakica anasavu
[budhu dasabaluvetu® tam ahu bromi bramana O]

a.

b.

Cf. Dhammap., 386.

This time again the letter read j is well =7, without
any sign of aspiration.

This pAda appears here to be quite out of place,
inferior certainly to its PAli counterpart : budin
is twice repeated, figuring already in the first pada,
and dadabalopeta is an epithet that only suits the
“ Buddha” in the technical sense, which cannof be
aimed at here. “The man who applies himself to
meditation, heroic, wise, true to his duty, and free from
passions, the Buddha endowed with ten powers, it is
that man whom I call [truly] a brihman.”
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6 gamiraprafia medhavi marga[maJrgasa koi? *
[utamu pravara vira tam ahu bromi bramana]

a.

Cf. Dhammayp., 403.

I have already noted some spellings like gamira
=gambhira. The end of this pAda presents some
difficulty. 1t is hard to believe that our text does not
correspond to that of the Pali. In the syllable which
1 transeribe as 7, we could, it is true, admit the
elision of », just as we have ascertained that of the &
in suprandhn and pranjhati, A+, 4, 9. Tt does not yet
appear to me certain, a little probable though it may
be, that the reading should be #/, with the frequent
change of » into 4; although half of the last letter
is destroyed, what remains of it does not seem to
warrant the letter /7, and 1 do not yet see any other
reading to suggest, that may at the same time be
plausible to the sense and consistent with the trace
of the manuseript.

7 diva tavati adicu rati abhai® cadrimu
sanadhu [chatrio tavati jhai tavati bramano
adha sarva ahoratra budhu tavati teyasa 50° ]

a.

b

Cf. Dhammap., 387.

The 6/ of ubhai is written by the same character as
the 64 in A,2 1 (cf. note). For the elisionjof / between
two vowels, cf. phasai, A3, 10, note .

The cipher is here added on the margin, at the end
of the line, and without the addition of ga[tha].
The seroll-mark that denotes the end of chapters is
thrown into the next line, as can bhe seen from our
fac-simile.

8 kaena savruto bhikhu atha vayai® s.v.to
[manena savruto bhikhu sarva drugatio jahi O]

a.

Savruto=sarvrtah. For the change of » into rx,
we may compare l. 25 : apru[thaljana. 1 restore
"vayai=vacaya (although the transverse line of 7
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may have disappeared in the break), because of
the sure reading in the next verse; ¢=ga. Cf.
vayaya in 1. 10 (?). “ The monk who is master of
himself in his actions and in his words, the monk
who is master of himself in his thoughts, would not
fall again into any of the evil paths.”

9 kaena safiamu sadhu sadhu va[yai“ safiamu
manena saiiamu sadhu] [sadhu savatra safiamu
sarvatra safiato bhikhu savadugatio jahi]

10

11

a.

Cf. Dhammap., 361.

That which, in this verse and in those following, is
enclosed between the first brackets, belongs to the
detached fragment on the left of Plate B, and ought
to have been conneeted with the principal fragment.
“It is good to be master of self in one’s actions,
good to be master of self in one’s words, good to be
master of self in one’s thoughts; it is good to be
master of self in all eircumstances; the monk who
is, in all circumstances, master of his self, would not,
fall again into any of the evil paths.”

hathasafiatu padasafiatu [vayasafiatu savutidrio
ajhatma][rato samahito eko satusito tam ahu

bhikhu O]}
Cf. Dhammap., 362.

yo muhena safiato bhikhu mana[bhani* anudhato
artha dhar][mu ji’ deseti masuru tasa bhasita O]

a.

Cf. Dhammap., 363.

This reading suggests the form mandablanin, “who
speaks little,” as understood from the PAli texts;
it is much more probable than the form mantabhans,
which the scholiast takes great pain, though in vain,
to explain.

The 7 is distinguished by the elongation of the right
branch of the m (frag. of Plate B). 1 should not
decide, with certainty, if the text has rmwu or rma,
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¢. The reading masuru seems very clear on the fac-simile
of M. d’Oldenburg. There has been a confusion on
the part of the scribe, but this confusion is easily
explained ; in the Kharosthi writing it is indeed a
form of s, which is only distinguished from d#
by the terminal hook being drawn to the right.
This hook is turned towards the right in s and
towards the left in d4. This detail seems to prove,
as one would expect, that the copyist was working on
a manuscript written in a hand similar to his own.

12 suflakare “ pravithasa satacit.. [bhikhuno
amanusa rati] [ bhoti same dharma’ vivasatu O]

Cf. Dbhammap., 373.

a. I do not attempt to decide, at least for the present,
if the final e=a2, or, what seems at first more
probable, if we have to deal with an extension of
the use of the locative.

4. The extremity of the tail of the », attached—as one
may see in verse ld—to the right arm of w, still
remains visible below the gap.

13 yato yato sammasati* kan(dh)a[na udakavaya®
lahati priti][pramoju amntu ta vianatu® O]

Cf. Dhammap., 374.

a. I should linger awhile over the reading I suggest for
this word ; for the conclusion I have come to regulate
a whole series of parallel cases; I would speak of the
second character. Tt is certain that the « is usually
marked in this manuseript by a hook placed at the foot
of the consonant and more or less inclined towards the
right, besices more or less closed, so as to appear
occasionally as a small circle, somewhat oblong.
The sign which we have here below our  is also
a hook, but more rounded and more open than
the other and, particularly, placed more towards
the right of the consonant. If we consider this
circumstance, viz., that the sound mx is usually
noted by a special character, it must be avowed,
in spite of a certain similarity, that the sign
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scribbled below should be distinguished from the
sien », and that therefore it is not m« that ought
to be read. Given the form of the anusvara in
the epigraphic alphabet, we might incline to find it
here again ; but surely, the anusvara is not generally
noted in our manuseript ; and in the only case, abso-
lutely certain, which I may have cited already—it is
in the St. Petersburg fragments—it presents, on the
contrary, the exact form of w ; I cannot, therefore,
see in our hook an anusvara, but simply an 2 final,
written below, as often in the epigraphic texts in
Dévanfgari. The reading saemarhgaty will, in itself,
be unlikely ; it is especially in the word draimana
that our sign reappears; the transcription Jramainia
is equally inadmissible. The comparison which is
forced with the anusvara of the inscriptions is,
however, instructive. Iliveryone admits that this
form of the anusvara is nothing but the w turned
round. 1 think that, in the same way here, our hook
is nothing but the » turned round, but preserving
its normal value. The sign will be thus =mm. In
all the cases where I have pointed it out, this
analysis is absolutely satisfactory. Had it appeared
only in the word /4rakmana, one might surmise
a compound /4 ; but, apart From the unlikelihood
in writing, there 1s no room for an £ in the
present. case. There is an example which appears
to me to be decisive for the interpretation I
propose, and which I for my part am finally con-
vinced of ; it is in the St. Petershurg fragments, in
the verse which corresponds to Dhammap., 82, where
the word cannot but be rvead as gammiro=gambhiro.
Cf. also the two verses in the same fragment, which
cortespond to Dhammap., 81, where we are autho-
rised in the same way to read sammijate (i.e., mmi
instead of  min) =sammifijate of the Buddhist
Sanskrit and also of PAl. - As regards the
s=8& of sammasali, it is explained perhaps by the
nearness of the 7, somewhat like $s=3% (cf. sutvana
A3,10). Nevertheless, the ordinary transcription of
Sanskrit 7§ is &, as in °da&ima, 1. 32. .

6. The compound wndk is generally written » with
the stroke of aspiration above, so that it might
almost be interpreted as udl or nk, as lafiana=
bandhana in 1. 49 (?) and elsewhere. Here the mark
of aspiration is wanting. Precisely in the same
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way, the # is for #h=sk. The spelling wdaka=
ndaya, which is quite peculiar, is reproduced in Cre,
18, Similarly we will find dhorekd® (Cvo, 37).

¢. Neither do I construe nor understand this last pida like

the previous interpreters ; I cannot believe that
placed as it is, the pronoun fem may refer to priti-
pramoja. T am of opinion that it is necessary to
cut off the sentence at the end of the third péda,
and that the fourth should be translated literally :
“liberation from death is [the lot] of him who knows
[of those who know] it”, that is to say, of those
who, knowing 1it, practise 1t and destroy the
skandhas. I"or the suppression of the medial j, suffice
it to refer to parvailasa of A, 3

Ssufiakari pravithasa fataci[tasa bhikhuno
ama][nusa rati bhoti same dharma vivasatu O]

‘This line is exactly identical with line 12. There is

some confusion here of the copyist who must have
repeated a line by mistake or neglected some partial
variant, which in his text distinguished the two
verses. Cf. p.251-2

-0

1 same dhama vivasatuQO]

In spite of the traces that remain of the first three

pAdas, T have not succeeded in restoring the pro-
bable reading of it.

nathi jhana apranasa prafia nathi ajhayato
[ 'yasa“ jana ca prafia ya soho] [nirvanasa satia’O]

[Foot-note : ' Fr. B viL]

Cf. Dhammap., 372.

a. This verse and the two following are completed by

means of a detached fawment which I designate
as fr. B vii.  Fase is genitive doing the functlon
of the locative as often in this manusenpt T cannot
decide, on account of the break, if the letter read

J of jana bears or not the stroke of aspiration.
Ho=/khkalu, for vaz, ve of the Pili.
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b, The lower part of the last character is tolerabl
indistinet on the fac-simile. 1 dare not affirm if
the true reading may not be safszi ; it would be
nearer to the PAli and grammatically more
justifiable.

17 tatrai adi bhavati tadhaprafiasa® bhikhuno
[lidriagoti satuthi pratimukhe i’] . ..

[Foot-note: ' Fr. B vir]
Cf. Dhammap., 375.

a. The ( is clear. We have, then, opposite to idka,
tha of the PAlL, another variant lalhe prafiasa,
whether tatha refers to the deseription in the pre-
vious verse [ the monk who thus, that is to say, by
meditation, is in possession of the wisdom”], or
whether this expression flathaprajfia goes back to
the gencral analogy of Buddhist phra.ses as tadré
(fa(h, layin), luthdgalu, ete., with one of which I
have dealt elsewhere, JRAS, Oct., 1898, p. 866.

6. l=cua, as we bhave seen already. For the expression
patimokkhe ca sararo, cf. savuta pratimukhasa,
fr. C,I*, 2

18 mitra bhayea“ padiruva sudhayiva a® . ... .
['padisaPra.tisa. aprakj e e

19 datu ayarakusalo subu bhikhu vihasisi’ O
[Foot-novte: ' Fr. B vir.]
Ct. Dbammayp., 375 :

mitte bhajassu kalyane suddhajive atandite
1bid., 376 :
patisantharavuttassa acarakusalo siya
Tbid., 379 :
so attagutto satima sukbam bhikkhu vihahisi
a. On account of the break the reading of the character

1/e ( =ye) is not quite certain ; but to me at least
the reading seems 1nfinitely probable

. The commencement of the pida can only be read in
the light which the comparison with the PAli lends
us. The half-verse of the Dhammapada forms the
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end of a hypermetric stanza of six pidas. Ours on
the contrary forms, as can be seen, the first third of
a stanza of that kind. It is obvious that the arrange-
ment of our text is the best : the half-verse mitte
bhajassu, ete., connects itself, as badly as possible,
with the §loka that preeedes.

c. The lower part of the letters having disappeared,
the reading in the first pada, is not sure for all the
characters ; after padi we may allow sadkara “which
will be well=the PAli sanfi@ra ; but the top of
the next character has not at all the appearance
of a w», but rather of a 4. Did our text read
padisadharaguts ?

d. Datu is, of course=dantah, and ayara=acara. We
have already met with »ikagiti (A%, 6). Our form
is midway between that of Sanskrit and that of Pali
vihahits. 1In PAli, besides the change of #(t)s into
&, which seems to surpass the middle level of phonetic
degeneration in that dialect, we should notice the
spelling 7 for yu, which appears also to have been
derived from a habit of writing, more free ani less
regular than has generally prevailed with its literary
fixity. Likewise has this only normal form been
partly supplanted by spellings like 4akast, kakati,
kahanti side by side with fakisi, kakiti, kakenti,
which appear isolated and peculiar.

920 salabhu " natimafiea nafiesa smihao sia ®
afesa smihao bhikhu samadhi nadhikachati O

Ct. Dhammap., 365.

a. For the character 64 of salabhu, cf. A%, note a. 1 need
hardly remark that afimafiiiati should be understood
in the sense of “to despise, to disdain”. Childers
and M. Max Miiller have already corrected the slight
oversight of M. Fausboll.

5. T have discovered no means to distinguish a priors the
m from the coajoint » in compounds like v, tm, sm,
sv. Tt is perhaps svikao=sprhayan, that ought to be
read. The instances we have already cited, where p
is changed into 7 (A', 3, note 6,) have induced me to
think that it might be the same here. But I do not
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see that it would be to any positive purpose to decide
between the two transeriptions. In verse 25, we will
meet with the usual change of sp into p4. For the
change into o of the final syllable of the present
participle, we wmay compare wnnrici(1)tao and
anusmaro (1. 22, 23).

21 apalabho tu yo bhikhu salabhu " natimafiati
ta gu deva prasajhati’ sudhayivu atadrita O

Cf. Dhammap., 366.

a. In the plate one might doubt if it is apalapho or
apalabko that ought to be read ; I should say that
the original leaves no doubt, and it places us quite
face to face with the character (4. 1In salabhu we

again find the same form of the character 64 (as in
1. 20).

0. For pradajhati=praiarnsanti, cf. the note on A3, 17.
I take gu for yhu (with loss of aspiration as in 4adha
=skandha)=khu i.e., khalu, which is also represented
by 4o and Auw.

22 kamaramu“ kamaratu kamu anuvicitao
kamu anusmaro bhikhu sadharma parihayati O

a. This verse only differs from the next, which alone
15 represented in the PAli Dhammapada and of which
1t forms the antithesis, by the substitution of kama,
“desire,” for dharma, “law, virtue,” and by the
corresponding suppression of the negative.

23 dhamaramu dhamaratu dhamu anuvicitao
dhamu anusmaro bhikhu sadharma na parihayatio

§

Ct. Dhammap., 364.

24 na Silavatamatrena bahosukena va mano “
adha samadhilabhena vivitasayanena va O
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26 phusamu ® nekhamasukhu aprudhajanasevi.
bhikhu vispasa ma?? a?te asavachaye <O

Cf. Dhammap., 271-272.

a. Bakosukena is well explained as=balknssukkena, bahu
autsukya, and “energy, activity ¥ is a satisfactory
meaning. One would, however, expect s, rather than
8, for 5. To make amends, the PAli 4ahusaccena, if it
is, with Fausboll, to be derived from ébaku+ sata
(=smrta), ought to double the s: lakussacca. As
the compound ér is usually changed into § in our
dialect, one may almost ask if the original reading
should, as Childers seems to suppose (Dicf., q. v.),
have been éakusacca =bhakusrutya, so that our two
variants would be parallel deformations from it. It is
so much the more difficult to decide it, as, after
all, our text batosukena, such as it is, is irreproach-
able for the sense, and—in view of the confusions
between the sibilants, of which the only verse that
follows exactly gives us two examples — very
much acceptable for the form. Mano for pana(h),
punah with p changed into .

6. The plural phugaemn is certainly preferable to the
singular, by the more general turn it gives to the
thought. For the substitation of s for &, ef. summasati
(verse 13).

e. Our text would confirm, if there were need of it, the
correction that Childers (J. #. As. Soc. n. ser. V,
p- 225) has rightly introduced in the PAlL text,
vessasamn mapade for vissasam apadi; for, the cases
where the final 7 is, in this manuseript, preserved by
Sandhi, are quite rare, however a priori the division
vidpada ma® may be by far the most probable. I
scarcely doubt that the two letters, half lost, may have
been pads ; but I am not quite sure, so as to represent
them in the transeription. The medial compound in
vidpasa hardly appears clear here. For the different
aspects of the compound letter, cf. »8pa in the next
line, and v(t)3pada, Cvo, 24 (23 ?). Striking is the
resemblance of the normal form of the compound with
the compound figuring on the monuments of Spalaga-
dames, Spalahores, Spalirises, which is generally
transcribed as sp and 3 (Rihler, pl. I.1. 29); I
dare not declare myself in a decisive way between
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the two readings. Meanwhile, there cannot be any
doubt about the word, which is wz8vdsa, to be sure;
the second dental (i.e., s) is then unduly palatalised
into 8 in this text; and this irregularity is explained
beyond doubt, as in dadana (1. 28, 29 ; A,2 4), by the
nearness of another palatal 8; there is thus but little
appearance that this palatal & could have been
supplanted in the preceding syllable, where it is justi-
fied by the etymology. T therefore incline to the
reading &y, and introduce it in my transeription.
This compound figures here only as representing a
Sanskrit &. It does not appear to me to be a suffi-
cient reason to transeribe it as 3v and risk the dis-
appearance of a dialectic peeuliarity which likens
itself to a well-known pcculiarity of Zend. To be
sure, aprate asavachaye=uaprapte asavaksaye is what
our manuseript read—a stereotyped verse-end which
we have already met with (A!, 6,7) and which 1
reckon more genuine than the turn adopted by
the Pali,

26 na bhikhu tavata bhoti yavata bhichati para®
vi§pa dharma samadai bh . khu bhoti na tavata O

a.

Cf. Dhammap., 266,

There can be no hesitation in reading it as para; 1
cannot explain the elongation of* the stroke of the r
below the small lower hook, which generally ends the
letter in this manuseript. It is clear that fere of
the PAli text should be substituted by /zvafa, as it
does not give the necessary measure nor furnishes
the usual correlative face to face with yawata.

27 yo tu baheti pavana” vatava brammayiyava’
saghai carati loku‘ so tu bhikhu tu” vucati O

Cf. Dhammap., 267.

a. I do not decide if the copyist has, in pavana, forgot

the stroke of the ¢ = papani, orif we have to do with
a genitive, which the Buddhist style presents often
after a transitive verb and in the function of the
accusative (cf. MahAvastu, passim).
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6. For wvatava ef. valaranfarn, Dhammap., 208, 400.
Brammayiyava = brahmacaryavan; 1 have already
pointed out the spelling yz=ca (A3, 6, note ¢) ; as for
ya=rya, the verse Cr, 17 will’ give us side by
side virya and Ainaviyava. In the same way, I find
brammayiryena in a passage of the Nt. Petersburg
manuseript.

¢. T have already pointed out the tendency of compounds
commencing with the nasal to soften the surd into
the sonant (cf. A? Frag., note 4) whence saghai=
sankhaya. For carati construed with the accusative,
cf. above, A3, 6, and Makdrasin, 1, 410.

d. Fe of the PAli is preferable to our first /«,  which
by an unhappy redundance is wpea.ted from the
first pAda; as for the second, it is a mistake for 7,
a mistake to which, it appears, our copyist had a
natural proneness (ef. v. 38), always under the
influence of a » close by.

28 metravihari yo bhikhu prasanu budhasasane
tunati® pavaka dharma drumapatra ba maturu O

Cf. Dhammap., 368, for the first half-verse.

a. If we read tunati, I can make nothing out of it but
tundati=tudati (cf. the Middle Vedic tundate); but
the sense ““to strike” is vague, and the expression
middling. Tt is also easy to read dwnafi, and
one might believe that it is an aecidental inver-
sion of nwdats * to drive away, to suppress”; which
suits very well, just as at the end of the verse, maturu,
which is certainly a gross error of the copyist, is for
marutn=marnlah. Tt is perhaps a great deal to own
two mistakes of the same nature in the same line. The
general sense ix In every way clear: “ The monk
who lives charitably, adhering to the teaching of the
Buddha, chases the evil as the wind a tree-leaf.”

29 metravihara yo bhikhu prasanu budhasas—
padivijhu’ pada Sata sagharavosamu suha® O
Cf. Dhammap., 368.

a. Metravihara, that ils to say, - aitravikaro, can very
well be used as equivalent to mailravikarin. This
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form of speech is added as grammatically possible
and from a ecomparison with the verses following, so
as to command the disjunction °vikari o in the
PAli text.

Pativijjhati is understood in Pili to mean ““ to pene-
trate”’; it is then a very good synonym of adkigacche.
The termination only is surprising ; in short, I can
only see in it a present participle of padivijhain,
which should be completed by the substantive verb
understood.

In sagharavoiamu also, I cannot help admitting an
inversion, but of the vowel only, for sagharovaiamn
which exaetly corresponds to the Pali.

30 udagacitu yo bhikhu abhivuyu priapria“
adhikachi pada sata akavurusasevita O

a.

For the third pida, c¢f. Dhammap., 368.

A similar case has already (ef. arnyu, A3, 16) given
me the occasion to cite this absolutive in yu for ya.

‘But I have not hitherto fonnd any other example (save,

of eourse, the repetition in the next verse) of » for 4.
Be that as it may, ablivuyn cannot be anything but
abhibhuya. Abkivakya, which one might also think
of, on the precedent of arwyw, would give neither
sense nor any allowable construction. ¢ The monk
who feels happy having dominated pleasure and pain,
reaches the region of peace, inaccessible to the weak-

minded.”

31 pramojabahulu” yo bhikhu abhivuyu priapria
adhikachi pada Sata aseyane moyaka® O

For the first pAda, ef. Dhammap., 381.

a. Note the regular form of the character Ax.

6. A syllable is wanting in the last pAda, and this

irregularity is complicated with the somewhat
unforeseen Maghadism aseyane =asecanarn, so that I
scarcely dare to suggest anything by way of firm
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conjecture. If we admit that the copyist might have
omitted a letter, and restore it as aseyanekamoyaka,
that is to say, asecanaekamocakarn, we would suppress
at least the oddness of the final ¢; but I have no
parallel examples for edamocaka “ the only deliverer.”
The general meaning is not affected by this
uncertainty of detail : “ The monk who feels plenty
of joy having dominated pleasurc and pain, reaches
the region of peace, the region (which 1s) delicious,
(and which is a) liberator.”

32 apramadaratu yo bhikhu pramadi bhayadasima®
abhavu parihanae nivanaseva satii O

«.

Ct. Dhammap., 32.

Between the character read $ and the character read
ma, an oblique stroke will be noticed. I1f the case
were not, to my knowledge, so isolated, I would
propose to see in the form ma with the oblique
stroke an example of the analogous variant of ma
to which 1 have had occasion to call attention
elsewhere ([nscriptions de Piyadase, I, pp. 23-24).
This is, at least provisionally, the only explanation
I can offer on this peculiarity.

33 apramadaratu yo bhikhu pramadi bha

a.

a

Cf. Dhammap., 31.

The traces of letters at the end of the line do not fit
in exactly with the two lips of the break, and there-
fore I cannot read them with certainty ; but it is very
likely that our verse ends like the P&li by «giva
gachats. As to the preceding pfda, nothing is certain
except that the last letter but one was accompanied
by a % which well corresponds to ¢u of thulash. 1
have, in the PAli text, substituted the correction
dakar for sakam, rightly pointed out by M. Max
Miiller (Transl. of the Dhammap., S. B. E,,
p. 10).



( 40 )

34 jai bhikhu ma yi pramadi® ma te kamaguna

[bhamensu cita’

ma lohaguda gili pramata kana dukham ida ti da-

a.

0.

[jhamano*

Cf. Dhammayp., 371.

The construction of the nominative pamado is not
happy, and a finite verb would be more proper; but
it appears to me difticult to take pramadi, which
might be pramaji, for the Potential, and 1 am in-
clined only to find in it the exact counterpart of the
PAli with a Maghadism in the termination /=e.

Our text furnishes a sure correction of the PAli,
the incongruity in which had justly embarrassed the
interpreters. The compound 7ts 1 our (re., the
Prakrit) alphabet has so much the appearance of
a doubled s that one would be tempted to imagine
that it was on a text written in the same alphabet
that the deformation of lhamernsu into hharassu
must at first have been produced.  The identity, in
the dialect, of the nominative and the accusative
plurals, both in a, facilitates on the other hand, the
change of fawaguma into kamaguue, rendered
necessary by the first alteration.

¢. kana, kanda, that is to say, Arandan., 'The form

dagjhar=dahyate is explained in Hemacandra 1V,
246. “ Meditate, O Monk, have done with relaxation !
Let not the attraction of desire make thy spirit
stray. Do not make the folly to swallow a (red-
hot) iron ball to groan afterwards and be burnt
with the thought, “ what a suffering ! ”’

35 sija bhikhu ima nama® sita ti lahu bhesiti
chetva raka ji dosa ji tato nivana esiti® O

a.

b.

Cf. Dhammap., 369.

I have already pointed out this change of » into m
in nama=navam (A4, 9).

I need not go back to ji=yi=ca (cf. A%, 6, note ¢ ;
B, 27, note 4.). The third person esif7 can be
strictly defended if we admit that with the second
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half -verse the turn becomes general and indeter-
minate. To be brief, however, the second person
of the PAli is more natural.

-

36 krodhana akitafia i drohi ni®
?mayiya cara bhikhu.... sasani’ O

a. Of the traces at the end of the second pida there
remains too little to be restored with certainty.
Nevertheless, the last letter but one appears to have
been a ja. 1 suppose then that the pAda had ended
in jahi.

6. This last verse may, I think, be re-established with
much certainty. I translate, therefore, omitting
the short gap of the third pfda: “ Spurn the man
of anger, the ungrateful, the hateful, the............

observe purity, O Monk, true to the teaching of
the Buddha.”

37 paja china paja jahi* paja utvari® bhavai
pajasagadhioc bhikhu ohatino ti vacati O

Cf. Dhammap., 370.

a. Above the ja of the second paja can be discerned a
small stroke ; but it is short and thick, and does not
appear to have been intended to mark aspiration.

4. T had occasion above to point out this transposition
of v: utvari=vuttari (A1, 5, note a).

c. Although T may have expressed before (1. 3) that
I do not think it right to transcribe as g% the form
of the letter read ga, which we have here, it is not
the less singular that this form is met with again
precisely in the same word, here and in 1. 3, and
that, in the two passages, the word (saga) should
have been written incorrectly with g for s dental. It
goes without saying that our compound is sangadhiko
and that it well answers to the Pili in sense,—* who
is above the five bonds ”,—though not in form.
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savasu namaruvasa yasa nathi mamaita
asata i na soyati so hu bhikhu tu vucati®O

»Cf. Dhammap., 367.

a. Namaruwvasa, genitive for the locative, as frequently ;

hu=rkhalu ; tu for ti, ef. v. 27 above.

39 alagito® ya vi carea dhamu datu satu saiiatu

[brammayari

savisu bhutesu nihai dana so bramano so®

[samano so bhikhu O

Cf. Dhammap., 142.

a. Strietly, it is rather alageto that the manuseript has;

nevertheless, the vowel stroke appears to pass a little
beyond the hook of g. It is, besides, very difficult, in
most cases, to decide with certainty if the copyist
wished to write ¢ or 7 ; to judge of it by a host of
eéxamples would not attach to it any importance save
a quite relative value.

6. The o is comprised in the upper hook of the s.

40 yo najakamo bh.v.s. s.r(?)"

bhikhu jahati o. . . viva udumaresu *

Cf. Sauttanipita, 5.

a. There is no trace of the stroke of aspiration above

ja. 1 am, T believe, sure of the reading mo. We
have already met with several proofs of the tendency
of this dialect to labialise the @ into » after m. It
quite seems that our manuseript must have had a
reading wholly equivalent here to that of the PAli.
Meanwhile, it is impossible to restore ékavesu saradn ;
the stroke of the vowel is wanting above the v ; as
the s which follows is certain, we are allowed to ask
if it is not a gross error of the copyist.

b. Our text appears to have transposed the second and

the fourth pAdas. It is all the more singular that tne
second half of the stanza forms, in this verse and
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those following, a sort of stereotyped cadence. I do
not see what sense the comparison might have at
the end of the verse, where it seems to have been
transported from the second pida. Be that as it may,
we may, on the likeness of Cro, 1, 2, admit that it
should be completed as pug[#]viva u°.

Here we come to a series of stanzas, whieh f{ind
their PAlicounterparts in the first chapter, Uragasutia,
of the Suttanipfta. Unfortunately, the lines that are
about to follow are still more fragmentary than these.
Some fragments, several of which can be reconciled
with certainty, enable us to fill up only a part of the
gap ; no line can be completed entirely. These
restorations concern especially the end of verses, and
this end is here uniform for all; what remains of the
commencements is short and occasionally doubtful ;
lastly, although the threads along the margin may be
preserved, the seraps which still adhere thereto in
the principal leaf B, could not with certainty be
re-instated in their proper places and with their
respective intervals. Tn the circumstances) it will be
understood that I have not been able to reunite in
a decisive manner the beginnings and the ends of line.

It seems at least certain that the eight line-ends,
as far as and including that which ends in the cipher
on the margin, succeed one another without inter-
ruption. Above and below, the leaf is broken ;
some gaps are then, a prior:, allowable ; but, as to
the lower gap, the visible tension of the thread on
the left appears to exclude it. The cipher on the
margin marks, besides, the end of a chapter ; with the
line that is prolonged, the last of our eight lines,—
ends then the series of stanzas of uniform frame.

If now we looked at the beginnings, it would not
appear that, between the line 7o #pa® and the line
yasa vana®, there are missing more lines than one,
viz., that of which the beginning yo eca sar: is
preserved by the Fragment B vI.

This being granted, the fragment B xni, which
fits in surely above the end of line 42, preserves the
remainder of a previous stanza of the same structure.
A line, then, is certainly dropped after the one which
we number 40. Is one only dropped ?

To cousider the beginnings of line, gaps scarcely
seem to be noticeable. If we fill up with a line
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(to each), we will have eight commencements as
against eight ends, and all will appear to agree.

But the fragments A vi and A v, which hold
together, apply with certainty to the ends of lines
42-45. It will be necessary then that the beginning
yo wupat should belong to verse 42. Now, if vikaya
and saitha correspond well, which I eannot doubt,
to vigayha and osadkeks of the Suttanipita, the
commencements yo upa® and yo mana®, indisputably
continned by Fr. B X, can only belong to 1l. 43 and
44. This adjustment is, it will be seen, confirmed
by the lines that follow.

It implies the omission not of one but of at least
two verses. The fragments B 1v and B 111, which
make up the rest, should be joined to the commence-
ment yasarana®. The uncertainty which the com-
parison with PAli might raise on this last point and
on the connection of the end of line Zape.. . with
the commencement yo necasar: of 1. 48, does not
appear to me to counterbalance the possibilities which
I have pointed out. The real difficulty lies elsewhere.

The tigure on the margin of 1. 49 gives 40 as the
number of the stanzas in this chapter. In our
arrangement we should have 42. It is not probable
that a figure marking the units should have been
dropped. By supposing the loss of a single verse
this contradiction can be partly reduced. It has been
seen that verse 14 occurs twice. It might be
said that our copyist has committed a very gross
mistake and that the cipher was right. But the
hypothesis of a gap of two verses does not support
this explanation ; for it must be 41. It only remains
for us to take the cipher as a mistake. I understand
how extreme this procedure is. But I have found
no means as yet to avoid it. It is important,
at all events, to remember that the agreement of
Fr. Bx with the commencement of " lines 43-44, that
of Fragments B vi and B x1v with the commence-
ment of lines 45-47 and 48-50, and that of Frag-
ments B xmr, Avi, Av, Br, Bv and B v
with the ends of lines 41-48 are equally unassailable.

I beg to be excused for having entered into such
long details in connection with fragments which are
very incoherent and of middling interest; but it
should be the duty of an editor not to neglect them.



[Foot-note: * Fr.B xi1.]
Cf. Suttan,, 1 fg.

a. The first four letters that are readable can hardly be
anything but orapara ; but the # is quite visible at the
foot of the second letter which has all the appearance
of an r; the next one may be, though there is no cer-
tainty, the remainder of a p. As for the final 7, it has
left no trace in our fragment. The regular change of
the finai m of jinam=jirnpam into v will be noticed in
all these passages. It 1s the counterpart of bkamana=
bhavana (A%, 9), nama=mnavain (B, 35).

42 . e e . ['vikaya
so bhikhu jahati] orapara urako® jinaviva tvaya
[purana®

[Foot-notes: ' Fr. A vi.
2 Fr. B. xu1 preserves the traces of
the top of the letters orapara ura,
whereby it agrees with Plate B.]

Cf. Suttan., 2.

a. 1 suppose that our rikaya=vigayha, vigalhya. The
equation here is not constrained. At all events,
this is the only serial verse of the Suttanipata with
which ours appears fit to be connected.

43 yo upat—[’ineti kodhu visara] .. [*saitha’]
[so bhikhu jahati] orapara urako jinaviva
[tvaya purana

[Foot-notes: * Fr. B x.

+ Fr. A vi, and fr. A v, which are
adjusted below bear traces of
the lower parts of the characters
saitha 8. bh. kh.

5 Fr. AvL]
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Cf. Suttan., 1.

a. This last letter cannot be a /, and has rather the
appearance of an r, although the foot of the vertical
line has not the hook which generally accompanies
it. If such then is the true reading, it only remains
to admit that the 7 is for the cerebral ¢, visara for
wsata=visria.

6. The reading gaclka  appears with certainty to
result from joining the two fragments. The
striking similarity which these characters have
with (0)sadhehs of the PAlLL and, at the same time,
the difference which renders the interpretation thereof
so doubtful, are misleading. If at least we had
sathat, we could believe in a hardening of 4% into
thyand in a spelling s=4i. Tt is useless to risk
conjectures for which we possess only too narrow a
basis.

44 yo mana udavahi” a['Sesa bisa] . . [*mahoho’
so Dhikhu jahati] orapara urako jinaviva tvaya
[ purana

[Foot-notes : ' Fr. B x.

2 Fr. Av.]

Cf. Sattan., 4.

a. Morris (Journ. P. T. 8., 1887, p. 136) was of opinion
that it should be read udabbaki in PAli, and derived
the word from ud-vrk  to extirpate.”” Our text can
only favour this conjecture. It seems that the mistake
in PAli rests upon a false interpretation of a mere
corrupt PArkrit which must have ordinarily weakened
dk into . . :

b. Makoko=makogho, just as we have vkatino in 1. 37. 1
would have some difficulty to discern the first two
characters without the comparison with the Sutta-
nipata.
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45 yo tasa [*udachai asesa sal” . o
[*so bhikhu jahiti oJrapara urako jinaviva tvaya
[purana®

[Foot-notes: * Fr. B vI.
* Fr.Av.
> Fr. B vl bears traces of the foot

of the characters at this line.end,
after rako.]

Cf. Sauttan., 3.

a. I take wdachai=udackida, with elision of the 4 (in
PAli itself we come across Akayati, khayita) and an
approximate orthography ¢ for iy«, somewhat as we
have woacai =upatyagat, upaccaya.

46 yo sa['rvakelesa dalaitha® na] . [*ku®
so bhikh][® u jahati orapara u][* rako jinaviva
[tvaya purana)

[Foot-notes: * Fr. B vi.
Fr. B
Fr.Bv.

Fr. B viL]

oW e

@, The Suttanipata does not furnish any connterpart to
this verse. Keledais for kileda ; dalaitha from da-
layaty : “ He who has smashed all evil passions.”

6. The consonant # is quite doubtful.

47 [° yo ecasari® na precasari sa][®rva]
[* so bhikhu jahati orapara u][®rako jinaviva tvaya
[purana]
[Foot-notes: * Fr.B v
¢ Fr. B x1v,

” Fr.Bv.
¢ Fr. B vi1.]

a. The correction neca® seems absolutely necessary.
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48 yo necasari na pre[’ casari sarva vi]® .. ...[*?p.?
so bhikhu jahati orapara ura][*ko jinaviva tvaya
[purana]

[Foot-notes: ' Fr.B xiv,
2 Fr.Bv.
3 Fr. B vit]

Cf. Suttan., 8-13.

. The formula which constitutes the first pida, here and
in the preceding stanza, and which is reproduced in
verses 8-14 of the Suttanipata, is embarrassing. This
time we have necu, as surely as we bad eca in the previ-
ous line. In both cases we have preca, to be sure.
This ill agrees with the Pili text such as M. Fausboll’s:
edition gives ns, That text is in itself very doubtful
and obscure. M. Fausboll analyses w#a-ati-sarats,
pratisaraty.  According to this hypothesis, neither the
long &, which however is contrary to metre, nor the
.long ¢ which the metre demands, is explained., As
regards the rendering “he who did not go too fast
forward nor was left behind” (8. B. E, X2, p. 2), it
only affords, over and above the difliculties too evident
to dwell upon, a very vague meaning, which hardly
satisfies me. Unfortunately, it is more easy to criti-
cize than to substitute aclear version forit. The
persistence of the vowel ¢, and of the reading
preca in our Ms., appears to me at least decisive
against the reading of the P4li. On the other hand,
the persistence of the = in the PAli, face to face with
the divergences of our text, makes me inclined to admit
for both the eases nececa, so that the antithesis between
na eca and na preca might be established, that is to
say, na etya na prefya. But what is to be done with
sart, for such is the spelling which the measure seems
to require? Saren occurs in P4l in certain composi-
tions, as avamsari (Suttanip., 685), to mean “ he.who
guides himself, who takes his course towards.” 1In
etg/asarin and ;oretyasarin I propose to see some expres-
sions formed on this type and opposed to each other,
to mean “ he who is never on the way to come to
this world or to leave it,” in other words, “ he who is
freed from the round of rebirth and death,”
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6. The letter p, though cut off mid-way, seems certain ;
as regards that which precedes, it msg4¢ be the remain-
der of a p. This reading #4apa, at the end of the
second phda, would make us think of verse 16 of the
Suttanipata, of which the second pfda finishes with
netukappa ; it 1s true that the first pAda does not contain
the formula yo neccasari, ete. This is still one of the
reasons that leave some doubt in me about the precision
of agreement which I have attempted to show between
the beginnings and the ends of lines. Itis in some
measure aggravated by the circumstance that the
beginning of our line 50 appears to agree with the first
pdda of verse 16 of the Suttanipata, so that if the
two adjustments were justified, it is to the commence-
ment of line 50 that it would be suitable to join the
present line-end. I have pointed out the difficulties
with which a similar adjustment would be confronted ;
it would render impossible the combinations proposed for
the preceding lines, several of which appear surer and
more eonvineing than this one. Besides the uncertainty
lurking in the reading #4apa and the possibility,
quite open, of variations between our text and the Pili
version, it will be seen that the identification of our
l. 50 with the PAli beginning of stanza 16 is far
from clear.

49 yasa anosea na [' sati keyio]® ;
[® urako jina]....[*tvaya purana]

On the margin : 40.

(Foot-notes : * Fr. B x1v.
2 Fr. B x1
3 Fr. Bviw]

Cf. Suttanip., 14.

a. Anosea, for anuiea, affords again a particular
spelling, en=aya. We see by the initial o, which is
certain, that our redaction was deviating from the
PAli.
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50 yasa vanasia® na ['sati keyi] ... ... ...[*sala’
so bhikhu jahati orap][*ara urako jinaviva tva]
S | © 0O

[Foot-notes : ' Fr. B xiv.

2 Fr. Biv.

3 Fr. B uL]

Cf. Suttan., 16 :
yassa vanathaja na santi keei

and Suttan., 17 :
TN (anigho tinnakatharmkato) visallo.....

a. It is natural to think that the commencement corres-
ponds well to the first pAda of the PAli4, and vanadkia
=wanathajd should have nothing surprising in such
cases, where the 7 is more than once eliminated between
two vowels ; & for ¢/ would, on the other hand, have
for its defence, the comparison of &8ila for &ithela.
The letter read a which follows, has a slightly abnormal
aspect and the upper hook is muech more rounded
than ordinarily. If the fac-simile is compared, it may
be ascertained that ranaéia, such as it is written, is not
different from w»anadkia. Perhaps the seribe had
committed a mistake in the reading, which must
necessarily have been reflected in his copy.

[Foot-note : * The fac-simile might make us believe
that it must be read yase vama®;
this would be a wmistake. A very
small piece of bark sticks above
the s, and it is the shade that is
reflected from it which, in photo-
graph, appears as ink-mark.)

4. The character vz in half is still discerned before &a.
Therefore, I ean but little doubt that our two letters
represent the end of the word #isa//o which oeeurs in
the next verse of the Suttanipata. If it is so, our text,
would represent, for the Pdli, a variant which must
have more or less completely associated a pfda of verse
16 with a pAda, or part of a pAda, of verse 17. I have
stated farther above (1. 40, note &) the motives which,
in spite of this difficulty, and although the fragments
Bivand B 11 may not be connected with the fr.
B x1v by any external evidence, have persuaded me to
tie up these diverse remains into a single stanza.
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¢. I like to remark, without attaching to the observation

@,

a.

any more certainty than is proper, that fr. B 1
seems to agree quite conveniently with the little that
remains of this line in the principal leal. 1 have
already said farther above (l. 40, note 6) why the
figure 40, which marks certainly the end of a chapter
and the number of verses it contains, appears in-
accurate. It is, Iam of opinion, 41 or 42 that ought
to have been written, and the margin is so little
affected that I dare not venture to admit that the
index of these units was eaten away.

0. vanas... ru®
I can make nothing out of what remains of the last
pida. I regret all the more that the tail of the s, which
1s clearly recognizable, is traversed by a semicircular
stroke, which undoubtedly formed with the auxiliary

letter a compound, of which it might have been
interesting to tix the value.

.. ... pasadha muto ban(d)hanam eva jayati®

Cf. Dhamwap., 34.4: yo nibbanatho! vanidhimutto,
ete.

[Foot-note:  Thisis Childers’ correction, J. R. As.
Soc., n. 8. V, p. 226.]

We have already met with, and will come across
several times as we proceed, the # surmounted by the
stroke of aspiration to express ndk of Sanskrit. Ido
not here decide what exact pronunciation this ortho-
graphy corresponds to. The reading jayat: appears
very certain. We cannot think of javati, written by
for v, since the first syllable would be short. I can only
see in it the equivalent of the PAl yayaf: which I
find, for example, in Maktavagga, v, 9,4, and
which I interpret as a term derived by extension from
yati. The jis for y, just as we have often in this
manuseript the inverse, y for ;.
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yi nivana® bhodha bhichave O

a. Nevana=nirvana. This word connects this stanza

well with the preceding one. Nih-vara, “ without
concupiscence,” is the synonym of wiblanatha of
the PAli in the previous verse. “ O monks, liberate
yourselves from eoncupiseence ! ”’

? cheravayo? . tara”

a. These few characters do not suggest to me any

plausible restoration. We must wait for the discovery
of the PAli counterpart.

FracMENTS OF B.

1 have collected under this head twenty-seven fragments

in all. T transcribe here only those which contain at
least some certain letters. Although the most im-
portant ones already figure above in the partial
reconstruction of lines 41 fg., I think I ought,
in order to be clearer, to reproduce them here
separately.

A few remnants of four lines; there is no pida-
end to furnish even a rough indication of the
place which the remaining words, more or less visible,
oceupy in the stanza, and out of which I regret not
to be able to draw anything satisfactory.

............. ta” dhamidati ia(t)va . .
ruakamanaipracea u
_._vinavanaukavaihadu

L PPPRga(P)tit.
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a. This letter is doubtful ; I dare not decide if the trace
which appears at the top, on the right, belongs to
it or goes with the preceding letter which has
disappeared. I uneed not repeat that for want of
an intelligible context all the #s or d’s may be
taken, one for the other.

I1. Cf. line 46.
ku so bhikh

ILIT. Cf. line 50.
ra urako jinaviva tv

IV, Cf. line 50.
. visala so bhikhu jahati orap ... :

V. Cf. lines 46-48.
—— L s PPW
. bh. .u jahati orapara ur
. .o bhikhu jahati orapara ur .
[ka?]pa s . bhikhu jahati orapara urak_..

VI. Cf. lines 45-47.

..... udachai asesa sa?
. . .rvakelesa dalaitha na
Yo ecasari na precasari sa. .

VII. Cf. lines 45-49.

ko ???? (t)veu. ... . .
...rako jinaviva tvaya purana
,,,,,,, - rako jinaviva tvaya purana
-.. ko jinaviva tvaya purana

e e . eviwww. . ..tvaya purana
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VIII. Cf. above, lines 16-18.

.....yasa jana ca prafia ya so ho (ni)r(va)® .. ...
.......... idriagoti satuthi pratimukhe i”
.. padisaPra?tisa ayarak °

IX.

. gamagasa IS

X. Cf. lines 43-44.
ineti kodhu visara. = . _ .
.......... ... ...aSesa bisa .. . ...

X1. Cf. line 49.

. urako jina

XII.

sanoya

XIII. Cf. above, lines 41-42.

. ..orup(?). urako jinaviva tva P???
. ....orapara u

X1IV. Cf. lines 47-50.
e .SAYVA.
casari sarva vi
__.sati keyi o.
. sati keyi

XV.




( 8 )
Cro

1 . ... .['yamaloka ji] ita® sadevaka
ko dhamapada sud.Sita kusala pusaviva payesiti
[Foot-note: * Fr.C vi.]
Cf. Dhammap., 44.

a. lta, that is to say, etarn: the world of Yama and the
world of the Devas. Fta, as used here, is preferable to
tmann of the PAli, which is not happily associated with
pathavith.  The change of puspa into pusa is to
be noticed. For the sandhi pugaviva, ef. jinaviva
of verses B, 40 fg., and for payesitr compare
vikagist (B, 19), ete.

2 budhu pradha“ .. _siti yamaloka ji eta sadevaka
budhu dhamapada sudesita kusala pusaviva’

[payesiti O
Cf. Dhammap., 45.

a. It is certainly to this line and to the mnext that the
commencements belong which, in the present con-
dition of the leaf, appear lower on the right. The
spelling pradha[vi]=prthivi is to be noticed.

4. T dare not affirm if it ought to be read pugariva or
pusuviva. Meanwhile, I incline to the belief that
the scribe had the intention to efface the # which he
had at first traced. I incline thereto all the more, as
in the same word in the preceding line, a somewhat
misearried intention to write sz seems also to he
discovered.

3 yadha sagaPudasa® ujhitasa mahapathi
padumu tatra jaea suyigan(d)ha manoramu O

Cf. Dhammap., 58.

a. To complete, sagaraudasa=sankarakiite, with elision
of the medial #. For the equivalence of senikara-
kuta and sankaradhana, cf. Childers s.v. saniaro.
The genitive here performs the function of locative.
The stroke of aspiration is well visible on the top of
the j of ujksta and of the 2 of gandia.
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. . saghadhadhamaa andhah.te prudhijane
abhi.o.ti' prafiai samesabudhasavaka ’

[Foot-note: ' In every part of the line, Fr. vt
helps us to complete the characters,
the lower portions of which it has
preserved in part. The initial a of
the third pAda is wholly preserved
there also. )

Cf. Dhammap., 59.

a. The reading sagadhadhamaa appears to me certain,
except the last letter which might be ¢ or /; the
lower part is not visible. The word remains diffi-
cult. I can only get out of the trouble by admit-
ting that the seribe has, through mistake, written
saghadha for sagara=sankara. This is what follows
from a comparison with the previous verse. Saghara
=samkihira would, in itself, not be inexplicable.
Cf., however, line 1t As regards the second part,
it only remains for me to take diamae=dharme, just
as we have in the inseription of Takht i Bahi
Satatimae, etec. The expression “which is in the
eondition of dunghill,” *“which is like the
dunghill” can be justified. It seems that the
reading is almost £ofe, which should be=/éiste. 1f
it is not certain, it is at least highly probable. The
transeription prudhl=prthak is remarkable.

4. The 4k appears certain ; abhirocals may very well
be used=ualirocati. Same=samya(k] is the usual
orthography in our manuseript.

2
[0 o ga 15]
[Foot-note: 2 Fr.C viL]
yo .[* hasa sahasani sagami’ manusa jini
eka ji]. .. .......atmana so ho sagamu’ utamu O
[Foot-note: *® Fr.C vi1]
Cf. Dhammap., 103.

a. The g of sagami has once more the form which one
might, had it appeared only here, be tempted to
interpret as=g». To be right nearer the PAli, it
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should be admitted that ©°safasani is an inversion
for ®sakasina. But the variant sahassatn sakassgni
‘“thousand thousands” is at least as plausible as the
other expression.

6. 1 am not at all convinced that the PAli reading

sangamajuttamo may be something else than the
result of a confusion of writing, skilfully arranged.
At all events, there is nothing to look for in our
text but the nominative sutigrama uttamah.

7 saha['sa bi ya gasana® anathapa][®

. sebha’ ya sutva uvasamati

[Foot-notes: ! Fr, C viI.
2 Fr. C x1.]

Cf. Dhammap., 100.

. I should not dare, on the appearance of the character

alone, to decide positively if it must be read $a or ya.
But in several cases we find & for ¢4, for instance, in
§téeda, Cvo, 32 (C, 30 7). -

. The character which I read /% is again the same as

before.

... [*Sata  bhase anathapadasahita”]
s.hu ya sutva uvasamati

[Foot-note: * Fr. O x1.]

Cf. Dhammap., 102,

. Although there is nothing left but a faint part of

the characters, the agreement of the main leaf puts
the restoration of the verse beyond doubt. As
regards the gaps, it is less certain that they can be
filled up almost exactly from the Pali; for in that
case the present verse will be repeated, without
variation, together with line 10. It is probable that
some differentiation of detail may have been intended,
sufficient to justify, in the not very scrupulous judg-
ment of the Buddhists, the repetition of the stanza
in two formulae very much bordering on each other.
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....sa bi ya gadhana anathapadasahita
eka gadhapada seho ya sutva uvasamati O

Cf. Dhammap., 101,

. ja gadhasata bhase' anathapadasahita
eka gadhapada seho ya sutva uvasamati O

[Foot-note : ! These first letters are partly complet-
ed by the lower portions in Fr.0 1x.]

Cf. Dhammap., 102. Cf. line 8 above.

[®*masamasi sahasina yo yaea] Satena ca®
nevi® budhi prasadasa kala aveti sodasa O

[Footenote: 2 Fr.C 1x.]

a. This verse and the next are cast in the same mould, the
elements of which we recover, disjointed and loosely
differentiated, in verses 106 : mdse mdse sahassena yo
yajetha  satarisamain, and 70: na so sankhata-
Ahammanam kalam nagghati solasirn of the Dhamma-
pada. The equivalent of our six stanzas is found again
exactly in the Udanararga, translated by Rockhill,
chap. xxiv, where it seems that the text must have
been closely nearer ours. The first half-verse, however,
is there translated: ¢ Whoever performs month by
month, a thousand sacrifices, for a hundred years”,
which corresponds exactly to the P&li text. I under-
stand our reading sakasena 8atena ca in the sense
which the text, by multiplying tbe ciphers, imposes
upon the indefinite or infinite number of sacrifices.

4. In the verses following we have neva which is the only
correct form, because, whether #eva or navi, it must
be = napi. * He who would, month by month, offer
sacrifices by hundreds and by thousands, does not earn
a sixteenth part of the merit that procures faith in the
Buddha.”
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[*.samase sahasena yo yaea Satina ca
NOVA ] prasa.sa kala aveti sodaga*O

[Foot-note: * Fr.C viiL)

a. It is evidently to be completed as [dAamalprasadasa,
and this stanza corresponds to Udénav., xxiv, 27.

masamase sahasina yo yaea Satena ca
neva saghi prasadasa kala aveti sodasa O

Cf. Udé4nav., xxiv, 28.

masamasi sahasena yo yaea satena ca
neva saghasadhamesu® kala aveti sodasa O

a. This verse is to be compared with stanza 70 of the
Dhammapada, which reads, according to the right
correction of Childers: samkhatadkammanaim. Here
the reading saghata® is excluded, and one can only
hesitate between saghadka and saghasa; the last
letter has suffered indeed. It seems very well, however,
that the black point which still appears below,
marks the end of the hook turned from left to
right, which characterises the s. On the other
hand, we have, in line 4, met with saghadiadhama,
where the d# is as certain as difficult to explain, and I
was in that case obliged, for want of something better,
to take d% for 7 as a copying mistake. I do not see
any other alternative than to suppose an error similarly
here, s for ¢. If it could be read @4, this peculiar trans-
formation of ¢ into d% should at least have a counter-
part in samadka of line 87 (167?) and, not to go
so far, in ‘4wusidha=~rkusida in line 17. At all
events, in spite of their close exterior resemblance, it
is quite unlikely that the two qualificatives should be
identical in both verses: the sense required by the
context is, in the one case, as unfavourable as it is
necessarily favourable in the other. It may be admitted
here that the use of an oft-oceurring expression like
sadhama has inclined the scribe, hardly learned, to a
mistake, so as to render him guilty of it. To this
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verse corresponds stanza 33 of the Udfinavarga,
of which the rendering ‘“he who explains well
the holy law” appears to reflect the expression
samvkhyatadharma.

masamase sahasena yo yae['a satena ca]
.................................... ?esu” kala aveti sodasa O

[Foot-note: ' Fr.C xLIL]

a. The mutilated consonant to which is attached the e
may be or 7. I know no means to decide between
the two, any more than complete the line. The Udéna-
varga has four stanzas, 29-32, which may strietly cor-
reqpond to the spirit of this ; yet, as the numbers 29-31
are _composed on a unique formula, slightly differ-
entiated in each case, which is in keeping with the
turn of the next stanza, and as, on the other hand, the
termination esv suffices to prove that our present verse
was not imitated from the next, it is likely that it

. was to verse 32 of the Udfnavarga that this formed
a pendant.

masamase sahasena yo yaea Satena ca
ekapananuabisa® kala naveti sodasa O

. As T have just said, this stanza forms a pendant to the
idea  expressed, with slight variations, in the stanzas
29-31 of the Udana. FEkapananuabisa is indeed=
ekaprananukampinah : “he does not acquire a sixteenth
part of the merit that beloncrs to him who takes pity
on a single living being.”

ya ja vasasata jivi kusidhu® hinaviyava
muhutu jivita sebha virya arahato dridha® O
Cf. Dhammap., 112.

a. For kusidhu=PAlL kusito, Sk. kusida, cf. 1. 14 above,
(note a).

6, We will find dridia and vridka in C¥. 11, 32 and 34,
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18 ya ji vasadato jivi apasu udakavaya®
muhuta jivita sebh.’ pasato udakavayaO

Cf. Dhammap., 113.

a. B, 13 has already made us familiar with the ortho-
graphy udaka=ndaya. Sato and apaéu represent side
by side the two equivalenis o and « forjthe termination
am, so often ascertained in this Ms. Ji and ja are
spellings entirely equivalent ; it can be ascertained
by our ji being in the place of ja in the two verses
which contain them.

4. This is the character which I read 44.

19 ya ja vasasata jiv. apasu dhamu utamu
m.huta jivita .e.hu pasatu dhamu utamu

Cf. Dhammap., 115.

20 ya ja vasasata jatu® agi pariyara vane
.......................... sa pi telena divaratra atadrito

21 ['eka ji bhavitatmana muhuta]viva p.a?*
sameva puyana sebha yaji vasasata hotu O

[Foot-note : * Fr. C XXIX.]

¢ ¢f. Dhammap., 107.

a. The §loka of six pfdas of the PAli appears in our
manuscript under the form of a regular double Sloka ;
the third and fourth padas develop the idea contained
in the first two. I dare not propose anything to fill
up the gap of three syllables. The reading jafu of
our Ms. suggests instead a correction for the PAli
text, which appears to me to be certain. Jantum
has only been explained as =janfu, a nominative, by
some unacceptable devices. It is jatu that should be
read in the PAali, and understood here. The vowel
has been omitted by the copyist in pariyara which
must be pariyari or pariyare. “He who, for a
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hundred years, continually keeps up the sacred fire in
forest, day and night unwearied,....... . ...with oil
»

...............

6. 1 take mukntaviva=muhutameve. For the last letter,
the head of an “a” is still recognisable ; the copyist
had no doubt written puae with elision of the y=j.

c. Sameva=sayeva. Hotu=~hutain shows to what extent
(though small) 0 and « are made equivalent easily in
the eye of our seribe.

22 ['ya keja yatha” va ho. valok
Cee ti ahivadana ujukatesu siho

[Poot-note: * Fr. C 1v.]
Cf. Dhammap., 108.

«. Keja and yatha=rkiji and githa; the scribe cares
little for the vowels.

24 [*silamatu suyisacho'] dhamatho sadhujivano
atmano karako sadhu’ ta jano kurati® priu0®

(Foot-note : * Fr.C tv completed by fr. C 1. ]

Cf. Dhammap., R17.

a. As panallel to &lamaln, seil. &ilamantam 1 recall
vatamata, C, 37. The reading suyisacho seems to be
well established by the agrecment of the two frag-
ments IV and II. Suyi=4uci is warranted by several
examples; sazcko can only be=sacamn, satyain, but
then it must be admitted that the aspirate is faulty.
I do not see any other alternative. The compound
Sucisatya, although it is rendered well in French with
a unique literalness “(he) who speaks the pure truth,”
is not, however, a current expression. Sadiujivana :
“of good life.”

5. The resemblance with the Paliis here only general.
Karaka appears to me used absolutely, as in_the
commentary of the Dhammapada, pp. 150-i51;
in co-ordinating aratarn and sadkwin I mean “who
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is active and conscientious himself,” that is to say,
who does with zeal and conscience whatever concerns
him,

¢. The hook at the foot of the » not being exactly
closed, as would suit to explain the #, I do not dare
to affirm that the copyist may have wished to write
kurutd, that is to say, furute, though to me it may be
very probable.

25 ['sadhu silena sabano yasabhohasamapitu]®
yena yeneva vayati’ tena teneva puyita O

[Foot-note : 'Fr. C 1, the top of the letters for the
second pada being completed by the
main leaf.]

Cf. Dhammap., 303.

a. Sadku=éraddhah. 1 find no trace of o in the
& of yasa. Bhoha is certain as far as the consonants
are concerned. But it almost seems that the Z is
accompanied down on the left by a small hook
expressing the vowel ». Must the scribe have
written yaéabhohu for yadubhoka ? Besides, I take
bhoka =bhoga, through an intermediate form bkoya,
just as we have geho=8reyah and as we shall in the
next line meet with dkamiko=dhamiyo, for dhammiko.

b. Vayati might strictly be explained after the analogy
of abkivuya, B, 30, 31 as=the Pili bkajati. But it
is more natural to think that it is=vrajats, and I
should rather believe that 6kajatc of the PAli, which
it is very difficult to interpret, has sprung, by an
inverse confusion, from an original vajats.

26 ['yo natimahetu na parasa hetu pavani kamani
samaya |rea”
na ichia. ... .. [*samidhi atmano so Silava]
panitu’ dhammiho sia

[Foot-note : * Fr. C 11.

* Fr. C xxx1. These are nothing but a few
traces ;‘they do not appear to me
sufficient for the purpose of restoring
these few words with certainty. ]

Cf. Dhammap., 84.
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a. The construction of our text with an initial ya is
more natural than that of the PAli. Pavani kamans
samayarea=papani kammant samacareyya in PAli.

b, Panitu, that is to say, panditah replaces pofiiava of
the Pali. For dhammitko cf. the note on the previous
line.

27 [*safiatu sukati yati drugati yati asafiatu
ma sa vispasa®]. . .

[Foot-note : 3 Fr. C 1.]

a. “The man who dominates his passions comes to a
happy future; he who does not, to an unhappy future.
Let not the former trust .. . ......” I translate as
if it were viérade ; but this is a mere hypothesis.

28 ['savutu pratimukhasa idriesu ca pajasu
pramuni anu] .. N

[Foot-note: * Fr. C 1.]

The first two pidas are to be compared with Suttanip.
340 : Sarivwutto patimokkhasmim indriyesu ca paficasu ;
we may also compare Dhammap., 375 : patimokke ca
samwaro. As for pramuni, we have already met with
it in A, 3. “By restraining oneself according to
the precepts and in respect of the five senses, one
obtains. ... s

2 . o vt
Sudhasa suyi] ... - _?sa samajakavata® O

[ Foot-note : 2Fr. O 1.]

a. Besides éudkasa and suys, that is to say, perhaps
suyikamasa (=éucikarma), 1 cannot make any-
thing out of these fragments, the concluding part of
which suggests to me no reasonable explanation. I
expect a more faithful memory than mine to discover

the PAli reflex of it.
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30 [?dhamu cari sucarita] [*F??carita cari
dhamayari suh. | Seti asmi loki parasa yi O

[ Foot-notes . ® Fr, C X111,
* Fr. Cv.]

Cf.  Dhammap., 169.

31 ['ah][ %0 nako va sagami cavadhi vatita Sara
ativaka ti] [*drusilo hi DbahJo jano O

| Foot-notes: ¥ Fr, C X111,
* Fr. C v.
* Fr. C xx11.]

Cf. Dhammap., 320.

a. The termination 4, for {tuh. in cavadki = capatah
would again afford an instance of the change of / into
dh, if a direct transition could be admitted from /¢ to
dhe, dhi, with the Magadhism /¢ for fo. 1 have
nothing more convineing to suggest ; this, however,
does not mean that the explanation satisfies me.

82 [*sa acata’ drusilia malua vavi lata vani®
kuya su tadha].[® tmana yadha na visamu®
ichati O]

[Foot-notes : * Fr. C v.
5 Fr. ¢ xxiL]

Cf. Dbammap., 162.

a. 1 know few cases in our Ms. where it would be
tempting to seek for an anusvira under-written,
more than in the e« of aeata, so much accentuated
is the hook at the foot. But that would be impru-
dent ; if one compares d/4i of carad/i in the foregoing
line, and ca of carifa in the line preceding that, one
will, I think, share this impression and conclude
that the seribe, while at work, readily amused him-
self with making manifest the minute details of
certain characters.
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b. We see that in this pAda our text deviates from the
Pali version, and simply savs: He whose malignity
is extreme like (zvapr) [that of] the maluka creeper
1 the forest ”; and, in fact, a passage of the Lalita-
vistara (p. 259, L. 2) chara(terlses this plant by the
cpithet aw/k/imla, without any other explanation ; for
my part, ax [ am ignorant of what exactly the plant
in question is, [ should not hope to elucidate the
reaxons for this vexatious vame ; the verse on p. 207,1. 5
appears to indicate that it is a parasite plant and
that it destroys the tree to which it attaches itself.
The turn of expression in our recension seems to me
more simple and original.  Whatever it may be,
given the Sanskrit form wmale, 1 suppose that
malna is = malukd and that the PAli maluvd is only
another spelling for malua, formed on the basis of
the Pili rule which does away with Aiatus.

e. Knya = kuryat. Na = nam, nanu. Visuma has a
sense, “ vielous, wicked 7, mone vague and less express-
ive than the diso (=dris, * enemy ”\ of the PAlL.

33 . ['yok.d." bh] N
. : . a rathapina asafiatu
[Foot-note: * Fr. Cv.]

Cf. Dhammap., 308.

a. All that we can see from the commencement of verse
is that in guda the ¢ has heen hardened into £, as is
so often,

84 . e [ *ga 10]

[ Foot note: * Fr. C xu1.]

35 ida ja mi keca ida ji karia ida kari.
vinamana abhimadati muca?? sasoa’

a. I have not discovered the PAli reflex of this stanza.
What remains of it would, I suppose, give in Sanskrit
idatfi ca me krtyam idafi ca karyam idam k. ...
vindamano ’ bhimardati mytyu.. sabokarn ; which,
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with the reservation of the necessary complements,
can go back to a general sence like ‘“by properly
understanding one’s duty, one crushes death and the

paius of it.”

36 Pdha vasa karisamu‘ ?Pdha h.matagi

Cf. Dhammap., 286.

a. It is not quite possible to decide if #urigamou is, on
the analogy of the PAli, a first person singular with
an inaceurate orthography (cf. phugumu, B, 25), or
if it regularly represents the first person plural.

37 ta putrapasusamadha’

Cf. Dhammap., 287.

a. 1 have pointed out & propos 1. 14 this particular ortho-
graphy swmadka for samata = summatta, and cited

analogies.

38 puve i kica parijaga ['?? kici kicakali adea®
tata disa parika][*ma kicakari wo j kicakici ali
adea]

[ Foot-notex: ' Fr. C xxviL
2 Fr. C xxx.]

«. Although the gap is comparatively small, I have
not been able to find out the exact sense of this
stanza. The gap before #uci should, beyond doubt,
be completed by 7o ¢ as in the fourth pida, the two
having, I think, been identical, and henee I conelude
that the last one ought to be read no i kici kica[k]ale
aldea which is transeribed: wa ca kifiert kytyakale
adeyain, and may mean: “and in the hour of dnty
he should not recoil from any sacrifice.”” But
I do not know exactly how to complete parijaga,
which must go back to the verb pari or pratijagarats.
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By applying purve to the time preceding the hour
of sacrifice, we may, however, understand: it is
indispensable (for him) to be awake to his duty”
(cf. stanza 35), and we might complete (the word)
as parijagarew ov parijagaritva,  The third pada has
quite perplexed me. As for Aicakari it must be a verb ;
we might assume that it is hidden in dié¢ which stands
for di%e, and that ta/a =talra has, as occasionally in
this manuseript, the sense of “in this world ”; but
the rendering * let the dutiful man teach in this world
the preparation ” would morally involve parikarma
into a usage which appears to me little probable,
and I think that the true analysis fails me. Here
1= what at all events would, according to these
provisional hypotheses, be the general sense of the
stanza: * [Te must at first be thoroughly convinced
of his duty; for in the moment of performing it
he must not shrink from any sacrifice ; let the dutiful
man teach in this world the preparation for it; for
in the moment, of performing the duty he must not
*shrink from any sacrifice.”

39 ya puvi karaniani [*pacha sakaru ichati
atha dithakati” balu] ['suhatu paribayati]

«a.

b.

[Foot-notes: * Fr. C xxviL.
' Fr. C xxx.]

I admit that sedara is for satkara, just as we have
pointed out saga for sang« in B. 3, 27, and I take the
word to denote the tronble and tumult of the outer life
contrasted with the tranquil duties of religious life.

The true analysis of dubakat/ fails me, I am afraid;
if we take kati=gati, dvba would be left, of which
I cannot make out anything; so I am led to hold
that dubakati=dusprakrti; and on the strength of
the use of pakatatlia to mean “regular observer
of his duties” (Jatuka, 1, 236; S. B. E. xvi1, 340
n.), I understand it to mean : “ who does not observe
the rule or the duty.” 1 should add that the letter
which 1 transeribe £« might very well be interpreted
=3&. But what to wmake out of dubaépati? 1n
short I translate: ¢ He who, having once loved his
duties, loves the tumult of the world, the fool, forget-
ful of the rule, loses happiness.”
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40 akita kuki. [®sehu” pacha tavati drukita
kita nu sukita seh].[*ya kitva nanutapa(?)ti}

[Foot-notes: * Fr. C xxviI.
* Fr. C xxx.]

Ct. Dhammap., 314.

a. Kukytain for duskrium gives no difliculty, I eannot,
on account of the break, affirm if it is exactly sekn
and not selo that our copyist has written.

Below this line we have some slight, but certain,
traces of at least two lines: the top of a first letter,
and the bottom of three or four. There is, of course,
absolutely nothing to draw out of it.

41 asava tesa vadhati ara te asavacha 0

Cf. Dhammayp., 253.

a. To complete, wsavacheya, as in PAli.  We see that
our recension has a plural (construction) instead of
singular.  Anyhow this half-verse can only end
after a previous deseription of “those men,” and in
fact the PAli half-verse forms the end of a stanza;
in our manuseript it begins a line ; whenee it follows
that either it formed the end of a $oka of six phdas,
or the thought, collected into a single stanza in the
PAli, filled here two (of the pAdas) which completed
themselves.

42 yesa tu susamaradha nica kayakata sma

43 satana sabrayanana tasa?”
Cf. Dhammap., 293.

a. This is to believe that we had, as in the Pili, a
stanza of six pAdas and that the third and the fourth
phdas were at least very analogous to those of the
Pali.  Yet, in the sixth, the two texts differ, and T
cannot make out anything certain from our faga,
perhaps a mistake for fega. 1t will be observed that
the orthography sefauc is=smpylanam, side by side
with smate.
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1 ?.7.? raathur . .. . .. . . [dd4

2 yo vi varsasata jivi* so vi mucuparayano
&
na bhaje pari

a.

As can be seen from its commencement, the verse
belongs to the scries which we have had above (C™, 17
fa.); this series is, as we have seen, represented in the
Pili recension ; but there the present stanza has no
exact counterpart. The beginning of the third pAda
would appear to stand comparison with the commeuce-
ment of Dhammap. 78 ; yet the identity is the more
doubtful, as our fifth letter, though mutilated, well
appears to have been, not re of pavaka, but 7.
Mucuparayana : compare, for instanee, Suttanip., 578
(6787). “ Should one live a hundred years, one would
remain vowed to death ”,

3 parijinam ida ruvu roanida ['prabhaguno
bhensiti ¥ p.ti] .

«@.

b.

[Foot-note. ‘Fr. C xxxit. ]

Cf.  Dhammap., 148.

The compound which 1 read 7s has exactly the
appearance of the character to which I have already
been induced to attribute this value (A2, G, note ¢ ;
B, 34, note, 4). It might be thought proper here
to analyse it into /s, the ¢ being added below the
buckle of the s; but this explanation, perhaps
acceptable here, would not do in other instances ;
the transcription bkennsity = bhefsyats (that is to
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say, Ohelsyate) can, on the contrary, be justified
by this tendency of nasalisation before the sibilant,
of which PAli and the Prikrits offer more than one
trace. I should only like to recall an example here,
rz., bhitsana = bhigunn  Anyhow our text has the
future as against the present of the PAali. In the
PAli verse I have introduced the certain corrcetion
marapantain, long since urged by Childers.

4 konuh?“ . o ['lite sati
an.kar.? prachiti’ pra]

h.

[Foot-note: ' Fr. C xxXiL]

Cf.  Dhammayp., 146.

. 'The sheet, torn in this place. is not exactly readjusted

in the glass-case. This commencement. is warranted
by the fragment which contains a portion of what
follows.

If the reading is not conclusive, it is at least certain
that our text had a variant here.  /ra, which begins
the last pida, secms to indicate that the termination
was alike in the two parts. In all probability, we
should have here had an equivalent of audhakarena
onaddha.  An(dh)akar fits well, and prachita =
prakshipta equally ; only the termination ¢ is astonish-
ing ; it is also sure that we had something else than
the termination ®are or #4aram; hesides the metre,
the traces that exist below the line after the letter r
demonstrate it. 1 have not arrived at any convincing
restoration. )

5 yam eva padhama rati gabhirasati manavo
avi thi’

. The transeription in Sansksit : yam eva prathamam

ratrim gambhirasmytir manavah api sthi- appears to
suggest itself ; it gives no component parts of a con-
struction permitting of a glimpse into the general
sense.
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rativivasina ayu aparato sia

apodake”

The gap, which extends too much, again renders the
understanding of the remnants impossible here. I
transeribe :  yusya r@trivivasena Gyur aparatam  syat
abpodake.  But T know no instance of the use of
apurata, and apardnta would not, as far as I can sce,
give any sense. The bottom of the initial letter is
perhaps not completely intaet ; it is perhaps # which
the manuseript originally had. Even with wparata
we hardly see what the subject can be : < whose life
stops with the dawn.”

7 ye hu dhayeyu” dahara ye ca majhima porusa
anupa ? sa nica maranato bhayo® O

a. The final y is joined to the following « in a cursive

connection forming a ring, which marks perhaps an
intention to denote x#; anvhow it is necessary.
Dhayeyu is the potential of ///m//m‘/ “ to suck.”

b. Cf. Suttanip., 576 : evarn jatanamn maccanam niccarn

8 ?dha

a.

maranato bhayain. 1 do not hope to fill up the gap,
which does not this time hinder the understanding
of the uniform sense. ¢ Suckling infants or mature
men . (on all) always (hangs) the dread of

death.”

phalana pakana nica patanato. . ... .. ...
ya ayu payeti panina“ O

(. Suttanip., 576, and Dhammap., 195.

Our verse seems to be made up by patching together,
though quite incoherently, a half of each of these
stanzas. The final # of aya, however necessary it
may be, is still more doubtful than that of dhayeyu
in the preceding line; somewhat of the same method
appears briefly indicated.
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9 yadha nadi pravatia racha vahati?e ...

10

11

12

a.,

.. . .. tavi oharanaseva satii O

‘What we see more clearly here is that the verse is
inspired by the same spirit as verse 18, chapter I
of the Udanavarga: ¢ Like the waters of a stream,
the hours of man’s life lapse day and night ; gradually
it runs to its end.” Iam not sure of the reading
racka or vacha ; anyhow I can only seeinita reflex
of vrksa, whether for vracka or for rukkha. Pravatia
= pravarteya. Lastly, 1 take oharana, not on the
strength of any instances, for they fail me, but on
the strength of the etvmology and the evidence of
the Abh1dha.napp'1d1p1ka, in the sense of suppression,
end.” “ As a river beginning to ﬂnw, carries away
the trees ... .. towards its terminus.”

yadhavidanivikoti yayedevaoduopati
apakabhotivo

emam eva manus

.8(?).ti(?) pranayo

yaya aviPsati ?)rati(?) maranaseva satii

I

sati®

regret not to be able to draw any continued sense

from these two remnants of verse. The uncertainty
weighing upon many readings gets complicated with
the lacunae. Having nothing probable to suggest for
the first two pAdas of the first stanza, nor for the
second and third pAdas of the second, T prefer not
to multiply conjectures, which the discovery of a
Sanskrit or PAli eounterpart will, some day, render
superfluous.

eki na disati pratu ditho bahojano

pratu eki na diSati sati ditha bahojano O

Cf. Jataka, IV, 127, st. 6 (Dasarathajitaka).

a. T do not know how to explain our form sali or sadi

10

=sayu ; sar would do well ; but this intercalary
dental is, at least, highly exceptlona.l I do not,
however, see how there can be any doubt on the

equation.



(14 )

13 tatra ko vispa$i macu daharo dhitijivit.”
?vi miyati nara nari ca ekada’O

a. Talra, that is to say, “in this world.” As riSpaés
requires a complement, | suppose it is necessary
to read dhitijivite, of which in fact 1 believe 1
recognise the traces ; and I take whilijirita, that
i to say, dhriijiritam somewhat in the sense whieh
would vequire j7ritadhpti, ¢ the solidity, the duration
of life.”  Macn=mwmar.yah.

4. 1 consider 7 to be the secoud syllable of sarvi=sarve,
of which the first letter appears still sufficiently
recognisable.  Before it, either wannda or some equi-
valent is dropped.  Above the e appears a sort of
ring, like the ¢ of the Devanfigari alphabet. I perceive
neither the utility nor the possible signification of it.
“ What mortal, however young, could in this world
rely on the duration of life? All (mankind), men
or women, are destined to die one day.”

1t ayirena vatai kayu padha ['siti
ruchu”] vinana niratha ba kadigaruO
[ Foot-note: ¥ Fr. C ']
Cf. Dhammap., 41,

a. Rucho, PALL rukkbho *“rough, rude,” may very well
take, in our text, the place of the Pali c/zmlrl/m; “vile,
despicable.””  Onr text appears also, in the compound
aprtarifiano, to have veplaced apefa by s me synon ym,
We diseover in fact a character besides, and none of
the letter-heads standing apparent carry the vowel
stroke ¢.

15 ....! *avathania..n??Ppope
e [P i Sisani tani-distani ka] rati®O
16 [*yanimani prabhaguni vichitani diSodisac @b
kavotaka].[*athini tani distani ka] rati O
[Foot-notes: * Fr. C x1v. )
* Fr. 0 xxir'",

¢ Fr. C x1v,
5 Kr. C xxnvo.]
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Cf. Dhammap., 149.

a. T have brought together these two stanzas, a half-
verse from each of which makes up a whole stanza
in I’ali.  This line, I am indeed of opinion, can be
confidently restoved: [yanimani] arathani alapuni
ra sarade ; none of the traces that remain contradiet
this hypothesis.

6. T have no means to re-establich the first syllables of
this line; the result ix that the interpretation of
what remains visible, #/ &'sani, remains uncertain.
The last pida of the two lines has fawi distant as
opposed to tani disrgua of the PAl.  The reading
does not seem to be contestable, although the ¢ affects
a form which is purely conventional. Tt would seem
rather derived from the dental /. The construction
is therefore less normal, but not unaceeptable in this
form.

e. Prabhasngnni (written in the same character as prabha-
guna of the next line) implies a base prabhangu,
identical in meaning with prabhanga, which has given,
in PAL and in ow: dialect, prabhaniguna. The verse
that follows confirms this form. Vichilani =vikshep-
tant.

17 ['imina putikaena aturena pabhaguna
nicasuhavijinena jaradhamena s]
. . dha parama Sodhi yokachemu anutara“ O

[ Foot-note: * K¥r. C xiv.]

#. This verse may be compared with stanza 321 of the
Theragatha, which, though not identical, is analogous
in sense and quite similar in structure, and to which
more precisely eorresponds our line 20 :

ajarath jiramanena tappamanena nibbutirh

nimmissam paramat santith yogakkhemam anuttaram.
Certainly we have not in our manuscript the first
person form atmmissam ; but as the third letter dia
is certain, as an m (perhaps we?) appears also certain
immediately before, and as an 7 accompanied the
preceding consonant, m'ma.d..ﬁa or mfmed/m would appear
probable ; it is assured by line 20 ; it will be rendered
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“make.” 1 understand wicaduhavijinena=nityadu-
bhavicirnmena, “ ever full of impurities.” I translate
therefore : “With this body, which is nothing but a
rottenness, which is diseased, doomed to destruction,
incessantly full of impurities, subject to decrepitude,
................... , obtain perfect purity, the supreme

['imina putikaena vidvarena
[2(nicasuhavijinena)] e
. .....dha parama Sodhi yokachemu anutara O

[Foot-notes: ' Fr. C xu1.
* Fr. C x1v.]

[*imina putikaena visravatena putina’
nica J[*subavijinena jaradha] o
-[*medha parama Sodhi yokachem.] anutara®

[ Foot-notes: 3 ¥r. C xxI.
¢ Fr. C1.
* Fr. C xL.]

@. These fragments enable us to recognise that the
two stanzas were generally cast in the same formula
as verse 17.

b. Vidravatena, visravantena, from vi-sru flowing, being
decomposed.”  P#ts, adjective.

[fayara] jiyamanena dajhamanena nivruti®
nimedha ] [" parama sodhi yokachemu anutara]

[Foot-notes: © Fr.C 1.
? Fr, C xxv1]

a. I refer back to the verse of the Theragatha which I
have cited with reference to line 17.

b. For nimedha, cf. 1. 17. “With this [body] doomed
to decrepitude, to suffering, obtain the undiminishing
joy, the perfect purity, the supreme bliss.”
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[*jiyati hi rayaradha sucitra“ adha Sarira bi jara

[uveti
na ta tu dharma za ja][*ra (u)veti’] . . . .. kaO

[ Foot-notes: * Fr. C 1.
? Fr. C xxv1.]

a. Jiyati‘::jz'ryate.

6. The » which begins the third pAda is of a somewhat
peculiar form ; I do not, however, see any other possible
reading. 1 will say the same about the character which
follows dharma, and which 1 tianscribeas ca.  Perbaps
the verse-end would have explained the present tense
here. 1 understand the verse thus: ¢ The royal
chariot, inspite of all its splendour, comes to destrue-
tion ; similarly destruction invades the body; but
destruction vever invades this Law . .. . .

(*muj. p.rat. muj][*u pachatu majhatu muju*
bhavasa parako
sarvatra vi. .. ... . ](na punu jatijaravuvehisi)®

[Foot-notes: * KFr. C 1. For this beginning of line
this fragment has preserved but
few traces of heads of letters. I
belicve, however, that in the light
of the Pili and on the analogy of
what follows, the lette1s, such as
I have transcribed, may be restored
with certainty.

*+ Fr.Onj

Cf. Dhammap., 318.

a. The spelling muju corresponds not to the imperative
mufica which the PAli has, but to the present parti-
ciple mufican, which is so suitable to the con-
struction.

6. I have enclosed the last pAda in parenthesis ; the traces
that remain of it, permit, in the light of the Pali
version, of an interpretation as I have given. But
evidently I cannot vouch for the several details,
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23 .. ga 25]

24 ['aroga parama labha satuthi parama dhana
vaspaga® parama mitra] nivana paramo suha

[Foot-note: 1 Fr. C 11.]

Cf. Dhammap., 204.

a. In raépasa instead of #/°, we have a clear instance of
negligence of vowel-notation. T believe that the
word really contains two vowels and that it should
be »idpads. 1 take arogya, suntutthi and vessgsa not
as members of eompound, but as nominatives, and 1
believe that the PAli should bave drogyarn and vissaso
exactly as it has w/bbanam.

25 v [?saghara parama duha
eta fiatva ya]dhabh.tu nivana paramosuha® O

[Foot-note: *Fr.C 11.]
Cf.  Dhammap., 203.

a. Tn the PAl we must choose between jighacchaparama
roga with sevikharaparama dukha and  samkkara
paramd dukhia with jighaccha paramo rogo.

26

__matrasuha dhiro sabasu vi.la suha®* O

Cf. Dhammap., 290.

a. Sabatu=sampasysn, with the usnal softening of the
tenues into sonant after the nasal. The missing letter
cannot be pu; on the other hand, as v¢ and /a appear
certain, it is most probably vz which we must read,
vivula for vepula.
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(usu)esu manusesu viharamu anusua O

( 79)

u. esu anusua

Cf. Dhammap., 199.

suhai vata jivamu viranesu averana
['veranesu ma]nusesu viharamu averana O

[Foot-note: ' Fr. C xxiv.]

Cf. Dbammayp., 197.

a. Sukar=sukhdya, that 1s to say, “for happiness, in

happiness.” It quite seems that our copyist,
who writes verana everywhere, may have had the
impression of an adjective rerans and not of wverina
derived from eerin, wvairin, which 1is reflected in
arerino of the PAli.  The locative #erinesu of the PAli
is indeed diffienlt enough. T would readily ineline to
allow an adjective «reranad as the original reading ;
perhaps it 15 not as improbable as it appears at first,
if, to start with, the negative wverana is taken as
formed from a substantive rerana, vairana, which
might be explained as=ruira; the adjective Aiicano
of the next verse would support this interpretation,

jivamu kijanesu akijana“

kijanesu ma.u. .u .haramu akijana O

a. Ininterpreting Dhammap., 200, which partially corres-

ponds to this verse and the next, Childers (Dret., s. v.)
hesitated on the translation of Aificana. Was the
word composed by means of the technical substantive
ktdicana which comprises the triple category ragu,
dosa, moha ? 1t scems that the dedoublement of the
stanza in our text indicates that the two possible
ideas floated alike in traditional thought and were
afterwards detatched each into a particular strophe.
Whatever it may be, the adjective #ificana can, 1
think, be only explained, even as I have proposed to
do in the case of verano, as derived from the negative
akificana. In the present case, the necessity for
this periphrasis appears to me quite striking.
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30 suhai vata jivamu yesa mu nathi kajani®”
kijanesn manusesu viharamu akijana

Cf. Dhammap., 200.

a. The form mn, mo=nah is known, for instance, in
the language of the MahAvastu. Aajand is a mistake
of the copyist, for Aijjana.

31 na ta dridha ban(d)hanam aha dhira ya asa daruva
[babaka va“

saratacita manikunalesu’ putresu daresu ya ya
[aveha

Cf. Dhammap., 345.

a. I do not decide if the original reading was alu dhira
or @ha dhiro. 'The metre proves that the error of the
copyist does not consist in a simple inversion yaasa,
for ayasa, but, as the PAli text indicates, in the
omission of the seeond ya, ya asa for ya agasa.
The first word being an adjective, 1 take daruva
=darvvam, for daruyam, da wjarm and not for daru
followed by rz. 1t is curious that in the next word
babuta we find, inversely, the hardening of j into 4.

6. The reading saanratineitta is certainly preferable to
the PAN saraffaraita which 1is tolerably obscure.
Kunala, that is to say, Aundala.

32 eta dridha ban(d)hanam aha dhira oharina sisila
[drupamuchu®

eta bi chitvana parivrayati anavehino kamasuhu
[prahai

Cf. Dhammap., 346.

a. T have already pointed out the substitution of 4 for
a th etymological ; the last letter might perhaps be
strietly read ju instead of c¢/u. Yet the transeription
which I give is to me by far the most probable.
The memory of words like moksa may have facilitated
the mistake.
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33 ye rakarata anuvatati® sotu’ saigata...
eta b. ch.tvana parivrayati anavehino kamasuha
[prahai

Cf. Dhammap., 347.

a. But for the PAli text, I would not have hesitated to
take it for anwvartant: instead of anupatants. The
second expression appears to me so little natural that
I have to ask if anwpatant: is nct the result of an
artificial restoration made on a text, oral or written,
whieh had anwvata(rn)te, like our own.

34 ahivadanasilisa nica vridhavayarino *
catvari tasa vardhati ayo kirta® suha balaO

Cf. Dhammap., 109.

a. The seribe has made a eonfusion between apaedyin and
upacdrin. He ought to have written either wridko-
vayarino o vridhavayayino. A comparison with PAli
turns the balance in favour of the second form.

b. Tt should be kirte, kirtts.

36 d.l.bh.p.r.s.? e
- . yati viru ta kulu suhu modati*O

Cf. Dhammap., 193.

a. Mab#vastu, ITI, 109, 5, where this verse is repeated,
has vira like our Ms., which appears to me indeed
preferable. On the other hand, the repetition agrees
with the PAli text and with the metre so as to
condemn our sukhar modati, which is nothing but a
lectio facilior introduced through the unconstraint
of our scribe or his predecessor, the meaning of
which, however, is hardly satisfactory.

11
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36 ['PPPP?? ya narethina“ v.].[* .u.
suha sichi]tasavasa kici tesa na vijati’O

[Foot-notes: ' Fr, C 1x.
t Fr. C xvi}

a. T take marethina = maritthinarn, “of men and
women.”

6. Of course it should be understood in PAlL as sukko
stkkhitasamvaso. The last pAda is less clear in sense
than in form. I take it as equivalent to /e (that is
to say, the sikkhitas)) akiiicana bhonti, and I render:
“ .. The association with learned men is a blessing ;
they have no stain.”

37 [*suba darsana ariana sa][*vaso vi sada suho®
adasanena] balana nicam eva suhi sia O

[Foot-notes : * Fr. C Ix.
*PFr C xvi)

>f.  Dhammap., 206.

a. The only variant of our stanza, noticeable from a com-
parison with the PAli, is savaso pi for sannivaso; the
sense is equivalent, and the addition p¢ marks the
gradation, durdana, from accidental connection, in the
corporation of life.

38 ['.lasagatacariu drigham adhvana soyisu®
dukha balehi] .vasu amitrehi va savrasi’O

[Foot-note : * Fr, C xv1.]

Cf.  Dhammap., 107,

a. Here we have the plural instead of the singular of
the PAli. 1 take &oyisy as a common aorist which
amounts to the sense of the present tense. = The
omission must naturally be supplied as dala®; it is
Ccarino or °carinu that we expect to have. I do not
see any way to do away with the hypothesis of a
mistake by the copyist. It seems to me that the
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simplest correction would be to admit that the copyist
has written # for ¢, the two characters differing only
in the elongation, on the right of the vertical stroke,
of the extremity of the lower hook; °cari ¢ would be
= cari (for eartno) ca. In sagaia the form of the g
will be noticed ;- .

. Savrasi can only correspond exactly to sebluda if we
admit a double irregularity, a Mégadhisin and the
substitution of s for § so as to get a form sarvado.
To my mind it is much more probable that the seribe
is mistaken and has read savrasi for savradhi (sabladhi
in PAli), ¢ and 44 differing in this manuseript only in
the direction of the lower hook.

39 ....°[*suhasavasa fiatihi va samakamo’
dh][%ira hi prafiai] bhayeya panito dhorekasila
[vatamata aria“
[Foot-notes : * Fr. C xxxv1.
* Fr. O xxxv,]
40 ['tadisa sapurusa sumedha bhay ... [*nachatra-
[patha va cadrimuO
ra]dhe arovacamasa parikica uvahana‘

[ Foot-notes: ' Fr. C xx
2 fy. C xxxv.]

41 .. [*jahati kamana tada sa majati] [*s.h.
sarva ca suhu] ichia sarvakama paricai Q

{Foot-notes : * Fr. C xx.
¢ Fr. C xxxv.]}

Cf. Dbammap., 207, 208.

a. We see that in these three lines the verses overlap
one another. Inspite of the punctuation at the end of
1. 38, the first two phdas of 1. 39 of this manuseript
belong, like verse 207 of the Dhammapada, to the
preceding stanza, which is thus made up of six padas.
The metrical difference between the commencement
of the line and the following does not leave any doubt
in this respect. The comparison with Dhammap.,
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208 agrees with the punctuation that follows
cadrimu, so as to prove that with this word ends a
new stanza in the middle of 1. 40. What follows
must have been a fresh Sloka of six pfAdas finishing
with . 41, and, moreover, our 1. 40 has not the
concluding punctuation at the end.

. The traces preserved by Fr. xxxvi for the com-
mencement warrant the reading suhasavaso.

. Inspite of its resemblance with the PAli version, our
text deviates in a manner which is sensible enough :
the verb ékajati repeated in the last pAda appears
from the first ; it is here in the third person; I can-
not decide if pandifo is the subject or if it represents
an accusative panditam, coordinated with others.
The %7 that follows dAira seems to be equivalent to
tasma hz, which by a singular exception precedes
this strophe in the PAili text. I do not doubt that
our text had not a good tradition, and that the
addition fasma 47 is not a minor extension of our
simple particle, an extension that would quite explain
the frequent use of this formula in other construc-
tions. Our dkoreka is=Sanskrit dhaureya, with i for
Y, as we have already met with. I doubt very
much if the PAli dioragka should veritably be=
dhawravihya (agter Fausboll and Childers).

- I regret not to have been able as yet to discover a
counterpart of this stanza, <o that the whole begin-
ning remains quite obscure to me. It seems that
the first pidas ought to be transcribed in Sanskrit
ratha (°the) aropyacarmano pariskrtyodvahanatn; and
supposing this transeription to be exact, we might
draw out of it some sense like “ having prepared the
strap for the foot-board that helps to mount the
car,”’ but besides the fact that this would be quite
confusing I cannot imagine, given what follows, how
the beginning was joined to the end of the stanza.
I think that it is necessary to complete the com-
mencement as yada. I take Zamana either for Azmani
or, for a genitive performing the function of the
accusative, as is to be met with so often in the style
of the Mahfvastu. Admitting then that majati=
Sanskrit majjate and that s.%. represent suka, sukhamn,
I get this meaning : “when one suppresses the desires,
one plunges into happiness : let a man wish for
happiness and let him cast off all desires.”
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42 : ~ ['nena yo atmano] .. .. .
..?? so duba na parimucati*O

[ Foot-note: * Fr. C xix.)

a. “He (whose description is lost with the first pddas) is
not freed from sorrow.” This is what I can compare
with, and what is more analogous to, Dhammap., 189 :—
na sabbadukbha pamuccat.

43 jaya v.ra [® prasahati® dukhu sayati parayitu
uvasatu sohu Salyati® hitva jayaparayaaO

[Foot-note: * Fr. C xix.]

Cf. Dhammap., 201.

a. The % of prasakalr is very clear. T do not see how

this could be anything else than a gross mistake of
the seribe.

b. We see that our text has &ayats or $eti without any
differentiation.

44 anica vata [*saghara upadavayadhamino
upaji ti nirujhati] tesa uvasamo suho®

[Foot-note: * Fr.C xix.]

a. That is to say, amlyd vala sanskara utpadavyaya-
dharminah wtpadya te mirudhyante tesam wupadamah
sukhah. “'The sarhskdras are impermanent, subject to
production and destruction ; scarcely are they produced
when they disappear : their suppression is a bless-
ing.” Upaji for upaja, like ji for ca.
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FraemenTts oF C.

To preserve analogy, I mark by the sign ., (recto) the
fragments of dark colour which must be connected
with that face of leaf C which T have denoted in the
same way, and by " (verso) the fragments of brighter
colour which belong to the opposite side.

I, fits below fr 11", See Cr, 1l. £7-29.

safiatu sukati yati drugati yati asaiiatu
ma sa viSpasa .
savutu pratimukhasa idriesu ya pajasu
pramuni anu

Sudhasa suyi ... . . .

1. fits above fr. 11", Cf. Cv, II. 19-22.

. Suhavijinena jaradha ...
.yara jiyamanena dajhamanena nivruti
nimedha? = e
jiyati hi rayaradha sucitra adha Sarira bi jara uveti
na ta tu dharma ca ja . . . . oo
(muj. p. rat. muj)

11, fits below fr. 1v™. Cf. Cro, 1l. 24-26.

: u...o. .
sadhu Silena sabano (yasabho)hasamapitu
yo natmahetu na parasa hetu pavani kamani
[samaya-
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1T, fits below fr. 17, Cf. Cve, 1. 22-25.

_..u pachatu majhatu muju bhavasa parako
sarvatra vi. -
. ga 25
aroga parama labha satuthi parama dhana
vaspaSa parama mitra :
L . saghara parama duha
eta fatva ya

111, Line-end.

-avaja ida vidva samucari* O
pruvina savasafioyanachaya O

a. The fragment clearly has m#, although the use of
samuccarati be very rare, and that of samdcarati, on
the contrary, frequent. It may be transcribed :
avadya(m) idam vidvdn samuccaret.

4. 1t may be transeribed: parvena sarvasainyejana-
kshaya(m).

IV®™, fits above the fr. i1"’and with the commencement
of 11. 22-24.

ya keja yat,ha va ho. va lok

§ilamatu s.yis. ch

V. The top fits on the right with fr. x1ur™. Cf. 1. 30-33
of C™,

- U ... ..carita cari
dhamaya.m suh e
(aho) nako va sagaml cavadhl va.tlta. Sara
ativaka ti
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3 .sa acata drusilia malua vavi lata vani
kuya su tadha
4 R . yok.d.bh

VI, fits with Cro, 1.

yamaloka ji

VII™. belongs to ll. 4-7 of Cro, and fits with the last line

of fr. x1.
1 o ?ne
abhi.o
2 e o ga 15
3 . - hasasahasani sagami manusa jini
ekaji
4 ... ....saDbiya gasana anathapa“

Or anartha®; the foot of the character has
disappeared.

VIII™. belongs to line 12 of C.
.samase sahasena yo yaea $atina ca
neva.

IXr, fits below line 10.

1 ....gadha ..
2 masamasi sahasina yo yaea.

IX¥°, forms the commencement of lines C*°, 36, 37, and fits

op its left with fr. xv'.

1 . . . . . .. yanarethinav
suhu darsana ariana sav... . ... N

(3
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Xl'n.
sudhasa hisadasi gu sudhasa posarudra”

a. We havealready met with gn=4ka/n (B, 21); I suppose
that it is the same here, and I propose to transeribe
guddhasya hitasadarii khalu ; but the fragment is too
short to permit of any attempt at interpretation until
the Sanskrit or PAli redaction of it be met with else-
where.

XI™. agrees with fr. vin™.

~ padasahita
i gata bhase anathapadasahita
XI Il'(\.
iini ..
kavayapada

XTIT™, fits on the right with the top of fr. v.
dhamu cari sucarita

ah?

XITI¥. fits below fr. <1v"%nd begins line Cvo, 18,

imina putikaena vidvarena .

XIV™. fits below line Cvo, 14. Cf. 1l. 15 fe.

L avathani a.u. . LW

yanimani prabhaguni vichitani disodisa

RAVOLAKA. . o o o s o e
12
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imina putikaena aturena pabhaguna
nicasuhavijinena jaradhamena s

(nicasuhavijinena)

XV,
bhayo
emu jatasamaca
: ya
emu ne(?)rayamuca
XVIY, fits with Cvo, 11. 36-38.
' .

suha sichita

(sa)vaso vi sada suho
adasanena o
Jasagatacariu drigham adhvana soyisu
dukha balehi

X VIIve,
satohisasabhi pravera(ya) .
XVIII*. Line-end.

ti so gachu na nivatati O
.- ... va mansana ki tesa ukumulana® O



XXTIY.

( o1 )

The transeription of these few remnants does not,
at least with regard to the second line, afford any
complete sense: sa gacchan na nivartati: © he never
turns back from his course” ; mamsanam kin tesam
okawnmalanam. Mamse should be the part of a
compound referring to fesgin. If the form only were
taken into account, one would think at once of a
form wlka-unm@lana ; but this is a form of speech
which is very little likely and I believe rather in the
tlameuptlon which 1 lu\e suggested : “The destruc-
tion of their abode .

XIXY. agrees with lines 42-41 fo.

. nena yo atmano -
sahati dukhu sayati parayltu

uvasatu so hu §

saghara upadavayadhamino

upaji ti nirujhati

XX fits after fr. xxxv'", 1l 39-41.

2U.8.V.8
disa sapurusa sumedha bhay
jahati kamana tada sa majati

fits below fr. xi1'", Cf. 1. 19-20.

iminaputikaena visravatena putina nicas

XXII™. fits with line Cvo, 31, on the left of fr. v*.

..? drusilo hi bah .
. tmana yadha na visamu ichati
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XXII'. fits with fr, C xiv*0; of, 11 15-16.
ni Sishani tani distani ka
athini tani distani ka
XXIII*, Line-end.

lapabhavabanana O

XXIV¥, fits within line C*°, 28.

veranesu ma . . ..

XXV,
radhamena savasu ni

PP?

XXVTY™, tits below line 19. Cf. 11. 20-21.

parama Sodhi yokachemu anutara
ra uveti

XXVII™. fits on the left with fr. xxx™, and finds place
in 1. Cr, 38-44).

?r kici kicakali adea tata disa parika
pacha sakaru ichati atha dubakati balu
sehu pacha tavati drukita kita nu sukita seh

XXVIIT™.

viem meee - yati unadana pra ey
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NXIXY. Commencement of Tine (", 21, -

eka ji bhavitatmana muhut

XXX*, fits after fr. xavire. Cf. 1l 38-40.

ma kicakari noi kiea kiciali adea
suhatu parihayati
ya kitva nanutapa(?)ti

XXXI. fits with the fragments of letters preserved by
line 26, in :

samidhi atmano so Silava

.

NXXIT fits with CY, 3.

prabhaguno bhensiti p.ti

NXXIIT®, fits with €™ 4.

lite sati an.kar.? prachiti pra

XXXIV™,

suruga

XXXV, fits on the left with lines 39-41, and on the
right with fr. xaxvi and xx.

ira hi prahai

nachatrapatha va cadrimu O ra
s.h. sarva ca suhu
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XXXVI'. fits with the preceding.

s..s.v.s. Datihi va samakamo

dh

XXXVII™
j...t.s
chirena

XXX VIIT™.

rasa saga

XXXIXY™,
ka parama. ok.
ruha paricai

X1 Remnant of line 19; only the top of the letlers is
preserved.

medha paramasodhi yokachem
XLI™. belongs to C™, 1. 34.
ga 10
XLI'Y. tfits with C¥, 14.
siti ruchu
XTLII™. fits with C"“, 15.

ea satena ca
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M. SENART’S POSTSCRIPT.

I am happy to be able now to rectify the transeription
which T was at first induced {o suggest for the verse of the
manuseript ““ Dutreuil de Rhins ” that forms line 38 of Cr
I had reasons to present my interpretations only as a provi-
sional hypothesis. The discovery which 1 have made, ina
recent reading, of a verv analogous PAli counterpart, though
not whollv identical, has put me in a position to improve it
sensibly.

I do not see any reason to change the material reading
of the characters, but rather the divisions of the words,
and I transeribe now:

pure i kica parijaga—--kici hicakali adea
ta tadiSa parikamakicakari no i kica kiciali aden

The Pali verse ix found in the Samuddavénijajitaka
(Fausboll, TV, 166 fg.). Tas is the history of a thousand
families of carpenters who, harassed by pressing creditors, ex-
patriated themselves on a boat construeted by their own hands.
The wind drove them into the open sea towards a fortunate
isle where they settled down only to live in abundance. The
company was divided into two, and each oheyed its chief;
one of the chiefs was prudent and the other was swayed by
greediness ; the latter manufactured rum and through intoxi-
cation lost the condition which the deities of the isle had put
on the sojourn of the new comers. The deities became inclined
to avenge themselves by raising up a flood of the ocean that
would sweep away the entive island.  Warned by a compassionate
deva, the wise carpenters prepared a vessel on which they escaped
in the moment of danger, the others preferring to believe in the
delusive promises of another deva; they perished vietims to
their idle optimism.

A moral in three stanzas is put into the mouth of the
Buddha  (abhisamlbuddhagdtied), uarging on the necessity of
foresight. The third one is construed in the text of M. Faushill
as follows :

Anagatam patikayirdtha kiccan
mﬁ mari klccam kiccakdle vyadhesl
tah tadlsam patlkatukmcnkanm
na tami kiccamh kiccakdle vyadheti

‘It is necessary to anticipate future emergency, so that in the hour of
need it may not lead us to suffering; he who acts thus, who does what should
be done to prevent the occasion, him, in the hour of necd, it does not lead
to suffering.”



I would prefer to have in the second pAda m@ nath or mi
fwin 5 but strietlv, by supplving ¢/7 at the end, the first person is
left open to interpretation.  Fyuadheti is, 1 believe,=wyatlayati,
although the scholiast may seemingly write #yadhess, which the
metre does not support and which he scems to fake as a
denominative from eyadii.

Whatever it may be, the direct relation of this strophe with
that of our Khatostht Ms. is not less apparent than the differ-
ences which distinguish it.  From a comparison it follows that
it must be understood, by restoring the anusviras which the
manuseript does not note, as follows :

pure (h)i kica(m) pavijaga—ma tu(iir) Kica(m) kicakali adea
ta(m) tadisa(m) parikamakicakari(m) no (h)i kica(m) kica(k)ali adea

The difficultics are not avoided though the wveneral sense
is certain.  There is first of all the gap of four syllables : for
the first two I can only provisionally maintain the conjeeture by
vitue of  which T have proposed to complete parijagarea;
purijuga being perfeetly  clear, T do not see how a literal corres-
pondence with patikarotr of the Pali could be admitted.  The
next two svllables would be wa najiv or ma tmi,

In the thivd pada parikawa, parikarma is on  the whole
little  vemoved from pralikyiu; but the substantive cannot
exactly fill the function of the participle. If rtya were not
wholly employed in all the strophes in the sense of “ want”,
parikarmakylya would very well be rendered : “ what has to be
done by way of preparation.” Inspite of the difficulties which
the particular application of 4pfya in kicakale seems to present
against this interpretation, 1 do not vet sce anything else to
suggest.

If we pass from the ¢, certainly wrong, of 4iei for kica to
the second and the fourth pédas, there still remains a stumbling
block in ade«. 'To judge it by the PAli, it would be vadkea=
ryathayeya. A similar deformation is too abnormal to be easily
admitted, but the explanation which I have attempted =adeyain
failing necessarily, I bave nothing satisfactory to suggest;
adeyya, from adigati, could be explained, in the sense of “to
1ake, to domineer, to rule”, only by forcing the ordinary meaning
in a troublesome way:.
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The Kharosthi Manuscript of the

Dhammapada

With improved readings and readjustments

(1. Magavaga)

The heading here, as in other chapters, is our own, and is not
to be found in the Kharosthi manusecript. But the title chosen
suggests itself from the burden of the verses themselves. The
chapter, as may be judged {rom its colophon “ ga 30” (I. a3, 5)
consists of 30 stanzas, of which 17 (i.e., 10-26) are missing from
the manuscript in hand.  With the exception of the first three
which are to be traced in the Sarhyutta-nikaya, all the stanzas
are to be found in the Pali Dhammapada, distributed in two
chapters, viz,, the Magga and the Pakinnaka, verses 4-9 being
in the Pakinnakavagga and 27-30 in the Magga. The total
number of verses may itself be regarded as a proof of the
combination of two groups of verses of the Pali recension under
one chapter of the Prakrit. The Maggavagga which just precedes
the Pakinpakavagga in the Pali recension, contains 17 stanzas
and the Pakinnaka 16. Rockhill’s translation of the Tibetan
version of the Udanavarga shows that the verses under notice
are distributed in the latest known Sanskrit recension in two
chapters, the Marga and the Smriti, of which the former
contains 20 stanzas, and the latter 28. The Chainese recension,
Fa-khen-king, has two chapters, which arec named and juxtaposed
in the same way as in Pali. But, as a matter of fact, the
similarity between the two recensions is only in name, the
stanzas being entirely different though the chapters bear the
same title,
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1 (u)'juo namo so magu abhaya namu sa disa
radho akuyano namu dhamatrakehi sahato O
(A4, 1)*

2 hiri tasa avaramu smati sa parivarana
dhamahu saradhi bromi samedithipurejavu O

(A%, 2)

3 yasa etadisa yana gehiparvaitasa va
sa vi etina yanena nivanaseva satie O
‘ (A4, 3)

Cf. Sainyutta, ed. I'eer, I. p. 331 :—

Ujuko nima so maggo abhaya nima sa disd

Ratho akujano? nima dhammacakkehi samyuto,
Hiri tassa apdlambo saty-assa® pariviranam
Dhamméaham sarathim brimi sammaditthipurejavam.
Yassa etddisath yanath itthiya purisassa va

Sa ve etena ydnena nibbhianass’eva santike.

—whieh Mvrs. Rhys Davids (“ Avndred Sayings,” p. 4%) renders :

“ Straight is the name that Road is called, and Free
From TFear the Quarter whither thou art bound.
Thy chariot is the Silent Runner named,

With wheels of Righteous effort fitted well.
Conscience the Leaning Board ; the Drapery
1s Heedfulness ; the driver is the Norm,

T say, and Right Views, they that run before.
And be it woman, be it man for whom

Such chariot doth wait, by that same car
Into Nibbina's presence shall they come,”

Notes.—The Prakrit verses (1-3), as M. Senart points out,
are closely bound up in thought, as they complete together
a sort of allegory founded on the imagery which likens
Bnddhist teaching to a gyane or ‘vehicle’. The Pali

* The reference is to M. Senart’s arrangement.

t+ An asterisk indicates M. Senart’s identification.

! Supplied by us.

* The Binghalese edition reads ak@fano, and this reading is adopted in the
commentary.

3 The variant is sat’assa,
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parallels of these verses are to be found in the Sarmyutta
as belonging to a group of four stanzas, named Aecchara
(‘the nymphs’) from the catchword of its first verse
which is left out in our text, and which reads:

Accharigana-sanghuttham, pisicagapasevitam
Vanan-tam mohanam nima, katham yitrd bhavissatiti ?

The imagery developed in these verses serves to throw
the Buddbist idea of the silent spiritual progress of man
along the path of Righteousness into clear relief, by
contrast with the popular aspiration to attain rebirth in
the heaven where Indra, king of the gods, visits the
enchanting Nandana-grove in a rattling chaviot, surrounded
by ‘troops of nymphs’ making the chariot and the
paradise resonant with their music and melody!, and
attended by a ¢ guard of fiendish warriors’?; and ¢ priori
with the popular admiration of luxurious life of princes
on earth,® who frequent in the same way the royal
pleasure grove, escorted by troops of women and bands of
ferocivus soldiers*; in other words, with a life of pomp
and pleasure.

The central idea of these verses, divested of poetie imagery
and spiritual contrast, ..., in its more primitive natural

! The first of the Acchard-group, quoted above, expressly meuntions the
pleasaunce as the place which is resounded with the song and music of the
nymphs. The idea that the chariot was made similarly resonant can be
supplied from the second verse, where the description of the Buddhist Path
compared to ‘a chariot rattling noiselessly on’ (ratho a-kijano) implies by
contrast the idea of a chariot of just the opposite character.

* Buddhaghos: takes pisacagana in the first Acchur@-verse to be in
spposition with acchardgana : “ tam eva aci hardganam pisacaganam,” i.e., * the
troops of nymphs are but the troops of fiends.” The commentator can rightly
suggest this in respect of a god who is surrounded only by the troops of
nymphs, and his interpretation fits well, no doubt, into the context which
he has snpnlied, though from what source of authority robody knows. The
Acchard-verses, taken together, seem to have reference rather to Indra's
visit to the celestial pleasaunce or paradise than that of an ordinary
devaputta, “accosted as their lord by nymphs with song and music.” The
grammatical form of the expression pisicagatta, ‘troops of male fiends,’
prevents taking it as appositional with accharagana, troops of female
nymphs,’ unless it be supposed that the former alludes to the female body-
guards, dressed and armed like men.

3 The text of the Acchard-verses, as the commentator rightly suggests,
contrasts the life of the gods in the heaven of the Thirty-three with the
summum bonum cf the Buddhists. But the mythological conceptions of heaven
and hell being anthropomorphic, the imagery of the verses can be interpreted
also as implying a contrast with the sensnous and luxurious life of princes
on earth. : -

¢ Cf. the description of royal visit to the Buddha in the Digha, I., p. 48
Sec. 9; Sumangala-vildsini, I., pp. 148-9; and Lahk8vatara-Sitra, Fasc. I, P- 2.
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psychological form, can be traced in a few verses of the
Suttanipata e.g. 1106, 1107, 1109 and 1111, containing
Buddha’s replies to the questions of the Bidhman youth
Udaya. The questions and replies together constitute a
poem known as (Wayamanavapuccha belonging to the
Parayana-group, which as a separate entity constituted
one of the oldest known materials of the Pali ecanon.!
In fact, our verses may be justly regarded as a later recast
of the idea of the Varayana discourse, and the link in the
transformation is preserved in a few technical expressions
which, though not exactly identical in both, have at least a
striking likeness proving their kinship e.g. nivarapain (of
the Suttanipata) and parivarana (of our Prakrit) ; dhamma-
tukkapurejava and dhamalrakehi sahato, samedithipurejavu ;
satassa and smatisa ; wibbanam tti vuceati and mivanasera
satie; and here it may be noted with profit that the
Suttanipata verses themselves presuppose similar Tndian
ideas, such as those which can be traced in the Kathopanishad
(L 3, 3-9) :

“ Atminam rathinam viddhi, sarirarh ratham eva tu
Buddhim tu sirathim viddhi, manah pragraham eva ca.
Indriydpi bayin dhur visayamstesu gocaran,
Atméndriyamanoyuktath bhoktétydhur manisinah.
Yastvavijfidnavan bhavatyayuktena manasi sada
Tasyéndriyinyavagyani dusti§va iva siratheh.

Yastu vijiianavian bhavati yuktena manasi sada
Tasyéndriyini vasyini sadagva iva siratheh.”

Compare also Manu (II. 88) :—

“ Indriyinim vicaratiin visayesvapaharisu
Samyame yatnamatigthedvidvanyantéva vajinim.”

Verse 1.—(U)juo=ujuko. The initial z stands for the

Sk. 7 exactly as in Pali. The guttural £ is elided between =
_and 0. The word is a derivative of #ju, Sk. 7ju, ‘straight.’
Namo=Pali namo, Sk. name (from nagman), ‘by name,’
¢called,—the same as nzamn which occurs twice in this
verse. The shorteniny of »7 into na is due to a special
feature of the dialect of our text which_ completely does
away with all long vowels. M. Senart is not fully certain
about the reading o in the syllable mo of namo. The
balance of probability lies with the form wamw, but the
* change of # into o in this exceptional form may have been

! Fausboll’s Preface to the Suttanipata, pp. iv-v; Buddhist India, p. 188.
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due to euphony, as it is preceded and followed by ‘words
ending in o scunds. This is not to say, however, that a
strong case is thus made out for the form nzamo in preference
to uamn, in view of the uncertainty of the reading. So—
the same as in Pali. Magu="Pali waggo, Sk. margah, road.
Herc is an instance of a nom. sing. form where a masculine
stem ending in « is decl ned with the termination «,
instead of ¢ as in #juo and so  For u instead of o, cf.
avaramn (verse 2), We meet with a regular form mago
in v. 29 below. Magu is the rcfore to be regarded as optional.
Both the forms wmagu and mago stand nearer to Sanskrit
(ma-gak) than the more primitive forms where Magadhism
holds a greater sway and wheie the masculine and neuter
stems ending in « are declined alike in the nominative
singular, e.g., ‘ sukle dukkhe jirasattame’® (Digha I. p. 56:
extract from the Buddhist version of the doctrine of
Pakudhakaceciyana, an elder contemporary of the Buddha),
and “w’atthi altukare, watthi parakiare w'atthi purisakiare,
waltht balatn, Walthi viviy i, 2althi purisa-thamo, n’atthi
prrisa-parakkamo”  (Digha 1. p. 53: extract from the
Buddhist version of the doctrine ¢f Gosdla, the Ajivika
teacher), of whica the Jaina parallel reads: « w’althi utthane
¢ ed kamme ©1a hale @ va viriye @ rd purisakkarapparakkame
¢ ra” (Uvasagadasdo, Lec. VI, §166). In our text
such masculine and neuter stems are distinguished in
declension, though not so distinetly as in Pali, the
masculine form mostly terminating in o and the neuter,
as we shall see later on, in #. The underlying moral
of the sentence wjno namo so magu (‘straight by name is
the road’) is a familiar Indian idea which is expressed
more clearly in the later Buddhist songs. Cf. ujn re wju
chade ma lehu re vania, e, “leaving what is straight and
straight indeed, O thou shouldst not take to what 1is
crooked ”’ (Bauddha-Gan o Doka, No. 32, p. 49). Abhaya=
Pali and Sk. «blaya, an instance of the feminine
@-declension in the nominative singular. For the shortening
of the final vowel, see Namo above. Namu-—see Nanio
above. Sa=Pali and Sk. s7; for the final vowel, ecf.
abhaya. Di8a (feminine)=Pali disa, Sk. disa. The 3
makes the word more akin to Sanskrit than to Pali, and
supplies a bond of kinship of the dialect of our text
with those of the Shahbazgarhi and Mansehra recensions
of Asoka’s Rock Edicts [cf. Priyadragisa (Shah. 1),
Preyadrasine (Man. 1).] Radho=Psli ratko, Sk. ratkanh,
chariot,—an instance of ¢4 changed into %, and of
the regular form of the masc. nom. singular in o.
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Akuyano=Pali a-fujuno according to the Samyutta
reading ; consequently, the Sk. would be a-£ujanal,and the
meaning, as suggested by M. Senart, would be ‘the resort
of honest people’ and the explanation, ‘where the wicked
are none.’ 'This interpretation of «afuyano and the Pali
reading «knjano on which it is based, are open to dispute
for the obvious reason that the meaning suggested and
applied to the chariot is hardly in keeping with the
appositional adjectives zjno and abhaya, ‘straight’ and
“frce from fear’, as applied to the road and to the
divection. The very expression ratho akujano, the chariot
where the wicked are not,” is quite unprecedented in Indian
literature, not to say, unidiomatic. 'The meaning which
fits into the context, is ¢ that which is free from ereaking’
i.e., ‘ruus noiselessly on,’—ak#jano, “the silent Runner.”
In fact, the reading in the Singhalese edition of the
Samyutta is «f#jano, and the same reading is followed
in the commentary, which explains the word as follows :—
“na kijati na viravati tasmi aktjano t¢’. TIn the language
of our text the form «/wyano can also be allowed in the
tense of Pali «kuyano, i.c., ‘not a brd vehicle’, but
such a word has not been met with in Pali phraseo-
logy. Dhamatrakehi=Pali Zhiummacakleli (according to
Samyutta) and Sk. diarmacakraih. M. Sevnart has sugg.st-
ed with strong reisons on his side that the correct
reading in Prakrit can only be diamatrakehi or dhama-
drakehi, the first of which may be interpreted as
dhammatakkehi in Pali and dharmatarkath in Sauskrit.
He cites the evidence of the Suttanipata verse 1101,
which speaks of a#@idavimokha as dhammatakkapnrejara,
a form which is nearer the expression samedithipurejava
in the next verse of our text. Considering that the
Suttanipata versa is found in the Parayauna-group of poems,
which as a separate entity formed one of the oldest materials
of the Pali canon (Buddhist India, p.188), it is, as
suggested by M. Senart, quite probable that the reading
tarka is older than the reading cakra, which, to quote his
own words, “being more ingenious and piquant could,
once established, no more have been displaced.” It must
be readily conceded that the Prakrit form dhiamalrakeki
clearly preserves the memory of the Pali expression
dhaimmatakka, Sk. dharmatarka, although to complete the
idea of the analogv of the Buddhist ¢ Path” with the
¢ chariot rolling noiselessly on,” the substitution of cafra,
“wheel> for (arka, ‘reasoning’ was natural and
inevitable. Even granting that there is no mistake on the



( 108 )

part of the scribe or in the reading, the Prakrit form must
be taken in the sense of ‘wheels” The change of tarka
into trake is accountable by the principle of Mctatkesis.
Cf. drumedhino for durmedhasal, (Apramadavaga, v. 8) ;
pravitatho for  parvatasthah (ibid v. 10); drugha for
durgat (¢hid, v. 23); druracha drunivarana for darakgyam
(dur-raksyam) durpivaranain (Citavaga, v. 5) ; drugati tor
dnrgatih (Dhamathavaga, v. 4), drugatio (Bhikhuvaga,
v. 1); deagham for dirgham (Suhavaga, v. 38). This
kind of change is familiar to the student of Asoka’s
Rock Ediets, of which the Shahbazgarhi and Mansehra
recensions have so close a kinship, in respect of phonology
and orthography, with the dialect of our text—a feature
which goes to prove the common geographical location of the
two dialects (cf. d4rama for dharma, draé; for daréz Shah. 1.,
Mavs. 15 surra for sarve S. M. 11; pruva for purea
S. M. v, Gunar v; grabha for garbha, S. M. vi; Aramn-
fara for karmdntara, S. M. v1 ; krataviye for kartavya M. xr.
The instrumental plural termination 47 is a common feature
of all Prakritic languages and alike of their ancient proto-
types the Pali and Ardhamagadhi. Sahato=Pali sarhato
according to M. Senart, but it seems that samiito, sakito
(‘ joined’, ‘linked’) would be the proper Pali equivalent.
The Samyutta variant of the word—saanyuto (‘ connected’,
‘fitted with’)  attests the ecorrectiess of the above
suggestion. The Upanishad passage singled out above as
the basis of the Buddhist verses contains the expression
yultena, conveyine the idea ‘linked with’, and the phrase
yuktena manasa, 7.e., ‘with mind linked to’ is an older
psychological counterpart of the Pali dhammacakkels
sariyyulo, ‘fitted with the wheels of Righteousness’, and
of the Prukrit dhommacalkkeli sakato, ‘vounded off with
(the wheels of) reasoned discussions on the Norm’, the
phrases breathing the Buddhist intellectual bias and moral
sentiments.

Verse 2—Hiri=Pali, 7:/7, Sk. /77, an instance of
Epenthesrs, meaning, according to the commentator, A:r:-
ottappari, modesty, conscientiousness. Tasa = Pali fassa, Sk.
tasya. Avaramu= Pali, apilambo. This is the only instance,
as noticed by M. Senart, where # is substituted for /. As
for m=wml, compare udwmiresn=uduulbaiesn in B, 40.
The word means, according to Senart, ‘skid’ The
meaning which agrees with the commentary is ‘leaning-
board’ (Aindred Sayings, p.45: yodbinam apatanatthaya
dairumayam alambanakam, a wooden structure protecting
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the soldiers from falling down). This is also an instance
of sandhi «va+ aramu, corresponding to Pali apa-+alambo.
Note also the change of » into ». Smatisa=smati+asa=
Pali saly-assu, or saltassu, or satassa (sati+assa). The
Prakrit form is more akin to Sanskrit s.1//, a Buddhist
technical term which means ¢ mindfulnesss.” Parivarana=
Pali, parivaranam, which M. Senart renders ¢ the roof’ ;
but Mrs. Rhys Davids, following the commentary trans-
lates it ‘the drapery.” The absence of the cerebral
nasal 7 is a peculiarity of the language of our text. The
word, as has been pointed out above, is a later counterpart
of nivaranarn (Suttanipala v. 1108) or ¢ prevention.” The
sense is that mindfulness (smali) is like a drapery (pari-
rarand) preventing the influx of impurities from outside.
Dhamahu= Pali dkummiakain, another instance of sandhi—
dhamu + ahu corresponding to Pali dhammarn+ akam. The
scareity of double consonants is a characteristic feature of
the text. It is to be noled that final e of Pali and Sk. is
represented in our Prakrit, generally by « as here, or by o0 as
elrewhese, and occasionally by a as in purivarana. Saradhi=
Pali sarathim, charioteer, drviver. VFor di=1h, see radho
(verse 1). Bromi=Pali brams, I say. The Prakrit form is
nearer to Sk. Zrarimi; the shortening of ara into ois
common in the Pali and all Prakritic languages, but
neither the Prakrit brom? nor the Pali 6é/ami may be said
to square with this rule uuless it be supposed that the
vowels o0 and 7 are assimilated into o or ». Samedithi-
purejavu=Pali sammaditthipurejaran, a  compound,
meaning ‘the right views which like horses run ahead.’
The form same stands closer to the Sanskrit samyak
phonetically than to Pali semma.

Verse 3 —Yasa=Pali yassa, Sk. yusya. EtadiSa=Pali
etadisam, Sk. eladriain, like this, such. The Prakrit has
followed the Pali in dispensing with », but unlike Pali it
retains § and in this respect stands closer to Sanskrit. For
a=am, see parivarana v. 2. The significance of the word
‘such,’ as implied in the Dhammapada verse 323, is “such
a vehicle whereby a person can reach the untraversed
region (agatam disain), t.e., Nirvapa. Yana=Pali and Sk.
yanam, vehicle. For the final a, see etad7éa above. The
conception of the Path as a vehicle is a later imagery,
later than ayana or magga of the older Buddhist dis-
courses, both denoting ‘path.” Cf. FKkayano ayarn maggo
(Satipatthanasuita, Majjkh.). This imagery was consum-
mated “in' the subsequent growth .of the conceptions of
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Mahayana’ and ¢ Hinayana,” distinguished as two
prominent phases of the Buddhist faith, perhaps on
the lines, in a sense, of the Vedic and post-Vedie
distinction between ZXevayane and Pitryana, with this
difference that the word yaza in the older texts does
not imply the idea of conveyance but of the path along
which the soul proceeds, after death, to its destined
end. G@ehiparvaitasa va=Pali yikino pabbajitassa va.
The geunitive termination has been dropped in geks
metri causa. Here is an instance where Pali 7/ is
represented by e. The opposite process, ¢.e., the change
of Pali e into Prakrit ¢ is noticeable in efixa below,
which stands for Pali cfera; that is to say,7 and e
are interchangeable. [Purvaitasu=Pali pablajitassa, Sk.
pravrajitasye. The rra is a metathesis for the Sk. vra,
probably on account of a false analogy with forms like
sarva. Va=Pali and Sk. »a. The whole expression
means ‘of the householder or of the recluse.” The Pali
verse has the variant ((tkiya prrisassn ca, ie., ‘of women
or of men.” The Pali idea seems to be older, as pointing
to a‘time when Buddhism was considered fundamentally a
religion of the Bhikkhus, while the Prokrit seems to
belong to a time when the Buddhist community, as distin-
guished from a mere Bhikkhusaiigha, having been formed,
provision had to be made both for the householder and the
Bhikkhu in one religious scheme, as was done by Asoka
(See Bhabra Edict). Sa=Pali so, Sk. sah. Vi=Pali ve,
S%. vai, ‘indeed.” The Sanskrit diphthongs a/ and aw are
absent in our Prakrit. The a-i in parvaifasa is not to be
regarded as a diphthong. As a matter of fact, M. Senart
has noted a parvakita in the St. Petersburg fragments, the
intervening 4 preventing hiatus like the y of the Ardha-
magadhi orthography. For the ¢ in vi=¢ of Pali, compare
etina=etena following (in the verse). Yanena=Pali and
Sk. yanena, instr. of yara. Nivanaseva=univanasa+eva,
an instance of sandhi corresponding to Pali nibbanasseva=
wibbanassa + eva. Satie="Pali and Sk. sanlike, near. Note
the elision of 4 between ¢ and e. The occurrence of an
alternative form satiz (B. 82) is no more than an instance
of the interchange of ¢ and ¢ in the Prakrit itself.

supraudhu praujhati’ imi gotamasavaka
yesa diva ya rati ca nica budhakata smati O
(AL 9)

! The Khax;ogthi Mas. reads praujati.

14
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Cf. Dbammapada, 2961 (Pakinnakavagga, v, 7) :—

Suppabuddharm pabujiimnti sadid Gotamasivaka
“Yesam divi ca ratto ca niccar Buddhagata sati.

Cf. Udanavarga!, ch. xv. (“smrti "), 12 :—

N

“The disciple of Gautama is always well awake, day
_and night reflecting on the Buddha.”

5 supraudhu praujhati imi gotamasavaka
" yesa diva ya rati ca nica dhamakata smati O

(A%, 5)
Cf. Dhammapada, 2971 (Pakinnakavagga, v. 8) :—

Suppabuddhath pabujjhanti sadi Gotamasivaka
Yesam divi ca ratto ca niccath Dhammagata sati.

Cf. Udanavarga, ch. xv. (“ smrti "), 13 :—

¢ The disciple of Gautama is always well awake, day and
night reflecting on the law.”

6" [s]upraudhu praujhati imi gotamasavaka
yesa diva ya rati ca nica saghakata smati O
(A%, 6)

Cf. Dbammapada, 298t (Pakinnakavagga, v. 9) :—

Suppabuddham pabujjhanti sadd Gotamasavaka
Yesan diva ca ratto ca niccarn Sarighagata sati.

Cf. Udanavarga, ch. xv. (“smrti ), 14 :—

“The disciple of Gantama is always well awake, day and
night reflecting on the church.”

! Rockhill’s translstion of the Tibetan version of the Udanavarga.-
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7 [sup]raudhu praujhati imi gotamagavaka
yesa diva ya rati ca nica kayakata smati O

(A% 7)

Cf. Dhammapada, 2991 (Pakinpakav., v. 10) :—

Suppabuddhar pabujjhanti sadd Gotamasdvaka
Yesam diva ca ratto ca niccamn kiyagatd sati,

Cf. Udanavarga, ch. xv. (¢ smyt{ ), 18 :+—

- “The disciple of Gautama is always well awake, day and
night reflecting on what appertains to the body.”

8 supraudhu praujhati imi gotamasavaka
yesa diva ya rati ca ahinsai rato mano O

(A% 8)

Cf. Dhammapada, 3001 (Pakinpakav., v. 11) :—

Suppabuddham pabujjhanti sadd Gotamasivaka
Yesamh diva ca ratto ca ahimhsdya rato mano.

Cf. Udanavarga, ch. xv. (““smrti”), 21 :—.
- 1N

« The disciple of Gautama is always well awake, day and
night delighting in kindness of heart.” '

9 supraudhu p[r]aujhati' imi gotamasavaka
yesa diva ya rati ca bhamanai rato mano O

(A4 9)
Cf. Dhammapada, 3011 (Pakipnakav., v. 12) :—

Suppabuddhath pabujjhanti sadd Gotamasivaka
Yesam divd ca ratto ca bhavaniya rato mano.

. 2 The Kharogthi Ms. reads praujati, which is evidently an error of the
scribe,
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Cf. Udanavarga, ch. xv. (“ smrti »), 22 :—

“ The disciple of Gautama is always well awake, day and
night delighting in meditation.”

Notes.—The verses (4-9) correspond in wording and sequence
to the six verses (7-12) in the ¢Miscellaneous’ group
of the Pali Dhammapada. The Udanavarga which pre-
supposes an older Sanskrit recension, contains all these
verses in its Smrti-group, the sequence being broken after
the third verse, as well as after the fourth; by the inter-
vention of some additional verses which seem to have
been composed at some later date on similar lines. The
total number of Udana verses cast into the same mould
are 17. There are three verses (9-11) in the same chapter
of the Udanavarga, preceding the ‘Suprabuddha’ series,
which, though not regular counterparts, are analogous in
thought to the first three of our series, as will appear
from Rockhill’s translation quoted below :—

“They who day and night are reflecting on the Buddha,
and who go to the Buddha for a refuge, these men have
the profits of mankind.”

“THey who day and night ave reflecting on the law
(dharma), and who go to the law for a refuge, these men
have the profits of mankind.”

“They who day and night are 1cflecting on the church
(sangha), and who go to the church for a refuge, these
men have the profits of mankind.”

The ¢Supraudhu’ verses which are primarily intended
to eulogise the disciples of Gotama, cannot be found in
any other canonical text than the Dhammapada, a negative
evidence, which has some bearing on the age of the
Dhammapada. We have discussed in our ¢ Asoka’s
Dhamma” (70c. ¢it.) how the eulogium of the Three
Refuges came to oceupy a prominent place in the Buddhist
faith and how the older conception of the Three Refuges
(tisaramas) in the DhamméAdasa (Digha, IL. p. 93) changed
into the later poetical ideas of the Three Jewels
(firatanas) in the Ratanasutta (Suttanipata aud Khuddaka-
patha).  We have further shown that this_change of idea
took place in no less than a century. The ruling
idea of the ‘ Supraudhu’ verses which seems to have been
a supergrowth of the #isarama or tiratana idea, must be

- relegated to a time when the savakas became the mainstay
of the Buddhist faith. And judging from the optimistic
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tone of the verses, it seems that these were the compositions
of ‘a time of active Buddhist propaganda when Buddha’s
disciples deserved to be praised as ‘truly awakened’ only
by carrying their master’s behest expressed in the words
‘““arabbhatha nikkhamatha yufijatha Buddhasasane”! (start,
come out and flock to Buddha’s standard) and ¢ Ko attho
supitena vo”? (what’s the use sleeping?). T'he Pali
Dhammapada contains the minimum rumber of ¢ Supra-
udhu’ verses and the Udanavarga the maximum. Our text,
the Prakrit Dbammapada, contains all the ¢ Supraudhua’
verses of the Pali text, and as 17 verses (10-26) of Maga-
vaga are missing from the Kharosthi Ms., it is difficult to
say how many of them belonged to the ¢ Supraudhu’ group.
But we havé other instances where the number of verses
of a particular group, r.g., the ‘Sahassa’ group, varies in
different recensions, the minimum generally being in the Pali
and the maximum in the Udanavarga,—the Prakrit and
the older Sanskrit being 2nd and 3rd in order. It is,
therefore, reasonable to thiak that of the verses missing
in the Kharostht Ms., some at least must have Lelonged
to the ¢Supraudhu’ group,—in other words, that the
Prakrit verses ontnumbered the Pdli. One may look upon
this multiplication of verses as a result of a most mecha-
nical attempt to swell the number of verses without any
new articulation. But to us it has a two-fold significa-
tion :—/rst, that it brings out certain ideas which are
implicit in the central theme, and secondly, that it sets
forth a chronology of thought as well as of literature.

Verse 4.—Supraudhu= Pali, suppabuddhai, aceusative
adverb. The word is cognate adverbial object to' the
verb prawjhati, the idea being ¢ they awake with a good
awakening.” The conjunct consonant p7 is not to be found
in Pali and Ardhamagadhi and seems to be a special feature
of the dialect of our text as well as of the Shahbazgarhi
and Manschra recensions of Asoka’s Rock Ediets. Tn
Pali » combines with a preceding labial 4 in such excep-
tional cases as Brukma, Bralkmana, Brakmadatia, and with
dentals £ and 4 in a fsw words like yu/ra, tatra, bhadra
and ¢ndriya. 'The Prakrit has kept to the Sanskrit so
far as pr is concerned. 'The omission of & between
a and » can be explained by an intermediate change
of the labial 4 into the semivowel 7, which latter merged

! See references under ¢ Apramadavaga,’ v. 15,
* Suttanipata, v. 331,
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into #, the two sounds »x and « being very wmuch
gimilar. The simplification of ddZ into d% is one of
the many instances which exemplify the tendency of
the dialeet of our text to do away with double consonants.
The final z=am (cf. purejavu, v. 2). Praujhati=Pali
pabujjhanti, Sk. praindiyante, ‘they awake.” 'The
Prakrit and Pali forms are in the Parasmaipada, while the
Sanskrit is in the Atmanepada. TFor the omission of &
between o and w, cf. supraudiu. 'The jkh seems to have
been simplified from jj4 which corresponds to Sk. dhy.
The ¢ which is a plural termination corresponding to
nfi, is an instance of phonetic decay. Imi=Pali and
Sk. zme. For the change of ¢ into Prakrit / see etina (v 3).
This reading is, according to M. Senart, much better than
the Pali sadi. But we cannot agree with him as zu: is quite
unintelligible here, the verse being detached from the
context. We think that a general term like sadd is better.
Gotamasavaka=Pali Golamasivakd, Sk. “wavakah. This
is an instance of genitive compound. The s seems
to stand midway between Sk. & and Palis. The final @ of
the plural is shortened, as all long vowels are, in our
text. Yesa=Pali yesaiit, Sk. yesam. The Prakrit stands
closer to Sanskrit so far as the s is concerned. For the
final 4. standing for Pali am, see gana (v.3.). Diva=
Pali and Sanskrit diva. Ya=-ca. Cf. ayara=acara (B. 19).
Rati=Pali ratti, Sk. ratri. The idiomatic form ought
to have been r«tfo. The form rati (nom. sing. instead of
locative) is perhaps an instance of false analogy with
dira considered as nom. sing. Ca—We have an optional
form gya above. Nica=Pali niccarn, Sk. nifyar. For
tya>cca>ca cf. dhya>jjka>jha in  praujhati  above.
Budhakata="Pali Buddhagatz, ‘turned - towards the
Buddha’. The Prakrit 4« is here equal to Pali ga. The
word is a compound. Smati—See verse 2.

Verse s.—Dhamakata=Pali dlawmagata, ¢turned
towards the Dhamma’.

Verse 6.—Saglakala="Pali sanylagald, ¢ turned towards
the Samgha’. The gla corresponding to 7gka is perhaps
an instance of phonetic decay. .

Verse 7.—Ahinsai=Pali akithsaya, Sk. alimsgyarn.
The final ¢ replacing the yamh is an instance of phonetic
decay. Rato=Pali rato, Sk. ratak, ¢ delighting in’. Mano
=Pali mano, Sk. manas.
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Verse 8.—Bhamanai = Pali ¢ kavanaya, Sk. bkavanay i,
‘in meditation’. For the change of » into m cf. Pali
navam = Prakrit nama (B, 35).

27' savi saghara anica ti yada praflaya paSati
tada nivinati dukh(a?) [eso magu visodhia]® O*
(A%, 1)

Cf. Dhammapada, 2771 (Maggav., 5), and
Theragatha, p. 69 :—

Sabbe samkhard aniccd 'ti yadd pafifidya passati
Atha nibbindati dukkhe, esa maggo visuddhiya.

_Cf.  Udanavarga, xir. (“ The Way ), 5 :—

¢ ‘All ereated things are impermanent’; when one has seen
this through knowledge, he is no longer afllicted by pain:
this is the way to perfect purity.”

28 savi saghara dukha ti yada prafiae gradhati
tada nivinati dukha eso magu visodhia O
(A%, 2)

Cf. Dhammapada, 2751 (Maggav., 6) :—

Sabbe sarthkhard dukkha 'ti yadd paiiidya passati
Atha nibbindati dukkhe, esa maggo visuddhiya.

Cf. Udanavarga, xii. (“ The Way ), 6 :—

“ *All created things are grief’; when one has seen this
through knowledge, he is no more afflicted by pain:
this is the way to perfect purity.”

1 M. Senart’s Fragment A* ends with our verse 9, and Fr. A3 commences
with our 27, that is to say, verses 10-26 are missing from the Kharogthi Ms.

3 Supplied by us.

> M. Senart refers to two small fragments where he finds traces of the
cluuse ego magu vi(dodhia] which completes the verse,

*+ Supplied by us.
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sarvi dhama anatma ti yada pasati cazhuma
tada nivinati dukha eso mago visodhia O
(A%, 3)
Cf{. Dhammap., 279t (Maggav., 7) :—

Sabbe dhamma anattd 'ti yadd paiifidya passati
Atha nibbindati dukkhe. esa maggo visuddhiya.

Cf. Udanav., xit. ( The Way”), 7 :—

‘All croated things are empty (cunyata)’; when one has
seen this through knowledge, he is no more afflicted by
pain: this is the way to perfect purity.”

Notes.—Here is another group of verses, three in number,

which inculeate the religious significance and necessity of
viewing ‘all created things’, in the light of the Buddhist
doctrine of impermanence, suffering, and non-identity, as
constituting the path to Purity z.c., Nlrvﬁt_la,. These verses
cannot be traced in the older portions of the Nikayas,
though the views of life which they embody can be ascribed
to the Buddha himself. -

1t is evident from Buddha's exhortation to his son
Rahula! that he wanted to impress upon his son and to
others, who were in a similar stage of ignorance and
inexperience, the necessity of constantly being mindful
of the three supreme truths or facts of common experience
viz., impermanence, suffering and unsubstantiality. Not
that he was indulging in a pessimistic vein, but that he was,
viewing fact as fact, trying to incite and inspire the
thoucrbtless and indolent to be active and energetic for the
attainment of that tranquil and serene state of conscious-
ness which is possible to attain through the effort of human
will in this very life. There can be no mistake about this
cardinal motive of Buddba’s admonition, and he was
consistent to the end, as may be judged from his
last utterance: “ Handa dane bhikkhave amantayami vo:
vayadkamma savikkara appamidena sampadetha ”* (Now I
charge you, O bhikkhus : sublect to decay are created
thmgs, be energetic in the performance of duties). A o-rowmg

' The Maha-Rahulovada and the Culla-Rihulovada suttas of the Manhlma

Nikiya.

s Dlgha 1, p. 157.
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change in Buddha’s doctrine of Appamada is perceptible in
the later moralizing tendency and pensive mood of his dis-
ciples and followers, and it is no wonder that the death of
so great a man like him served to heighten the fecling of
impermanence and excite a pessimistic mood, which held a
permanent sway over the Buddhist mind till at last the
spirit of the doctrine was lost sight of, and that which had
been to Buddha a means to an end, turned out in the
hands of his followers to be almost an end in itseli.
Thus Sakka, king of the gods, was made to sing perhaps
long before the Dhammapada verses were composed :—

“ Aniced vata sankhard uppidavayadhammino,
Uppajjitva nirujjhanti, tesath viipasamo sukho ’ti.”*

The result was that the Buddhists of subsequent ages
came to regard the truths as formulas for mystic repetition
and as mantras for counting beads.

Verse 27.—The second line may be restored, with the
help of vv. 27-28 as follows i—tada nivinate dukh(a eso
mago visodhia Q). Savi=Pali salle, Sk. sarve. The correct
reading appears in v. 29. In other instances also we meet
with 7» instead of simply ». See, for inslavce, M. Senart’s
fragments B vi: [sa]reakeleéa, and B x1v:  sarva. M.
Senart, however, has nothing to say regarding this
difference. If the reading savz be correct we bhave to
regard it as an optional form of sarvi which makes a nearer
approach to Sk. sarve, the final 7 affording another instance
of the interchange of ¢ and /. Saghara = Pali sankiara,
Sk. sasskarah, created things. Here it may be supposed
to stand for ‘organisms’ or bodies with their different
organs of sense and of action.” The substitution of the
sonant g4 for the surd 4% with the guttural nasal 7 is an
instance of Compensalion. — Anica=Pali aniecd, Sk.
anityah, impermanent. CE. nica, v. 4. Anicati=anica+
iti, an instance of vowel sandhi. Yada=Pali and Sk.
yuda. Prafiaya="Pali paiiaya. Sk. prajfiayi, with clear
cognition. The optional forms ave praiine (v. 38), prafiar
(I. 43, 9). Pasati= Pali passatz, Sk. padyata. The & makes
the Prakrit form clozer to Sanskrit. Tada=Pali and Sk.
tada, correlative of yada. Nivinati=Pali nibbindate, Sk.
nirvindals or-te. ‘The Sk. forms mean ¢ gains,’ which is not
applicable to the sense here. The Pali and Prakrit bear

1 Digha, 1T, p. 167.
15
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resemblance to Sanskrit only in form, but in idea they
seem to be connected with Sk. n'rreda, Pali nibbeda,
‘sense of indifference in regard to pain, arising out of a
true knowledge of the real character of existence.’” This
meaning is suggested by Buddhaghosa, and is also borne
out by the Tibetan version. M. Scnart quotes Childers
who interprets it : ‘‘only does he conceive disgust for
[existence which is nothing but] pain.” For the omission
of » compare savi above; » for ud is a phonetic decay.
Dukh(a) stands for Pali dukkke. The Prakrit seems to
be an accusative singular corresponding to Pali dukkkam,
in which ease the verb u/rinali must mean ¢rightly under-
stands’.  As regards the Pali dukkhe, we might take it as
an ace. plural, though a locative singular construction
would have been more idiomatic.

Verse 28.—Dukhati=/ul/iu +/t/, another instance of
vowel sandhi. Cf. anatma (¢ (v.29). Prafiae= praiaya
of v. 27, the final e standing for ye. Gradhati=Sk.
granthali (according to M. Senart), to be explained on the
analogy of sankhare =saghara (v. 27). Gradhati stands for
Pali passal?, sees. Tt may be necessary to inquire if the
Prakrit word has anything to do with Pali gadiate (Udana,
- 9), “dives into,” ‘ penetrates.’ (Gradiati=granth ti
according to M. Senart, means, as he understands, ¢deduces,
reasons, concludes.” There is no such word as granthati in
Sanskrit, the proper form being gral//uats, if we are to derive
it from the root grat/ ‘to link, to weave.’ M. Senart’s
suggestion is ingenious enough, and would have commended
itself to our ready acceptance if the form could be settled
from the philological stand-point. The equation of gradkats
with granthati would be quite on the lines of the change
of sankhara into saghara (vv. 27, 28), .., the change of
the first aspirate conjoined with the nasal of the group into
the second aspirate. But the equation is not permissible in
the precent case by the meaning «f the word. Gradhati is
apparently used in the same sense as pa%afs of the preceding
verse. Accordingly, it must be equated with a Pali or a
Sanskrit word of which the derivative meaning would be
‘to see.” Such a Pali word we can think of is gadiati (Sk.
gakate) ‘to dive,” hence *to penetrate, to realise.” Cf. the
Pali Udana, 1, p.9: “ Yattha apo ca pathavi tejo vayo na
gadhati,” The difficulty is toaccount for the gra in place of
9a. This may be explained by a process of False Analogy with
the Sanskrit form grinati from y/grak, ©to receive,’ the
familiar notion of the grakya-grakaka relation of senses
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and objects being presupposed. A phrase ‘ yatlha paitia
na gadhat! ” occurs in a Jataka verse (Fausboll, IIL.
p. 508 £.), and gadlaii is explained in the commentary as
meaning ¢ gadham patitthain na labhati” ie., “(where
wisdom) gains no footing.”

Verse 29.—Sarvi = Pali sabbe, Sk. sarve. The Prakrit
form almost coincides with the Sanskrit, the ¢ replacing
the e, a feature which is very common in the Prakrit of
our text. Anatmati=Pali analtdli (anatti+it:) Sk.
andtméti (anatma +1t7). 'This is another instance of vowel
sandhi, similar to duthati in v. 28, and anicati in v. 27.
The Prakrit form keeps closer to Sanskrit. Such instances-
as these may, we think, have been the results of the process
of Sanskritization of an older Buddhist dialect. No Buddhist
conception has been so much misunderstood by critics,
both ancient and modern, as that of «#afuea, which literally
means ¢ no-soul.” The negative form of the word afma or
atman does not imply the negation of all the idea of a
percepient. It implics indecd the negation of the older
Upanishadic theory of the soul as an unchangeable substra-
tam of all changes and mental functions as well as of the
naive animistie notion of an in-dwelling spirit capable of
going out and coming into the body at its sweet will, a
notion which is prevalent among all ancient peoples. The
Buddhist theory of ‘no-soul’ replaced these olderideas by a
psychological theory of the mind asa stream of conseiousness.
The verse under notice does not seem so much concerned to
bring out the philosophical idea of ‘no-soul’ as to accentuate
the necessity of reununciation. Cachuma = Vali cakthuma,
Sk. caksusman, ‘he who has eyes to see.” 1In this instance
the Prakrit keeps closer to Pali. For the change of 444
into ¢k, compare rachali for rakkhats (1. A%, 14),and aveckits
for avekkhati (I. A%, 16). We also meet with a reading
cakhuma in the next verse. The change is from £g through
assimilation into 444, which is first palatalised into cef,
and is then reduced to ¢4 for facility of pronunciation.
Ma for Sg. wan is an instance which shows that the
Prakrit like Pali has done awsy with the final consonant,
so that the equation would be wma=ma, but since our
Prakrit has no long vowel, the @ is shortened into a. The
interest of the reading padati cachuma instead of prasiaya
pasati as in verse 27, and praiac gradhats as in verse 28, lies
in the fact that it makes manifest the underlying metaphor
of wisdom regardedas an eye or mode of perception, the
prajfia being considered as the prajfia-caksu.
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30 magana athagio setho sacana cauri pada
viraku setho dhamana pranabhutana cakhuma O
' (A%, 4)

Cf. Dbammap., 2731 (Maggav. v. 1.):—

Maggan’ attbangiko settho saccanam caturo pada,
virago settho dhammanar dipadanafi ca cakkhuma.

Cf. Udanavarga, ch. xi1. (“The Way”’), v, 4:—

“ Among truths the four truths (are the best); the
eightfold way is the best of ways; the best of bipeds
is he who sees; the greatest of virtues (dharma),
passionlessness.”

ga 30
(A2, 5)

Notes.—This verse, as will appear from the first quotation above,
occurs at the beginning of the Pali Maggavagga. In our
text it is placed after the  analma” verse, i.c., v. 29, while
in the Udanavarga it precedes the “anica” verse, s.e., v. 27,
and in the Pali it is placed before three verses preceding the
“anica” verse 'T'he verse under notice cannot be traced in
any other extant cauonical work, though the underlying
idea is a familiar one. The praise of the Path which is the

theme of our verse serves to wind up the teaching of this
chapter.

Magana = Pili magganain, genitive of the Prakrit mago
or magu. ‘The genitive is in the sense of the locative ; of the
Paths=amonyg the Paths. The significance of the genitive
plural of the word mago or magu is that it makes explicit the
contrast of the Buddhist Path with those followed by-others,
a contrast which is tacitly implied in many genuine utter-
ances of the Buddha. Compare, for instance, the expression
« Ekayano ayam bkikkhave maggo "— This, O bhikkhus, is
the only Path” (Makasalipaithana-suttanta, Digha 1I).
Athagio="Pali utthangito, Sk. agtangikah, an instance of
sandhi and compound («tka + agio), meaning that which has
eight parts, ¢the eightfold.” At/ais simplified from Sk.
agta through the intermediate Pali attha. Agio=Pali
angiko, Sk. aigikah. 1t has already been noted that 7
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of Pali and Sk. is dropped in our Prakrit in instances
where it is conjoined with a surd of 1the same con-
sonantal group, and the surd itself changes into the
corresponding sonant (eg., paga for Pali panka 1. a1,
5; saghara for sankkara, v.27; sagapa for savkappa 1.
A%, 9). But here we have an instance where the nasal of
the guttural group is coujoined with the sonant g. The
nasal is dropped but the sonant remains unchanged. Cf.
sagamu for sangamo (1. ¢, 6). The £ is dropped between
¢ and o here. For the omission of / between ¢ and e, cf. satie
(v. 3), between 7 and 7 cf. satii (1. B, 32), between 2 and o
ef. ujno (v. 1). But it is not dropped after «, as in akuyana
(v. 1), savaka (vv. 4-9). Atthavegiko or “ the eightfold’ is a
Buddbist technical term denoting the Buddhist Path which
leads to Nirrana conceived in its negative aspect as the com-
plete cessation of suffering, a generic name for all painful
experiences of mankind. The significance of the term
¢ Kightfold ’ is that the Path is expounded as consisting of
cight parts or categories, the right views, the right resolve,
and so forth. This path is counted as one of the Four Truths,
viz., the fourth, coneerning the way. Sef_;ho:Pﬁ]i seltho, Sk,
&resthah.  For the simplification of t4a from Pali ttia, cf.
athagio above. Sacana= Pali succanam, Sk. salyanai, geni-
tive plural.  For ¢ see aniea (v. 27). Cauri corresponds to
the Pali reading caturo. It strictly equates with Yah cattar:,
Sk. catvari. M. Senart vightly points out that cué/@ri or
catvare is in the Buddhist dialects readily wused for
the masculine. He further suggests that though cawurs
appears to be the direct reflex of cafvari, it may better be
connected with rafuro, the change of 0 into ¢ being only
mechanical. Indecd canri is the result of a mixing up of
the two forms—masculine and neuter—ecaturo and cattar:,
eatvari. Sec M. Senart’s Notes (p. 12). Pada corresponds to
the Pali reading pada. The corresponding form in Sanskrit
would be padan: (neater pl.). But the question is whether
cafuro pada cannot be recarded asthe Pali counterpart of
the Sanskrit ‘calvaraly padak,” ¢ four portions or divisions,’
taking padah in the sense of matrah. For the conception of
the ¢ four padas’ ¢f. the Manc ikya Upanishad: 8o’yamdtma
catuspal . prathamale  padah, dvitiyah padah, ete. The
masculine form of the Pali will be well accoanted for, if we
trace it to the Upanishadic counception of ¢ four divisions.’
The Prakrit pada, considered without the neuter numeral
canri, leaves us in the dark as to the gender it denotes, for
it may stand alike for pada and padani. In the case of
caurs we have presupposed with M. Senart the intervention
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of an intermediate form caturo. A similar confusion of two
forms—masculine and neuter, pada, pl. (Pali), padah (Sk.),
and padani (Pali and Sk.)—can be said to hold good in the
case of the Prakrit pada, which appears to have retained a
masculine form in an undetectable way. It seems that
the history of pade was forgotten in Pali and the word came
to be confounded with peda. A glaring instance of such
confusion is furnished by the Buddhist expression ecattar:
db mmapadani (in the sense of dhammapada), explained
also as the four dirisions of the Norm, that is to say,
explained in the light of the old Upanishadic classification
of ¢four padas,” though in the garb of pade. As a matter
of faet, there is no difference in sense between péda (masc.)
and padu (neut.), though there is mueh i respect of grammar.
Saceanam caluro pada is another way of saying cattar:
ariyasacc@ni, the familiar expression for the Four Noble
Traths. Viraku = Pali #/rigo, Sk. riragah, ¢ dispassionate-
ness.” For the change of the sonant ¢ into the cor-
responding surd 4, generally after «, cf. Budhakata for
Buddhageta (v. 4.), and for the final « for o, ef.
muge (v. 1). Pranabhutana would equate with Pali
panabhiwtaeariv, an instance of swmasa. The meaning is—¢ of
living beings.” The Pali reading is dipadanam (‘of the
bipeds ’), a narrower comparison which is implied also in the
Udanavarga. The form panabliita equated with pranabhuta
actually occurs in Pali. Cf. the expression : “ ye kect
panabh@t’ altht” (Suttanipita, v. 146). The Prakrit
pranablintara and the Pali panalbhitanain seem to have been
the result of a confusion of Sanskrit 4hréia with éhauta.
Having regard to the fact that the older Upanishadie
expression pranabhit denotes aliving being (cf. pranablrtsu,
Ait. Arauyaka 1@ 3. 2.2), this theory of confusion
would seem sufficient to e¢xplain the Pali or the Prakrit
form as corresponding literally to Sanskrit pranibhatanarm
or pranabhylaram, the former of whieh, however, would
not be frec from objection on one ground or another.
The Sanskrit genitive plural of pranablhrt is pranabhrtam.
The form pranabbptanaim will be justitied if it is
corroborated by the actual use of a stem pranablria in
Sanskrit literature. The proper Pali form would have been
panabhatanar and the correspording Prakrit pranablatana.
Cf. Pali lhato equating with Sk. ddria in the Nikaya
expression “dhato nesarin bharissami” (Digha I11. p. 189).
Cakhuma keeps closer to Pali cakkhuma than cackuma
of the preceding verse. Indeed this reading is a typical
illustration bearing out our hypothesis of the derivation of
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many Prakrit words of this text through some intermediate
Pali forms.

Ga 30—). Senart takes ga to stand for gadha (gatha),
thereby interpreting it to imply that the group or ehapter
contains 30 stanzas. But untortunately he has not made
use of this numbering to systematisc the verses according
to chapters as has been attempted in the present edition.
This has been the cause of a very serious drawback in his
otherwise valuable work, and we shall seec more of it when
we deal with the next group of verses,

[2. Apramadavaga)

The group of verses under this head, all deal with ‘apra-
mada’, and this is the justification of the title we have chosen
for it. Thas group consists of 25 stanzas, as may be judged
from the number mentioned in the colophon “ga 25”7 (I. a1, 8).
In the Pali recension the ¢ Appamada’ group has 12 verses,
and forms the second chapter of the book. The Udanavarga
verses grouped under ¢ Apramida’ (wrongly rendered ¢ Purity”
by Rockhill) number 35 and form the 4th chapter. These
three recensions of the Dhammapada have many ¢ Appamada’
verses in common. The title in the Chinese /Fu-Kheu-pi-u (see
sec. X., Beal’s translation) is the same as in Pili, but the chapter
has hardly any verse in common with the latter. The Pali
‘Appamada’ verses can not be traced in any other canonical text,
but there are some in the Prakrit text and the Udanavarga which
can be traced. It will be noticed how M. Senart has laboured
under a disadvantage in trying to number serially whole verses
on a leaf, regardless of their central theme and of the number
indicated in the colophon marking the close of a chapter.

.1 utithe! na pramajea dhamu sucarita cari
dhamacari suhu scati asmi loki parasa yi O
(A", 6)

Cf. Dhammap., 1681 (Lokavagga, v. 2) :—

Uttitthe nappamajjeyya dhammam sucaritar care
Dhammacari sukharm seti asmith loke paramhi ca.

! The reading in M. Senart’s edition is utitha, but he says that the omission
of the final ¢ may be dme to the negligence of the scribe and not to any
dialectic peculiarity.
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Notes.—This verse which marks the beginning, according to
our arrangement, of the second chapter of the Prakrit text
seems rightly included in the ¢ Apramada’ group ; the
occurrence of it in the ‘ Toka’ group of the Pali text
is hardly justifiable, as its relevancy to the general
reflections on the world is very slight. The Pali arrange-
ment of verses, as noticed before, is generally loose, the
compiler having in many cases made an injudicious
selection of veises for a group, for he seems to have been
careless of the distinctive tone of a paricular verse justifying
its inclusion in a particular group. For instance, in the
present verse, though a greater stress is laid on Appamada
than on Loka, the verse scems to have been included in
the ¢ Loka’ group simply hecause it happens to contain a
word about ZLoka. The compiler might as well have put it
in the ¢ Appamada’ group, but so far as the device is
mechanical, he is covsistent. On the other hand, though
the Prakiit text has quite consistently grouped together all
the verses of which the main theme is apravada, it has a
serious drawback in that it does not put in the beginning,
as has been done in the Pali text and the Udanavarga, the
most important verse c.g., “apramadu amatapada’ ete.
(v. 6 ¢nfra), which brings out the essence of the teaching
of the ¢ Apramada’ discourse as a whole.

Utithe="Pali wttitthe, Sk. ullisthet (Optative), ‘one
should rise up.” The word reminds one of the exhortation
in the Pali LHhanasu!te :— Utthakatha risidalha ko
attho swpitena v+’ (Suttanipita, Bk. II. No. 101).
Na pramajea=Pali wnappamajjeyya, ‘one should not
relax,’ an optative form keeping close to the Pali.
Pramajea, as opposed to wlithe, implies primarily an idea
of sleep or dozing or a morbid state of body and mind as
experienced by a person dead drunk, and secondarily, as
here, that of a stale of inactivity, indolence, thoughtless-
ness, moral cowardice or a want of will, energy and reli-
gious enthusiasm to strive for the best within human reach.

* Cf. (i) Therag., v. 411 :—
“ Utthahi nisida Katiyina mi nidd@bahualo ahu jagarassu,
ma tam alasam pamattabandhu kiiten’ eva jindtu macouraja.”
(ii) Kathopanishad, I.3.14:—
“ Uttigthata jagrata prapya vardn nibodhata ||
Ksurasya dhira niitdé duratyayd durgam pathastat kuvayo
vadanti ||”
(i) Taittiriya dranyaka, 1. 27. 2 :—
“ Uttigthata ma svapta agnim icchadhvam Bharatih,”
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Dhamu sucarita cari, which corresponds to the Pali
dhammarn swearitamn care, reminds us at once of the Taitti-
riya command ‘dharmam cara® (i.c., ‘fultil the law’—moral
but not discordant with the cosmic). This expression,
when coupled with na pramajea, reminds us of another
Taittiriya command ‘dlarman ua  pramaditavyan’, i.e.,
‘one should not swerve from the principle’ (see TaittirTya
Up., I. 11. 1).  In swearita cari we have another instance
of a Buddhist expression where a past participle swearita is
used as a cognate adverb (cf. supraudhu pravjhati, Magava.,
v. 4 ff.). Tor dhamacari compare a varviant dkamayar:
in L. ¢, 30—another evidence of the irterchange of ¢
and y. As to Seati M. Senart thinks that it rests “not
on the usual form é&efz, but on the form Suyati, «ya being
written ¢ ”.  But it would have been, perhaps, more
correct to say that it is a compromise between &ef:
and 8ayal/, evincine a tendency to incline to the latter
form. That the normal uze is &// is clear from I. c¢™, 30.
The word &eat/ is signilicant as  showing how the
Buddhist verse dwells upon the idea of sleeping; here it
means the enjoyment of a blissful rest, 7., Nireana.
Asmi="Pali asmirin, Sk. «smtn. In the Prakrit of our text
sm, unlike the Pali, is newhere changed into w4/, Parasa=
Pali parassa, a form with a genitive termination but used
in a locative sense (ef. sugurawdasa for sankarakztasmimn,
I. ¢, 3). Yi=Pali cs, the usual form being ya (see
Magava. vv. 4 f.). Tne 7/ of yi is, perhaps, due to a
desire to maintain a rhythm with the / of the previous
word aswz.

uthanena apramadena saamena damena ca
divu karoti medhavi ya jara nabhimardati O
(A%, T)

Cf. Dhammap., v. 25 * (Appamadav. v. 5) :—

Utthanena appamidena safifiamena damena ca
Dipam kayiritha medhavi yam ogho nabhikirati.

Cf. Udanav., ch. 1v, (“Purity ”), v. 5 :—
“ The wise man through earnestness, virtue, and purity

makes himself an island which no flood can submerge.”

16
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Notes.——The Prakrit verse exactly corresponds to the Pali,

so far as its first line is concerned. In the second line we
have, in karoti, a present singular form in place of the
Pali optative plural 4ayiratha, and in meldhar: a nom.
sing, form in place of the Pali pluval medkavi. The
Udanavarga reading, so far as it may be judged from
Rockhill’s translation, is similar to the Prakrit. The verse-
end with the reading jara nabhimardati, of which the
Pali would be jard ndbhiwaddati, - decay does not erush’,
is peculiar to our text, while the Dhammapada and the
Udanavarga agree in having a different reading. As
it is, the Pali expression ogho wndbhikir:lc appears more
appropriate than the Prakrit jara nabhimardati in a simile
where the imagery of an island is present. But virtually
there is no difference, for it is really a jara-ogha, ¢the flood
of decay’, that is meant here, as is evident from the
testimony of Therag., v. 412 :—

“ Sayathapi mahdsamuddavego evarh jitijaritivattate tam,
So karohi sudipam attano tvarh, na hi tdnam tava
vijjateva afifiam.”

The sense of ogha in the Pali reading is too indefinite,
the Prakvit makes it explicit Ly jera, and abhimardats
is as aptly used with jara as ablikirali is with ogho.
M. Senart’s suggestions (I. A3, 7) seem rather laboured
and far-fetched.

uthanamato smatimato suyikamasa nisamacarino
safiatasa hi dhamajivino apramatasa yasidha
vadhati O
(A%, 8)

Cf. Dhammap.,v. 24 t (Appamadav,, v. 4) :—

Utthanavato satimato sucikammassa nisammakirino
Safifiatassa ca dhammajivino appamattassa yaso ’bhivad-
dhati.

Cf. Udanav., ch. tv. (“ Purity ”), v. 6 :-—'

*’Tis the earnest that become far-famed by their diligence,
reflection, the purity of their lives, their judgment, their
perfect observance (of the commandments), by their whole
life which is according to the law.”



Notes.—This verse is in toune the same as vv. 1-2, and corresponds

in form to the Pali except for hi in place of cu after
safictesa and yaSidha vadhati in place of yaso®ihi®.
There is nothing more to notice than the ehange of ¢ into y
in suyikamasa, the change of 4 into ¢in niSamacarino, and
a vowel sandhi in yaSidha (ya$a+idhe). The expression
nidamacurino might also be equated with Pali nISAmMmacreno
which is a synonym, in a narrower sense, of dkammaciarino.

uthanaalasa' anuthahato yoi bali alasieuvito
sansanasagapamanosmatima® praiiai maga alasu
na vinati O
(A,3 9)

Ct.  Dhammap., v. 280 t (Maggav., v. 8) :—

Utthanakalamhi anutthahdno yuva bali dlasiyam upeto

Samsannasaikappamano  kusito paiifidya maggam  zlaso
na vindati,

Cf. Udanav., ch. xxxi. (¢ The Mind”), v. 32 :—

“He who remains seated when it is time to rise, who,

though stiong and young, sits slothfully at home, who is
always careless in his thoughts, will not tind the road to

wisdom.”

Notes.—This verse which sets forth the evil effect of indolence

and thoughtlessness, exactly corresponds in form as well as
in tone to the Pali except for the word smatima in place
of kusito, ‘indolent.” M. Senart rightly points out that
the expression smat{ma is inexplicable, unless it be supposed
that it is asmatima, the initial vowel being eclided through
a sandhi with the previous word. In this verse,asin many
others, one cannot fail to notice the Buddhist method of
defining a term by juxtaposing a host of synonyms differ-
ing from each other in slight shades of meaning, the total
effect being the intensification of the wmainidea. Uthana-
alasa anuthahato= Pali withanakalambi anntthakino, ‘‘he
who remains seated when itis time to rise’” (Udanavarga), a

—

1

according to M. Senart’s suggestion,
* Smatima is joined to the preceding

The Ms. reads uthane alasa. The alteration hus been made a&hove

word because of sandhi.
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negative expression followed by a positive synonym in the
second foot. We fully agree with M. Senart that in
uthanaalusa we have another form with a genitive termina-
tion for the locative (cf. parasa inv.1.). Yoi stands,
according to M. Senart, for yo ayar. He thinks that “this
reading is assuredlv preferable to yuwd.” But in both the
Dbammapada and the Udanavarga we have yuvz, and we

‘need not necessarily suppose that yoi=yo ayain, since yoi

may alike be equated with yura, 7 being a change from va,
perhaps through an intermediate yo. Sansanasagapamano
= Pali samsaunasaikappamano, ‘having an irresolute mind,’
in a state of indecision” Tn a few instances the nasal 7
is retained before s as in akinvsai (=akirisiya), Magavaga,
v. 8, and bhensiti (=hhetsyalsd, Jaravaga, v. 5. As for the
change of 2k into gy (sagapa=satikappa), see notes on
athagio in Magavaga., v. 30, and saghara, op. cit., v. 27.

na tavata dhamadharo vavata baho bhasati
vo tu apa bi sutvana dhamu kaena phasai O
sa ho dhamadharo bhoti yo dhamu na pramajati O
(A3, 10, 11)

Cf. Dhammayp., v. 259 t (Dhammatthav., v. 4) :—

Na tavatd dhammadharo yavatd bahu Dbhasati
Yo ca appath pi sutvana dhammai kiyena passati
Sa ve dbammadharo hoti yo dhammari na-ppamajjati,

Notes.—The expressions of the Prakrit verse are similar to

those of its Pali counterpart except for tu in place
of ca and ho(=4%0) in place of #e. The verse under-
values ‘much learning’ without any original vision or
perception of truth. In the Paii Dhammapada we have two
other verses, vv. 18-19, where this Buddhist view of learn-
ing is inculcated more emphatically and with a direct
reference to the established method of Vedic study : cf.
“ Bahumpi ce sakitann bhasamans” ete. A man who can recite
many hymns (sarihifa) but does not act according to the
injunctions laid down therein, is compared to a cowherd
who counts the cattle of others without being able to claim
them as bis own. In course of time when Buddha’s doctrine
and diseipline were rehearsed and put together, or when the
Buddhist texts were compiled, the old evil crept into the
Buddhist system, The lack of insight and originality of
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conception have been the bane of all Sunskritic studies. The
Buddhist judgments on two contrasted types are well
worth consideration : (1) a Dhammadhara without an ori-
ginal vision, and (2) a A@yasakkhi who has a direct per-
ception of truth. Dhamadharo=Pali diammadharo, w
custodian of the Buddhist faith. In a passage of the
Mahaparinibbanasuttanta a Diammadhara, i.e., a custodian
or rehearser of the Sutta Pitaka in later nomenclature, has
been distinguished from a /Znayadhara or a matikadkara,
the terms being replaced in later phraseology by I'inaya
Pitaka and Abhidhamma Pitaka.  Dhamu kaena phasai
would strictly equate with a Pali dhamman kayena phussati,
‘touches the law with his mind.” Nevertheless the Prakrit
reading phasai is as good as the Pali pissufz, ‘sees.’ Here
we have a description of a Ayasakihi (see Anguttara,
I. p. 118, Majjhima, L. p. 478).

6 apramada amatapada pramadu mucuno pada
apramata na miyati ye pramata yadha mutu O
(A3, 12)
Cf. Dbammap., v. 21+ (Appamadav., v. 1)

= Fausholl’s Jataka, v. p. 99==Dipavahsa
p. 46 :—

Appamido amatapadar pamado maccuno padam
Appamattd na miyanti ye pamatta yathia mata.

Cf. Udanav., ch. tv. (¢ Purity ”), v. | :—

“The pure man knows not death; he who is impure dwells
with death: he who is pure will not die; he who is
impure dies repeatedly.”

7 eta visesadha fatva apramadasa panito
apramadi pramodia ariana goyari rato O
(A%, 13)

Cf. Dhammap., v. 22 T (Appamadav., v, 2) :—

Etam visesato fiatvd appamidamhi pandito
Appamide pamodanti ariydnam gocare ratd.

v The circle is supplied by us.
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“The wise who knows ihis difference delight in modesty
and purity ; their pleasure is that of the elect.”

Notes.—The tcaching of the whole chapter is put in a
nut-shell in verse 6 and, as a matter of fact, this verse is
put at the head of the chapter in other recensions than the
Prakrit. The moral inculeated reminds one of Shakespeare’s
famous pronouncement that ‘cowards die many times
before their death’, while ¢ the valiant die but once.”’

Verse 6.—Yadha mutu (xingular) would strictly equate
with a 1’8l yathd mato, Sk. yatha myiah, ‘like one dead.
The Prakrit reading seems more emphatic than the Pali.

Verse 7.—Visesadha improves the Pali reading risesato,
meaning ¢ particularly * (c¢f. risexena of  the commentary).
M. Senart takes risesadha as ‘formed by the suflix d/a,
which may in this cace very well supply the suffix 7«) of the
Pali’. To us, however, 1t seems that ribesadha=Pali
visesatlain, Sk. visesw raii, “difference.”  Apramadasa=
Pali  appamadamhi.  Here is another form with a genitive
termination for the locative singular, ef. purasa, Magav.,
v. 27.

8 pramada anuyujati bala dramedhino jana
apramada tu medhavi dhana Sethi va rachati O
(A2, 14)

Cf. Dbhammap, v. 26 T (Appamadav., v. 6)
= Samyutta, 1. p. 25 ="Therag., v. 883 :—

Pamidarh anuyunfijanti bila dummedhino jana
Appamadafi ca medhavi dhanam settham va rakkhati.

Cf. Udanav,, ch. v. (“Purity ”), v. 10 :—
“The (mind of the) fool who is given up to carelessness

is perverted ; the wise man must be careful, as is the head
of a caravan watching his treasures,”
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Notes.—There is nothing more in this verse to explain than tie
simile dhana Sethi va rachati, which, according to M.
Senart, should be equated with a Pali dhanain setthi va
rakkhati (i.e., like a banker watching his treasures). To
M. Senart the reading &ef4/ appears to be decidedly better
than the Pali sefthawii, which gives only “a vague and
colourless epithet.” While we cannot dispute his inter-
pretation of &4/ as a banker, “the head of a caravan”
(Udinavarga), it seems that the expression dhanatn settharn
va is not at all colourless as he thinks, the idea being ‘as a
man keeps watch over a precious possession’ e.g., over the
seven jewels, as the commentary suggests, or over a
¢ Kohinoor,” for instance.

9 apramatu pramatesu sutesu bahojagaru
avalasa va bhadrasu hitva yati sumedhasu O!
(A%, 15)

Cf. Dhammap., v. 29 + (Appamadav., v. 9) :—

Appamatto pamattesu suttesu hahujigaro
Abualassai va sighasso hitva yati sumedhaso,

Notes.—This verse closely resembles in form its Pali parallel
except for the reading bhadras§u (=/kadrasso) in
place of sighasso.  'The expression hhadraiu is less satis-
factory as an antithesis of avalaSa (=abalussain) than
stghasso.  The term 4hudrasu denotes a well-trained horse,
cf. asso bhadro kasimiva, Dhammapada, v. 143. The
simile in the second line is that of a race in which a fast
horse leaves behind a weak one. The teaching of the
present verse is somewhat different from the moral of the
story of the Hare and the Tortoise, in Asop’s Fables,
which is that the slow but steady win the race. Avalag
=Pali «lalassar, a vowel sandhi (avala 4 asa). M. Senart
singles this out as the only instance where v has been
substituted for ¢. BhadraSu=Pali ékadrasso, a sandhi
(bhadra+adu). Sumedhasu= Pali sumedhaso, a compound
meaning  ‘havitg a good brain-power,” which is a
synonym of medkavi in the preceding verse.

! The circle is supplied by us.
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10 pramada apramadena yada nudati panitu
praiaprasada aruyu asoka Soino jana
pravatatho va bhumatha dhiru bala avechiti O!
(A3, 16)

Cf. Dhammap., v. 28 t (Appamadav., v. 8)
= Vinaya I, p. 5= Milinda, p. 387 :—

Pamidam appamidena yada nudati pandito
Pafindpasidam aruyha asoko sokinim pajath
Pabbatattho va bhummatthe dhiro bale avekkhati.

Cf. Udanav., ch. 1v. (“ Purity ), v. 4 :—

“ When the wise men through earnestness have overcome
heedlessness, then, steadfast through wisdom, they ascend
to above the abode of the gods, ‘md free from sorrow and
pain, they look down as from the summit of a mountain
at the fools on the face of the earth.”

Notes.—l‘he teaching of this is in spirit the same as that of the
previous verse ‘with this difference that the similes are’
changed. The first simile is that of a royal personage
]ookmo down from the baleony of a palace at the multitude,
who walk along the street. Aruyu=Pali arnyka. TFor the
reading, see M. Senart’s Notes. ‘We might just notice that
the « of yu (=/hya) is due, perhaps, to the loss of the aspirate
1ebu|t|n0‘ partly from the interchanged positions of % and
4 in Pali. Since the Prakrit form appears to be possible
more from y/4 than from /4y, it is necessary to point out
that it presupposes a Pali original. Bhumatha and bala
have singular accusative endings.

11 apra[madena makabha® devana samidh(i) gat]u
apramada prasajhati pramadu garahitu sada O3
(A%, 17 and A%, | completing

together the entire verse)

f. Dhammap., v. 30 T (Appamadav., v. 10) :—

Appamadena Maghava devanam setthatarh gato
Appamidam pasamsanti pamido garahito sada.

! The circle is supplied by us.
2 In M. Senart’s edition madena makabha are linked together (see. I. a2, 1),
3 The circle is supphed by us.
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Notes.—In M. Senart’s adjustment of the plates of the Kha-
rostbi Ms., line A2, 1, with the reading . . waderanakabla
devanasamidk(i) gat.”, appears as a remnant of a verse of
which he was able to trace no parallel. The discovery
of the connexion of A%, 1 with A3, 17 is a momentous
event in the compilation of the present edition. We need
not point out at length the errors to which the French
scholar was led on account of this oversight on his part.
Makabha=Pali Maghavd. The aspiration of 4 compensates
for the change of g4 into £ through an intermediate 4.
Samidhi="Pali samidkisin, which may be substituted as
a synonym for the Pali selthataimn, cf. samiddhim  att no,
Dhp. v. 84.  Prasajhati="Pali pasarnsanti, Sk. prasaim-
santi. M. Senart assures us of the correetness of his read-
ing. But we should have expected a re1ding like prasasnsatz,
remembering that in our text the i is changed into 2
before s.

12 (hi)'na dhama na sev(e)’a pramadena na savasi
michadithi na roy(e)’a na sia lokavadhano O*
(A% 2)

Cf. Dhammap., v. 167 T (Lokav., v. 1) :—

Hinaih dhammam na seveyya pamidena na samvase
Micchaditthi na seveyya na siya lokavaddhano.

Notes.—In this verse, which is exactly similar in expression
to its Pali counterpart except for royea (=roceyya) in
place of seveyya, we have an exhortation not to have
anything to do with sensuality, thoughtlessness, wrong
views and popularity.

13 yo tu puvi pramajati pacha su na pramajati
so ita loku ohaseti abha muto va suriu O
' (A%, 3)

Cf. Dhammap., v. 172 1 (Lokav., v. 6)
= Majjhima, II. p. 105="Therag., v. 871:—

Yo ca pubbe pamajjitvad paccha so na-ppamajjati
So'mam lokath pabhiseti abbhd mutto va candimad.

1 2,3 + Supplied by us, some in accordance with M. Senart’s suggestions.

17
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Cf. Udanav, ch.. xvi. (“Miscellaneous”), v. 5 :—

“ He who formerly was heedless and who afterwards has
become careful, like the moon free from clouds, he brightens
up the whole world.”

Notes.—In this verse we can perceive a change of tone, as we
have in it a message of hope for those who have so far
been thoughtless, like an Angulimala, and cannot aspire
to live a better life on account of their sinful disposition.
The teaching of the simile in the second line i1s that
sin is but a passing shadow of the mind which darkens
man’s spiritual prospects. Pramajati=Pali pamajjate. A
right reading would, according to M, Senart, have been
pramajeli ov pramajiti =pramajitva. As for dta=etan, see
M. Senart’s Notes. Suriu=Pali siriyo, an instance of
Epenthesis (riu=ryah). It seems that in the language f
our text an aspirate after y is vocalized and changed into
# ; cf. aruyu (v. 10). The Prakrit reading is a stronger
expression than the Pili candima.

14 ' arahadha nikhamadha yujatha budhasasane
dhunatha macuno sena nalagara ba kufiaru o
(A%, 4)
Cf. Theragatha T, vv. 256, 1147
=Samyutta, L pp.156-7:—

Arabbhatha nikkhamatha yufijatha buddhasisane
Dhunitha maccuno senati nalagaram va kufijaro.

Cf. - Divy4vadana, pp. 68, 138 :—

Arabhadhvamh niskramata yujyadhvam buddhaSisane
Dhunita mrtyunah sainyam nadigaram iva kufijarah.

Cf. Udanavarga, ch. 1v, (“Purity”), v. 34 :—

“Arise, commence a new life, turn towards the doctrine of
the Buddha ; trample down the hosts of the lord of death
as an elephant does a house of mud.”

! This verse together with verses 15 and 16 is to be considered as a
blended whole. In the Theragaths, the Samyutta and ths Divydvadéna, the
counterpart of the Prakrit verse 15 is absent and those of vv. 14 and 16 only

are found grouped together, while in the Dighanikdya vv. 15 and 16 constitute
& whole, v. 14 being absent.
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Notes.—Now comes the awe-inspiring command or the charge,

15

as if in a lion’s roar, from a great conquerer like
Buddha the Sakyan hero. The command and its tone
are indeed worthy of such a master who achieved self-
conquest through a valorous will not to cease to strive,
whether ¢the sky be rent asunder or the earth leave
her fixed station’ (nadharn phaleyya, pathavion caleyya).
It will be noticed that the Udanavarga verse has a
different simile, and the expression is weaker than the
Prakrit or its Pali counterpart. Dhunatha=Pali diunatha
=dkunita (DivyAvadana), “trample down.” The ex-
pression is metaphorical, implying the idea of distend-
ing cotton. Macuno sena=Pal maccuno senam="the
hosts of the lord of death” (Udanavarga). Here, death is
but another epithet of the tempter Mara, whose fighting
units are mentioned in the Padhanasutta (Suttanipata,
No. 28), vv. 436-39.

apramata smatimata susila bhotu bhichavi
susamahitasagapa sacita anurachadha O
(A%, 5)

Cf. Digha, IL p. 1201 :—

Appamatta satimanto susild hotha bhikkhavo
Susamihitsankappi sacittam anurakkhatha.

Cf. Udénav., ch. 1v. (“Purity”), v. 33 :—

“The Bhixu who is trnly moral and who delights in
earnestness brings thus all his thoughts well under con-
trol, and his mind is in safety.”

Notes.—This verse sets forth the first requisites of self-

conquest which are that the Bhikkhus intent on defeating
the hosts of Mara must be of an undaunted spirit and well-
behaved, having a well concentrated will and a well controll-
ed mind. Bhotu=Pali Zotu, Sk. bhavatu, a singular verb
used with a plural nominative.

M. Senart cites as a parallel the Dhammapada verse 327.
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yo imasa' dhamavinau apramatu vihasiti
prahai jatisansara dukhusata® karisa(t)i O°
(A%, 6)
Cf. Digha, IL p. 121==Samyutta I. p. 157
="Therag., v. 257 :—

Yo imasmim dhammavinaye appamatto viliessati
Pahiya jati-samsiram dukkhass’ antarh karissati.

Cf. Divydvadana, p. 68 :—

Yo hyasmin dharmavinaye apramattag carisyati
Prahaya jatisamsarai duhkhasyéntam karigyati,

Cf. Udanav., ch. 1v. (“Purity”), v. 35 :—
“Whoever has lived according to this law of discipline, in

gentleness and purity, \\lll havi ing cast off transmigration,
put an end to his misery.”

Notes.—Now comes the persuasmn as an argument in support

17

of the heroic command in the precedmo' two verses.
For comments on this verse the reader is referred to M.
Senart’s Notes. We have just to add that imasa (=Pali
imas »71i) is another instance where a genitive termination
has been used for the locative.

ta yu vadami bhadraiiu yavatetha samakata
apramadarata bhodha sadhami supravediti O
(A%, 7)

Notes.—The Pali counterpart of this verse cannot be traced.

It is the result of a new combination of three set express-
ions, which are :—

(1) Tam vo vadame bhaddarn vo yavant’ettha samagala
(Dhp. v. 337; Jat. III, p. 387. 1. 21)—for the
1st line ;

() appamadarata hotha (Dhp. v. 327)—for the 3rd foot ;

(8) saddhemme suppavedite (Itivattaka, p. 78) -for
the 4th foot.

1
2
3

"In M. Senart’s reading sa is connected with dhama.
The correct reading, according to M. Senart, would be dukhasata.
The circle is supplied by us.
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For the explanation of the Prakiit forms, the reader is
referred to M. Cenart’s Notes.

pramada parivajetva' apramadarata sada
bhavetha kusala dhama yokachemasa prataa.

Notes —The Piali counterpart of this verse cannot be {raced.

The Suttanipata verse 425 contains the expression yogu-
kkhemassa paltiya which corresponds to the Prakrit verse-
end. As a matter of fact, a Jataka verse (Fausboll, 1.
pp- 275, 278) supplies us with an almost exact Pali parallel
to the 2nd line by the reading— Bhareli kusalasn dhammarn
yogakkhemassa patiiya. Prataa="ali pattiya. The Prakrit
form rests on a Sanskrit 1ather than a P3li word.

19 . . .prata suhino® apramadaviha.

(A4, 1)
Cf. Udinav., ch. vr. (“ Morality”), v, 20 :—

“This is the road that leads to happiness ; he who has
entered on this road of perfect purity® will by keeping to
it cast oft the bonds of Mara.”

Notes. —The Pali parallel of the above verse cannot be {raced.

Rockhill’s translation of the Tibetan version of the
Udanavarga verse, cited above, is also so tentative that it
is difficult to establish a completo identification. 'There is,
moreover, no certainty that the second line of the Prakrit is
identical with that of the Udanavarga verse. It is un-
mistakably true that the verse under notice is modelled
on a githa of which the counterpart is supplied by
the Dhammapada, v. 57 and the Udanavarga, v. 19,
ch. vi, which are quoted lelow :—

Tesamn sampannasilanaiv appamadarihiiinarm
Sammadaniavimutianatn Maro maggarn na vindati.

* The Ms. reads parivajeti: the alteration has Feen made according to

M. Senart’s suggestion.

2 M. Senart 1eads prate and suhino as one word. We, however, think

it better to separate them in the light of our restoration,

3 Rockhill’s rendering of apramada.
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“They therefore who leave in thoughtfulness, who are
perfectly purified by their moral conduct and who are
emancipated by the perfectness of their knowledge, will
not meet with the road of Mara.”

The first foot might be completed, in the light of the
expression (e khemupatta sukhino (of the Pali verse in
Majjhima, UL p. 187), as (e ches aprala sulkino, and
the second, in the light of the Dhammapada verse cited
above, as apramadavikurino. As regards the third and
fourth feet, we are at a loss to decide whether these are
similar to those of the Dhammapada verse 57, or of the
Udanavarga verse 20, or of the Majjhima verse or of a
different one. In this state of uncertainty we can at the
most hazard this fourfold restoration :—

(1) in the light of the Dhammapada verse 57 :—
samadafiavimutana maro magu na vinats Q

(2) in the light of the Udanav:rga verse 20 (ch V1) i—
apramata vikarata jahati m rabanana O

(3) in the light of the Majjhin.a verse

(;* Sabbaverabhayatitid sabbadukkhai upaccagurm ) :—
savavirabhayatita sarvaduha nwva ai O

(4) in the light of the Apramada v.25 (.e., Senart’s
AT —
apramate viharata pranots paramu sukhu QO

Adopting the last alternative, the verse might be restored
thus :—

(te chema)prata suhino apramadaviha(rino)
apramata viharata pranoti paramu sukhu O

Chemaprata suhino="Pali iZemapaita sukkino, *those who
are happy after having attained to the state of security,
t.e., Nirvana’. Chema is a shorter form of yokackema
=Pali yogakkhema, a synonym of Nibbana. This is the
same in meaning as params sukhu.

apramadi pramodia ma gami ratisabhamu
apramato hi jhayatu visesa adhikachati O
(ah, 2)
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apramadi pramodia ma gami ratisabhamu
apramato hi jhayatu chaya dukhasa pramuni O
(A1, 8)

Cf. Dhammap., v. 27 T (Appamadav., v. 7)
=Majjhima, II. p. 105=Samyutta I. p. 25
=Therag., v. 884 :—

Ma pamadam anuyufijetha mi kdamaratisanthavam
Appamatto hi jhiyanto pappoti vipularh! sukham.

Cf. Udanav., ch. 1v. (“ Purity ), v. 8 :—

“ Have nothing to do with false doctrines, have nothing to
do with the heedless; he who delights not in false
theories shall not continue (in) the world .

Cf. [Iéid, ch. ., v. 11 :—

“He who is not given up to carelessness, who finds no
delight in pleasures, whose mind is always attentive,
will put an end to sorrow .

Notes.—The exact counterpart of the Prakrit verses connot be

traced in the P3ali canon, and the parallel cited above is
an extract from the verses aseribed in the Majjhima Nikaya
and the Theragatha to Angulimala Thera. The Pali verse
occurs also in Sarmyutta I. We cannot but think that
the Prakrit verses were manipulated later on one single
model which is no other than the Pali verse. The varia-
tions are not inexplicable. The verses are in essence the
same, and there are numerous instances where new verses
are manipulated by adjustment of certain set expressions.
The parallel cited from the Udanavarga is similar to v. 21.

Verse 20.—Apramadi pramodia="Pali appamade pamo-
deyya, ‘one should delight in earnestness’, which is a positive
expression for the Pali ma pamadamv anuyuiijetha,  have
nothing to do with thoughtless indolence’. For the change of
eyya into ia, see M. Senart’s Notes. Ma gami ratisabhamu
is a better expression, according to M. Senart, than the Pali

! Variant, paramai.,
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ma  kamaratisanthavain, < one should not delight in associat-
ing with sensual joys”. He takes gami as an aorist singular
form of vgam (to go), and sabhamu=Sk. sanbiramanrn,
the whole expression implying “ do not proceed to care for
sense-delight 7. We fail to find any “gross” mistake
in the Pali expression, as opined by M. Senart, except that
it is somewhat elliptical, or how sambhraman could give
a better meaning than samsfavatin or “companionship”.
Who knows that the reading sabhamwn for the Pali
santharain is not a gross mistake of the seribe, or that
gami is not a phonetic change from /ama, the final ¢ being
accotinted for as duc to a desire to maintain rhythm with
rati following. We quite appreciate that ma gami rali,
in the sense in which M. Senart takes it, improves the Pali
readine. But it is rather desivable to leave open the
question raisel by him as to (he chronology of the two
expressions. ViSesa adhikachati=Pali visesam adli-
gacchati, (see Fausboll’s Jataka, 1. p. 435). This is a mode
of expression which is substitated for pappoti vipulmin (or,
paramain) sukhaiw. ViSesa means an extraordinary achieve-
ment which is Nebbana.

Verse 21.—Chaya dukhasa pramuni=Pali #kayeri
dukkhassa papun - (Itivuttaka, pp. 30, 87), Sk. Asayaiin
dnhhhasya prapwayat.  Chaya dukhasa, € the destruetion of
suffering,’ is a negative expression for parama sukha.

22 (apramada)'rata hhodha khano yu ma uvacai
khanatita (h)i soyati niraesu samapi(ta)® O3

Notes.—Here is just another instance of a new verse constructed
out of some stereotyped Pali materials with a different
setting. The materials are :—

(1) appamadarata hotha (Dhp. v. 327)—for the first foot
of the Prakrit. Cf. v. 17 above.

(2)  khano ve ma upaccaga |\ Khandlita ki socants mirayamhs
swmappita 1 (Dhp. v. 315 ; Therag. v. 403)—for the
re-t of the verse.

', 2, 3 Supplied by us.
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This expression constitutes the refrain of two distinet
verses (cf. Suttanipata v. 383 and Theragatha, v. 1005).

For uvacai=Pali wpaccagi, we have nothing more to
add to M. Senart’s notes than that the process of the change
of ga into ¢ is through ja changed into ya, ie., ga=ja
=ya=i.

23 apramadarata bhodha sadhami supravedite
drugha udhvaradha atmana pagasana va
kuii(aru)! O?
(A1, 5)

Cf. Dhammap., v. 3827 + (Nagav. v. 8) :—

Appamidaratd hotha, sacittam anurakkhatha
Duggi uddharath’ attinarh panke sanno® va kufijaro.

Cf. Udanav., ch. 1v. (“Purity”), v. 26 :—

“The Bhixu who delights in purity and who looks with
dread on impurity will pull himself from out the evil
way as the elephant pulls himself from out of the mire,”

Notes.—The form and the spirit of the above verse are
analogous to those of v. 22. In this case the new
Pali materials are :—

(1) saddhamme suppavedite,—for the second foot,—in
the good norm well explained,” “under the well
propounded system,”” which is the same in meaning
as dhammap.de sudesite (see reference under Pusav.,,
v. 12); but compare Itivuttaka, p. 78, where
we have the expression saddhamme suppavedatha ;

(2) dugga wddharatk’ attanain panke sanno va kufijaro,
—for the second line,—*pull yourselves from
out the evil away as an elephant pulls himself
from out of the mire” ; the simile forms a
refrain of the Udanavarga verse, cited above, which
is a later parallel of the Dhammapada verse 39,

For the forms drugha udhvaradha, we have nothing

more to add to M. Senart’s notes than that the aspiration

of the sonant in drugha is due perhaps to the loss of

at in Sk. durgat. The word seems to have reference to
~ ‘mud-forts’.

1, * Bupplied by us, 3 Variant : satto,

18
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24 nai kalu pramadasa aprati asavachaye

pramata’ duhu amoti siha ba muyamatia O
(A1, 6)

Cf. Udanav., ch. 1v. (“ Purity »), v. 12 :—

“He who has put an end to sorrow, and is not given to
carelessness in this world, can no more be hurt by
the careless than can the lion by the antelope.”

Cf. Fausboll’s Jataka, I. p. 389 :—

Na vissase avissatthe vissatthe pi na vissase
Vissasd bhayam anveti stharh va migamituka.

Notes.—This verse of which the parallel is cited from the
Udanavarga is the result of a new combination of certain
set Buddhist expressions in Pali which are as follows :—

(1) udyarn kalo pamadassa, for the first foot ;

(R) uppatte asavakihaye (ef. the verse-end appatto
asavakkkayorn, Dhammap., v. 272)—for the second
foot.

(3) pamatta dulkkhatn papponti stha va migamatuka
(i.e., the indolent experience pain like the lions
beguiled by the gazelles), or pamada dukkham
anveti stharn va migamatuka (i.e., from indolence
pain follows a man as it follows the lion beguiled
by the gazelle)—for the second line.

Pramata=Pali pamatta. A reading pramada (=Pali
pramadd, ablative) would make the second line of our text a
.close parallel to the Pali, provided that amot: could be equated
with anveti of the Pali verse. Thus, we have a choice between
amoti=(p)apponti, as suggested by M. Senart,and amoti=
anvett. 'The change of p into m through an intermediate &
is the easiest possible, but we have to consider that in the
following verse we have pranofi as a Prakrit counterpart of
papponti.  We have, therefore, to enquire if the change of
nve (anvetr) into mo (amoti) is possible. There are several
instances where nve is changed into ve (cf. avets=Pali anvets
Sahasavaga, vv.6-11). There are also instances where »

* A reading pramada might also be adopted at the risk of the supposition
that the reading pramata is due to the soribo.
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is changed into m (cf. namu=Pali ndvarh, Bhikhuv.,

. v. 25). This would give us amefi or amiti for anveti. If

we accept this reading we cannot but have to dispute
M. Senart’s amots. Siha ba muyamatia would correspond
to Pali sika (or sihan) va migamatuka. M. Senart imagines
that the simile refers to a story where the lion killed
himself by his negligence in fancying to have to deal with
a gazelle instead of some formidable enemy. The Jataka
story is that the trouble of the lion was due to his going
to be intimate with the she-deer in disregard of any danger.
Muya=Sk. mrga="Pali, muga, maga, miga ; and matia= Sk,
matrkaya (abl.), Pali matuka(ya).

nai pramadasamayu aprati asavachayi

apramato hi jhayatu' pranoti paramu sukhu O
(A%, 7)

B8 25
(A1, 8)

Notes.—This verse of which no exact counterpart can be traced

in the Pitakas also results from a combination of three set ex-
pressions transformed into Prakrit, so that the first foot nai
pramadasamayu="Pali ndyari pamadasamayo, the second
is the same as in verse 25, except for clayz in place of
chaye ; the second line=Pali apprmatto hi jhayanto pappots
paramarn sukkam (see Majjh. IL. p. 105, Therag. v. 884 ;
Dhp., v. 27). Reading through the Prakrit verses 20-27,
one is apt to feel as though one original verse as represented
by Dhp. 27 were expanded to enclose within its two lines
many verses constructed out of set expressions, and this
may account for the absence of their parallels in the
existing Pali canon. The exhortation of all these verses
is in tone the same as that of verses 14 and 15, with this
difference that while Nos. 14 and 15 purport to be com-
mands, verses 20-27, no less than Nos. 16-19, bring out
the reasons in support thereof. Pranoti=Pali pappots,
Sk. prapnots. It is to be specially noted that the Prakrit
form is an immediate change from Sanskrit.

The chapter contains 25 stanzas, hence ga 25.

* The Ms. reads jayatw, which we regard as a mistake of the soribe.
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[3. Citavaga)

M. Senart’s transeript of a few small, broken and detached
fragments shows clear traces, among others, of five stanzas,
all belonging to the Citta-group as known to us through the
Pali Dhammapada. These stanzas are no more than the Prakrit
parallels of the Pali verses 37, 84, 38, 39 and 83. Five verses
of the Citta-group are cited in the extant commentary on the-
Telapatta Jataka (No. 96), and these are the same as the Pali
verses, 35, 36, 37, 38 and 33. That the existing group of the
‘Mind’-verses stood in the original Kharosthi Ms. immediately
after the Apramada, is apparent from the position of the
fragments themselves (see M. Senart’s * Fragments of A ”’).
But, in the absence of the colophon which is missing from
the existing Ms., it is impossible to say exactly how many
verses were contained in the third chapter of the Prakrit text.
So far as we can conjecture, this particular chapter contained
no less than 11 verses in all, and probably a little more
than that. The Citta-group, representing as it does the third
chapter of the Pali Dhammapada, has altogether 11 verses, and
the same group in the Udanavarga forms its 81lst chapter and
contains 64 stanzas, or more accurately, 63, leaving out of
account the verse 45 which is a mere repitition of verse 44.
Of the existing 5 Prakrit verses of the Cita-group only two,
viz., 2 aud 5, are to be found in the Udanavarga in which the
number of Mind-verses could so much swell up partly from
the incorporation of verses oceurring in different chapters of the
Pali text. The Chinese Fa-Kkeu-King also has a whole section
on “the Mind ”, containing 12 verses, of which only 2 or 8
are similar to the Pali. Like the Pali and Prakrit texts, the
Citta-group stands next to the Appamada in the Fa-Kheu-King,
while, strangely enough, it is placed in the Udanavarga imme-
diately before the Biitkhu. The significance of the arrange-
ment of chapters has been discussed in the Introduetion.
It only remains here to point out that the Citta-group teaches
nothing that is absolutely Buddhistic in its main conception,
for the Upanishads, both pre-Buddhistic! and post-Buddhistic?,
abound in self-same or similar ascetic reflections on the nature
of the mind. Indeed the Cita-verses teach that the necessity
of the strenuous effort of the will to attain the supreme good,
so much dwelt upon in the Apramada-verses, arises from the

flighty, unstable and pleasure-seeking dispositions of the
mind itself.

} EB.g., Ohandogya Up., VIL 5.
* B.g, Maitri Up., Maitr8yani Tp., Mahdpa., eto.
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1 [d]ur.(?)ga. e

Cf. Dhammap., 37 1 (Cittavagga, v. 5) :—

Diirahgamam ekacaram asarirarh guhdsayar
Ye cittarh safifiamessanti mokkhanti Marabandhani.

2 vario va thale chi ... . .

(Frag. A1)
Cf. Dhammap. 34 T (Cittav., v. 8) :—

Varijo va thale khitto okamokato ubbhato
Pariphandat’ idarh cittara Maradheyyam pahatave.

Cf. Udanav., ch. xxx1. (“The Mind”’), v. 2 —

“To ‘escape from the abode of Maira one is filled with
trembling, like a fish taken from its watery abode, and
thrown on dry land”.

3 anavathitacitasa . . ... ...

(Frag. A 1)

Ct. Dhammap. 38 T (Cittav, v. 6) :—

Anavatthitacittassa saddhammam avijinato
Pariplavapasidassa pafifid na paripiirati,

4 anuvasutacita.. ... .. .. .o

(Frag. A 1)
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Cf. Dhammap., 39 1 (Cittav., v, 7) :—

Anavassutacittassa ananvihatacetaso
Puiiflapapapahinassa n’ atthi jagarato bhayam.

B ... .. . lacita druracha drunivarana

(Frag. A vi)
Cf. Dhammap., 33 + (Cittav., 1) :—

Phandanath capalam cittam diirakkharh dunnivirayarm
Ujur karoti medhavi usukaro va tejanarh.

Cf. Udanav., xxx1. (“ The Mind ), v. 8 :—

“ . eveer... the mind being uncertain, changeable, flighty,
and hard to control, he must straighten it by application
as the fletcher straightens (his arrows) with fire ”.

Notes.—The difficulty as to the interpretation of the above
verses arises chiefly from their incompleteness. One has to
depend a good deal on conjecture in reconstructing the
Prakrit verses from a few expressions or catchwords which
now survive. The task would no doubt have been simple
enough if it could be supposed that differences between the
Prakrit and Pali verses were mere phonetic. But these diffe-
rences, real or imagined, cannot be shelved as such and are,
therefore, not immaterial, since instances are not rare where
the verses in the two texts agree on the whole, and yet there
appear in them a few words, phrases or clauses, which greatly
modify their sense. In the present case, however, no other
assumption would avail us than that of complete identity
or correspondence. Accordingly, the Citta-verses might be
reconstructed and read as follows :—

1 dur(a)ga(ma) e(kacara® aSarira®? guhaSaya?
ye* cita safiamegati® mochati® marabanana’ Q)

1 COf. eka in Cro, 6,9, 10; cara in B, 36. 2 Of. darira in Cvo, 21,
3 This word is nowhere to be found in the Kharogthi Ms. ¢ Of. ye in CV0,7, 33,
& Algo saftamigati; cf. safiamu in B, 9; ° Cf. rachati for the P&li
rakkhats in A3 14, 7 Cf. banana in Frag. C. Xxmve; also
bandhana; cf. drigha bandhang in Cvo, 31, 82; and muto bandhana in B, §2.
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2 vario va thale chi(tu! okamokato? ubbato?
pariphanatida* cita mucudhea® pahatae® O)

8 anuvathitacitasa (sadharma?  avijanatu®
paripalaaprasadasa® prafia'® na paripurati'! Q)

4 anuvagutacita(sa anavahatacetaso!?
pufiapavapahinasa!® pathi!* jagarato!® bhayo!® O)

6 (phanana!” capal®)la cita druracha drunivarana
u(ju karoti!? medhavi?? usukaro?* vateyana?? Q)

Verse 1.—Duragama ="Pali and Sk. daratgamar, an
instance of compound, meaning ¢ far-going’, ¢that which
travels far’. The question whether the correct Prakrit
reading would be duragama or durugama must be left open.
The same holds true of the reading of the final syllable ma
or mu. For mu cf. ratisabkamu in A, 2. In support of the
vowel @ before g in duragama we might cite here a parallel
instance, namely athagio (Magav. v. 30) which equates
with Pali afthangiko. In this latter Prakrit word the
vowel a appears unchanged, in M. Senart’s reading, before
9. The Buddhist commentator’s explanation of the
word duratigama is :—* cittassu hi makkatasuttamattakampi
puratthimdde-disabhagena  gamanaimn nama Watthi ; dure
santampt  pana  &rammanain  sampaticchaliti durangamain
nama jatain.”  That is, “even during ‘monkey-sleep ’?3
(dreaming state), mind has no exit in the east and other
directious?*; even remaining at a distance, it entertains
the object, hence arises the predicate fur-going”. This

1 Also chito. 2 Cf.maranato, Cvo, 7; also okamokadha. * Cf. anudhato for
the Pali anuddhato in B, 11.  * Cf. nivinati for the Pali nibbindatsi in A3, 1.3,
5 Also Maradhea. % No such infinitive form is met with in the
Kharogthi Ms. 7 Cf. sadharma in B, 22, 23. * Cf. vivadatu
for Pali vipassato in B, 12. ® Also pariplava ;
of. keleéia for Pali kilesa and Sk. klesa in B, 46; cf. prasadasa in Cro, 11-13,
10 Cf, prafiaya, prafiae, praiiai in A3, 1,2, 9. 11 The verbal form
occurs nowhere in the Kharogthi Ms. 12 Cf. aveti for the Pali anveti
in Cro, 11.16; cf. sumedhasu in A°®, 15. 13 Cf., puiie, pave in B, 3;
of. (hi)na in A?, 2. 14 Of. nathi in B, 16, 38. 15 See f. n. 23.
16 Of. maranato bhayo in Cvo, 7. 17 For phanana cf. pariphanati (fn. 11
above). 18 Also cavala ; cf. cavadhi for the Pali capato in Oro, 81,
19 COf, karisatt in A2, 6; kuruti for the Pali kurute in Cro, 24,
20 Of. medhavi in AS®, 14. 31 Cf. anakare in Frag, C. xxxI11IVO,
32 Of, kuyana for kujana in A*, 1.

23 Of. the Milinda expression kapi-nidda (Milinda-paiiho, p. 209). The
Milinda theory of dream has been fully discussed by Mr. Shwe Zan Aung
in his Introductory Essay to the Compendium of Buddhist Philosophy,
P.T. 8. pp. 48 f. '

. %+ Of. Brihad Aranyaka Up., IV.3.10, where Yajfavalkys says:—
“Na tatra ratvd ma rathayoga ma panth@no bhavanti. Atha rathan
rathayog@n pathal srjate.” -
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explanation derives its authority from the time-honoured
oral traditions of the Theras, and one can safely regard it
as a sound statement of the Buddhiet psychological position
which would demur a mere philological interpretation of
dirangama, a word which in its literal sense signifies a
belief in the existence of a mind or spirit (German Geist)
capable of going far away and returning at its sweet will
to the body. According to the Buddhist notion, the mind
is d@rangama in the sense that it can think of a distant
object, just as a person in India can think of St. Paul’s
cathedral in the city of London. The expression
requires & further word of explanation. It is indeed
just one of the many instances where the Buddhists
read their own meaning into a current expression, which
would yield a contrary sense if a literal interpretation were
- wdhered to. As we shall see in the case of ¢kacara and
other predicates of c¢¢fa, the expressions were manipulated
by the Buddhists on the basis of Upanishadic phraseology.
It seems certain that the predicate duranigama has preserved
reminiscences of primitive animistic notions of soul or
spirit' which are not without their influence upon
the Upanishadic theories of waking, dream and sleep.?
Cf. the Upanishad expressions asine diure vrajatz” (Katha.,
II. 20); ““mano durataram yat:” (Mahopa., III. 18),
Ekacara="Pali and Sk., ekacaramh, compound, meaning
‘thdt which moves about alone’. According to the
interpretation of the Dhammapada commentary, this predi-
cate implies the Buddhist belief in the unity of mental
life. To quote its own words, “ seven or eight cittas are so
strung together that they are not capable of arising at the
same thought-moment. When a consciousness arises, it
arises as a unit, and this having ceased to be, others arise
one at a time”3. One must admit that this Buddhist
explanation of efucararin closely follows on the lines of

' Prof. Rhys Davids notes (Buddhist India, p. 252): “Certain forms of
disease were supposed to be due to the fact that the soul had escaped out of
the body ; and charms are recorded for bringing _ it back” (Atharva-Veda,
V.206; VI 532; VII. 67. Cf. Aitareya Aranyaka, III. 2.4.7). Two
older' notions cited by Ys&jfiavalkya are :

(1) “Tadete §lokd bhavanti :

Svapnena §riram abhiprahatyisuptah suptin abhicika8iti.
Sukram 8d8ya punareti sthdnarh hiranmayal purusa ekahamsah ;
: (Brihad &r. Up; IV. 3.11).

(2) ¢ TanpAyatath bodhayed _ityhuh, durbhieajyarh hsmai bhanati
yamésa na pratipadyate. (Brihad Ar. Up; IV, 8. 11),

3 Qf. Byihad Ar. Up. IV. 8. 19;. Ohandogya, VIIL. 12. 8.

8 « Sattatthacittdni pana ekato kannikabaddhani ekakkbane uppajjitum
samatthdni n@ma’ n’atthi. Uppattikale ek’ekam eva cittam uppajjati, tasmith
niruddhe pana ek’ekam eva uppajjatiti ekacaram nams jatarm . -
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Pratardana’s theory of the unity of mental life'. But
the predicate efacara seems to have been based rather
upon  Yajfiavalkya’s expressions, all applied to soul, e.g.,
“asango na ki sajjate ” (Brihad Ar. Up. 1V, 2. 4);
“ekaharivsah”  (hid, IV. 3. 11-12); “srapne ratvg
earttoq ” (ibid, 1V, 3. 15-16). ASarira=Pali asarira,
a_compound, meaning ‘that which is without a body’,
“incorporeal’.  Mind has no bodily form nor hae
any such colour-distinction as yellow and the like?,
Such is the commentator’s interpretation. The predi-
cate reminds wus at once of _Yajiiavalkya’s sxpressions
“asiryo na he Siryate” (Bribad Ar. Up.,, IV, 2, 4)3
Guhagaya=Pili guiasayarn, Sk. guhasayam, a compound,
meaning ‘that which lies in a cave’, ‘a cave-dweller’.
The Dbhammapada-Commentary says, “the cave is that
which is built up of the four great elements. It is
depending on the heart that the mind comes into play,
hence its predicate ‘a cave-dweller’ 7.+ The Buddhist
predicate of citfa reminds us at once of the Upanishadic
notions of the soul, e.g. *““ nikito guiayam” (Katha, II. 20),
‘that which dwells in the cavity of the heart’s ; cf.
Mundaka, IIL. 1. 5. Cita=Pali and Sk. c¢it/asm, mind.

It is clear from the foregoing discussion of the historical
significance of the expressions dwragama and the rest, how
close the resemblance is between the Buddhist conception of
mind and the Upanishadic conception of soul :-—(1) citta is
d@ratgama in the sense that it can think of an object
from a great distance ; and soul remaining stationary can
travel far (‘ asino dare wvrajats”, Katha, 11, 20); (R) eitla
is ekacara in the sense that all mental operations take
place one at a time, as a anit with regard to time; and
soul as a lonely bird roams about alone during dream (“eka-
hansak . ... scapue ... caritv@ .... bhavatyasargo”,
Bribad Ar., 1V. 3.12-16); and all the senses being unified
perform their functions, the operations taking place one at a
time (“ckallyaiin vai prana bhilva ekaitan sarvanyeraitang
prajhiapayanty” Kaustiaki, 1II. 2); (3) cilta is asarira

! Kangitaki Up., IIL 2: * ckabhiiyamh va’ prand bhiitva ekaikath sarvaén.
yévaitini prajiidpayanti”’. -
3 Y Qittasa sarirasanth@nam vd nilddippakdro vappabhedo v& n’ atthtti

asarirarh ndma jatam ”,

2 This is a very common idea in the Upanishads.

¢ “Guhi nama catumahdbhiitaguhd idam ca hadayariipath nissya
vattatiti guh@sayam _ndma jatam”.

8 Cf, Brihad Ar. Up., 1V.3.7; V. G; Chindogya, VIII, 3. 3 ; Taittiriya,
1,6. 1.

19
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in the sense that it is incorporeal; and soul is adiryo
na ki Siryate (Brihad Ar., 1V. 2. 4); (4) citta is
guhdsaya in the sense that it comes into play depending
on the heart as its physical basis; and soul is said to
dwell in the cavily of the heart (‘nikito yukGyam’) ; cf. the
later Buddhist expression ‘“hadayaratifi’. Marabanana or
Marabandhana=Pali Varabandiana, Sk. Ma abandhanat,
‘from the bonds of Mara’. But it seems better not to
introduce the word wara which nowhere occurs in the
extant Kharosthi Ms.  As an alternative we might accept
a reading bhavabanana, answering to Pali bharabandhana, on
the strength of a fragmentary expression, Zapabha vabanana
(I. Fr. c. xxure,, p. 92),

Verse 2.—Vavio=Pali »arjjo, Sk. rarijuh, tish. The
elision of ; between 7 and o presupposes an intermediate
change of ; into the semi-vowel 4. Such an elision as this
is a common characteristic of all Prakritic languages (see
Vararuei’s rule 1V 2: 4, 4, ¢, j, 1, d, p, y, ram prayo
lfopah). The simile of the fixh jumping when thrown on
land after having been taken out of its watery home, is a
familar and very striking imagery serving to call up a vivid
picttire of the innate strife of the mind to get off from the
domain of death. Qkamokao=Pali okamokaio, ‘from the
watery home’.  According to the Dhammapada-Commen-
tary, the expression resolves itself into two scparate words,
oka-ni-okalo, the former standing for ‘water’ (wdakain), and
the latter for ‘home’ (dlayo, cf. “okain pakiya aiiketasars”).
Mucudhea="Pali Jaccwidheyyarm, which is the same in
meaning as Maradheyyain, ‘the kingdom of Death’ (see
Dhammapada, vv. 34 and 86). Pahatae=Vali pakatare
‘in order to avoid ’, a survival of the Vedic infinitive Tt
seems that » in such cases was pronounced close to y
and has here glided into the full vowel sourd of the
succeeding e.

Verse 3.—Anuvathitacitasa="Dali auavaithitacitiassa,
Sk. anavasthitacittusya, an instance of compound, meanirg
‘of one whose mind is unsteady’. M. Senart says that the
u of anu is perfectly certain, as much in this word as in
anuvagula of the next verse, and that the scribe has,
perhaps, been drawn into this blander by the thought
of anwvathita =anupasthita, which floated in his mind.
Avijanatu=Pali avijanaro, ‘of one who does not know ’.
For the reading see foot-note 8, p. 143,
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Verse 4.—Anuvasutacitasa=7Pali awavussutacitlassa,
an instance of compound, meaning ‘of one of undissipated
thought’.  'We prefer auarasutacitasa, as the reading anw-
vaguta canvot be defended on the same ground as annvathita,
and it is not unlikely that the seribe wrote arwuvasuta
on falce analogy with «urvatiite. Anavahatacetaso=Pali
ananvdhalucetaso, an instance of compound, meaning ¢of
one with unperplexed mind’. TFor » standing for Pali
nr, of. areti equating with Pali anveti (I. cr, 11-16).
Punapava = Pali pufisiapapa, Sk. pupya-papa, ‘(of one who
is devoid of) merit and demerit’. This expression strikes
the keynote of Indian religions of which the good lies
beyond both merit and demerit, a transcendental state of
mind which none but an Indian yoy¢ can experience.

Verse s.—Phanana=Pili phundanain, Sk. spandanam,
‘trembling, vibrating, or precipitating towards sensuous
objects ’, as the Dhammapada-Commentary puts it. Here
the expression ¢trembling or vibrating’ is used rather
figuratively, its primary sense being associated with the
pulsation of life (ef. pranain pranantain, life pulsating,
Kausttaki, TIT. 2), an idea, perhaps derived originally from
the palpitation of heart. The idea plaudana was deepened
later into a more scientific Buddhist theory of apperception
(Jucana). Capala= pPali and Sk cap-lam, ‘unsteady’. Like
phanana, the expression capa/a is to be taken in a figurative
sense.  The genesis of this idea of the unsteady nature of
mind ean be traced to clectrical phenomena, such as the
flash of lightning. Cf. the Mahdpanishad verses (IV. 99-
100):

Na hi ecaficalatihinam manah kvacana drsyate.
(aficalatvarm manodharmo valimerdharmo yathosnpata
Hsa hi eaficalaspandagaktiseittatvasarnsthitda

Tam viddhi manasith §aktim jagadidambaratmikam.

Druracha = Pali darakthain, Sk. darakgyarin (dur + raksyan),
a compound, meaning ‘that which is difficult to guard’.
Drunivarana="Pali dunwivaranainr, Sk. duwrnivaranam, a
compound, meaning ‘that which is difficult to resist’, It
affords another instance of the change of dur into dru.
Ct. dhamatrakehi and notes, pp. 102-3; pravatatho, p. 128;
and drughu, p. 137.
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(4. Pu§avaga]

The distinctive characteristic of the virses of this group lies
in the simile of the flower which occurs in each of them. The
Pali parallels of them are rghtly designated ‘the verses of
the flower-group’, Pupphavagga, in the Pali Dhammapada
chap. iv. The Pali Flower-verses number 16. The number
of the Prakrit verses, as may be judged from the colophon
“gal5” (Lo 5), is15. Only four out of 15 verses have
survived in the Kharostui Ms. The 12th section of the Chinese
Fa-kheu-king corresponds to the Pali i’upphavagga, and, as
in the Pali and Piakrit texts, itis placed immediately after
the Citlavagga; and the section contains altogether 17 verses.
In the Udanavarga the Flower-group forms the 18th chapter
and contains 27 verses, or more accurately, 26, leaving out of
account the verse 20 which is a mere repitition of 18. As in
other instances, the Udainavarga collates the Flower-verses from
the different chapters of the Pali text. But exception must
be ‘taken to vv. 283-284 which have a very remote conne-
ction with the Flower-verses. The group is of little importance
but for the simile of flower wlich seems to bring home the
distinction between a good and a bad man in a very interesting
and familiar way.

12! [yamaloka ji)® ita® sadevaka
ko dhamapada sud.Sita kufalo* pusaviva
payesiti O°
(C, 1)

18 budhu pradha “siti yamaloka ji eta sadevaka
budhu dhamapada sudesita kugalo pusaviva
payesiti O
(Cr, 2)

' Verges 1-11 are miesing from the Kharosthi Ms. .
® Frag. C. viro (p. 88). : .
3 Ita whi-h is & variant of eta of the next verse,
M. Senart reads kusala, which according to the grammar of our dialect,
would be either an accusative singular form or a nominative plaral; but the
sense reqnired here is that of the nom. sing. The mistake is perhaps due to
the .scribe‘

h This is supplied by us.

‘¢
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Cf. Dhammap., vv. 44-45 t (Pupphavagga,
vy, 1.2):—

Ko imarm pathavim vijessati’ Yamalokaii ca imam
: sadevakam,

Ko dhammapadaih sudesitath kusalo puppham iva
pacessati? ?
Sekho pathaviih vijessati Yamalokafi ca imar sadevakam,

Sekho dhammapadam sudesitam kusalo puppham iva
pacessati P

Cf. Fa-kheu-pi-u, see. x11. (“Flowers”), p. §93 :—

“ Who is able to selcet (conquer ?) the earth (i.e., the place
of his abode), to escape Yama, and lay hold of heaven ?
Who (is able) to repeat the verses of the Law as one
who selects choice (excellent) lowers ¥

The enlightened (one) sclects the earth, avoids Yama,
seizes heaven, illustriously repeats the verses of the Law,
is able to cull the flowers of virtue’".

Cf. Udanav., ch. xvitr. (“The Flower”), vv. 1-2 :—

“Who is there that can overcome the world of the gods,
of the lord of death (Yama) and of men, who knows
how to expose the most delightful law, as one would
flowers ? )

It is the disciple (sekhas) who can overcome the world
of the gods, of the lord of death and of men, who knows
how to expose the most delightful law, as one would
flowers.”

Notes.—The Prakrit verses might Le 1estored in the light
of the Pali gathas and those in the Fa-kheu-pi-u and the
Udanavarga as follows :—

ko pradhavi vijesiti* yamaloka ji eta sadevaka

ko dhamapada sudesita kuSalo pusaviva payesiti O
budhu pradhavi vijegiti yamaloka ji eta sadevaka
budhu dhamapada sudeéita kusalo pusaviva payesiti O

* Some Ms. reads vicessati ; the Comy. adopts vijessati.

% Fausboll reads iva-ppacessati ; the Commentary adopts vacessate as well
a8 vicessatt, :

* Beal’s translation.

* Also vijiditi vicegiti, vicigiti.
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Verse 12.—Pradhavi="Pali patiaviih, Ardha Magadhi
pudhavirn, Sk.  préhivith, €the earth’, 7.e., ‘the world
of men’. For the change of pr to pr, cf. wivruti,
Jarav., v. 23, We also mect with the form padiav: in
Jarav.,, v. 17. Vijegiti=Pali riessalr or vicessats,
translated ““ superabet ’, (Fausboll) z.e., ¢will overcome’;
‘““can overcome” (Udanavarga); “is able to select
(corquer 7)” (Fa-Kheu-pi-u). It is clear that the Udana-
varga adopts a form similar to the Pali #ijessate, and the
Fa-kheu-pi-u another similar to the Pali r»icessats. The
Dhammapada-Comy. explains v¢jessatz in the same sense as
vicessali : vijessati =vifinissali, wijanissali, pativijjhissati,
sacchikarissats, ‘will fully know, cognise, apprehend, realise’
= ricessali =vicinissati, npaparikhifissati, ‘will discriminate,
investigate’.  According to this interpretation, rijessafs
seems=Sk. n;jfiasyat/. The other interpretation accepted
by the Tibetan translator of the Udianavarga and by the
modern translators of the Dhammapada, riz., vijessati=
“ superalit ’, “will conquer”, ‘ will overcome’ seems
more acceptable. Yamaloka=Pali Yamalokain, “ the
realm of Death”=four nether worlds (calublidhiamn
apiyalokarn, Dhammapada-Comy.). Eta=Pali elan.
M. Senart says that this reading is more appropriate
than the Pali /wamh, and we have nothing to say
against it. Sadevaka=Pali soderakam, ‘together with
the world of the gods”. Dhamapada=Pali diamma-
padam, Sk. dharmapadam, translated by Fausboll - versus
legis ¥*; by Beal “the verses of the law”; by Rockhill
“the law”; and by Max Miller “the path of
virtue ”=‘the norm or the path of virtue categorised
as the 537 constituent parts of enlightenment or
beatitude (sattalivhsa-bodhipaklhila-dhanina-sankhatam,
Dhammapada-Comy.). That the term implies the idea of
the path or the norm, virtue, purity, orany other synonym
of Nirvana is evident from the Suttanipata, v. 88 (Cunda-
sutta, v. 6): yo dhammapade sudesite wagge jivali (see
also the Paramatthajotika, Vol. II. Pt. I. p. 164). There
are again passages where the term in a plural form is
applied to such moral topies as analblijjha, avyapida, ete. To
discriminate the path of virtue according to this interpreta-
tion is to distinguish between a good and a bad dogtrine,
i.e., to understand the excellence of the Buddhist doctrine as
contrasted with those of others. The other interpretation,
that dhammapada =+ Law-verses ”’, seems more suitable for
a text like the Dhammapada. To .seleet or collect the
beautifully expressed law-verses like a skilful wreath-maker
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colleeting the choice flowers and making them into wreaths
is to discriminate carefully the more exquisite and elegant
stanzas from others which are comparatively prosaic and- to
collate and arrange them according to metre, theme and
logical sequence of thought, as has been done in the several
recensions of the Dhammapada. An interesting account
of the compilation of the Dhammapada is given in
the preface to the Fa-kheu-king. KusSalo pusa-
viva payesiti is the same in meaning as the Pali
Lusalo puppham ra pacessair, ““like a skilful (wreath-
maker) collecting the (choice) flowers ”. An Indian
explanation of this expression is well brought out in
Rockhill’s translation of the Tibetan version which
reads : “ Like unto a clever wreath-maker, who, having
taken flowers from a garden, has manufactured them
into beautiful wreaths and has then given them away,
is he who, baving gathered a quantity of precepts from
out the Sastrasand formed them into a pleasing collec-
tion, does teach them to others”. This goes to show that
the Dhammapada is not a mere mechanieal compilation of
select stanzas, but judging it as a whole, it is to be consider-
ed a highly artistic product, a poetic creation which, like
a most skilfully woven wreath, has made the lofty message
of Buddhism appeal alike to the intellect and the emotion
of so many Asiatic oations. The analogy, as applied
by the Dhammapada-Commentary, brings home how
intelligently the entire Buddhist system of faith was
built up with its 37 parts interwoven into a harmonious
whole to the exclusion of materials, rejected after a careful
sifting.

-

Verse 13—Budhu=Pali Buddlho, “the enlightened one”
(Fa-Kheu-pi-u). The Pali reading is seklo, a ‘Learner’,
“the disciple” (Udanavarga). ¢Sekho’ is a Buddhist
technical term applied to persons filling up the seven
ranks of disciples below the Arahants who have
reached the summit of moral perfection and spiri-
tuality. 1t is not clear how far the Prakrit Jdudhu is
influenced by the Mahayana conception of Buddha’s
personality, though the substitution of this term for
the Pali sello is a significant fact. But ludin may also
be taken simply in the sense of an Arahat.. The two
questions raised in v. 12 are answered in the verse
under notice,.
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14 yadha saga(ra)'udasa ujhitasa ‘mahapathi
padumu tatra jaea suyigan(d)*ha manoramu O
(Cr, 3)

15 (emu)’ saghadhadhamac'andhah(u)’te prudhija[ne
abhi(r)®o]'(a)i prafiai samesabudhasavaka O°
(C\'o’ 4,)

L. . . .. gals]v
(Cr, 5)

Cf. Dbammap., vs. 58-59 1 (Pupphav., 15-16):—

Yathi samkaradhanasmim®® ujjhitasmim wmahdpathe
Paduman tattha jiyetha sucigandham manoramam ;
Evain samkarabhiitesu andhabhiite puthujjane
Atirocati pafiidya sammasambuddbasivako.

Cf. Ta-kheu-pi-u, sec. xir. (“ Flowers ”’), p. 91 :—

“As a ditch in the field, close beside the highway, will

produce the lily in its midst, and spread far and wide

its delightful perfume, so in the midst of life and death

(that is, the phenomenal world), beside the way of false

speculation (universal inquiry), the wise man diffuses
his glad sentiments in becoming a disciple of Buddha ’.

Cf. Udanav., ch. xviir. (“The Flower”), vv. 9-10 :—

“ As on piles of filth and in dirty water grows, unaffected
by them, the padma, pure, sweet-smelling and lovely,
so the disciple of the perfect Buddha shines by his
wisdom among other men, who are blind and (like) a
heap of filth ™.

Notes.—These two verses complete together the likeness
of a saintly Bbikkbhu of humble birth to a lovely lotus
in a heap of filth. In all the older recensions. of the

! Restored according to M. Senart’s snggestion.

3 M. Senart’s restoration. ? Supplied by us. For the word cf. Frag.
0. xvvo,, p. 90. ¢ M. “enart reads °dhamaa, which we have slightly
altered for symmetry. * Supplied by us; M. Senart suggests h(o)te.
° Supplied by us. ? Frag. C. viiro, 1 (p. 88). ®,° Supplied by us.

» Frag. C. virro, 2 (p. 88). '! Bome Ma. reads sajkara® and °t/th@nasmim,



( 153 )

Dhammapada these are put at the end of the Pupphavagga ;
the Pali counterparts of them can be traced in no other
canonical text than the Dhammapada. They serve to
throw into clear relief the contrast between the life of the
multitude who are blind to the brighter side of human
nature and steeped in the filth of worldliness, and that of
a Buddhist saint who, though born among the common
mortals, outshines them by their wisdom, like unto a lotus
or lily, sweet-scented and lovely, growing among the heaps
of refuse and filth beside a high road. They seem to
indicate the lofty aim of Buddhism, which opened the door
of salvation, many centuries before the advent of Christianity
and Vaignavism, to the persons of humble birth and of
poor circumstances,—a feature which can be traced back
to the Samaififiaphala Sutta (Digha. I. p. 61).

Verse 14.—Sagaraudasa = Pali  sankarakutasmimh,
which is the same in meaning as semiaradianasmitn or
samkaratthanasminn (cf. sarmkara-pufija, Therag., v. 578)
=¢ on piles of filth and in dirty water” (Udanavarga);
“in a ditch in the field” (Fa-kheu-pi-u). Ujhitasa=
Pali ujjhitasminn, Sk. wjjhite=chaddite, *thrown away”
(Dhammapada-Comy.). Here are two instances where the
Genitive case-ending has stood for the Loecative.

Verse 15.—Saghadhadhamae—this is substituted for
the Pali sewmkarabhiitesn (see the Dhammapada-Comy.,
which speaks of a disciple of Buddha as senkara-bh#tesn
pi puthujjanesn jato, ‘born among average men who are
no better than filthy heaps’). As to the Prakrit reading,
M. Senart says that the form sagladiadiamaa appears
to him certain, though the last letter might be e or z.
Nevertheless, “ the word remains difficult”, he says, and.
suggests that the only way of avoiding the difficulty with
regard to the first part of the word, would be by admitt-
ing that the scribe has, through mistake, written saghadka
for sagara=sankara.”” There is, no doubt, something
wrong somewhere, but not probably where M. Senart locates
it. Dhamaa or dhamae is not certainly =dkarme, as he
supposes. Some consonant like 4 appears to have been
elided between the two final vowels. Sagladhadkamaa is
perhaps =Pali satikhatadhammaka or sankhatadhammase (see
Jataka IV, p. 266) and saglhadhadhamac="Pali sankhata-
dkammake. 1In these two eynations, an objection can be
raised as to the possibility of the change of ¢ to JZ,
seeing that #4in the Prakrit text mostly represents the

20
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Pali and Sk. fk. But there are instances where di
represents ¢ also. Cf. viSegadl+ (1. A3,13) for Pali nssesato ;
°saghadhio (1. B, 87) for sangdtigo; kusidhu (L. cro, 17)
for kusito ; cavaahi (1. v, 31) for capalo ; samadka (L. c*,
37) for samata, sammatta. If the reading saghadh idhamaa
be accepted, it may be taken to refer to bwdhagavaka, ¢ the
Buddha’s disciples who explain well the law’. 'The reading
saghadhadhamae=san'khatadkammake, “in the midst of life
and death” (Fa-kheu-pi-u), would mean a phenomenal
existence characterised by ¢ lowth, perslstence and decay.
Prudhijane =Pali pu!/zzy/mw, average men’, a Buddhist
technical term that denotes persons below the rank
of a gotrabhi, and distinguished as good (kalyana)
and most common. Prudhi=Sk. prélak, ‘other than
(the instructed)’ ov prthu, stapid’ (stha’/a). For the
change of pr to pr(n), ef. pradkavi, vv. 12-18 ; and for
that of af to ¢, cf. sume=samyak, and note that e and ¢ are
interchangeable in the dialect of our text. Abhiroati=
abhirocanti. M. Senart holds that it may very well be
used =alirocate (Pali), but that cannot be, since the nom.
in the Prakrit text is in the plural.

The chapter contains 15 stanzas.

.

[s. Sahasavagal

The naming of the chapter is, as before, ours. The
exaltation of ‘the one’ out of ‘a thousand’ forms the burden
of the following group of 17 verses, and it is only in a few
stanzas that the number ‘hundred’ is substituted for ‘thousand’.
The ‘Number’-group ,in the Pali Dhammapada (chap. viin)
and the Chinese IFa-kheu- king, (see. xvr.), contains 16
stanzas. The whole of a Sahasravarga containing 24 gathas
is quoted in the Mahavastu (I1I, pp. 434-36), as ““ dkarmapadesn
sakasravargah”, thereby undoubtedly presupposing an older
Sanskrit recension, older, we mean, than the Udanavarga, and
Sanskrit in the sense that it was the outcome of an earlier
attempt at sanskritisation. The corresponding group in the
Udanavarga (chap. xxiv.) has 34 verses. As to the number as
well as the arrangement of the verses, these recensions differ,
though they betray a common purpose in that they emphasize a
particular fact, practice or principle by singling it out of a hundred
or a thousand. And the practices or principles thus emphasized
are all Buddhistic, sharply contrasted = with those of the
Brahmanic faith. The increase of numbers in the later recénsiors
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is lue to a most mechanical multiplication of the stanzas
conveying the same sense. Having regard to the fact that the
Number-verses cannot be traced in any other canonical text in
the form in which they occur in the Dhammapada, a doubt is
apt to arise if they were composed in the time of the Buddha.
Even supposing that these were composed then, we have reason
to believe that their number was far less than what it is in the
several recensions of the Dhammapada. This hypothesis is
borne out by the fact that we find one or two verses in
the Manu Samhitd and the Jaina text which in their present
forms are far later than the oldest portions of the Buddhist
Nikayas. Seeing that the Number-verses are mostly intended
to contrast the Buddhist practices and principles with the
Brahmanic rituals, sacrifices, hymn-chanting and poetic composi-
tion, their origin cannot be dated farther back than the sophistie
period immediately preceding the advent of Buddhism, during
which several schools of Wanderers appear to have broken
away from the ancient tradition and condemned the Brabmanie
system of learning and religious rites ard dogmas with a
vehemence perhaps unparalleled in the history of human culture.
These revolutionary ideas gathering strength with the progress
of time assumed at last a more rational, systematic and compro-
mising shape in the teaching of Gotama Buddha, another revolu-
tionary, perhaps the most powerful of all because of his synthetic
genius. 'The Muncaka and Gotamaka condemnation of the
Brahman priests with their elaborate system of saerifice and
mantras, and the KeSakambala declaration of the unfounded
character of the sacrifices? found a saner expression in the
Buddba’s utterances setting forth the sacrifices as less valued in
_comparison with the more dignified practices of religion. Thus
we read in the Kitadanta-sutta (Digha I. pp. 143 f. ; Dial. B,
11. pp. 180-3): “ The sacrifice performed with ghee, oil, butter,
milk, honey and sugar only is better than that at which living
creatures are slaughtered. Better than this mode of sacrifice
is charity, especially that which is extended to holy and upright
men. Better still is the putting up of monasteries. But
better than this is certainly the observance of moral precepts,
nd the best of all sacrifices is the four-fold meditation ”,3
ne can justly point out this prose discourse as the historical
basis of the Number-verses which, in their ultimate analysis,
_present but a universal idiom, e.g., oneina hundred, one in a
“thousand, or one in a million.

t See the Mundaka and Katha Upanisads.

* Digha I. p. 55.

3 This is a mere summary of Buddha's views. Cf. Sankara’s views in the
Viveka-cadamans, V. 2, : '
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1 yo (sa)'[hasa sahasani sagami manusa jini
eka ji]* (jini)® atmana so ho sagamu utamu O

(Cro, 6)

Cf. Dhammap., v. 103 * (Sahassavagga, v. 4) :—

Yo sahassath sahassena sangime minuse jine
Ekafi ca jeyya-m-attinam sa ve safgamajuttamo.

Cf. Mahavastu, Sahasravarga, v. 3 1—

Yo Satdni sahasrdndm samhgrime manuji jaye
Yo caikaih jaye dtminaih sa vai sarhgramajit varah.

Cf. Udanav., ch. xx1ir. (“Self”), v. 3 :—

“He who conquers a thousand times a thousand men in

. battle, a greater conqueror than he is he who conquers
himself.”

Notes.—As appears from Rockhill’s translation, the reading
of the Udanavarga verse is similar to the Pali. The
Prakrit verse differs from the Pali by these two words—
sakasani (=Pali sahassani), and jini (=Pal jine). The
difference could be minimised, if sakasani could have
been interpreted, as M. Senart suggests, as an inversion for
the Pali sakassena. But this cannot very well be done as
we find that the verse in the Mahavastu contains the word
§atgns which is the same in form as the Prakrit sakasant.
A comparative study of these four recensions makes it
clear that the Pali form is the oldest, and that the Prakrit
is older than the earlier Sanskrit. The teaching inculeated
in the verse is that the greatest enemy of man is after all
his own self and accordingly every eoffort must be made to
conquer self. This lofty idea of self-conquest is illustrated
in the Buddhist literature by a graphic poetic description

1 Supplied by us. % Frag. C. vuro, 8,
3 Frag. C. x1110, 1,—not adjusted by M., Senart,
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of the inner struggle of the ascetic Siddhattha with
Mara', and no less by that of Buddha’s disciples®. An
earlier form of the conception of self-conquest, bereft of
the later Buddhist imagery of a heroic fight with the lower
nature of man is to be found in the teaching of the
Mundakas®, and a Jaina parallel of itis embodied in a
dialogue of the UttarAdhyayapa Sitra*. The truth of
the teaching of the Buddhist verse under notice was
confirmed by two powerful Buddhist kings, king Asoka
of India and king Dutthagimani of Ceylon, both of
whom came to feel remorse and intense agony of heart
at the recollection of their experiences on battle-fields®.
In the teaching of Asoka the idea of conquest by the
dhamma took the place of the principle of self-conquest :
“mu(kka)mute dharmavijaye . 'The idea of self-conquest
which shaped itself in the teaching of the Sramans proper,
came to be recognised by the Buddhist teachers and kings
as a distinct principle of action, and that in a form of
conquest of hatred by love®, claimed in the Rajovada
Jataka’, a marked advance on the °‘tit for tat’ principle.
In this respect Buddhism can claim as much superiority to
the juristic faith of the Brahmans® as Christianity to the
Mosaie doctrine of the Israels.

Sahasani=Pali sakassani, Sk. sakasrgni. If this be
not an inversion for the Pali instrumental singular form
sahassena, it must be interpreted as referring to manusa, like
Satgni in the Mabavastu verse. Ho=Pali 440, an expletive
denoting assertion. Sagamu utamu=Pali senigamajuttamo.
M. Senart considers the Pali reading as the result of a
confusion of writing. But there is no confusion here at
all. Tt is simply satgamaji+nttama, a compound, which
by the Pali rule of sandhi has beaome sanigamajuttamo.
Cf. samgramajit of the Mahavastu.

! Padhina Sutta, Suttanipita, No. 28=Lalitavistara, chap. xvi;
Mahdvastu ; Marasamyutta, Samyutta Nik&ya, I. Cf. Lalitavistara, chap. xxi,
and Buddhacarita, Bks. xi111-xiv,

* Bhikkhuni-Samyutta, Satyutta Nikaya, 1.

® Mundaka Up., IT, 2. 8-4.

¢ UttarBdhyayana, IX. 20-22.

8 Asoka’s Rock Edict, XIII ; Mah&vamsa, XXV, 108.

¢ Dhammapada, v. 5. N

? RBjovada-jataka, No. 24, where the akkodhena jine kodhah principle is
contrasted with the.delhena dalhath Kkhepanath.

® The Sanskrit Epics condemn only “wrath without any provogation *
(ving vairah rudrata).
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2 saha[sa bi ya gasana' anathapa]*[dasahita
e]’[ka vayapada]* sebha® ya sutva uvasamati O°
| (C, 1)

Cf. Dhammap., v. 100 T (Sahassav., v. 1):—

Sahassam api ce vici anatthapadasainhita
Ekath atthapadam seyyo yarm sutvd upasammati.

Cf. Fa-kheu-pi-u, see. xvt. (“The Thousands”),
p. 104.:— '

“To repeat a thousand words without understanding,
what profit is there in this ¥ But to understand one
truth, and hearing it to act accordingly, this is to .find
deliverance. ”

Cf. Mabavastu Sahasravarga, v. 1 :—
Sahasram api vicinimh anarthapadasamhita

ki arthavati §reyd yam &rutvd upadimyati.

3' I .. [sata bhase anathapadasahita]’
€ e s.hu ya sutva uvasamati O°

(Cre, 8)
Cf. Dhammap., v. 102 T (Sahassav., v. 8) :—

Yo ca githd satamh bhase anatthapadasathhita
Ekam dhammapadatih seyyo yam sutva upasammati.

Cf. Udanav., ch, xx1v. (“Numbers”), v. 2 +—

“It is hetter to speak one word of the law which brings
one nigh unto peace, than to recite a hundred gathis
which are not of the law .

1 A very doubtful word. ? Frag. C. viiro, 4, * Frag. C. x1ro, 1,
« Frag. C. xuro, 2,—not adjusted by M. Senart. !
s That the second letter is bh, though written in a peculiar hand in the
8., has been Yeriﬂed by M. Senart. The variants are sehu, seho occurring
in'the succeeding verses.
¢ Thé circle'is supplied by us. ? Fr, C. x110, 2, °
# The circle is supplied by us.
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The Prakrit verse can be easily restored :—

(yo ja gadhaSata) bhase anathapadasahita
e(ka dhamapada) $(e)hu ya sutva uvagamati O

(saha)'sa bi ya gadhana anathapadasahita
eka gadhapada seho ya sutva uvasamati* O
“ (c~, 9
Cf. Dhammap., v. 101 t (Sahassav., v.2) :—
Sahassam api ce gathd anatthapadasamhita
Ekarh githipadam seyyo yarh sutvid upasammati.
Cf. Mahavastu Sahasravarga, v. 2 :—

Sahasram api gathanirh anarthapadasamhita .
Eka arthavati Sveya yam §rutva upasimyati.

(yo)* ja gadhasata* bhase anathapadasahita
eka gadhapada seho ya sutva uvasamati O.
(C, 10)

Cf. Verse 3 above. The verse can be easily
rendered in Pali :

Yo ca githa satam bhase anatthapadasamhita
" Ekam githipadamh seyyo yam sutva upasammadti.

Cf. Jataka IV.p. 175 :—

Attha te bhasita gatha, sabba honti sahassiyo,
Patiganha mahabrahme, sidh’etarh tava bhasitam.
Na me attho sahassehi satehi nahutehi v,
Pacchimaih bhisato gatharh kime me na rato mano.

Cf. Fa-kheu-pi-u, sec. xvi. (“The Thousands "),
p. 104 :—

“ Although a man can repeat a thousand stanzas (sections),
but understand not the meaning of the lines he repeats,
this is not equal to the repetition of one sentence well

* understood, which is able when heard to control thought.”

1 Supplied by us. * M. Senart reads uvasamats.
8 Supplied by us. Also ya ; 8eo. v. 12 snfra.
¢ Partly completed by Frag. C. 1xro, 1,
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Cf. Fa-kheu-pi-u, see. xvi. (“ The Thousands”),
p- 104 :—

“ A man may be able to repeat many books, but if he
cannot explain them, what profit is there in this ? But
to explain one sentence of the Law, and to walk
accordingly, this is the way to find supreme wisdom .

Cf. Udanav., c¢h. xx1v, (“ Numbers ”), v. 2 :—

“It is better to speak one word of the law which brings
one nigh unto peace, than to recite a hundred githas
which are not of the law ”.

Notes.—These four verses (2-5) are very much alike, differing
only, in the words of M. Senart, in some differentiation of
detail. All of them teach that one Dhammapada gatia,
full of poetry and meaning, is far better and valuable than
so many hundreds, thousands or millions (as the Jataka
puts it) of the Vedic hymns regarded as dealing with useless
subjects, ¢.c., setting forth, in the langv.ge of the Dhamma-
pada-Comy., the descriptions of the sky, the mountains, the
forest and the like, which do not throw light on the
path to salvation (akasavapnana-pabbatevannana-vana-
vanpanddini  pakasakeki —aniyyanadipakeli  analthakehi
padeki samnhitayd va buhuka honti). History, however, goes
to prove that the Buddhists themselves, especially the
Mahayanists, were not immune from the same kind of
adverse criticism not only from the modern crities?, but
at the hands of their brethren, the advocates of the Sahajiya
doctrine?.

Verse 2.—Eka vayapada would correspond to a Pali
ekatn vacapadam. Sebha=Pali seyyo, Sk. & eyas. The
bk may be accounted for as due to the influence of-the

. final s or b which is dropped in hoth Pali and Prakrit.
Similarly the s may be said to have heen due to the
desire to compensate for the lost sound 7 in &r. .

t See Dr, R. L, Mitra’s observations in the introduction to his edition of
the AgtasBhasriks Prajfparamits (Bibl Indica series). ‘ o
¢ Bauddha G&n-o-Doh, p. 88.
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6 [masamasi sahasina yo yaea]' Satena ca
neva® budhi prasadasa kala aveti sodasa O
(Cr, 11)

7 [(ma)’samase sahasena yo yaea satina ca
neva]* (dhami)’ prasa(da)’sa kala aveti sodasa O
(Cr, 12)
8 masamase sahasina yo yaea satena ca
neva saghi prasadasa kala aveti sodasa O
(Cr, 13)

Cf. Fa-kheu-pi-u, sec. xvi. (“ The Thousands”),
p. 105 :—

“ Although a man for a hundred years worship and sacrifice
to the spirit of Fire, his merit is not equal to that of
the man who for a moment pays reverence to the three
Holy Ones ; the happiness consequent on one such act of
homage excels that resulting from all those hundred
years .

Cf. Mabavasstu, Sahasravarga, vv, 4-6 :—

Yo jayeta sahasranim mise mase §atam satari
Na so Buddhe prasidasya kalam arghati sodaSimh.
Yo jayeta sahasranim mase mise Satarm Satam
Na so dharme prasidasya kalaw arghati godasim.
Yo jayeta sahasranam mise mase Sataih Satam
Na so samhghe prasiddasya kalam arghati sodastm.

Cf. Udanav., ch. xxtv. (“Numbers”), vv. 26-28 :—

“ He who for a hundred years makes a thousand sacrifices.
each month, is not worth the sixteenth part of him who
has faith in the Buddha”.

[N.B. For vv. 27-28, substitute ‘‘in the holy law” and
“in the church” respectively, in place of “in the Buddha”

of v. 26.1]
3 Frag. C. 1xro, 2. 3 M. Senart reads nevi. We read neve for the
sake of consistency with the next verses. * Supplied by us.
¢ Fray. C. vinro, ¢ Supplied by us; also dhama, as M, Senart

snggests ; in whigh case it must be joined to the next word.
¢ Supplied by us.

21
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9 masamasi sahasena yo yaea fatena ca
neva saghasadhamesu kala aveti sodasa O
(Cro, 14)

Cf. thelast half of the Dhammap., v. 70 t (Balav.,
v. 11) = Mabhavastu, Sahasravarga, v. 14 :—

Na so sathkhatadhammanam kalam agghati solasim.

Cf. Mahavastu, Sahasravarga, v. 8 :—

Yo jayeta sahasrdniin mise mise Satarh Satath

Na so svikhyatadharmanam kalam arghati sodasith.
Ct. Udanav., ch. xxiv, (“Numbers”), v. 38 :—

*“He who for a hundred years makes a thousand sacrifices
each month, is not worth the sixteenth part of him who
explains well the holy law”".

10 masamase sahasena yo yae[a satena ca]'
(neva sabanasil)’esu kala aveti sodasa O
(Cr, 15)

Cf. Mabavastu, Sahasravarga, v. 7 :—

Yo jayeta saliasrdnaih mise mise $atath Satam
So va sampanna$ilinam kalam ndrghati sodagui.

11 masamase sahasena yo yaea satena ca
* ekapananuabisa kala naveti sodasa O
l (Cr, 16)

Cf., Fa-kheu-pi-u, sec. vii, (“Metta’), p. 17 :—

*“If & man lives a hundred years, and engages the whole of
his time and attention in religious offerings to the gods,
sacrificing elephants, and horses, and other tliings, all
this is not equal to one act of pure love in saving life.”

' 1 Prag. C xwuro,

- * Supplied by us. For b=Pali mp, of. °nuabisa of the unext verse, and
gabano (=Pali sumpanno), Punitavaga, v. 2 (1. cro, 25, p. 63). -
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Cf. Udanav., ch. xx1v. (“ Numbers ”), \ v, 20-31 1~

“He who for a hundred years makes a thousand sacrifices
each month, is not worth the sixteenth part of him who
is merciful to sentient creatures " (varied in vv. 30, 31 by
‘animated creatures’ and ‘beings’ respectively).

Cf. Manu, V. 53 :—

varge varge 'Svamedhena yo yajeta Satarh samih
mamsani ca na khadedyastayoh punyaphalath samam.

Notes.—It is a_ strange fact that the parallel of none of these
verses (6-11) is to be found in the Dhammapada or in any
other canonical text. We must admit that the basic idea out
of which they had grown, is embodied in a prose discourse,
the Kitadanta-sutta of the Dighanikaya. A comparison
of the Prakrit verses with their parallels in the Fa-kheu-
pi-u and other recensions of the Dhammapada makes it clear
how easy it was for the Buddhists to multiply the number
of this class of stanzas by merely changing a certain word
or expression. It is also clear that the chief motive of
these verses is to extol the principles of practical Buddhism,
which are of far greater worth than the hundreds and
thousands of sacrifices performed each month by the
Brahman householders. The Buddhist principles emphasized
herein are just three, »iz., (1) faith in the Three Jewels,
$2) observance of the moral precepts, and (3) ecompassion
or the living beings.

Verses 6-8.—Masamasi, masamase = Pali and Sk. mase
mase, ‘each month’. In colloquial Bengali the idiom mase
mase means quite the same thing, and masamasi, which
equates with the Prakrit form masamasi, means ¢ extcnding
over a month’. In these verses there are numerous instan-
ces where ¢ and ¢ are interchanged Sahasina Satena,
sahagena Satina= Pali sokassena satena, which is ss idio-
matic as sakasranarh 8atamn salari of the Mabavastu verses.
Yaea="Pali yajeyyn, Sk. ygjeta; y and j being inverted in
Jayela of the Mabavastu verses quotcd above. Neva
(written #erd in v. 6)=Pali or Sk. ndpi, as M. Senart
points out. The reading na i or na re would be the
correct from ; nera may be regarded as an inversion for
na ve. But ne va taken as=Pali #'era or Sk. narfve would
free us from the risk of such conjectures as nera=ndpi.
Aveti=Pali auveli or appoti = Sk. apnoti, ¢ attains’, 1.0,
“deserves’ (ogghati or arghati). We trust that it was not
by mistake that the scribe wrote avefs for aglati.
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Verses o-11.—Saghasadhamesu=Pali sankialadham-
mesn, © among those who have well understood the Norm
Cf. the explanation given in the Dhammapada-Commentary,
v. 70 :—¢ Sankhatadhamma vuccanti #atadkamma, tulita-
dhamm@.” The meaning of the word was changed when it
came to be Sanskritised as svakkyata-dharmanam, ¢ of those
who have well eaplained the law’. Kor the reading see
M. Senart’s notes (pp. 59-60). Sabanasilesu would be in
Pali sampannasilesu, ‘among those who have fully observed
the rules of morality . The adoption of the locative form
for the genitive (of. sampannadilanain of the Mahavastu
verse quoted above) is a peculiarity noticeable in the
Prakrit verses 9-10. For the opposite process cf. parasa
(Apramadavaga, v. 1), p. 121; wthanaalasa (ibid, v. 4),
p- 123; aprawadasa (ibid, v. 17), p. 126; imrsa  (ibid,
v. 16), p. 132 ; saga audasa (Pusavaga, v.14), p. 152.
Ekapananuabisa would correspond to a Pali ckapandnu-
kampissa, Sk. ekaprandnukampinah, ‘of one who is
compassionate towards a single living creature ’.

ya ja vasasata jivi kusidhu hinaviyava
muhutu' jivita sebha virya arahato dridha O
(C, 17)

Cf. Dhammap.,v. 112 T (Sahassav., v. 13) :—

Yo ca vassasatarh jive kusito hinaviriyo
Kkaham jivitam seyyo viriyam? arabhato dalham.

Cf. Mahavastu, Sahasravarga, v. 19 :—

Yo ca varsagatamh jive ku§ido hinaviryavan
EkAharh jivitath §reyo viryam drambhato dydham.

Cf. Udanav., eh. xx1v. (““ Numbers "), v. 4.:—
#“He who lives a hundred years in laziness and slothfulness,

a life of one single day is better if one exerts oneself to
zealous application.”

1 Verses 13 and 14 have muhata.
3 Another reading, *iryath, with 7 metri canga,
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ya ji vasagato jivi apasu udakavaya
muhuta jivita sebha' pasato udakavaya O
(C, 18)

Cf. Dhammap., v. 113 T (Sahassav., v. 14) :—

Yo ca vassasatam jive apassam udayavyayam?®
Kkaham jivitarh seyyo passato ndayavyayam.

Cf. Mahavastu, Sahasravarga, v. 23 :—

Yo ca varsasatam jive apa§yam ndayavyayarh
Ekaham jivitath §reyo paSvato ndayavyayarh.

Cf. Udanav.. ch. xx1v. (“ Numbers ”), v. 6 :—

“He who lives a hundred years without perceiving birth
and dissolution, a life of one single day is better if one

perceives hirth and dissolution .

14 ya ja vasasata jiv(i)* apasu dhamu utamu
m(u)*huta jivita [s]°e(b)hu paSatu dhamu
' utamu O°
(Cre, 19)

Cf. Dhammap.,v. 1151 (Fahassav., v. 16) :—

Yo ca vassasatam jive apassath dhammam uttamam
EkAham jivitamh seyyo passato dhammam uttamanm.

Cf. Mahavastu, Sahasravarga, v. 23 :—

Yo ca varsagatam jive apagyaih dharmam uttamam
Ek&ham jivitarh Sreyo pagyato dharmam uttamam.

! The next verse has gebhu, and v. 17 giho.

3 Variant, udayabbayash, 3, ¢ Supplied by us.

® Frag. C. xxxviiro, I,—not ‘adjusted by M. Senart, The Frag. bears
traces of the previous word jivita. ® The circle is supplied by us.
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Cf. Udanav., ch. xx1v. (* Numbers ), v. 10 :—

* He who lives a hundred years without knowing the ideal
knowledge that is hard (to arrive at), life of one single
day is better if one knows the ideal knowledge that is
hard (to arrive at)”.

15 ya ja vasasata jatu agi pariyar(e)' vane
[chirena* sapitelena® divaratra atadrito

16 [eka ji bhavitatmana muhuta]viva p(n)® a(e)®
sameva puyana sebha ya ji’ vasasata hotu O
(Cr 20-21)

Cf. Dhammap., v. 107 t+ (Sahassav., v. 8) :—

Yo ca vassasatam jantu aggith paricare vane
Ekafi ca bhavitattdnam muhnttam api pijaye—
S& yeva plijanfi seyyo yafi ce vassasatam hntarm.

Cf. Mahavastu, Sahasravarga, vv. 15-16 1o

Yo ca vargagatarh jive agniparicararh caret
Patrdharo chavavasi karonto vividhaimh tapam

Yo caikarh bhavititminam muhGirtam api pGjayet
54 ekaplijand §reyo na ca vargadatarh hutarh.

Cf. Udanav., ch. xx1v. (“ Numbers ”*), v. 17 :—

“1lf a man live for a hundred years in a forest, wholly
relying on fire (Agni), and if he but for one single
moment pays homage to a man who meditates en the
self, .this homage is greater than sacrifices for a hundred
years.”

.

' M. Senart reads pariyare, but suggests that it should be pariyare
ar pariyari, * Frag. C. xxxv11r0, 2,—not adjusted by M. Senart.

> M. Benart puts it separately as sa pi telena. _* Frag, C. xx1x%0,

s, ¢ Supplied by ns, according to M Senart’s suggestion. . ’

7 M. Benart combines the two words into yaji.
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17 [ya keja yatha va ho(tu)' va lok(e)*}*
(savachara® yaea puiapekho’
sarva vi ta na ‘caubhakame)’ti
ahivadana ujukatesu siho O° -

(Cre, 22)
Cf. Dhammap., v. 108 T (Sahassav., v. 9) :—

Yam kifiel yittham ca hutafi ca loke
Samvaccharam yajetha pufifiapekho
Sabbam pi tath na catubhigam eti,—
Abhivadand ujjugatesu seyyo.

Cf. Fa-kheu-pi-u, sec. xvi. (*The Thousands”),
p. 108 :—

“To sacrifice to spirits in order to find peace (merit), or,
after this life expecting reward, his happiness is not one
quarter of that man’s who pays homage to the good .

Cf. Mabhavastu, Sahasravarga, v. 17 :—

Yat kineid istam ca hutath ca loke
Samvatsarath yajati punyaprekso,
Sarvan pi tam na caturbhigam eti
Abhividanam ujjugatesu Sreyath.

Ct. Udanav., ch. xxiv. (“ Numbers ”), v. 34 :—

“ No matter what sacrifice a man may offer in this world
to acquire merit. it is pot worth the quarter of doing
lhomage to one who has a quieted and upright mind.”

- ga 17
(Cre, 23)
i‘otqs.—'l‘he verses (12-17) are a blended whole and constitute

a series which, as distinguished from the preceding one,
teaches that the spiritual efforts, the philosophic insight and

.-~ .Bupplied by us; cf. hotu of the preceding verse. * Also loki.
3 Frag. C. 1vro, 1. ¢ Cf. savutu=TPali samvuto (Cre, 28), p. 64.
s Also pufiavekhu or puriavechu. ¢ Algo catubhagamets.
? Supplied by us, " ® The circle is supplied by us.
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the higher form of Buddhist worship aie of far superior
worth than the fire-worship and sacrifices of the Vanaprastha
hermits. The Buddhist’s is a simple moral under-estimation
which must be carefully distinguished historically :

(1) from the Muncaka’s bold condemnation—

Istapiirtam manyamina vari$tham ninyacchreyo vedayante
pramiidhih

Nakasya prsthe te sukrte 'nubhiitvémam lokam hinataram
. vaviSanti.} |

and (2) from the Kesakambala’s philosophical denial—

N’atthi yittham, n’atthi hutarh, n’atthi sukata-dukkatanai
kamminarh phalamh vipako?.

But comparing the Mundaka views and those of the
Buddhists a little more closely, we must admit that these
are in spirit the same, the latter having a milder form of
expression than the former.

Verse 13.—Hinaviyava==Sk. 4inariry .van (Mahavastu
verse), which is the same in meaning as the Pali Zinaviriyo.
Sebha=gctku (v. 14), siho (v. 17)=Pali seyyo, Sk.
sreyah. These are instances where § equates with Sk. &
Arahato="Pali arabkalo, Sk. arambhatah. These forms
@o to prove that / and ¢, anud 4% and % are interchangeable
in the dialect of our Prakrit text.

Verse 13.—Udakavaya="Pali wudayaryayamn or udayalb-
bugarn, Sk. ndayaryayain, ‘growth and loss’. The change of
4 to k appears to be along the lines of the change of ; to 4 ;
of. babaka =Sk, pabbaja, Suhavaga, v. § (I. c*°, 31, p. 80.)

Verses 15-16.—Chirena sapitelena divaratra atadrito
=Pali Ahirena sappi-telena divarattam atandito. This line
is to be found neither in the Pali gat%a nor in the Udanavarga
verse. The Mahavastu veise substitutes - for it: patrdiaro
chavavasi kaonto vividham taparn. Muhutaviva would
correspond to a Pali mukuttamiva : a vowel sandhi (mukuta
+ira). Sameva=Pali s yera: a vowel sandhi (sa+ eva).
The reading sameva is a change from ssvera: The
Mahavastu reads sa eka®. .

1 Mupdaka Up. I.2.10.
* Digha, I. p. 55.
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Yerse 17.—Yatha =Pali  gstthan, Sk. istarn. The
root in the Prakrit word has not, like the Sk., undergone
any transformation.

Ga 17 marks the end of the chapter and means, as
before, that the chapter contains 17 stanzas.

(6. Panitavaga or Dhamathavaga]

This group, of which the name is suggested by the word
dhamatha oceurring in v. 1 or by panita in v. 3, ¢nfra, consists of
ten stanzas, as may be ascertained from the colophon, “ga 10”
(I. ¢™, 34). Verse 3 of the Prakrit group has a parallel in one of
the verses of the Panditavagga of the Pali Dhammapada (ch. v1.),
and some of the rest of the same group in other chapters of
the Pali.! The Dhammatth.vagga of the Pali Dhammapada
(ch. X1xX.) contains 17 stanzas, of which none is to be found
in the Prakrit group. The corresponding chapter in the Fa-
kheu-pi-u (sec. xxvii.) also contains 17 stauzas which agree
generally with the Pali. Chapter xr. of the Udanavarga has
16 stanzas, of which four are similar to those in the Pali group.
The Pa.ite or Dhamathe group is comparatively of little
importance ; it teaches' whom we are to regard as virtuous
and what should be his conduct.

1 [sSilamatu suyisacho]* dhamatho sadhujivano
atmano karako sadhu ta jano kurati® priu O
(Cro, 24)
Cf. Dhammap., v. 217 1 (Piyavagga, v. 9) :—

Siladassanasampannarh dhammatthamh saccavidinam
Attano kamma kubbénat tath jano karute piyam.

Cf. Udanav.,ch. v. (“Agreeable Things”), v. 25 :—

“ He who observes the law, who is perfectly virtuous,
modest, speaking the truth, doing what he ought to do,
delights the rest of mankind.”

1 Dhammapads, chap. vI. (Panditavagga)—14 stanzas.
Fa-kheu-pi-u, sec. xtv. (“The wise man”)—17
Udavavarga, chap. vi. (* Morality ”)—20 »

2 Frag. C. 1vro, 3, completed by fr. C. o, 1,

3 M. Senart dares not change it into kuruti, though he thinks such a

readiang is very probable. - R - e

2%

3
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‘Notes.—The expressions in the Prakrit verse are somewhat
different from those in its Pali and Sanskrit parallels. The
verse embodies some fuudimental principles of Jiarma,
enamrated differently in Indisn literature. The principles
referred to in it are—38//a (morality), awys (purity),
sicha (truthfulness), sadiujivarna (mnocent life) and atmano
karana (dutifulness) ; c¢f. Asoka’s Pillar Inscription, 1r:
apasinave bakukayane, doya, da.e, sache, sochaye ; also
Roek .Ediet x1tr: savabhatanatv  achatim,  sayaman,
samacheratn, ma@davan, ete.; Sankbasarmhita, 1 5 :
kgumd, salya, dama, 8auca; Jataka verse (Fausboll, 1r.
p- 280) : saccan, dhammo, dkiti, cago; Ramayana, V. 1. 193
(Bombay edition) : dirti, drg/i, mati, dakgya ; Chandogya,
ur. 17, +: tapa, dara, arjavi, ahitnsa and satyaracana ;
Manu ennmerates ten principles : dirti, k3ama, dama, asteyn,
Saucath, indriya-mgraka, dhi, vidya, satyaw, akrodkd
(v1.92). Similar principles are enumerated under ten
-numerical heads in the Safgiti Suttanta (Dicha, 11.);
and throughout the Anguttara Nik@iya. The Jaina texts
als) are not wanting in this kind of enumeration.

Silamatu would correspond to a Pali silavauto, almost
the same in meaning ns si/adassanasampanno of the Pali text.
This is not an accusative singular form as M. Senait sup-
poses it to be. Suyisacho—* he who is pure and trutiful ’,
a cpmponnd with a peculiar grammatical construction.
Instead of suyi (purity) the Pali verse has dassona
(insight). The Prakrit reading é&lamatn suyisacko -ete.,
(as nominative singular) appears to be better than the
Pali accusative singular. Atmano karako would strictly
equate with a Pali aftano karako, ‘he who does his
own duty’. The expression Is elliptical, some word being
understood between atma-o and karako. Ta jano kurati
prin=Pali tari jano kurute piyain, ¢ him people hold dear .
Roekhill’s translation “he...... delights the rest of mankind”,
or the Tibetan version itself, seems open to dispute.

2 [sadhu silena sabano yasabhohasamapitu |!
- yena yeneva vayati tena teneva puyita O
: (Cr, 25)
. Cf. Dhammap., v. 303 + (Pakiynakavagga, v, 14):——-

* Saddho silena sampanno yasobhogasamappito
Yam yamh padesarh bhajati tattha tatth’ eva pujito. -

! Frag. C. urm, 2,
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Notes.—Sad/iu="P ali saddho, ¢ the faithful’, the initial sibilant g
distinguishes this word from sad/u answeriig 1o sadhuw.
This is not the first instance in our Prakrit wlhere § equates
with Sk. & ; cf. savala (~k. gravatah), Pugav. v. 15 (p. 1562) ;
sebha, sebhn, gseku, seko, who (Sk. ércyah), Sahasavaga
( pp- 158-167) ; sutra (Sk. ruira) ibd, vv. 2,-8 fg.
(p. 1b8). Sabano="Pali sampanno. Yor b=mp see anuabisa
(Sahasav. v. 11). For bhoha=bhoga, see M. Senart’s
notes (p. 63). Vayati would stxawhtwa.y equate with Pali
vajats, Sk. vrajats ‘walks’, ‘travels’, ‘passes’; ¢f. salbattha ve
seppurisa vajants (Dhammap., v. 83). M. Cenart says:
“ Vayate might strictly be exp]amed alter the analogy of
abhivuya ( = Pali abhibhiga), B, 80, 31 as=the Pali dhqjatt.
But it is more vpatural to tlnnk tbat it is=v¢rajaty, and 1
should rather believe that ékajats of the Pali, whieh it is
very difficult to interpiet, has eprung, by an inverse confu-
sion, from an original v4jali ™. We, on our part, think that
the expression yamh gami /Ja(lesa'm bhajati (1.e., ‘whatever
regions he adopts or lives in’) is quite different from yena
yena vagati i.e., © by or through whatever (land) he passes’.
The former couveys the idea of settlemcnt in'a place, the
latter that of the journey of a missionary. Indeed, the
latter expression is quite natural to a Buddhist missionaly
from India, compiling a text of the Dhammapada, adapting
the language of the original verses to the local dialect of
the Gandharan region extending as far as Khotan.

8 [yo natimahetu na parasa hetu pavani kamani
samaya]'rea
na ichia (adhamena)® [samidhi atmano so silava]?
panitu dhammiho* sia O°

(Cm, 28) 7
Cf. Dhammap, v. 84 T (Panditav., v. 9) :—

Na attahebu na parassa hetu na puttam icche
na dhanam na rattham
LN 1ooheyy adhammena samiddhim attano
B . sa silava pafifiavd dha.mnuko siya,

! Frag. C. uro, 3, * Supplied by us. ~ * Fmg C. xxx1,
* The read:ng dhammiko is probably due to the error of the seribe,
8 The circle is supplied by us. -
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Notes.—Natimahetu na parasa hetu=Pali na altaketu na
parassa helu, ¢ neither on personal grounds nor for others’
sake’. The form nafima is an instance of sandhiand of
Epenthesis (cf. Pali atuma=gtma). 'Lne Prakrit reading
pavani kamani samayarea would equate with a Pah
papans kammani samacareyya ; it brings out the underlying
idea of the verse more clearly than the Pali na puitam
icche ete. There is reason to believe that by the two
expressions, atimaketu and pirasa hefu, are meant the four
agatis or yprinciples of iniquity, viz., chanda (personal
consideration), dose (hatred), bkhaya (fear) and moka
" (delusion). Cf. Jat, V. p. 147 :—

Na panditd attasuklmssa hetu

Papani kammiani samdcaranti
Dukkhena phuttha khalitipi santd
Chanda ca dosi na jahanti dhammam.

4 [safatu sukati yati drugati yati asafatu
ma sa vispasa]' [avaja ida vidva samu cari’OJ*
(Cro, 27)
For the last pada, cf. Jat. IV. p. 172 :—

Pathavya siliyavakam gavassam dasaporisam
Datvi va nalam ekassa, iti vidva samaf care.

The Pali counterpart would be :—

Safifiato sugatith yati duggatim yiti asafifiato
M3 so vissdsa-m-avajjo idaih vidva samam care,

Notes.—We are unable to trace any Pali or Sanskrit counter-
part of this verse, though it is certain that the teaching
of it is very familiar to a student of Buddhism and that
it strikes the keynote of Indian religions. Drugati=Pali
duggatim. For the form drugate=Sk. durgatitn, -cf.
druracha, Citavaga, v. 5, supra. Ma=Pali and 8k, na.
The particle is used here without the verb expressed. This
usage is not uncommon in Pali. See Childers : ma A’evarn
bhante, not so, lord ; alat bhikbhave ma bhandanan,

o oo o e e+ = man s mes e e o

3 Frag. 0. 119, 1. 3 M. Senart reads samucari.
* Frag. C.m1ro, 1. not adjusted by M. Senart.
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enough priests, vo quarrelling. Cf. also Jat. V., p. 99,
v. 306 :—mada pamddo jayella, pamada jayate khayo |
khay@ padosi jayanti, ma mado Bharalisabha i where
méa mado, as the scholiast explains, is=ma pamajja, ma
pamiadi. Avaja=Pali avajjo Sk. avadyah, low, bad,
inferior. Childers says dvaditablo t Grajjo, according to a
Pali Tika. Ida=Pali /dan. Vidva=Pali wvdva. It
canuot, on the strength of the Jataka parallel, equate with
Sk. vidvan, as M. Senart has suggested. Samu cari="Pali
samarh care, ‘one should lead a life of spiritual calm’.
M. Seuart, suggests a reading swmuccaret (Sk.), which
would be meaningless in this context.

[savutu pratimukhasa idriesu ca pajasu
pramuni anu]'[pruvina savasaiioyanachaya O]*
Cro, 28)

For the first half cf. Suttanipata, v. 340 T
(Rahulasutta, v. 6) :—

Samvuto patimokkhasmirh indriesu ea paficasu
(Sati kdyagatd tyatthu nibbidabahulo bhava.)

For the last half cf. the last two padas of the
Jataka verses on pp. 275, 278 (Jat. I) :—

Papune anupubbena sabbasamyojanakkhayath.

Notes.—We have not as yet been able to trace to a certainty

any Pali or Sanskrit parallel to the above verse. The
combination of the half-verses belonging to two different
stanzas is an innovation in the Prakrit text.
Pratimukhasa is an instance of the genitive for the
locative. See notes on sabanaéilesu, p. 164. Pajasu=Pali
paficasu, ‘in regard to five’. The change of #ic to the
sonant of the palatal group is characteristic of the dialect
of the Prakrit text; of. sagapa=sankappa, Apramadav.,
v. 4, v. 15, pp. 123, 181, sgara=sankkara, Pusav
v. L, p. 162; saghara=saakhira, Magav., vv. 27, 28,
p. L11; anuabisa=anukampinah, Sahassav., v.11, p. 162.
.But cf. dwhusata=dutkhass’ antam, Apramadav. v. 16,
p- 182; yavatetha=yavantettha (ibid v. 17), p. 132;

! Frag. O. 1m0, 2. -* Frag. C. 1m0, 2,—-not adjustéd by M. Senart.
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Jhayatu=jhayanto (ibid, vv. 20, 21), pp. 134, 135,
Anupruvina = Pali anupwbbena, ‘by degrees’, “‘gradually’.
For pru=pur, ¢f. drugats in v. 4 supra. This word indicates
that Buddhism, like Brahmanism, provided for a graduated
sysiem of religious training : adkisilasikkha, adkicitia-
sehkhd and ad/npan'ﬁaszk/cba The subject is discussed at
length in the Gayaka-Moggallana Sutta (Majjhima, IIL.,
No. 107).

6 [Sudhasa hi sada phagu! sudhasaposadhu? sada]®
[Sudhasa suyi]*(kamasa sa)’da® samajate’ vata O
(Cr, 29)

Cf. VatthGpama Sutta, Majjhima, I. p. 39 :—

Suddhassa ve sadd phaggu, suddhass’uposatho sada,
Suddhassa sticikammassa sada sampajjate vatam.

—which is translated by the Bhikkhu S1lacara :—

“ Upon the pure smiles constant May,
The pure keep endless holy day ;
The pure, by actions pure confest.
Their every offering is blest .

Notes.—The Pali parallel to the above verse belongs to a group
of stanzas in which the Buddba deprecates the washing of
sin in the sacred waters, e.g., of the Bahuk&, the Adhikakka,
the Gaya (or Phaggu), the Sundarika, the Sarassati, the
Payaga and the Ba.huma.tr as well as the Brihmanie
method of sabbath-keeping. The verse teaches -that a man
is really purified by his pure actions and that by doing
pure deeds he keeps ~the sabbath.” Such a protest

" _as this against the Brahmanic faith is not peculiar to
the Buddhist, ‘as’ it can be traced, though in a less
pronounced form, in the Mundaka, the Katha “and other
Upanishads, which may be supposed to embody the views of
‘the Mundas@vakas, the Gotamakas and other Bhlkkhu

1 M. 8enart has é1gw.

® M. Senart has posarudra ; the half-verse is eompleted, according to
his rending. by vs.t. (cf. Frag. C. 1ro, 3).

3 Frag.'C. xro,——not adjusted by M. Seuart. .

¢ Frag. C. 10, 8, 5 Bupplied by us, -

s M, Senart reads a7, ? M. Senart reads samajakavata. ., -
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orders ‘referred to in the Anguttara Nikaya (see Buddhist
India, p. 145; Dial. B, Vol.'IL. Pt. I, pp. 220-222).
The reading of the fragments in M. Senart’s edition
“is, 80 far as - this verse is concerned, bardly satisfactory.
Hi— indeed ’, “surely ’—may very well be cubstituted
for the ‘Pali ve. = Sudhasaposadhu == Pali suddhass’
uposatha, an instance of vowel sandhi (8udkasa+uposadhn).
For, the m of samajate see notes on anuabisa (Sahasav.,
“v. 11.p. 164). o :

T [dhamu cari sucarita]’ [(na ta du)’carita cari
dhamayari suh(a)®]* seti asmi loki parasa yi O
(Cro’ 30)

' Cf. Dhammap., v. 169 T (Lokav., v. 8) :—

Dhammarth care sucaritath na tam duccaritam care,
Dhammacari sukhar seti asmirh loke parambi ca.

Cf. Udanav., ch. xxx. (“Happiness”), v. & :—

« Pepform carefully the precepts of the law; abstain from
all evil deeds: he who keeps the law finds happiness
in this world and in the other.

Notes.—With this verse compare v. 1 of the Apramadavags,

119. Dhamu cari sucarita=Pali dhammain care

swearitami. For this exhortation cf. the Taittirlva command

“ yanyasmikarn sucaritani tane tmyopasya ». Seti has a
variant Seats in Apramadav., v. 1.

8 [aho]’[ nako va sagami cavadhi vatita Sara
" ativaka ti]’(tikhisa)’ [drusilo hi bah]‘o jano O
(Cre, 1)

Cf. Dhammap., v. 320 T (Nagav., v. 1) :—

Aham ndgo va sangime cipato patitam saram
" Ativakyath titikkhissam dussilo hi bahujjano.

2 1 Frag. C. ximro, 1. * Supplied by us. - 3 Supplied by us.

% Frag.-C. vro, I, . % Frag. C, xmro, 2, ¢ Frag. C. vio, 2,
.. .7 Bupplied by us,—a tentative suggestion, such future forms being
nowhere wet with in the Prakrit text. - ¢ Frag. 0. xxnm, 1,
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Cft. Fa-khleu-pi-u, sec. xxxI. (“The Elephant”),
p. 171:—

1 am like the fighting elephant, without any fear of the
middle arrow (the arrow wounding the middle part).
By sincerity and truth T escape the unprincipled man

(lawless man)”".

COf. Udanav., ch. xx1x. (“Day and Night”), v. 21 1=

‘ As the elephant in battle (is patient though) pierced
by the arrows shot from the bows, so likewise be patient
under the unkind words of the crowd .

'"he original Sanskrit of the Tibetan version, of whieh the
above is an English renderng, is as follows (Yugavargs,

ch. xx1x) :—

Aham naga iva samgr|ame]...[pa]titarh §aram
Ativikyam titiksdmi duhsilo bi mahajanah.

Cf. Manu, V1. 47 :—

Atividamstitikseta ndvamanyeta kaficana
Na cémain deham aértya vairam kurvita kenacit.

Cf. Ayaramga Sutta, 1L 16. vv. 2-3 :—

Tudamti viydhi abhiddavam nard
Sarehi sambgimagayath va kuthjarath

Titikkhae nani adutthacetasa.

¢ verse and its Pali, Ardhamagadhl and
ls, explaining one another, presuppose a
hat leads us in the last resort to a popular
Indian maxim. All these teach men to patiently bear up
with the unkind words of the multitude, by the simile of
an elephant in battle, pierced by the arrows, remaining
yet patient. Cavadhi=Pali capato, Sk. capatah. We
have nothing more to add to M. Senart’s comment on this
" word than that the form with the final vowel ¢ is partly
due to an attempt to maintain rhythm with the preceding
word with the same ending, sagame. Vatita=Pali and

Notes —The Prakri
Sanskrit paralle
common origin t
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Sk. patitain. The change of the p to v seems to have
been effected through an intermediate change of p to 4.
Ativaka=Pali and Sk. ativakyam=ativadam (Manu). The
form vaka presupposes an intermediate change of Zya
to 4ka through assimilation. DruSilo=Pali dussilo,
Sk. duhdilah. The derivation is through a false analogy
with forms like drugati, v. 4, supra.

9 [(ya)'sa acata drusilia malua va vitata® vani
kuya su tadha]® (a)tmana yadha na visamu
ichati OJ°
(Cr, 82)

Cf. Dhammap., v. 162 T (Attav., v. 6) :—

Yassa accanta dussilyaiih maluva sdlam iv'otatam
Karoti so tath’attdnarh yatha tam icchati diso.

Cf. Udanav., ch. x1. (““ The Sramana ”), v. 10 :—

““He who, breaking all his vows, (is held) as is a Sila tree
by a creeper, brings himself to that state to which his
enemy would like to bring him .

Notes.—Drusilia="Pali dussilyasn, Sk. dauhéilyarn, ‘malig-
nity’, ¢iniquity’. The form is an instance of false
analogy, cf. drusilo, v. 8, supra. Malua va vitata
vani=Pali maluva va otata vane. The simile is less express-
ive or pointed than the Pali maluva salam iv’olatam, but
the Prakrit #an: may be taken to stand for 8alavani. Here
the imagery is that of a &alz forest overgrown by the
intertwining and fast growing Maluva creeper. M. Senart’s
reading malea vave lata van: gives the simple notion of
the creeper rapidly growing in a forest, cf. fanka vaddhati
maluvd viya (Dhammap., v. 334). Kuya=Pali fareyga,
Sk. kuryat. Vigamu=Pali visamo, Sk. vigamah, which
may very well be used as a synonym of the Pali diso,
‘an enemy ’.

! Supplied by us. * M. Senart reads vavi lata. 3 Frag. C. vro, 3,
¢+ Bupplied by us. * Frag. C. xxuro, 2,

23
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16 [yok.d. bh]'.
a rathapina asafatu O?
(Cr, 33)
o e e e [ 88 10T
(Cro, 34‘)

Cf. Dhammap., v. 808 + (Nirayavagga, v. 3)
=Itivattaka, p. 43 :—

Beyyo ayogulo bhutto tatto aggisikhipamo
Yaii ce bhufijeyya dussilo ratthapindarh asafifiato.

Cf. Udanav., ch. 1x. (“ Deeds M, v, 2 —

‘“Better it would be that a man should eat n Iump of
flaming iron than that one who is unrestrained and who
has broken his vows should live on the charity of the
land ™.

Wotds.—The Prakrit verse might be restored, in the light of
the Pali verse and its parallel in the Udanavarga, as
follows :—

geho ayokudo bhuto tatu* agi§ikhupamu
y& ye bhujiya druila rathapina asafiato,

Ayokudo=Pali ayogulo, ‘a (red-hot) ball of iron”.
We think the allusion is to a horrible form of punishment
whete the criminal was killed by a red-hot iron-hall thrust
intto his mouth. Bhujiya, . . -~ rathapina = Pali bhusjeyya
oo FAltRapimdarh, “that (a wicked mendicant) should live
the dharity of the land’; ef. saddha-deyyani bhojanani
bhutjitva, Digha, 1. pp. 5-12.

The chapter contains 10 stanzas.

3 i‘mg. C. vro, 4, * The circle is snpplied by us. ® Frag. C. xrIvo,

¢ Fox the sgoond t cof. aprate’ (P8li appatte, Sk. apriple), A ramaday,
¥v. 24, 35, pp. 188, 189, (PBIE appatte, Sk. aprapts); Apramad:



( 179 )
(7. Balalvag'.a]

It is as diffienlt to suggest definitely a title for the present
group as it was for the preceding onme. But it appears
that the group dilates chiefly upon the ways of the
fool. It is, moreover, quite relevant that, after having
dwelt upon the conduct of the wise in the foregoing
- chapter, some idea should be given of & fool and his
manners. Whatever its appropriate name, the group as we
bave it in the extant Kharog.hi Ms.,, is not complete;
only 8 stanzas are preserved. The Balavagga of the Pali
Dhammapada (ch. 5) consists of 16 stanzas, while the
corresponding group in the Fa-kheu-king (sec. x111.) contains
21. This group forms the 13th chapter of the Ud@navarga
and has 16 verses.

1 ida ja mi keca ida ji karia ida kari. ...
. vinamana abhimadati muca??' sasoa O*
(Cre, 35)

Cf. Mahabbarata, XII. 175. 20 :—

Idaw krtath idath kirysm idam anyat krtkytam
Evamihdasukhasaktam krtanta kurnte vase.

Notes.—No parallel of this verse bave we been able to trace
either in Pali or in Sanskrit. M. Senart thinks that what
remains of it would give in Sanskrit :—

ldafi ca me krtyar idafi ca kiryam idath k ...
vindamano, bhimardati mrtyu. . sadokarh.

We have nothing to say against this sanskritization except
that M. Senart has completely lost sight of the spigit of the
Prakrit stanza. It teaches that death overpowers the fool

! We ha e tentatively interpreted it as mucw. But M. Senart's muca,
followed by two doubtful letters, tempts us at the same time to a reading
muca(ti) (na) sa soa=Pali muiicati na sa soka ; for a similar construction
of. so duha na parimucati (I. cro,42). This would, however, leave abhimadats
unconstrued. . .

* The circle is suppliad by us..
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who overestimates his owa undertakings. This contention
is borne out by the word vinamana, which, as we take it,
is an accusative singular form=Pali rindamanam. In
determining the real purpose of the verse we have to fall
upon other verses of the group, most of which are
meant to bring out the thought and conduct of a fool.
We might restore it, in the light of its Sanskrit parallel
{from the Mahabharata, as follows :

ida ja mi keca ida ji karia ida kari(miti)
(subhu) vinamana abhimadati mucu (balu) saoa O

It this restoration be correct, it is clear that the teaching
of this verse is in spirit the same as that of—

(1) Dhammap., verse 74 :—

“ Mam’ eva katar mafifiantu gihi pabbajitd ubho
Mam’ evativasi assu kicedkiccesu kismici,
[ti balassa sankappo, icchd méino ca vaddhati. ”

and (2) Udanav., verse 4, ch. x111. :—

“ Let both priests and laymen, whosoever they may be,

* imagine that it is I (who have done it); in whatever
is to be done or not done, let them be subject to me;
such is the mind of the fool. and his desires greatly
increase .

The retlections such as those embodied in the above verse,
may be supposed to have been the outcome of moralising
upon the tragic end of persons like Devadatta, who was
50 very anxious to make his influence strongly felt among
others.

© Pdha vasa karisamu ?dha h.matagi

) (Cre, 36)
Cf. Dbammap., v. 286  (Maggav., v. li) —

Idha vassarh vasissdmi idha hemantagimhisu
Iti bélo vicinteti antariyam na bujjhati.
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Cf. Udaoav,, ch. 1. (“ Impermanency ), v. 38 :—

“‘This (abode) will do for winter and (this) for snummer’;
thus ponders the rapidly decaying fool who has not seen
the danger”.

Notes.—The Prakrit verse might be restored, in the light

of the Pali gatha and its parallel in che Udanavarga, as
follows :—

idha vasa karigamu idha hematagismisu?
iti balu viciteti ataraya na bujhati O

We have reason to think that there is an allusion in this
verse to the frivolous life of the rich who spent their
time in the company of women, four months in the rainy
abode, four months in the winter and four months in the
summer-—as deseribed in the Vinaya Mahavagga (Vin. 1.
p. 15). The sentiments displayed in the verse are very
natural to the recluses who were the avowed champions of
morality and self-control.

Vasa karisamu—the same in meaning as the Pali vassanm
vastssgmi. The Prakrit expression is a later idiom, asso-
ciated with the idea of the Buddhist Lent (“catumasari
vassarh vaszssam:’’—Dhammapada-Comy.).

ta putrapasusamadha
[sutu gal* e
' (Cre, 37)

Cf. Dhammap., v. 287 T (Maggav., v. 15) :—

Tamh puttapasusammattam bydsattamanasalil nararm
Suttath gimarh mahogho va Maceu Addya gacchati.

' Algo, himatagimisu.
Frag. 0. Xxx1vro,—not adjusted by M. Senart. He reads suruga.



Cf. Fa-kheu-pi-u, see. xxvir. (“The Way?”),
p. 157 :—

‘““Men concern themselves about the matters of wife and
child; they perceive not the inevitable law of disease
(and death), and the end of life which quickly comes
as a bursting torrent (sweeping all before it) in a moment”.

Cf. Mallﬁbllﬁratq, XII. 175. 18 :—

Tam putrapa§usampannaih vyisaktamanasam narar
Saptarh vyaghro mrgam iva mrtyur adaya gacchati.

Notes.—The Prakrit verse might be restored as follows :~—

ta putrapagusamadha (biasatamanasa® naru?)
sutu ga(mu mahoho va mucu adaya gachati Q)

In the foregoing two verses the term ‘fool’ is applied to
the Bhikkhus and princes who are ambitious for lordship
over others, and to the rich who lkad a frivolous life, while
in the present verse a case is madeout against the house-
holders in general who are unable to pursue the higher
aspirations of human life on account of their excessive
attachment to their wife, children and wealth. Cf.  Dukbko
gharavaso, abbhokaso pabbajja’, painful is household life,
free is the life of renunciation. Thus a sharp distinction
is drawn between the two modes of human life, and the
coutrast is beautifully brought out in the Dhaniya Sutta
(Suttanipata, No.2). In the Prakrit verse, however, only
the miserable life of the houscholder is dwelt upon, as also
in the Dhammapada verse 62 :—

¢ Puttd m’atthi dhana m'atthi® iti bialo vihaiifati.

Samadha = Pili sammattarir, ‘maddened ’. The change
“of ¢ into dk presupposes an intermediate change of ¢/
to th. See Pusavaga, v. 15, notes on sagadia (p. 134).
Sutu gamu mahoho va=Pili suttariv gamain makogho va,
‘like a great flood (sweeping away) a sleeping village’.
The simile is perbaps the outcome of a knowledge of the
torrential river-floods to which the people of the Funjab
and Bengal are a victim. . i

1 Alwo, viasatamanaso. * Also, naro.
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4 puve' i kica parijaga [(mata)'kici® kicakali adea
" ta tadia® parika]*| makicakari no i kica kica(k)ali:
adea]*O’

(Cro, 38 ; see also p. 96)

Cf. Samuddavanijajataka, No. 468 T (Fausboll’s
Jataka, IV. p. 166) :— ’

Anidgatarm patikayiratha kiccath, md mam kiccar
kiccakdle vyadhesi,

Tam tadisam patikatakiccakdrim, na tam kiccarh
kiccakile vyadheti.

Notes.—This verse, as also the next, condemns procrastination
and urges immediate action—one of the salient features of
early Baddhism. Puve i="Pali pulle ki, ‘beforehand’; this
meaning is otherwise cxpressed in Pali by anagatam
patikayiratha, explained in the Jataka-Comy. as puretaratn
kareyya. Parikamakicakari=Pali patikatakiccakarz, ¢ one
doing his duty beforehand ’ (patigacck’eva kattabbakiccakari,
Jataka-Comy.).

5 ya puvi karaniani [pacha sakaru® ichati
atha dubakati balu]® [suhatu parihayati]® O!
(Cre, 39)

Cf. Therag. vv. 225, 261 :—

Yo pubbe karamyini pacchd so kitum icchati
Sukhi so dhamsate thind paccha ca-m-anutappati.

1 Supplied by uvs following M. Senart’s reconstruction on p. 96.

* M. Benart understands it as kica after the PAli parallel (see his
Postscript on p. 96).

3 M. Senart at first read tata dida (sce p. 67). ¢ Frag. O. xxvirro, 1,

5 This reading is adopted after the Pali perallel, and M. Senart under-
gtands it as-such. The original reading in his edition is kicakici ali.

¢ Frag, C. xxxr19, 1 7 The circle is supplied by us.

¢ Conld it not be read sakatu ?  Frag. 0. xxviro, 2,

10 Freg. C. Xxx10, 2. 11 The circle is supplied by us,
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Cf. Fausbill’s Jataka, I. p. 319, v. 70—

Yo pubbe karaniyini paccha so kdtum icchati
Veranakatthabhafijo va sa pacchi-m-anutappati.

Notes.—The Prakrit verse may be read in Pali:—

Yo pubbe karaniydni paccha sakkitum icchati
Atha.duppakati balo sukhato parihayati.

Sakaru or sakatu ichati=Pali sekkaturm (i.e., sat-
katuan) cchatz, © wishes to get (them) well done’. We think
the same meaning might be made out of M. Senart’s inter-
pretation, which is sakar«=sankara(sh). Dubakati=Pali
duppakats, Sk. dugprakpts, ¢ ill-natured ’,  For the expression
suhatu parihayati cf. so suktd na wihdyati (Therag.
v. 232).

6 akita kuki(ta)' [sehu pacha tavati drukita
kita nu sukita seh]*(u)® [ya kitva nanutapati*]® O
(Cr, 40)

.

Cf. Dhammap., v. 314 T (Nirayav.,, v. 9)
= Sarhyutta, I. p. 49 :(—

Akatarh dukkatath seyyo paccha tapati dukkatar
Katafi ca sukatam scyyo yath katva ndnutappati.

Cf. Udanav.,, xxix., v. 53 (“B 41” in Prof.
Pischel’s edition) :—

Akrtarh kukrtdc chreya(h) padedt tapati dugkrtam
Socate duskrtam krtva Socate durgatim gatal.

Notes.—Drukita="Pali dukkatarn, Sk. duskrtar, an instance
of false analogy, cf. drudila, Panitav., vv. 8, 9, anfe. This
kind“ of phonetic change is due evidently to Iranian
influence. '

t Supplied by us. - 2 ¥rag. C. XXvllro, 3. 3 Supplied by us.

+ M. Senart entertains doubt about the letter pa, and he puts a query
after it (see p. 69). - .

8 Frag. O. xxxr0, 3, . ® The circle is supplied by us.
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7 asava tesa vadhati ara te asavacha . ...
(Cr, 41)
Cf. Dbammap., v. 253 1 (Malavagga, v. 19) :—

Puravejjinupassissa niccamn ujjhanasafifiino
Asavia tassa vaddhanti fird so asavakkhbaya.
]

Notes.—We bave nothing to say against M. Senart’s observa-
tions except that we need not suppose that a §/oka of six
padas, cr the thought, was collected into a single stanza in
the P’ali text. We have another instance where the padas
of the Pali gitia ave inverted in the Prakrit (see Jaruvaga,
v. 16, tnfra). However, in the absence of the remains of
the middle line, if there was any, and for want of a parallel
of three-lined stanza in any other work, one would be
justified in restoring the Prakrit verse, in the light of the
Dhammap., v. 253, as follows :—

asava tegy vadhati ara te asavachalya)
(paravejanupasina? nica ujhanasaiiing O)

8 yesa tu susamaradha nica kayakata sma
satana sabrayanana tasa ? C e
(Cre, 42-43)
Ct. Dhammap., v. 293 T (Pakinnakav, v, 4)
=Therag. v. 636 :—
Yesafi ca susamaraddhid niccarh kdyagata sati

Akiceun te na sevanti kicce sataccakarino
Satdnath sampajinanath attham gacchanti dsava.

Cf. Udanav., xxxt. (“ The Mind ?), v. 56 (?) :—

“ He whose attentive mind delights in the truth and adheres
to the (four) truths, he always walks in the way with
his body, he is safc in speech and in mind, and, casting
off sorrow, he will experience no more suffering .

! Also, paravejanubasina.

24
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Notes.—This verse with which the chapter, as it survives in
the Kbarosth1 Ms., is broken off, emphasizes the necessity
for constant meditation on the transitoriness of the body.
Thus it introduces us to the teaching of the Jaravaga, but
in the absence of a complete and unimpaired Ms. it
cannot be said with certainty whether the Jaravaga
formed a sequel to the present chapter. The Prakrit
verse might be restored, in the light of its Pali counterpart,
as follows :—

yesa tu' susamaradha nica kayakata sma(ti)
(akica te na sevati kici satacakarino)
satana sabrayanana tasa (gachati parichaya O)*

Taga=Pali lasinad (lanha), Sk. {rsa ({rsna), thirst,
desire. The Prakrit form keeps ecloser to Sanskrit.
M. Senart considers it to be a mistake for Zesa.

The colophon indicating the total number of verses
contained in this chapter is missing, and we cannot say if
there were more verses after this.

(8. Jaravagal]

A few chapters appear to be missing from the extant
Kharosthi Ms. between the Bela and Jara groups. The Jara
group, as may be judged from the colophon “ga 25” (1. ¢*, 23),
contained 25 stanzas of which 2 are missing (vv. 1-2). The same
group forms the 11th chapter of the Pali Dhammapada and con-
sists only of 11 verses, of which 4 are contained in our Jaravaga.
The Prakrit group contains 2 verses which are to be found in
chaps. 1. (Citfa) and xxiv. (Zapka) of the Pali text. The
remaining verses are collected from various canonical sources,
such as the Samyutta Nikaya, the Sutta-nipata, the Thera-Therl-
gatha and the Jataka. The first chapter of the Fa-kheu-king,
which deals with ‘Tmpermanence’, contains 21 verses, of which
two occur in the Prakrit Jaravaga and one in the Pali
chapter. Section x1x. of the Chinese recension bears the title
Jarﬁvaggq and contains 14 verses, of which one (v.1)is to
be found in both the Pali and Prakrit chapters. The Udanavarga
has no separate chapter on ‘Old Age’, but treats of ‘Tmpermanence’

' It will be noticed that the 6th foot of the Prakrit verse differs from
that of the Pali; the restoration has been suggested on the basis of the
Dhammapada-Comy., where atthath = parikkhayam.
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and ‘Old Age’ in its first chapter, which contains 41 verses. The
Udanavarga and the Prakrit text have many verses in common.
Of the Udana verses 13 are to be found in the Pali text, four
in the Jara group and the rest in other groups. Fausboll
has in his excellent edition of the Dhammapada noticed a
fow §lokas in the Manu-samhita, the Mahabharata and the
Ramayana, containing ascetic reflections on ‘Impermanence’,
similar to those in the Dhammapada vv. 148 and 150.

3" ?.°p Pretathur?.. . . AR A 4 4

(Cvo, ]_)
Cf. Samyautta, V., p. 217 :—

Dhitarn jammi jare atthu dubbannakarani jare
Tiva manoramath vimbarh jaraya abhimadditam.

Cf. Fa-kheu-pi-u, sec. 1. (“Impermanency’),
p. 43:—

“ Old age brings with it loss of all bodily attraction”.
Cf. Udanav., ch. 1. (“Impermanency”), v. 30 :—

“ Thou art foolish and despicable, and dost not that which
is right ; for that body (riipa) in which thou delightest
will be the cause of thy ruin”.

Notes.—M. Senart was able to read only ra atZu of the first line.
1n his text the sign *“?” indicates that there are faint traces
of characters, and the bold dots mean that so inany letters
are completely missing. None but those who have ever
seriously attempted the identification of a verse, so
hopelessly mutilated as the one under discussion, can realise
how difficult a task it is to find out a parallel in Pali or in
Buddhist Sanskrit. It was indeed by accident that we after
repeated searches chanced upon two verses in the Samyutta,

1 There are 23 verses surviving altogether in this chapter and they occur
without break, but the colophon records the total number as 25 ; consequently,
two verses are missing towards the beginning.

2 M. Senart reads ra with the preceding query (standing for a doubtful
character) put apart. We read the word in the light of the Pali parallel, jare,
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corresponding to this verse and the next one. Supposing
that the Prakrit verse is on the whole similar to the Pali,
it might be reconstructed as follows : —

(dhitu jami ja)re athu (druvanakarani® jare
tava manoramu viba? jaraya® abhimardita* O)

4 yo vi varsasata jivi so vi mucuparayano
na Kiji® pari.o oo o
(Cv, 2)
Cf. Samyutta, V., p. 217 :—

yo pi vassasatam jive so pi maccupardyano
na kifiel parivajjeti sabbam evibhimaddati.

Cf. Udanav., ch. 1. (“Impermanency”), v. 31 :—

“One may live a hundred years, yet he is subject to the
lord of death; one may reach old age, or else he is carried

” g

oft by disease ”.

Notes.—The Prakrit verse might, perhaps, be reconstructed
as follows :(—

yo vi varsagata jivi so vi mucuparayano
na kiji parivajeti? sarvam cvabhimardati O

Mucuparayano="Pali  maccnparayone, Sk, mptyu-
purayanah, ‘subject to death’. In many instanees Pali words
seem to obey the grammatical rules governing the changes
of » into n, while the Prakrit of our text, as appel:u's

v Also, druvranakarant,

2 The form is to be taken tentatively. We may as well read vima on an
approximate likeness with gamira=Pali gambhira (L. 8. 6, p. 27).

> Also jarae; cf. prajiaya praiiac (Magavaga, vv. 27, 28, p. 111),

+ Cf. jara nabhimardati (Apramadavaga, v, 2, p. 121).

s M. Sen&rb_ reads bhaje, which is evidently incorrect. We read ki for bh
consistently with the Pali counterpart. The appearance of the character is
much like the peculiar stroke of bk, which M. Senart has taken so much pains
to establish in other instances, (sec I. A*, 1, note, pp 5-6). The stroke over
the ja justifies the reading ji instead of je,

© The second half of Rockhill’s translation seems open to dispute

7 Of. parivajetva (Apramadav., v, 18, p, 133), '
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from M. Senart’s readings, is characterised by the absence of
the cerebral nasal. Kiji=Pali Ziici, Sk. #4ificit. M. Senart
reads é4haje, which gives no meaning. We have an
alternative form of /447 in kice (Suhavaga, v. 13, 7n/ra)
which stands closer to Pali A7fice.

parijinamida’ ruvu roanida [prabhaguno
(Cr, 3)
Cf. Dhammap., v. 148+ (Jardv., v. 3) :(—

Parijinnam idam ripamh roganiddam pabhangunatn
Bhijjati piitisandeho maranantam hi jivitam.

Cf.  Fa-kheu-pi-u, sec. x1x. (“Old Age”), p. 118 :—

“When old, then its beaunty fades away ; in sickness, what
paleness and leanness—the skin wrinkled, the flesh
withered, death and life both conjoined ™.

Cf. Udanav., ch. 1. (“Impermanency”), v, 35 :—

“The end of life is death, this body bent down by age,
this receptacle of disease, is rapidly wasting away ; this
mass of corruption will soon be destroyed”.

Notes.—The Prakrit verse, supposing that it is on the whole

similar to the Pali, as the portion which survives indicates,
might be completed and read as follows :—

parijinamida ruvu roanida prabhaguno

bhensiti puti(saneho® maranata hi jivitu* O)

—This verse cannot be traced in any other canonical texts,
though reflections similar to those contained in it are
met with throughout the texts of the Sutta Pitaka.

> w0 -

M. Senart reads parijinam ida.

Frag. C. xxxiro, M, Senart reads prabhaguno.

For n=Pali nd, cf. nivinati (Magav., vv. 27-29, pp. 111-112),
Also, jivita,
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Fausboll has drawn his readers’ attention to similar reflee-
tions in the Manu, VI. 77, the Ramayana, II. 105. V. 14,
and the Mahabharata, XI. vv. 48, 207 and XII. v. 829,
One will look in vain through the older Dharmasiitras for
sach pessimistic reflections on the destructive side of
rature. The Manu and Visnu codes in their present form
are recasts of a time when a Stoic mode of life was so
firmly established among the asceties and recluses as to
find its way into the naive positivism of the juristie
thinkers. We need not be surprised to come across these
reflections in the Hindu Epies, which mainly uphold and
idealise the systems of the Smritis, because the epic kernels
which survive in the shape of ballads in the canonical Jataka
Book and the Up#khyanas of the Mahabharata bristle
with them. As will be shown below, some of the important
Jara-verses of the Prakrit text are to be found in the
Dasaratha Jataka, a Buddhist version of the older Rama-
story which, like the version in the Mahiabharata, was
primarily intended to exhort people to keep up their spirits
in the midst of trials and bereavements, considering that
these are inevitable experiences of mankind.

Parijinamida="Pali parijinnam ida, an instance of
vowel-sandhi (parijina+1da), the intervening m having
developed to prevent ZAiafus. Parijina or °wasted’ is
virtually the same in meaning as jara-Soka-samavigtam
(‘ permeated with decay and sorrow ’) of Manu VL. 77. It
will be noticed that the Prakrit form stands close to the
Pali, but the latter fulfils the grammatical rules about
the changes of = into 7, which the Prakrit does not.
Roanida=Pali roganiddatn, a compound, meaning ¢the
abode of diseases ’ (roganarn nivesanatthanam, Dhammapada-
Comy; cf. Manu, VI. 77: rogdyatanam). It is clear
from this that the Buddhist commentator is inclined
to identify nidda with nida or nidya, ‘nest’. Roa is
an alternative form of roda (see Suhavaga, v. R, infra).
Prabhaguna = Pali pablangunain or pabhatguram, Sk.
prabhangurain, a compound, meaning ° that which is frail
or fragile’; cf. afwram in Manu, VI. 77, and Dbamma-
pada, v. 147. The final letter za instead of 7a makes
the word deviate from Sanskrit and keep closer to the
Pali. For bhensiti, see M. Senart’s notes (pp. 70-71).
Putisaneho="Pali patisandeko, a compound, meaning
‘the body which is stinking’ (p#tiko samano tadeva
deho, Dhammapada-Comy.; cf. ar#kayarn, Dhammapada,
v. 147, patikayam, Comy.; rajasvalarh, Manu, VL. 77).
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Maranata hi jivitu=Pali maranantarn ii jiveiarm, Sk.
marandntan ki jivitan (cf. DivyAvadana, p. 100 ; Maha-
vastu, 11I. p. 183 ; Ramayana, I11. 105. v. 14; Udanavarga,
I. v. 22; Fa-kheu-king, I. p. 41 ; Vasubandhu’s Gatha-
sangraha, v. 23). This corresponds to the expressions #’atthi
dhwvarn,  thite (Dbammap., v. 147), anityarn (Manu,
V1, 77), and  jata jata marantidha evamndhamma ki panino
(Therag., v. 553). Note how this idea of life ending
with death is expanded in a verse incorporated in the
Ramayana, I1. 105, st. 16 and the DivyAvadana, p. 100 :—

Sarve ksayinta nicayah patanintas samucchrayih
Samyoga-viprayoginta maranéntarm ca jivitam.

Life and death are one of the three pairs of constant and
opposed phenomena _ whereby Makkhali Gosala, the third
great leader of the Ajivikas, characterised the organic world,
the two remaining pairs being those of gain and loss, and
pleasure and pain (l@bhain, aldbhain, suhari, duthain,
Jiveyarn, marapar)'.  The Buddha conceived of eight
principles (attha loka-dhamma), divisible into four pairs :
labko, alabko, yaso, ayaso, ninda, pasarhsa, sukhadi,
dukkham, to which was afterwards added another pair
viz., jivilam, maranai, as can be seen from the Theragatha,
vv. 664-670. All these come under Pakudba Kaccayana’s
two principles, sukle, dukhe (Digha, L. p. 36).

6 konuh? . ... ... . . .[lite sati

an.kar.r prachiti pral' ...
(€, 4)

Cf. Dbammap.,, v. 116 T (Jaravagga, v. 1)=/Jat.
V. p. 11, 1. 25-26 (Kumbhajataka, No. 512).

Ko nu hdso kim duando niceatii pajjalite sati,
Aundhakarena onaddhd padipaih na gavessgatha,

Cf. PFa-kheu-pi-u, sec. £1x. (“Old Age”), p. 117 :—

“What (room for) mirth, what (room for) laughter,
remembering the cverlasting burning (or fire). Surely
this dark and dreary (world) is not fit for one to seek
security and rest in”".

' Dr, Barua’s paper on the Ajivikas, Jour. of the Dept. of Letters,
Calcutta University, 1920, Vol. 11., p. 25.
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Cf. Mahavastu, IIL,, p. 376:—

Ka nu krida ki nu rati evath prajvalite sada
Andhakirasmith praksiptd pradipath na gavesatha.
Ko nu harso ko nu dnando evam prajvalite sada
Andhakarasmim praksipta dlokam na prakiSaya.

Cf. Udanav., ch. 1. (“Impermanency”), v. 4 :—

“To one who is being burnt, what joy can there be, what
subject of rejoicing ? Ye who dwell in the midst of
darkness, why seek ye not a light ?

Notes.—The Prakrit verse might be completed and read as
follows : —

ko nu h(aso kimanano® nica praja)lite sati
anakardsmi? prachiti® pra(dipa na gavesatha* O)

—This verse cannot be traced in any canonical text other
than the Dbhammapada. The Prakrit text substitutes
prachili in the 2ud line for Pali oraddla. The reading of
the Udanavarga seems to have been analogous to that of the
Pali text. The exhortation of this verse is no more than
a poetical summary of the teaching of such Fire-scrmons
as (1) the Adittapariyaya-sutta  (Vinaya Mahavagga,
pp. 66-67) on the basis of which the Gokulikas, or
better, the Kukkulikas are said to have formulated a
doctrine of universal pessimism’ (Kathavatthu, I. 7, with
Comy., and Preface to the “ Points of Controversy ”), and
(2) the Aggikkhandhipama-sutta which, according to the
Ceylonese chronicles (see Mabavaihsa, XII. 34), Asoka’s
Todo-Bactrian missionary, Dhammarakkhita had made the
principal text of his sermon to the people of Aparanta.
The Prakrit verse seems to be older than the two verses
in the Mahavastu which appear to have been quoted from
an older Sanskrit recension of the Dhammapada.

1 Cf. nivinati (Magav. vv. 27-29, pp. 111-112).

2 Following the Mahdvastu. Also, anakarena or andhakarena ; ef. bandhana
in I, B. 62.

3 The roading prachiti is perwissiblo, if it is a case of locative absulute.

+ Cf. bhavetha, I A%, 8. Also, yavisadku ; cf. bhodha, in L. A%, 7.
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Prajalite sati =Pali pajjulite sats, locative absolute,
meaning ‘while the world is burning (with passions and
other painful mental qualities)’. The Mabavastu reads
prajvalite sada. Anakarena prachiti would strictly corres-
pond to a Pali «ndhakiarerna pakkhitte, an expression
which is the same in meaning as andhakarena onaddha.
It seems that andhakare pakkkilla is more grammatical
than andhakirenn ; cf. ratlikkhitta (Dbhammap, v. 304)
=andhakare khitta (Comy.); andhakarasmm praksipta
(Mahavastu).

7 yameva' padhama rati gabhi vasati’ manavo
avithi® - .[ti so gachu na nivatati O]*
(C, 5)

Cf. Ayogharajataka, No. 510 (Fausboll, IV,
p. 494) :—

Yam ekarattih pathamam gabbhe vasati manavo
Abbh’ utthito va sayati sa gacchamh na nivattati.

Cf. Udanav,, ch. 1. (* Impermaneney ), v. 6 :—

“One who has heretofore been subject to the misery of
birth from the womb may go to the highest place and
come no more back again (into the word).”

Notes.—The Prakrit verse might be completed and read as
follows :—

yameva (or, eka) padhama rati gabhi vasati manavo
avithi(to va saya)ti so gachu na nivatati O

Yameva=Pali yam evam, a vowel-sandhi (ya+eva) ;
cf. pargjinamida, v. 5 supra. The expression yam eva
padhama rati=Pali yam eva pathamain rattim, ¢ the

<

1 M. Senart’s yam eva have been joined together here on account of sandhi.

2 M, Senart reads gabhirasati, which is hardly correct; gabhirasati would
be=Pali gambhirassati, which gives no sense, But, we have in Prakrit
gamira for gambhira, of. 1. B. 6 (p. 27).

3 M. Benart reads avt thi, put apart.

+ Frag. C. xviuvo, 1,—not adjusted by M. Senart.

25
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very first night’, is somewhat different from the Pali
yam ekaraltimn pathamar, ‘the one night when for the
first time’, but the Prakrit reading gives a better sense.
According to the eommentary, the appropriateness of
the word rafti lies in the fact that men are generally
conceived in the mother’s womb at night, though, as
a malter of fact, ra/{i includes both day and night.
Avithito=Pali abbi’utthito, a vowel-sandhi (avi+ uthilo),
avi standing, for Pali abhi. TFor v=0h, cf. ablivuyu
(=abhabhamya), 1. B. 30, 31 (p. 88). The Comy. suggests
abbho + utthito, and explains ablko as meaning a piece of
cloud, which, however, seems a mere etymological conjecture.
Abbk’ utthito may simply be equated with Sk. abhyuttiitah.
Accordingly, abbiutthito wva sayati may be rendered
‘he lies down as if being upborne’. According to the
Comy., the general sense of the verse is: ‘“Justas a
piece of ecloud having arisen, comes into existence, moves
about being chased by the wind, in the same way a man
since his first conception in the womb undergoes successive
stages of gestation and development in such a manner that he
cannot retrace the steps that have already been undergone ”’.
The developmental stages of man mentioned in the Comy.,
manda, khidda, etc., remind one of Gosala’s eight stages,
mandabhami, khiddabhami, ete. (see Sumangala-vilasini,
I p. 163).

8 yasa rativivasina ayu apataro' sia
apodake [va mansana ki tesa nu’ kumalaka® O}*
(Cvo, 6)
Cf. Mugapakkhajataka (No. 538, illustrated by

a carving on the railing of the Bharaut
Stupa), Fausboll, VI. p. 26 :—

Yassa ratyd vivasane ayum appataram siya
Appodake va macchanam kin nu komarakarh tahirm.

' M. Senart reads aparato, which gives mno sense unless it be supposed
that rato is a change by Metathesis from taro or that the reading is kato.
The Pali parallel being °taram, it is clear that the Prakrit aparato cannot but
be due to a mistake of the scribe, who has inverted the reading.

2 M. Senart reads simply u.

3 M. Senart reads ukumulana; our reading is tentative.

¢+ Frag, C. xvinivo, 2,—not adjusted by M. Senart.
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Cf. Fa-kheu-pi-u, sec 1. (“Impermanency”), p.40:—

“Every day and night takes from the little space given to
each one born; there is the gradual decay of a few years
and all ix gone, as the waters of a pool are cut off
(or exhausted) .

Cf. Udanav., ch. 1. (“ Impermanency”), v. 34 :—

“Man is like a fish in a shallow pool of water ; day and
night this life is passing away ; what subject of rejoicing
is there in so brief a thing ?”

Cf. Mahabharata, XII., 175, 11, 12 :—

Ratryim ratryim vyatitdiyam dyur alpataramh yada
Tadaiva vandhyam divasam iti vindyid vicaksanah
Gadhodake matsya iva sukham vindeta kas tada
Anavaptesn kimesu mrtyur abhyeti manavam.

Notes.—Rativivasina=Pali raftivivasena, Sk. ratrivivasena (if
M. Senart’s reading is correct). In order to equate with the
Pali ratya rivasane, the Prakrit reading must be either
rativivasani or rativivasane. Apataro=Pali appataram,
‘less’, ‘lesser’. M. Senart’s reading aparafo conveys no sense.
Mansana = Pali macchanam, Sk. matsyanam, ©of fishes’.
For ns =tsy, of. bhensiti (Sk. bhelsyate), Jaravaga, v. 5
(p. 189), and M. Senart’s notes under C*, 3 (pp. 70-71).
Tega=Pali fesari, Sk. tesam, and is closer to Sanskrit on
account of the s. The correlative of yasa is tasa, but here fesa
appears to refer to the fishes. The Pali reading is takimh, a
locative form of fam, meaning ‘there’, ‘in that’; cf. the
Udanav. ex pression “there, in so brief a thing”. Kumalaka or
komalaka or komaraka = Pali fomarakam, Sk. kawmaryam
= larunabhivo, (Jataka-Comy.) ‘youth’, ‘young age’. With
regard to his reading wdwmulana, M. Senart suggests that it
might be equated with Sk. oka-unmilan v, “ the destruction
of their abode””. He also points out that if the form only
were taken into account, ome would think at once of a
form ulkg-ummilana, which, he says, is a form of speech,
very little likely. Neither oka-wnmalana nor ulkaunmilana
can fit well with the meaning of the clause #¢ fesa
ete. Rockhill’s translation of the Tibetan version of
the Udanavarga, which is at best tentative, connects the
idea of mirth with this clause— What subject of rejoicing
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is there in so brief a thing ?” The idea of rejoicing can
very well be associated with Aomarakar. Supposing that
the reading wkumulana is on the whole correet and that it
has reference to fishes, it might be slightly altered into
ukumujana and equated with a Pali okd wmmujjanan,
¢jumping out of water’ (cf. Supparakajataka No. 463,
Fausboli, IV. p. 1389 ; maccha . ... udake ummujjanimujjari
karonts).

9 ye vudha' ye yu® dahara ye ca majhima porusa
ADUPA P oo e [lapaka va banana]® O
(Cvo’ 7)

For the first half, cf. Vessantarajataka, No. 547
(Fausboll, VI. p. 572), first line of verse 642 :—

Ye ca vuddhi ye ca dahari ye ca majjhimaporisi
Mam eva upajiveyyum, tatiy’ etarn varain vara.

and Dasarathajataka, No. 461 (Fausbéll, IV.
p. 127) ==

Dahari ca hi vuddha ca ye bild ye ca pandita
Addhi c’eva dalidda ca sabbe maccupariyana.

Cf. Ayogharajataka, No. 510 (Fausbill, 1V.
p. 496) :—

Dumapphalin’ eva patanti mianava
Dahari ca vaddhi ca sarirabheda
Nariyo nard majjhimaporisi ca.

3, * M. Senart reads hu dhayeyu, of which the first letter is written in such
a way as to easily warrant a reading vu. In adjusting the reading of the first
pida we have the advantage of the Pali parallels, which M. Senart could
not discover.

3 Frag. C. xx111vo,—not adjusted by M. Senart, who reads lapabhavabanana.
We have reason to change his pabha into paka from a comparison with kije
which he read incorrectly as bhaje (see v. 4 supra). For the last quarter-verse
M. Senart has sa nica maranato bhayo QO (see Cvo, 7, p.72), but a careful
examination of the shape and position of the fragment makes it clear that it
fits into the main plate only when it is pushed a little below and thrust into
the next line, ¢.e.,, OV0, 8—an arrangement which is established beyond doubt
by the fact that there is an exact Pali counterpart to the Prakrit verse thus
adjusted (q. v. under v, 10 infra p.198). Accordingly, the aforesaid quarter-
verse hag been shifted to the line-end of v. 10, and the gap thus caused
is filled by Frag C. xxinve with sufficient reason or. our side.
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Cf. Udanav,, ch. 1. (“ Impermanency "), v. 10 :—

“ Some are old, and some are young, some are grown up ;
by degrees they all do disappear, like ripe fruit falling .

Notes.—Almost the whole of the second line of the above verse
is missing from the extant Kharosthi Ms. A detached
fragment, marked xxn1'e, contains the line-end of a certain
verse beJonging to Plate C'. This fragment with the
line-end—/lapabh vabanana O—needs adjustment, but we
know of no verse of the plate under notice into which it
may fit. M. Senart, too, has no suggestions to offer. Let us
suppose for argument’s sake that his reading is correct and
see if any meaning can be made out of it. It admits of
a two-fold construction : either (1) lapa bhavabanana = Pali
lapa bhava-bandhanaim, °cut off the ties of existence’, or
(2) la pabhavabanana = Pili—some word ending with /zor 1a
plus pabhava-bandhang, *the ties spring from’. But these
interpretations afford us no clue to the adjustment of the
fragment. Two assumptions are possible : either (1) that
it contains the line-end of one of the first two Jara-verses
which are missing, a verse similar, perhaps, in thought to
the following stanza (Jataka, VI. p. 27) :—

Tattha ki nandi ki khidda ki rati ki dhanesana,
Kim me puttehi darehi, rija mutto’smi bandhani ;

or (2) chat it contains the line-end of the verse under
discussion, in which latter case M. Senart’s reading must
b slightly altered as (pka)lapaka va banana ov (ta)lapaka va
banana. The reading phalapaka va banana (=Pal phala-
pakkam va bandhana) is suggested by the final words of the
Udanavarga verse: “like ripe fruit falling ”, and ¢ lapaka
va banana by the final words of a verse in the Pali Udana
(L. 1. 10): talapakkarn va bandhana. This simile of a
ripe fruit or palm falling from the bunch is quite in
keeping with our verse. Accordingly, the Prakrit stanza
might be completed and read as follows :—

ye vudha ye yu dahara ye ca majhima porusa
anu(patati sarvi te ta)la paka va banana O

—which will read in Pali :—

Ye vuddhi ye ca dahard ye ca majjhimaporisd
Anupatanti sabbe te talapakkamh va bandhan@.
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Yu is nothing but ya (=ca). It is obvious that ya has
been influenced by vz of vudka as a result of the natural
tendency to read two sets of three syllabus alike, viz.
ye vu dha and ge yu da.

(ya)'dha phalana pakana nica patanato [bhayo
emu jatasa maca]’sa nica maranato bhayo O°
(Cvo’ 8)
[ ]

Cf. Sallasutta (Suttanipata, No. 34, Majjhima
Nikaya), v. 576, Dasarathajataka, No. 461
(Fausboll, IV. p. 127), and Mugapakkha-
jataka, No. 536 (Fausboll, VL. p. 28):—

Phalinam iva pakkdnam niceam patanato bhayam
Evam jitinam maccanam niccamh maranato bhayam.

Cf. Udanav., ch. 1. (“Impermanency”), v. 11:—
“ As the ripe fruit is always filled with the dread of falling,
so likewise he who has been born is filled with the fear
., of death”.
Cf. Ramayana, IL. 105. v. 17 :—

Yathi phalinirh pakvanam ninyatra patanad bhayam
Evam narasya jatasya ninyatra maranad bhayarh.

Notes.—The simile and main idea of this verse is tacitly

implied in that of the foregoing one. Its intrinsic value
and historical significance lies indeed in the faet that it
stands in form midway between the verse in the Dasaratha-
jataka and that in the Ramayana. As in the Sanskrit
epic, the Prakrit verse begins with yadfa=TPsli and Sk.
yatha, while the simile is indicated in Pali by the particle
tva, put after phalanarn. In both the epic and the Prakrit

! Supplied by us.
2 Frag. C. xvvo, 1,—not adjusted by M. Senart.
3 Thia line-end is connected by M. Renart with the preceding verse.

He reads instead—ya ayu payeti panina O—as the line-end of this verse, but
we have transferred it to the line’end of the next verse on the strength of
a closefitting Pali parallel (¢. v, p. 199).
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text we have a genitive singular form, jita—jata,
while in Pali the form is that of a genitive plural. The
occurrence of identical and similar reflections in the
Dasarathajataka and the Rimayana goes to prove that the
narrative of the Sanskrit epic was woven out of an older
Rama-story, which is preserved in ballad forms in the afore-
mentioned Jataka, the Mahabharata, and in the first canto
of the Ramayana itself. Although the epic narrative has
far outgrown its original and completely changed its moral,
one may notice that the original story with its morals still
lurks within its four corners.

Emu=Pali and Sk. evari. The change of » into = is a
peculiarity of the Prakrit of our text, but the form eca
1s not rare (see v. 14 ¢nfra).

»

11

: R J[ra
emu jara ya mucu]' ya ayu payeti panina O?
(Cvo, 8)
Cf. Dhammap., v. 135 (Dandavagga, v. 7) :—

“ Yatha dandena gopilo givo piceti gocaram
Evam jard ca maccu ca dyu pacenti® paninarm’.

Cf. Fa-kheu-pi-u, sec.1. (“Impermanency’’), p. 39 :—

“As a man with his staff in his hand goes along tending
and pasturing the cattle, so are old age and death, they
also watch over the life that perishes.”

Cf. Udanav., ch. 1. (“ Impermanency”), v. 17 :—
“As a cowherd with his staff gathers his cattle into the

stable, so disease and old age bring mankind to the lord
of death”.

' Frag. C. xvvo 2,—not adjusted by M. Senart. He reads the fragment as
follows :—

emu ne(?)rayamucs ... . .. ...

2 This line-end was connected by M. Senart with our v. 10 (see p. 198,

f. n. 3). .
3 A Burmese Ms. reads paceti.
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Notes.—Almost the whole of the first line of the above verse

12

is missing from the extant Kharosthi Ms., and the remnant
—ya ayn payeti panine O—has been misplaced by M. Senart,
who tags it to the end of the preceding verse. As has
been established, M. Senart’s C¥°, 8 is not, as he says, a
patchwork of two half-verses, but of two separate, though
fragmentary, verses which have been wrongly adjusted, not
by the seribe but by himself. However, our adjustment. of
the fragments has goue a long way to enable us to complete
the verse as follows :—

yadha danena® gopalo gavo payeti goyara

emu jara ya mucu ya ayu payeti panina O
—This stanza cannot be traced in any other canonical text
than the Dhammapada. The simile calls up a vivid picture
of a cowherd driving the cattle of a village to the common
pasture, and strikingly brings home to an agricultural
people like the Indo-Aryans the idea of the manner in
which death drives all beings to their destiny.

Payeti=Pali paceti, an instance of causative.

yadha nadi pravatia racha vahati P ...
H

Cf. Migapakkhajataka, No. 536 (Fausboll,
VI p. 26) :—

Yatha vdrivaho piiro gaccham niipavattati
Evam ayu manussinath gacchath niipavattati.
Yatha varivaho piro vahe rukkh’dpakiilaje
Evarh jariya maranena vuyhante vata panino.

Cf. Fa-kheu-pi-u, sec 1. (“Impermanency”), p. 39 :—
“ Ag the waters of a river ever hasten on and flow away,

and once gone, never return, such is the life of man.
That which is gone knows not any return”’.

1+ Of. dana (=Pali dandam, I, B. 39, p. 42); manibunalesw (=Pali

manikundalesu), Suhavaga, v.8, infra (Cvo, 31).

s For the line-end here M. Senart has—tavi oharanaseva satii O—which,

however, fits better with v. 18, The Udsnavarga has a verse (ch. 1. v. 18) of
which the final words correspond to oharanaseva satii: “ As the waters of
a brook, so flow on by day and night the hours of man’s life ; it draws nearer
and nearer to itsend”.
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Ct.  Udarav., ch. 1. (“Impermanency”), v. 15 :—

“Ay a river that is always running swiftly by and never
returns ave the days of man’s life—they depart and come

back no more ”.

Notes.—The whole of the second line of theabove verse is
missing from the extant Kharosthi Ms, in spite of M. Senart
reading, as a line-end, lavi oharanaseva salty O —whieh fits
better with the line-end of the following verse. The
Prakrit verse might, however, be completed in one of the
following two ways :—

1 yadba nadi pravatia racha vahati (upakulaja
emu jaraya maranena vuhati vata panino O)

¢ yadha nadi pravatia racha vahati (na nivatati
emam ayu manusana gachu na npavatati O)

Pravatia=Pali povatiiiva, Sk. pravartya, beginning
to flow’, a gerund. The form is closer to Sanskrit. Racha
= Pali rubihoain, Sk. vpksariv (cf. rucha, Asoka’s Rock-Edict
II, Mansehra version). M. Senart says: “ I am not
sare of the veading racha or vacha ; anyhow 1 can only
see in it a reflex of wrksa, whether for vracka or for rukkha.’
For the form v1acha, ¢f. vrachad in Asoka’s Rock-Ediet, 11,
Girnar version. If it is wracka, cf. Pali malavacchari,
Suttavibhanga, 1. p. 179.

13 yadha vi dani vitati' ya ye deva oduop ati’
apaka bhoti *vitavi oharanaseva satii O*
(Cv, 10)

| M. Senart reads vikoti according to the script, but this does not give
any sense. He joins the words together as yadhavidanwikoti.

2 In M. Senart's edition the words are run together and read
yayedevaoduopats.

3 He reads, and the Ms. clearly has, v
influenced by the o of the preceding wo
influence of the preceding syllables. The words are
M. Benart'’s edition and read apakabhotivo. . -

+ He connects the line-end tavi oharanaseva satit with v.12 (see CVo,9,
p. 73). Our adjustment is warranted by the sense of the verse as well as
by the mutilated shape of the line-end.
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14 emam eva manus(esu)' (avi)’dha’(va)ti* pranayo
ya ya avi(si)’sati rati® maranaseva satii (O)
(Cv, 11)

Cf. Migapakkhajataka, No. 538 (Fausboll,
VL p. 26):—

Yathd pi tante vitate yam yam dev’'@paviyati
Appakam hoti vetabbam evam maccana jivitan.

Notes.—The Pali verse seems to hwve been expanded later into
two Prakrit stanzas, which are bound up together in thought
and serve to illustrate the course of human life by the imagery
of weaving. The sense is: when the loom is spread out, no
sooner are the threads spun out than what remains to be
spun grows less and less ;—a striking illustration of how the
hours of man’s life ceaselessly pass away. The imagery
reminds us of the ancient myth where the Goddess of Fate
is represented as a woman engaged in spinning the thread
of man’s life. The Prakrit verse 13 differs from the Pali by
its closing words okaranaseva satii (which would equate
with Pali okaranass’era santike). Dani vitati=Pali fante
vitate, Sk. tartre vitate,—(loc. absolute, ‘the loom being
spread out’). Oduopati, if the reading be correct, would
strictly correspond to Sk. wdvapat/, used impersonally,
meaning ‘casts out or is cast out’. The reading, as
M. Senart is also of opinion, is very doubtful. Qharana=
Sk. avakarana, better apakarana, a synonym of marana
inv. 14, Verse 14 expanding theidea of the Pali clause
evar maceana jivitam, would read in Pali:—

Evam eva manussesu abhidhdvanti panayo
Yaw yam avisissati rati maranass’eva santike.

! Supplied by us. * Supplied by us, following the sense of
the previous verse, though tentatively.

3,* We have changed M. Senart’s sinto dh, asthese two letters have
often been confounded in the Kharosthi Ms. : of. masuru for madhuru="Pali
madhwiam 1. B. 11 (pp 28-29) ; see also M. Senart’s °dhiti for °siti (=Pali
°smfti), v. 16 infra. After M. Senart’s s there is a gap, quite sufficient for
one letter, which we bave tentatively filled by a reading va. This gives us
avidhavati, meaning ‘they run the course of life’ (quite in keeping with
the simile of the thread being spun out).

® Filled by us on the strength of clear tracos of the upper part of an §
in the facopimile. We have taken avisisuti as the future, 3rd pers. sing. of
Sk. @+ +vid, ‘to enter’, hence ‘to approach, ocoupy ’.

© M. Senart entertains doubt as to the correctness of his reading here as
well as in the previous words,
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15 sati' eki na disati pratu ditho® bahojano
pratu eki na disati sati ditha bahojano O
(Cvo, 12)

Cf. Dasarathajataka, No. 461 t (Fausbosll, IV.
p. 127), and Mugapakkhajataka, No. 538
(¢bed, p. 28) :—

Sayam eke na dissanti pito dittha bahujjand,
Pato eke na dissanti siyarh dittha bahujjana.

Cf. Udanav., ch. 1. (“ Impermaneney ), v, 7 :—

* One sees many men in the forenoon, some of whom one
will not see in the afternoon; one sees many men in the
afternoon, some of whom one will not sze in the (next).
forenoon .

Sati stands for s/ (=Pali and Sk. sayam, ef. nar=
ndya, Apramadav., vv. 24-25). The ¢ has intervened
through False Analogy with d¢3afs. For the first o in
bahojano, see porusa (v. 9. supra)=Pali porisa (also
purisa). The Prakrit o can also be explained as having been
lengthened from # to make up for the loss of a 7 in the
Pali jj following.

16 tatra ko viSpasi macu daharositi® jivit.
_.?vi miyati nara nari ca ekada O
(Cr, 13)

Cf. Maugapakkhajataka, No. 538 (Fausboll, VI.
p. 26) :—

Daharipi hi miyanti nard ca atha nariyo,
Tattha ko vissase poso daharo 'mhiti jivite.

! M. Senart says that sai would do well.

2 Ditho has a variant ditha in the second line.

3 M. Senart reads dhiti, which is clearly a mistake for °siti (°smiti).
In Kharosthi the letters dh and s, being very much alike, have produced
many a confusion of reading and writing, cf. masuru for madhurain (L. B, 11,

pp. 28-29).
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‘Notes.—It is clear from the above citation that the lines of
the Pali verse are inverted in the Prakrit. The first line
of the Prakrit verse has macu (=Pali macco, ‘ the mortal’)
for poso of the Pali. Instead of Pali nara ca atha naryo,
the Prakrit verse reads nara nari ca ekada, which appears
to be an improvement on the Pali reading without altering
the sense. The Prakrit verse might be completed thus :—

tatra ko viSpagi macu daharositi jivit(e
dahara hi) vi miyati nara nari ca ekada O

Vispai=Pali vissase, Sk. nidvasel, an optative, ‘one
should trust.’ Siti=Pali («)mAits, Pali and Sk. (a)smits,
a vowel-sandhi (dakaro+asm¢+1t7). 'The mistaken reading
dhit7 has led M. Senart to equate it with Sk. dArfi (see
footnotes nnder avidhavati, v. 14 supra).

17 ayirena vatai kayu padha. [siti
ruchu]' . vifiana niratha ba kadigaru O
(C\n) 14‘)

Cf. Dhammap., v. 411 (Cittavagga, v. 9) :—

Aciram vat’ ayam kiyo pathavim adhisessati
Chuddho apetavififidno nirattham va kalingaram.

Cf. Udanav., ch. 1. ( Impermanency "), v. 36 :—

“ Alas ! this body will soon lie on the earth unnoticed,
empty, senseless, thrown away in a cemetery like a billet
of wood .

Cf. Manu, 1V. 241 :—

Mrtamh Sariram utsrjya kasthalostrasamar ksitau
Vimukha bindhava yanti dharmas tam anugacchati.

Notes.—The Prakrit verse or its Pali counterpart which is one
of the most important and exquisite in the whole collection,
cannot be traced in any other canonical text than the
Dhammapada. It appears to have expanded the idea
of the first line of Manu, IV. 241, which also occurs

! Frag, C, xu1vo.
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in the Mahabharata. It seems, moreover, to be a later
poetical summary of the Vijaya Sutta (Snttampata, No. 11),
vv 8-9, and Sumedha’s psalms (Therigatha, vv. 468-469),
contalmng ascetic reflections on the loathsomeness and
trausitoriness of the body. The interest of the Vijaya
verses and Sumedha’s psalmslies in the fact that these
show richer combination of the Dhammapada verse and
the Mann $loka :—

Yada ca so mato seti nddhumaito vinilako,

Apaviddho susanasmirh anapekha honti fitayo.

Khadanti narth supapa ca sigala ca vaka kimi,

Kiaka gijjhd ca khadanti ye ca afifie santi panayo.
(Vijaya Sutta)

Nibbuyhati susdnath aciram kayo apetavififidno

Chuttho! kalingaram? viya jigucchamanehi fitihi.

Chaddina® nam susane parabhattam nhayanti jiguechanta

Niyaka matapitaro kith pana sidharapa janata.
(Therigatha)

—We are far from saying that the Buddhists were
borrowers from the Manavas or vice versa. The truth is
that both the Buddhists and the Manavas, no less than the
poets of the Mahabharata, had drawn upon a common
source, which goes back at last to the people at large:
we mean that the higher reflections contained in the
verses under notice sprang originally from a cruder
popular wisdom, crystallized in the shape of maxims which
are preserved and used by the community in more forms
than one. The language of these maxims in their popular
forms is generally Prakrit, the term denoting no more than
the eurrent speech of a locality or community. Sumedhad’s
verses preserve a few remnants of Praknt forms, e.g.,
chuttho for chuddho ; kalikaran, kalivekarain for kahngu-
ray; chaddina, chathuna, chathana, chatthana for chaddita ;
wiyaka, a Prakrit survival in Pali. The reflections in the
Vijaya Sutta and Sumedh@’s verses are only a poetic
version of the teaching of the kaydnupassana ov kayagatasati
section of the prose Satipatthana Sutta (Majjhima, I) or
Mabhasatipatthdna Suttanta (Digha, I1); see also the
Up., Prapathaka I.

' Chuttha may also be taken in the sense of chaddita, ‘thrown off’,
conmdermg that Sumedha’s expressxons are almost the same as those in the
Manu §loka : Chuttho kaligaram viya=utsrjya kagthalostrasamas. Cf.
angah, chuta, choda. choiida. Prof. Pischel notes a variant cuddho.

2 Var m.uts—-—kahkara,ﬁt kalinkarah.
3 Variants —chathuna, chathana, chatthana,
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The Prakrit verse might be completed thus :—

ayirena vatai kayn padha(vi adhiSe)siti
rachu ! (apeta)vifiana niratha va kadigarn Q

The Dhammapada groups the Pali counterpart of this verse
under the Cittavagaa, but it has little bearing on the
main theme of the chapter. The mere oceurrence of the
word eifizana or of the idea that a corpse lies senseless or
devoid of consciousness, does not surely entitle it to a
place in the Cittavagga. The Prakrit text and the Udana-
varga have rightly grouped it among the Jara verses.

Ayirena = Pili and Sk. acirena, an adverb with instru-
mental termination, meaning ¢ without delay ’, ¢ very soon’.
The Pali form acirarn is a counierpart of Sk. acirat which
has an ablative termination. Vatai=Pali ratdyam, a
vowel-sandhi (vafu+ar); for ai=ayam, cf. nai=ndyam,
(Apramadiv.,, vv. 24, 25, pp. 138, 139). Padbavi=Pali
patharim,  Ardbamagadhi,  pudharii, Sk, préhivyam.
The form of the Prakrit text stands mid-way bhetween the
Pali and the Ardha Magadhi. AdhiSesiti=Pali adk/sessats,
“will lie (on the earth)’, can be compared with wato
seli sus@nasmian, “the deceased lies down in the cemetery’;
the expressions give an idea of exposure of dead bodies.
We pust mnderstand by the woird wd/isessati or set¢ not that
a man casts off his Lbody, like the brute creation in general,
to lie on ihe earth (which is rather an exception than a
rale),? but that after his death his body is thrown away by
his kinsmen or fiiends (fiatayo or bandhava)?® in a &madana
where it undergoes the natural process of decomposition
oris eaten up by the worms and carnivorous birds and
beasts®. Ruchu is according to M. Senart=Pali rukiio
(Sk. ruksmah), ‘rough, rude’, which may very well take
the place of the Pali chuddho, vile, despicable’. But we
cannot fully agree with the French savant, for the Prakrit
ruchu 1s a weaker cxpression than the Pali chuddlo which
does not surely mean ‘vile, despicable’ as he supposes.

! Also apeta or aveta. For aveta, cf. uveti, v. 24 infra

2 In cases of deaths Ly accident, o.g., of persons dying by ship-wreck,
or in u desert or out of tho way place. The .pannaka Jataka (No.1)
preserves the account «f a perilons journey of caravans over a vast
sandy desert where hundreds of Indian merchants lay dead or killed, their
dead bodies or remains being left undisposed of. Cf. a similar account of
the fate of the pesanaka cora in the Vedabbha Jataka (No. 48).

3 Rce Mann, IV. 241, and Sumedha’s psalms cited supra.

4,8 See Vijayn Sutta, vv. 8.9; Satipatthina Satta (Majjhima, I.

pp- 58 fg.).
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His rendering of the Pali word, no less than the commen-
tators’ paraphrace, is tentative and ultimately untenable.
Chuddho =apaviddho, ¢despised’ (Dhammapada-Comy.);
chuddha=chaddita, ‘forsaken’, ‘cast-off’ (Jataka-Comy.
Fausboll, V. p 303). The former interpretation is based
upon a canonical text like the Vijaya Sutta, v 8,
—apaviddho  susanasmii-—and  the latter on Sumedhd’s
psalm (Therigatha, v. 469)—chudduna nain susane. These
canonical passages do not bear out these interpretations.
In the Vijaya Sutta the meaning of c¢Zuddho is expressed by
these three words; wddiumato, vinilako and aparvididfo—
‘ bloated, discoloured and despised’. Both the words chuttio
and chaddanae occar in  Sumedh@d’s psalms  (Therigiatha,
vv. 468-169), and the former word might have been
taken in the sense of ‘useless’ (chuttho hLalivgararn
viyga=nirallharic ve lalidvegaram), 1f it had not referred
to kayo. We think that the Pali chuddhio is=the Sk,
hsubdhah, ‘agitated’. This word indicates the successive
stages of decomposition un'ergone by a dead body in
a cemetery (cf. Vijaya Sutta, v. 8; Satipatthana Sutta,
Majjhima, I. p. 58). Such a condition was very useful
to the development of the seience of anatomy in India,
as natural decomposition in ‘charnel tfields’ served well
the purpose of ccientific dissection. Aveta-(or apeta-)
vinana = Pali vpelaeciiianain, lit. < from whieh conseious-
ness has departed ’, “devoid of consciousness ’, ¢senseless .
M. Senart observes that the Prakrit text appears to
have replaced apefa by some synonym but does not suggest
what it might be Kullukabbhatta,, the commentator of
the Manu Samhita connects the 1dea of «celune, ©sense-
less’ with a log of wood (£asthalogtravad acelanar).
Kadigaru="Pali kalingas @i (variant, kalikurain), ©a log
or billet of woud *=katthalhanda (Dhammapada-Comy.)=
kasthalogtra (Manu §loka). The Prakrit is, on the whole,
more corrcet than kalingarain, and it stands closer to the
Pali variant falikara, even if the forms kald, kali and kade
may all be said to have been derived from the Sk. kastha : cf.
Bengali kede, kalhi, kath. According to the Dhammapada-
Comy., the comparison 1s with the useless parts of a tree
left off in the wood, and this explanation is borne out by a
Manu sloka (v. 69), the first line of which contains the
expression arapye lastharval lyaltca, ‘casting away like
a piece of wood in the forest’. 'The word Fadigaru
or kalinvgaram may also mean a log of wood, lying useless in
a dmadigna, partly burut or wholly unburnt, if not in the
sense that it is not brought back home for consumption.
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18 .... [avathani a..u?????
1'[ni Sisani tani distani ka]> rati O
(Cv, 15)

19 [yanimani prabhaguni vichitani disodisa
kavotaka]*(ni)* [athini tani distani ka]® rati O
(Cv, 16)

Cf. Dhammap., v. 149 T (Jardgvagga, v. 1) :—

Yan’ imdni apatthdni® alapiin’ eva sarade
Kapotakani atthini tani disvana ka rati.

Cf. Fa-kheu-pi-u, sec. x:X. (“Old Age”), p. 120 :—

“When old, like autumn leaves, decayed and without
covering, life ebbed out and dissolution at hand, little
good repentance then !”7

Cf. Udanav,, ch. 1. (“Impermanency ”), v. 5 :—

“ Those pigeon-coloured bones are thrown away and scatter-
ed in every direction; what pleasure is there in looking
at them ”.

Cf. Vasubandhu’s Gathasangraha, v. 21 (Rockhill’s
Udanavarga, Appendix) :—

“They (the bodies) are thrown away and scattered in
every direction, like those pigeon-coloured bones; what
pleasure, then, is there in looking at them .

Fausboll identifies the Prakrit verses with the
following in the Divydvadana, p. 561 :—

Yaniminy apaviddhani vikgiptani diSo dasa
Kapotavarpiny asthini tani drstveha ki ratih.
Imani yiny upasthindni alibur iva §arade (?)®
Saikhavarnini §ivsdni tani drstvéha ka ratih.

! Frag. 0. x1vvo, 1, * Frag. C. xxivo, 1, 3 Frag. C. x1vvo, 2,
* Supplied by us, in place of the dot of umission (see I. Cvo, 16, p. 74).
$ Frag.C. xx11vo, 2, ¢ Variant, avatthani.

7 Beal’s rendering seems far from correct.
* The Ms used by Cowell and Neil reads serabhe, which is meaningless.
The mistake is perhaps due to the scribe.
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Notes.—The two Prakrit verses appear to have grown out of one
verse incorporated in the Pali Dhammapada and the Udana-
varga, and are, on the whole, similar to two verses quoted
in the DivyAvadina, probably from an older Sanskrit
recension of the Dhammapada resembling that from which
a whole chapter is quoted in the Mabavastu, III. pp. 434
foll. The Prakrit verses stand, as the resemblance of
certain words go to prove, nearer in point of date to the
Pali gatha. Verse 18 might be restored as follows :—

(yanimani) avathani a(lap)u(ni va sarade!

saghavarna?® )ni §igani tani digtani ka rati O
It is somewhat difficult to sav whether it is a charnel-field or
a crematorium, of which the Pali gatha and the Prakrit verses
depict the scene. The expressions saghavarnant &igant (i.e.,
< the skulls looking white like conch-shells’) and kavotakani
athini (i.e., ¢ the pigeon-coloured bones’) can as well be asso-
ciated with a burning scene® as with the picture of a
charnel-field  But scanning the verses closely, one can
discover that these form an appropriate sequel to v. 17
and complete the description of the fate of a dead body
thrown away in a charnel-field. Verse 17 does not
proceed farther than the description of a dead body under-
going the process of decomposition and lying in the
cemetery like a log of wood, and it leaves to verses 18 and
19 to describe what befalls the bodily remains after
decomposition and consumption by the worms, birds and
beasts, viz., the skeleton and the bones. As a matter of
fact, these two verses, no less than verse 17, are based
upon the KayAnupassani section of the Satipatthana or
Mahasatipatthana Discourse, which actually contains the
distinetive expressions, e.g., disg-vidisa vikkhittant, atthi-
kani setani (corresponding to kapotakdnt of the Pali, and
% votakani of the Prakrit verse) sankhavannipnibhani
(Majjhima, L. p. 58). For such asectic reflections in Indian
literature, it is important to bear in mind the following
references, which are interesting :—
1. Maitrdyani Up. L. 3=Vijaya Sutta, vv. 2-7 =Satipatthina

Sutta, secs. 6-7.

! With regard to the restoration of the first line we have followed the
saggestion of M. Senart (g. v. p. 76). But instead of alapu one may read alavu,

2 Also, “vranani.

3 Ajitakesakambala says, * asandipaficama purisd matam &daya gacchanti,
yiva &)6hand padani pafififpenti, kipotakéni atthini bhavanti, bhassantd.
hutiyo” (Digha, 1. p. 66). * Kapotakaniti kapotaka-vapnani, parapata.
pakkha-vappani ” (Sumabgala Vilasini, L p. 166). The story of Of]akéla
and Mahakala in the Dhammapada-Comy. gives a detailed account of the
possible changes of & dead body during cremation.

27
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2. Prakrit verse 17=Dhammag)ada., v. 41=Vijaya Sutta,
vv. 8-9=Therigatha, vv. 468-469=Satipatthdna Sutta,
the first portion of sec. 8.

3. Prakrit verses 18-19=Divy4vadina, p. 56 =Satipatthina
Sutta, the latter portion of sec. 8.

Sec. 8 of the Satipatthana Discourse, especially its
latter portion, clearly indicates the importance of ¢charnel-
fields’ in the history of the science of Anatomy in India,
particularly in relation to Osteology (see Hoernle’s Studies
e Indian Medicine, Pt. 1), long before the time when
dissection became a desideratum.

Avathani="Pali apattiani (variant, avatthani), Buddhist
Sk. upasthanani (DivyAvadana) =chadditani, ¢ thrown off’
(Dhammapada-Comy.) =% thrown away” (Udanavarga).
It is difficult to understand how this meaning could be
derived from avathani, unless we suppose that it is the
neuter plural of avatka=TPali apattharn or avattham,
‘dislocated’, ¢ displaced>. When applied to alapuni (‘ pump-
kins’), avathani=vippakinnani, ©scattered, at sixes and
sevens’ (Dhammapada-Comy.). Alapuni va sarade=Pali
alapun’eva sarade, Buddhist Sk. alzbur ive sarade, *like
pumpkins during autumn’; ¢scattered like pumpkins,
exposed to heat and wind during autumn’ (Dhammapada-
Comy. : saradakale vatdtapakatant tattha vippakinna-alapani
vige). Digtani would strictly correspond to Pali détthant,
Sk. drgtans, ‘seen’. M. Senart says that the construetion
is “less normal, but not unacceptable in this form .
This may be an idiom. But if fan: digtani ka rati be not
regarded as an idiomatic construetion and digtans not taken
as a past participle qualifying fani, we can explain the form
as digtana, a Gerund corresponding to disvana of the Pali
verse, the final < being accounted for as having developed out
of rhythm with the preceding Zani. The Buddhist Sanskrit
form in the DivyAvadana is also a Gerund, drstva. The
Prakrit form keeps closer to the Pali in having a suffix
similar to the Pali fvans. Prabhaguni, ¢ fragile’. We
have a singular form of the word in v. 5, swpra. The
word in this plural form cannot be equated with Sk.
prabkangura. M. Senart rightly suggests that it .implies
a base prabhegu, identical in meaning with prabianga.
Difodia="Pali and Ardha Magadhi, diso diswih, °in
various directions’, ¢on all sides’. The DivyAvadana verse
reads dtéo dada, ¢ the ten cardinal points’,
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20 [imina putikaena aturena pabhaguna
nicasuhavijinena jaradhamena s]'(avaso)®
(nime)*dha parama Sodhi yokachemu anutara O

(Cv, 17)

21 [imina putikaena vidvarena (pabhaguna)‘]®
[(nicasuhavijinena)]® (jaradhamena savaso)’
(nime)*dha parama Sodhi yokachemu anutara O

(Cv, 18)

22 [imina putikaena visravatena putina
nicaJ’[Subavijinena jaradha](mena savaso)"
(ni)*[medha parama Sodhi yokachem(u)®] '

anutara O"
(Cv, 19)

Cf. Samyutta, I p. 131 § 5 :—

Imind pitikiyena bhindanena pabhanguna

Cf. Therag. v. 321 :—

Nimmissath paramam santith yogakkhemam anuttararh.

Cf. Fa-kheu-pi-u, sec I. (“Impermanency”), p. 48 :—

“ What use is this body when it lies rotting beside the flow-
ings of the Ganges ? It is but the prison-house of disease,
and of the pains of old age and death. To delight in

! Frag. C. x1vvo, 3. 2, % Supplied by us. ¢ Bupplied by us,
$ Frag. C. x111vo, ¢ Frag. C. XIVV9, 4, 7, * Supplied by us,
® Frag. C. xxIvo. 10 Frag, C. 170, 1. 1112 Bupplied by us.

18 The u is supplied by us.

‘¢ Frag. C. xivo, and Frag. C. xxvivo, 1; the latter preserves, as is
suggested by five queries (p. 92), so many faint traces of the bottom of the
characters, of which the upper portion isin tactin the former.

18 The circle is sapplied by us,
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pleasure, and to be greedy after self-indulgence, is but to
increase the load of sin, forgetting the great change that
must come, and the inconstancy of human life.”

Ct. Udanav,, ch. 1. (“Impermanency”’), v. 37 :—

“ Continually afflicted by disease, always emitting some
impurity, this body, undermined by age and death, what
is the use of it.”

Notes.—These three verses, which are quite peculiar to the Prakrit
text, are bound up together in thought as completing the
ascetic reflections in v. 5, supra. The Pali parallel of the
first line of v. 21, (and & posteriori of vv. 20, 22) is in
the Samyutta verse cited above, and that of the third line
of each of the three verses occurs in the T'heragatha, v. 32,
and one need not be surprised if the parallel of the middle
line, which is common to all the verses, be found out in
some vther Pali verse, not yet discovered. The linking
together of three lines, that is, of three separate ideas,
into one verse, appears to be a novelty, serving to give
altogether a new idea, though the combination seems
somewhat incongruous. At any rate, they betray quite a
mechanical O'rowth however much a commentator may try
to make out some gra.nd meaning by his ingenuity. We are
confident that the process of such co-ordination is earlier in
the Buddbist literature, and that in all probability the
number of verses was originally less than three, and perhaps
not move than one: As may be conjectured from the
Samyutta verse and that in the Uddnavarga, the original
verse consisted of two lines, and ended with the question
“what is the use of it P’ or “43 rats” asin v. 19, supra,
or with such reflections as we find in the second line of the
Sarhyutta verse : atteyam: hariyami kamatanha sam@hata.
However, taking the verses as they are, they seem to admit
of a two-fold interpretation : either (1) that there is a
break at the end of the second line, the construction lacking
in some expression to complete the Stoic rune like that
which might be translated “what do you gain (by)”;
or (2) that these verses mark a turning-point in the
general trend of thought, in that they draw the hearer’s
attention away from the vain moralising on the transitoriness
of the body to the real purpose to which the body should
be employed. The second interpretation leads us to
understand the underlying idea of these verses as follows :
‘Taking for granted that the body is such and such, the:
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question henceforth arises, what use we should make of it.
Is it not proper to create for each of us an unsurpassed -
state of safety even with the help of sueh a body ?” This
is quite in keeping with the spirit of Buddhism, which as
a heroic faith sought to shake off the cowardly ponderings
over the loathsomeness of decaying body.

Verse 30.—Putikaena=Pali patikayena, °with this
body emitting impuritv ’; cf. putisancho in v. 5, supra.
Aturena="Pali and Sk. afurena, which is identical in
meaning with roanide in v. 5, and a@turarr in Dhammap.,
v. 147. NicaSuhavijinena corresponds, according to
M. Senart, to Sk. wilydsubka-vicirnnena, *permeated with
impurities’. The expression is not to be met with in Pali.
Jaradhamena savaso=Pali jaradhrammena sameaso, ¢ asso-
ciation with what 1s conditioned to decav ’; cf. “‘continually
afflicted by disease ”” (Udanavarga). Nimedha, if the dia
be regarded as a clerical error for se, as is sometimes the
case in the Ms. (see footnotes under avidhavat:. Jarav.,
v. 14, p. 202), wouid give place to a form nimesa, which
would tally well with the Pali first-person form #nimmissarmn
of the Theragatha verse. If it be not such a mistake, then
dha must be equated with the Pali suffix ¢tka, and nimedha
classed with such second-person forms as arakadia,
wikhamadha, bhodha, wdkvaradka, ete. (pp. 130-137),
Parama Sodhi=Pali paramam suddhitm, Sk. paramam
suddhim (or auwddhim), °the highest purity’, which is the
same in meaning as »idodhs (Magav., vv. 27-29), a
synonym of Nirvana, The Theragatha reads sanft,
¢ tranquillity ’, ¢ peace ’, another synonym of Nirvana.

Verse 21.—Vidvarena is a curious Prakrit form, convey-
ing the same sense as the Pali dhindanena, by (that which
is) brittle ’ ; cof. bhedanadhamme kalevare, Therigatha,
v. 380 ; pargjina in v. 5, supra. Some of the Pali Mss. of
the Sarhyutta read b4indarena (instead of bhindanena), a
variant which has a justification from cases like pabbanigura
—pabbhatvguna. 'The Prakrit widvarena sounds closer to
bhindarena.

Verse 232.—ViSravatena putina=Pali oissavantena
pating, ¢ with impurity flowing off’, from the root +sru
(to flow).
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23 [(a)'yara jiyamanena dajhamanena nivruti
nimedha]® [parama sodhi yokachemu anutara]® (O)!
(C™, 20)

Cf. Therag., v. 32 1 :—

Ajaram jiramanena tappamanena nibbutim
Nimmissam paramam santith yogakkhemam anuttaram.

Notes.—This verse, which is peculiar to the Prakrit text, elearly
sets forth the moral of the foregoing three verses. The
Theragatha ascribes the authorship of the Pali parailel to
Suppiya Thera.

Ayara=Pali ajarain, ‘the undecaying’, a synonym
of Nirvana. Jiyamanena=Pali jiramanena, ‘by a person
in a state of decaying’; cf. khane khane jaraya abkibhuyya-
manatt@ jiramanena (Paramatthadipani). Dajhamanena=
Pali dayhamancna, a synonym of tappamanena, ‘by a
person in a state of burning’. Nivruti=Pali nibbutirh,
Sk. airvptim, a synonym of Nirvana. Here the change is
either from 7v into vr as in Pali (cf. athra of the Manserah
Ediets), or from »r into vr.

24 [jiyati hi rayaradha sucitra adha sarira bi jara
uveti

sata tu® dharma na® ja]’[ra (u)veti]® [sato hiva®
sabhi praveraya]“ti" O

(Cv, 21)

! The « is supplied by us. 2 Frag. C. 170, 2.

3 Frag. C. XXvIvo, 2, * The circle is supplied by us,

s, ¢ M. Senart reads na ta tu, but doubts the na (p. 77). He also doubts
the character which follows dharma, and which he tentatively reads ca.
Our restoration is based on the Pali parallel which M. Senart has unfortunate.
ly missed, 7 Frag. C. 1v0, 3, 8 Frag. C. xxvivo, 8,

° M. Senart has higa, which gives no meaning. Our reading, however, is
tentative. See notes (p.215).

10 Prag. C. Xvuvo, not adjusted by M. Senart, who reads
.. sutohisusabhi pravera(ya). .. . .

. Senart reads ka. The letter is somewhat mutilated. In Kharogthi,
#i, if written hurriedly, may very well appear like ka,
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Cf. Dhammap., v. 151 (Jaravagga, v. 6);
Samyutta, I. p. 71; Jataka, V. pp. 483,
494 :—

Jiranti ve rijarathd sucittd atho sarirath pi jaram upeti
Satafi ca dhammo na jaram upeti santo have sabbhi
pavedayanti.

Cf. Fa-kheu-pi-n, sec. x1x. (“Old Age”), p. 118 :—

“ And when the body dies, and the spirit flees, as when a
royal personage rejects a (broken) chariot, so do the
flesh and bones lie scattered and dispersed. What reliance,
then, can one place on the body ?”

Cf. Udanav., ch. 1. (“ Impermanency "), v.29:—

“Hven the brilliant chariot of the king is destroyed, the
body also draws nigh to old age ; but the best of men,
who teaches others this best of all good laws, shall not
know old age.”

Notes.—This verse forms a fitting sequel to the foregoing one,
as we reach in it a point where itis the turn of the compiler
to say if there is anything within human experience which
does not decay in the midst of decaying things. The reply
given is in the affirmative, dilating upon the popular com-
parison of the body or material form to a chariot or royal
chariot (ef. Katha. I. 3, 3, quoted ante, p. 160, and Dhp.
v. 171 : mari lokawn rdjarathipamarn). The only thing that
does not approach decay is sata dharma=Pali salain
dhammam, which is but a synonym of Nirvapa (Jataka,
V. p. 484). Sato hiva sabhi praverayati means the
same thing as Pali sanlo lave sablhi pavedayanti, ‘the
persons who have attained the tranquil state, discuss with
the wise’. For santo, cf. Bengali sadiu-santa. Higa of
M. Senart is unintelligible unless it is taken, tentatively,
as a mistake for Aira standing, with inverted vowels, in

lace of the Pali Zave, that is to say, Aiva from Zavi (by

etathesis)=Pali Zave. For the second » of prarverayats
(=Pali pavedaya ti), cf. Sk agtadasa=Pali -ttharasa.
This is the only instance of the equation of 7 with @ in the
extant Kharostht Ms.
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256 [muj. p.rat. muj]'[u pachatu majhatu muju
bhavasa parako

sarvatra vi. ... ...J* (na punu jatijaravuvehisi)®
(o)
(Cvo, 22)
[ . ... .. . ga2b]

Cf. Dhammap., v. 348 ¥ (Tanhavagga, v. 15) :—

Mufica pure mufica pacchato majjhe mufica bhavassa
paragi,
Sabbattha vimnttamanaso na punafi® jatijaram upehisi.

Cf. Bhaddasalajataka, No. 465 (Fausboll, IV,
p. 156) :—

Agge ca chetvd majjhe ca pacchd milam vichindatha
Evaih me chijjamdnassa na dukkham marapam siya.

Cf. Udanavarga (Prof. Pischel’s ‘ Turfan-Recen-
sionen des Dhammapada’), Yugavarga, ch. Xx1x,
v. 66 (B 57) —

Mufica purato mufica pagcato madhye mufica bhavasya
paragah

Sarvatra vimuktaminaso na punar jitijaram upesyasi.

Cf. Udanav., ch. xxix. (“Day and Night”), v. 59 :—

“Having cast off what is before, having cast off what is
behind, having cast off what isin the middle, one goes
to the other shore of existence ; when the mind is free
from everything, one will not be subject to birth and

death. ”

Notes.—This Prakrit verse, with the exhortation not to proceed
again towards birth and decay and with the suggestion
about the means thereto, comes rightly at the end of the
chapter. Having regard to the means, the Pali parallel

! Frag. C. 1vo, 4. ? Frag. C. nvo, 1,
3 We have followed M. Senart’s restoration.
¢ The circle is supplied by us ® Frag. C. 11vo, 2, ¢ Variant, puna.



( 217 )

is entitled to a place in the Taphavagga. But it is
quite out of place in the chapter, entitled (in Rockhill’s
translation of the Udanavarga) ‘ Day and Night”, corres-
ponding to the Yamakavagga of the Pali text. It is out
of place there because no verse in which the negative and
positive phases of a single idea are not contrasted deserves
a place among the “ Twin-verses”. The Prakrit verse
might be restored, in the light of the Pali gatha and
the English translation of the verse in the Udanavarga,
as follows :—

muj(u) p(u)ratu muju pachatu majhatu muju bhavasa
parako

sarvatra vi/ mutamanaso) (na punu jatijaravuvehisi O)

Muju would strictly correspond to Pali mnsicam (pres.
part.), ‘having cast off’ (Udanavarga). In the Pali verse we
have an imperative form of /muc. Puratu="Pali purato,
Sk. puratah, ‘what is before’ ( purato, Udanavarga). In the
Pali verse we have the locative form pure. Pachatu=Pali
pacchato, Sk. pascalo, ‘what is behind > (Udanavarga).
Majhatu= Pali majjiato, ¢ what is in the middle’ (Udana-
varga). The Pali majjke has alocative termination. The
Pali counterparts of puralu, pachatu and majhatu ave
explained in the Dhammapada-Comy. thus : Mufica pure’te
atitesu khandhesu Glayamn nikantimv ajjhesanarn patthanain
pariyogaharn paramasam tanhath. Mufica pacchato’ti anaga-
tesu pu khandkesu alayddine mutica. Majjhe’te paccuppannesu :
—(é.e., ‘Free yourself from the thirst for, the dealing with,
the diving into, the solicitation for, the seeking after, the
dwelling upon, the past, the future and the present aggre-
gates’). The exhortation of the above verse is expressed
in another form in the Bhaddekaratta Discourse (Majjhima,

Suttas 131-134) :

Atitarh ninvagameyya, nappatikankhe andgatam,
Yad atitarmh pahinan tam, appattafi ca anigatam,
Paccuppannafi ca yo dhammarta tattha tattha vipassati.

Thera Mahakaccayana’s interpretation of the Discourse
(Majjhima, Sutta No. 133) which is the historical basis,
as we take it, of the Sabbatthivada doctrine, is this :
Kathain. ... atitath ndnvagameti 7 Iti me eaklkhurn ahost
atitarn addhanawn i rapd ti na tattha kots chandaraga-
patibaddharn kot vinifianam—Ii.e., “ How is it that a person
does not pursue the past ! ‘Such was my eye in the past,

28
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of this kind’, to such a thought his mind is not attached
with a passionate longing.”) So also with regard to the
remaining senses, all collectively termed kiandid in the
Dhamma,pada, Comy ; and the same explanatxon holds true
of the future and the present.

The chapter contains 25 stanzas.

[9. Suhavaga]

The following 20 stanzas expressive of the optimistic outlook
of the Buddhist recluse life constitute a group, similar to and
partly identical with the Sukhavagga of the Pali text (ch. xv.),
where the total number of verse is 12. Sec. xxiIL of the
Fa-kheu-king, corresponding to the Pali Sukhavagga, contains
14 verses, and the same group in the Udanavarga (ch. xxx.)
contains altogether 53 verses. Although the colophon indicat-
ing the total number of verses in the Prakrit group is missing
from the existing Kharosth1 Ms., it may be judged from the
general trend of thought that the group ended with the 20th
stanza. The juxtaposition of the Jara and Suha groups is a
remarkable feature of the Prakrit text, and it serves to bring
out prominently, by a contrast of two modes of reflection on
two aspects of human life, the bright prospect that lay before
the religious life of the Buddhist Bhikkhus.

1 [aroga parama labha satuthi parama dhana
vi§pasa' parama mitra]® nivana paramo suha (O)?

(Cvo, 24)
2 (jiga)'[cha® parama (r)ok(a)]® [saghara parama
duha
eta fatva yaJ'dhabh(u)®u nivana paramo suha O
(Cr, 25)

1 M. Senart tontatively reads vaépaia, which is no doubt a mistake of the
goribe. See his notes on the word (p. 78).

3 Frag. 0. 11vo, 3. 3 The circle is supplied by us.

+ Supplied by us in the light of the P&li jigaccha. 5 M. Senart reads ka.

¢ Frag. 0. XXX1XV0, 1,—not ad]usted by M. Senart; r and a, put within
brackets, are suppiied by us, ? Frag. C. 11v0, 4, ® Supplied by us.
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Cf. Dhammap., vv. 204, 203t (Sukhav.vv.8,7) :—

Arogya parami 1abhi, santutthi paramath dhanam
Vissasa parama fidti, nibbanam paramam sukham.
Jigaccha parami rogi, samkhird parama dukha,

Etam fiatvd yathibhitam nibbanam paramar sukham.

Cf. Udanav., ch, xxv1. (“ Nirvava ), vv. 6-7 :—

“ Absence of disease is the best of possessions, contented-
ness the best of vienes, a true friend the best of friends,
nirvina the greatest happiness.”

“ All compound things (sanskara) are the greatest of pains,

hunger the worst of diseases ; if one has found this out,
he has found the highest nirvanpa.”

Notes.—These two verses form an excellent pair serving to

throw by contrast the two aspects of human life into
clear rclief. After lingering so long upon decay and
impermanence, it is, indeed, a great relief to read two verses
which contain a message of hope. In the midst of decay
and decrepitude there is a state of health, contentment and
bliss which abides. The logical succession of thought is
kept up better in the order in which the verses occur in
Prakrit and Sanskrit.

Aroga parama labha=Pali arogya parama labla,
“ health is a great gain’. Health is a medical term, used
figuratively in the Buddhist phraseology to denote
negatively a state of the absence of hunger or appetition.
That health is a great blessing of life is a common-sense
view, the natural desire of mankind, as, perhaps, of all
forms of life being to live in valour, vigour and energy
(8aurye, virye, balast). The Buddhist teaching serves only
to widen the idea of health, which is a state of well-being of
the body as well as of the mind. A healthy mind is
that which is free from sense-appetite. Satuthi parama
dhana="Pali santutthi paramatn dhanarm, °contentment
is a great possession’. Contentment is a positive nomen-
clature for aroga, as wealth is that for gain.

.................... [SUhAPATICAT] o

... matrasuha dhiro sabasu vi(vu)’a suha O

(Cv, 26)

1 Frag. C. XXx1xv0, 2,—not adjusted by M. Senart, who reads ruha’,
3 Supplied according to M. Senart’s suggestion.
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Cf. Dhammap. v. 290 t (Pakinnakav., v. 1) :—

Mattasukhapariccigd passe ce vipulath sukham
Caje mattisukharh dhiro sampassarh vipulath sukham.

Cf. Udanav., ch. xxx. (“ Happiness ”’), v. 32 :—

« If the stedfast man seeks for great happiness, and would
give up little happiness, let him cast away the little
happiness and look well to the great one.”

Notes.—The probable restoration of the Prakrit verse would
be :—

(matra)suhaparicai (pa§e® yi vivula suha
caji®) matrasuha dhiro sabasu vi(vu)la suha O

—Two words are important : matra=Pali m«fta, Sk. matra,
¢ smaller measure’, and vivula=Pali and Sk. vipularn,
¢a larger measure’. °paricai="Pali “pariccaga. Cf. uvacai
(1. B. 8, p. 25)=DPali upaccagi. The verse teaches that
when a man has a choice between two measures of happi-
ness, he ought to strive for the larger one. The principle
inculcated is not Utilitarian, ¢.c., the greatest happi-
ness of the greatest number. The happiness aimed at
is an individual experience. In the Devadaha Sutta
(Majjhima, No. 101) Buddha refutes the Jaina theory
of the quantification of pleasure and pain. TIn his opinion
one cannot say this quantity of pain (etlakarh dukkhan)
is due to self, and that to not-self. Here the idea of quan-
tity implies no more than intensity of feeling.

4 .....U.esu anusua
(usu)esu manusesu viharamu anusua O
(Cvo, 27)

Cf. Dhammap., v. 199 T (Sukhav., v. 3) :—

Susukharh vata jivima ussukesu anussuka
Ussukesu manussesu viharima anussuka.

1 From a comparison with the form bhage (S8ahasav. vv. 3, 5, pp. 168, 169).
s Cf. the form cari, Apramadav. v. 1, p. 119; Panitav,, v. 7, p.175.
There are many other instances of such Optative forms ending in i.
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Cf. Fa-kl;eu-pi-u, sec. xx111. (“ Rest and Repose ”’),
p. 187 :—

“ My life is now at rest, sorrowless in the midst of sorrow ;
all men have sorrow, but I have none.”

Cf. Udanav., ch. xxx. (“ Happiness "), v. 44:—
“ Ah! let uslive exceedingly happy, living without greed

among men who are greedy, without greed in the midst
of the greedy.”

The probable restoration of the Prakrit verse would be :—

(suhai vata jivamu) u(su)eSu anusua
(usn)esu manusesu viharamu anusua O

5 suhai vata jivamu viranesu averana
[veranesu ma]'nusesu viharamu averana O

(Cvo, 28)
Cf. Dhammap., v, 197 1 (Sukhav., v. 1) :—

Susukham vata jivima Verinesu averino,
Verinesu manussesu vihardma averino.

Cf. Fa-kheu-pi-u, sec. xx11. (“Rest and Repose”),
p- 187 :—

“ My life is now at rest, with no anger amongst those who

are angry (or those who hate). Men indeed on all sides
feel anger, but my life (conduct) is free from anger.”

Cf. Udanav., ch. xxx. (* Happiness”), v. 48 :—
«Ah! let us live exceedingly happy, living without bhatred
amidst men who hate, without hatred among haters. ”

6 suhai (vata)? jivamu kijanesu akijana
kijanesu ma(n)*u(Ses)*u (vi)’haramu akijana O
(Cv, 29)

! Frag. C. xx1vvo, 2 3 + ¢ Supplied by us.
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This would give in Pali :—

Susukharh vata jivima kificanesu akificani,
Kificanesu manussesu viharama akificana.

7 suhai vata jivamu yesa mu nathi kijana'
kijanesu manusesu viharamu akijana (O)’
(Cv, 30)

Cf. Dhammap., v. 200t (Sukbav.,, v. 4)=
Fausboll, Jataka VI. p. 55 :—

Susukhath vata jivima yesaih no n’atthi kificanam
Pitibhakkha bhavissima devd dbhassara yatha.

Cf. Fa-kheu-pi-u, sec. xx111. (“Rest and Repose”),
p. 137:—

“My life is mow at vest, in perfect peace, without any
personal aim, feeding on (unearthly) joys, like the bright
gods above (Abhfsvaras).”

Cf. Udanav. (Pischel), ch. xxx, (Sukhavarga),
vv, 49-50 :—

Susukharh bata jivimo yesam no ndsti kificanam
Pritibhaksa bhavisydmo deva hy abhasvard yatha.
[SusuJkhath bata jivimo yesam no ndsti kificanam
Pritibhaksa bhavisyimo satkayenopanihsrta(h).

[Rockhill’s translation, ch. xxx. (“Happiness”)
vv. 50-51 :—

« Ah! let us live exceedingly happy; though there be
nothing to call our own, we shall feed on happiness like
the shining gods.”

«Ah! let us live exceedingly happy, relying on nothing
perishable ; and though there be nothing to call our
own, we shall feed on happiness. '] .

! The Ms. Las kajani, which M. Senart points out as a mistake of the
copyist, for kijana. See p. 80.
3 The circle is supplied by us.
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Cf. Fausboll’s Jataka, VI. pp. 54-55 :—

Susukham vata jivima yesarh no n’atthi kificanath,
Ratthe vilumpamanamhi na me kifici ajiratha.
Susukharh vata jivima yesarh no n’atthi kificanam,
Mithilgyam dayhamindya na me kifici adayhatha,

Cf. Udanav., ch. xxx. (“ Happiness ), v. 49 :—

“Ah! let us live exceedingly happy; though Mithila
burns, nothing of mine does burn, for I have nothing.”

Cf. Mahabharata, XII. 219. 50 :—

Susukhath bata jivdmo yesirh no nisti kificanam
Mithilaydm dahyamindydm na no dahyati kificanam.?

Notes.—These four verses (4-7), all characterised by a highly
optimistic tone, constitute a sub-group and clearly depict
the bright prospect that lay before the Indian religion
of renunciation, especially in its Buddhist form. There isa
general agreement in the reading of other recensions, while
the Prakrit verses differ by substituting certain expressions
which modify the sense. But it goes without saying that
the Prakrit stanzas have considerably deteriorated the lofty
tone of their Pali and Sanskrit narallels.

From a comparative study of this sub-group in its
several recensions we are led to think that the Dhammapada
verses betray a process of later manipulation on a common
model, and that this model is no other than the verse which
occurs in a story common to the Mahabharata and the
Mahajanaka Jataka (Fausboll, No. 539), designated on the
railing of the Bharhut Stiipa as the story of “Janako r&ja
Sivali devi”. Indeed, both the Mahabharata and the Jataka
Book go to prove that the teaching of the verses under
notice was formulated for the first time in history by a
king of Videha, of which Mithila was the capital. All
the stories that are preserved, in Indian literature, of
Videhan kings, such as those of Makhadeva, Nimi and the
Janakas, bring home one fact, namely, that the personal
examples of these princes gave a great impetus to the ideal
of renunciation. The Jataka literature, which will ever be
read as the largest collection of the older specimens of
Indian ballads and folktales, is found to associate such

' Of. Mahdvastu, 11, p, 458, 1 :—
Mithilayah dahyamé&ndyath ndsya dahyati kificana.
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examples with the kings of Mithila aud Benares. The city
of Mithild is set on fire, but it does not affect the mind of
its ex-king, who lives exceedingly happy, having no earthly
possession to claim as his own. The sentiments displayed
are quite in accord with the national spirit of the Hindus in
whose life, from the dawn of intellect, the spiritual motive
predominates, throwing all material interests in the shade.!
Now, so far as the Dhammapada verses are concerned, they
are intended to contrast the life of the householder, who is
go unhappy with his riches and relations, with that of the
Bhikkhu who is so very happy and contented, although
possession he has none. These set forth the remote object
of recluse life which is to impress on the householders that
the true source of happiness is neither material prosperity
nor earthly power but renunciation and contentment. They
also imply a criticism of ascetic rigorism tending to the
opposite extreme of civil life, and teach that the right
method of stimulating religious fervour among people at
large lies not in appearing more miserable in austerity
than they do in their worldliness, but in bringing home
to them the sharp contrast that exists between the two
pursuits, one leading to material advantage and the other
to Nirvana (adfia ki (abhipanisa, a@iia nibbanagamini,
Dhammapada, v. 75).

Verse 4.—Suhai would be in Pali sutkdya, ¢ for the sake
of happiness’, a dative singular form of suZa. The Pali
reading susukhan, ¢ happily’, seems better than the Prakrit
which implies that happiness is the end of recluse life. The
adverb susukkarn signifies, on the other hand, that the reli-
gious life is lived for its own sake, while happiness follows
as a matter of course. Usuesu anusua=Pali ussukesu
anussuk@, Sk. utsukegu anutsukah, ¢ without anxiety among
those who are anxious’. Rockhill translates the Tibetan
rendering of ufsukegu as “among men who are greedy,” and
Beal translates the Chinese rendering of anufsukah by
“ gorrowless.” Neither of these two renderings are up to

1 Prof. Max Miller was fully justified in making this observation with
regard to the Hindu civilisation. Not that the Hindus have all ceased to
fulfil the secular functions of human life. Nor that they have not developed
secular Sciences and Arts in their extravagant zeal for the pursuit of the
higher aspirations of religion. But that there is no other people on earth
who have made so gigantic an effort to prepare their mind to ‘dwell apart
like a star’ from all earthly good. And whatever their political status,
so long as they are true to this spirit of their forefathers, they have a distincé
place in the history of the world and they have o distinct messagq to impart

to other peoples.
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the mark. The substantives wfsuka and anufswuka imply
greed as a remote idea, their primary sense being connected
with the Sk. antsukya or ‘over-anxiety.’” In Bengali the
word ufsukz is used in a good sense, to denote a person who
is inquisitive, e.g., eager to learn something.

Verse 5.—Viranesu averana=Pali verinesn arerino.
The Prakrit forms are difficult of explanation, but no less so
is the Pali verinesu. M. Senart is of opinion that the
Prakrit forms are derived from some words like vira or
vera, phonetically =8k. vaira, ¢ enmity.” These two words
ilneulcate the Buddhist principle of stopping enmity by
ove.

Verses 6-7.—These are essentially, and even in expres-
sion, the same. The Pali parallel to verse 7 contains a
more striking moral, viz., of feeding on joy like the shining
gods. Mu corresponds to Pali o, Sk. nah. Says
M. Senart, ““the form mu, mo=unah is known in the
language of the Mahavastu.”

8 na ta dridha ban(d)hanam aha dhira ya a(ya)'sa
daruva babak# va

saratacita manikunalesu putresu daresu ya ya
aveha (O)?

(Cv, 81)

9 eta dridha ban(d)hanam aha dhira oharina sisila
drupamuchu
eta bi chitvana parivrayati anavehino kamasuhu
prahai (O)*
(Cvo, 82)
« Cf. Dhammap., vv. 345-316 + (Taphav., vv.
12-18) :—

Na tarh dalham bandhanam ihu dhird yad yasath dirujarh
pabbajafi ca

Sarattaratti manikundalesu puttesu daresu ca yi apekkha.

1 The ya is supplied by us, according to M. Senart’s suggestion (q.v. p. 80),
The omission seems to be & mistake of the scribe,
3, 3 The circles are supplied by us.

29
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Etam dalham bandhanam ahu dhird ohirinarh sithilam
: duppamuficath

Etarh pi chetvana paribbajanti anapekhino kamasukhar
pahiya.

Cf. Fa-kheu-pi-u, see. xxx11. (“ Lust”), pp. 179-
180 :—

“ Hell, indeed, has its gyves and fetters, but the wise man
regards not these as captivity; the foolish man who is
immersed in cares about wife and child and their personal
adornment, he it is who is in real captivity.”

“The wise man regards lust as the imprisonment of hell,
as the hard bound fetter from which it is difficult to
escape, and therefore he desires to separate this and cut it
off for ever, that being free from any such cares (or,
desires), he may find rest and peace.”

Cf. Udanav., ch, 11. (“ Desire”’), vv. 5-6 :—

“ Look at those who are fondly attached to jewels, ear-rings,
to their children (those are fetters) ; but iron, wood,.and
rope make not strong fetters, says the Blessed One.”

¢ 1t is hard for one who is held by the fetters of desire to
free himself of them, says the Blessed One. The stedfast,
who care not for the happiness of desires, cast them off,
and do soon depart (to Nirvina).”

Notes.—This couple of verses seems rather out of place in the
Suhavaga, as it serves to rob the optimistic reflections
of their geniality. It has found its right place among the
Tuga-verses in other recensions of the Dhammapada. How-
ever, looking the other way, it appears to form a logical
sequel to the previous verses. In it we reach a point
where we may expeet to learn how to be free from attach-
ment or what the fetters of attachment are. The reply is
that a man can be frec from attachment by getting rid of
the pleasures of lust and walking out of the torld after
cutting the Gordian knot which is the affection for wives,
children and wealth. There is no other way of escape
than this. ’

Verse 8.—Aha dhira corresponds to Pali ake dikira,
an. expression which would be grammatically incorrect.
A reading aka dhiro or aku dkira would have been
quite correct. But it is not uncommon in the Prakritic
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languages to find a singular verbal form used along with
a plural nominative and wice versa (see v. 15 cufra).
Ya a(ya)sa=Pali yad ayasarh, ¢that which is made of
iron.” In M. Senart’s opinion the metre proves that the
error of the copyist does not consist in a simple inversion
yaasa for ayasa, but, as the Pali text indicates, in the
omission of the second ya, ya asa for ya ayasa. For daruva
and babaka, see M. Senart’s notes (p. 80).

Verse 9.—Drupamuchu="Pali  duppamuiicarn, Sk.
dugpramucyam. The change of dugpra to drupa may
be viewed either as a casc of inversion or as an instance of
false analogy with druracka drunirarane (Citav., v. 5.

pp. 142, 147).

ye rakarata anuvatatisotu saigata. .. .. .
eta b(i)! ch(i)’tvana parivrayati anavehino
kamasuha prahai (O)*
(C¥, 33)

Cf. Dhammap., v. 347 t (Tanhav.,, v. 14) :—

Ye rigarattanupatanti sotath sayathkatain makkatako va
jilam
Etat pi chetvina vajanti dhird anapekhino sabbadukkham
pahaya.

Cf. Fa-kheu-pi-u, see. xxx1r. (“ Lust”), p. 181 :—

“The fool regarding the outward form as an excellency, how
can he know the falsencss of the thing, for like a silkworm
enveloped in its own net (cocoon), so is he entangled in
his own love of sensual pleasure.”

Notes.—This verse sums up the teaching of the two previous

ones and is differentiated from them by the simile of a
spider entangled in its own net. The probable restoration
of the second foot would be saigata mrakatao* va jala.
In rakarata, & stands for g; cf. %ata for gata (Magav.
vv. 4-7, pp. 101-107). Saigata=Pali sayamkatarn, Sk.
svayarnkréarn, ‘made by selt’. The change is quite fami-
liar—Efrom gya(i) to ¢ (cf. nai for ndyamn, Apramadav.,
vv. 24, 25, pp. 138,139) and from %k to g (cf. paga for
panka, Apramadav., v. 23, p. 137).

1, 2 3 Supplied by us. * Also makutako,
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ahivadanasilisa nica vridhavayarino
catvari tasa vardhati ayo kirta subha bala O

(Cvo, 34)

Cf. Dhammap., v. 109 + (Sahassav., v. 10) :—

Abhivadanasilissa nicearh vaddhépaciyino
Cattiro dhamma vaddhanti : 4yu vanno sukhami balam.

Cf. Fa-kheu-pi-u, sec. xvi. (“The Thousands”),
p. 108 :—

“ He who is ever intent on good conduct and due reverence
to others, who always venerates old age, four happy con-
sequences increasingly attend that man—beauty and
strength, and life and peace.”

Cf. Manu, II. 121 (quoted by Fausboll) :—

Abhivadanagilasya nityath vrddhopasevinah
Catvari tasya vrddhante dyur vidya yaSo balam.!

Notes.—The Prakrit verse and its Pali and Sanskrit parallels

extol politeness and respect to the elders as the two cardinal
social virtues, and inculcate that these serve to inciease
the life, fame, peace and influence of a man. They pre-
suppose a common substratum which is no other than a
popular maxim setting forth the general sense of Hindu
society. The teaching thus incalcated is completely in
accord with the Buddhist idea of discipline. Buddha
promulgated respect to the elders as one of the seven condi-
tions of national prosperity and communal well-being
(Digha, II. pp. 74, 77). In his younger days he was
unwilling to admit in theory any seniority by age, and as
a matter of fact, he adhered to his theory throughout his
life. The seniority of the Bhikkhus by age was determined
by the number of Lénts kept by them.

Ahi°® stands for Pali and Sk. ab%:°. This is perbaps
the only instance in our text where % corresponds to

1t In Jolly’s edition, the second line reads :

Oatvari tasya vardhanta dyuh prajfia yaso balam,
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k. Vridhavayarino=Pali vaddidpacayino, the same in
meaning as the Manu wrddhopaserinah, a vowel sandhi
(vridha+arayarino). The change of ¢ to y is very common
in the Prakrit of our text. For the anomaly in the 7, see
M. Senart’s notes, p. 81.

12 d.1.bh. p.r.§.? e
yati viru ta kulu suhu modati O

(Cvo, 35)

Cf. Dhammap., v. 193 T (Buddhavagga, v. 15) :—

Dullabho purisijafifio na so subbattha jayati
Yattha so jayati dhiro tarh kulam sukham edhati.

Ct. Fa-kheu-pi-u, see. xx1r. (“Buddha’), p. 182 :—

‘“To be born as a man is difficult ; to attain to years (i.e. to
live long) is also diflicult; to be born when Buddha is
incarnate is difficult ; and to hear the preaching of the Law
of Buddha is diflicult also.”

Cf. Mahavastu, IT1. p. 109 : —

Dullabho purusijanyo na so sarvatra jayate
Yatra so jiyate virah tam kularh sukhamedhati.

Cf.  Udanav., ch. xxx. (* Happiness ”), v. 29 :—

“ An omniscient person is hard to find ; he does not appear
everywhere: 'tis happiness to associate with the steadfast,
like unto mecting one’s kinsmen ; wherever such a stead-
fast person is born, that people finds happiness.”

Notes.—The probable restoration of the Prakrit verse would
be :—

d{u)l(a)bh(o) p(o)r(u)s(ajafio na so sarvatra jayati
yatra so ja)yati viru ta kula suhu modati O :

—The verse is the utterance of an age when the Buddha was
deified by his foliowers, and as such it cannot be dated
earlier than the first century of Buddha’s demise. The
Mahapadana Sutta (Digha, I1. No. 2) embodies the earliest
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specimen of the Diammata doctrine, corresponding to the
Brahmanical theory of incarnation. This doctrine enu-
merates the general conditions of the advent of great men
such as the Buddha, and it is in the light of this doctrine,
as developed in the subsequent Jataka literature, notably the
Nidanakatha, that the significance of the expressions in
the verse can be understood.

Dulabho porusajaiio=Pali dullabko purisdjaiiiio, © the
man of noble breed is hard to find’. Porusajaiio is an
instance of sandhi (porusa+ajaiia). Ajaio=Sk. ajanyah,
is used of a horse of the finest breed; here it is used
figuratively in the sense of ‘ best’, referring to ‘man . The
commonest Sanskritic expressions however to denote similar
idea, are forms like purunsasitia, purusavyaghra. £Ls for the
expression dulabho, ‘hard to find,” some light on its
significance is thrown by a passage in the Mahagovinda
Suttanta which expresses the following sentiment of the
gods of the Thirty-three: ¢Impossible it is that two
supreme Buddhas should arise at the same time and in
the same world system, far less to speak of three or four’
(Digha, II. pp. 224-225, secs. 13, 14). Compare also
Dhammap. v. 182 (Buddhav. v. 4) :—

Kiccho manussapatilabho
Kiccharh maccina jivitam,
Kiccharh saddhammasavanarh
Kiccho Buddhanam uppado.

The general sense of the verse quoted above is quite clear.
We have only to note that looking more closely into it
one can at once see that there is really a comparison
involved : it is hard to be born as man, while it is
far more difficult to see the advent of a Buddha who
stands far above the level of common men. Na sarvatra,
‘not in every place and family’, z.e., not in a country
other than India, not in a province other than the
Middle country and not in a family other than Ksatriya
and high eclass Brahman (see Milindapafiho, p. 225).
Suhu modati has for its Pali counterpart swkham edhats,
¢ attains happiness.” According to M. Senart, the Prakrit
reading is a lectio facilior introduced through the uncon-
straint of the scribe or his predecessor. If the construction
suhu modati be correet in Prakrit, suku (=Sk. sukhain)
must be taken as an adverb, and the phrase would be
idiomatic and mean ¢ (he) delights uninterruptedly.’
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13 (s)u[hasino ye' kamaye® narethina v.]%[.u.
suha Sichi]‘tasavasa kici tesa na vijati O
(Cr, 36)

Notes.—Neither the Pali nor the Sanskrit counterpart of this
verse has been traced. M. Senart’s rendering of the second
line—* The association with learned men is a blessing ; they
have no stain ’—is hardly in keeping with the construction
of the last pada. Kici lesa na vijals is apparently a Prakrit
expression corresponding to Pali kicce tesam na vijjati or
kifici tesatn na vijjali, in which latter case £ici must be
regarded as a mistake for £iji (=#kifici), for everywhere
in the Prakrit text 7ic has been represented by 7. Thus
the pada must be rendered erther, (The happiness of
an association with the cultured) does not exist in their
line of action (kicz); or, The slightest amount of happi-
ness arising from association with the eultured does not
exist among them.—Of these two renderings we prefer
the second, as it seems more in harmony with the sense
of the first line, so far as it can be made out from
a tentative adjustment. We say fenfafive because the
illegible traces of lettersin M. Senart’s reading—7?????? ya
narethina v.—have been read with thehelp of Frag. A. 1v.
(— uhasino yo kama.e . ), which aceording to M.
Senart’s arrangement of plates, ought to have been adjusted
in a verse included in one of the plates A, A% A8 A4and
B. As M. Senart says (p. 23), there are some fragments of
A which find their proper places in B, e.g., Frags. A. v and
A.vi. Such wasthe disorder in which these fragments came
into his hands that we should not be surprised if what he
calls frag. A.1v. really belonged to his Cvo, 36, i.e., the verse
under notice. M. Senart rightly takes narethina as equal to
naritthinai, ¢ of men and women,” although he has not
been able to suggest any meaning of the first line taken as
a whole. We admit that there is a great deal of uncertainty
in our adjustment which can not, until the discovery of a

! M. Senart has yokama.e. We read the first syllable as ye, tentatively.

3 Frag. A. 1v,, completing Frag. C. 1Xvo. There is a blank represented by
a dot, in M. Senart's edition, for the y of kamaye in Fr. Aav. The ya
preceding narethina (Fr. C.1xV0) perhaps makes up the lagt syllable of kamaye,
though read without the stroke of e. Therefore, we do not read the ya
apart, but have thrust it into the previous word which is thus constructed
as kamaye.

® Frag, 0. 1xvo, 1, ¢ Frag. C, xv1vo, 1,
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parallel verse, be finally removed. In these eircumstances
we can only think of a restoration like the following :—

(s)uhagino ye kamaye narethina v(asu) (s)u(hu)
suha §ichitasavasa® kici tega na vijati O

—of which the Pali counterpart would read :—

Sukhesino yo kimaye naritthinam visam sukhar
Sukham sikkhitasamhvasa kifici tesath na vijjati.

11 [suha darsana ariana sa]¥{vaso vi sada suho
adasanena]® balana nicam eva suhi sia O
(Cve, 37)

Cf. Dbhammap., v. 206 T (Sukbav., v. 10) :—

Sadhu dassanam ariyanam sanniviso sada sukho,
Adassanena bilanam niccam eva sukhi siya.

Cf.  Fa-kheu-pi-u, sec. xx11. (“ Buddha”), p. 134 : —

“ (Oh, the happiness of sceing the Holy One! Oh, the
happiness of being able to rely on him as present ! Oh,
the joy of the man who is able to avoid the company of
the foolish, and act well and virtuously by himself !”

Cf. Udanav., ch. xxx. (“ Happiness ), v. 27 :—

“To see the elect is happiness; to associate with the
righteous is happiness; not to see fools is always
happiness.”

Notes.—'I'his verse is appositely placed after v. 13 and its teach-
ing is thrown into clear relief by the contrast implied
between them. Moreover, this verse explains the expression
§ichitasavasa of the previous verse, and it praises association
with the Aryas or the elect and condemns association with
the fools. ‘No frieudship with a fool’ (w’atth; bale

1 Savasa might, asin v. 15 fg., be taken as the Prakrit equivalent of the
Pali safiv@so, in which case the expression sichitasavasa would be in apposition
with suha preceding it, the sense being ‘ happiress which is association with
the cultured’.

2 Frag. 0. 1xVo, 2, % Frag. C. xvivo, 2,
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sak@yatd) isan emphatic pronouncement of the Dhamma-
pada verse 330. The Prakrit reading agrees with that of
the Udanavarga. We must note that the Prakrit verse
slightly differs from its Fali counterpart, and that with
regard to the expression savaso vi (=Pali sarvaso ps),
substituted for samnivaso. The addition of the particle
(a)ve (=Pali apr) is necessitated by the exigency of
metre. The expression balana (=Pali balanai, ‘of fools’)
denotes, when interpreted in the light of v. 13, persons
who desire the pleasures of household life. Nicameva=
Pali niccam eva, a vowel sandhi (nica+ eva).

15 [(ba)'lasagatacari u drigham adhvana Soyisu
dukha balehi]® (sa)*vasu amitrehi va savrasi O

(Cv, 38)

16 (dhiro ca)* [suhasavaso® fiatihi va samakamo
dh]%ira hi prafia i]’ bhayeya panito dhorekasila
vatamata aria
(Cvo, 39)

[tadisa sapuruga sumedha bhay(eya)] ® [nachatra-
patha va cadrimu O°

(A portion of Cvo, 40
completing Cve, 39)

' Bupplied by us, according to M. Senart’s suggestion. 2 Krag. C. XVIvO, 3,
3, * Bupplied by us, though the latter does not answer to the four dots
of omission in M. Senart’s odition, which are hardly in keeping with the

metre.

¢ For the final o, see M. Senart’s note b (p. 84).

¢ Frag. C. xxxvIvo,

! Frag. C. xxxvvo, 1. M. Benart reads prafiai as one word.

® Frag. C. xxvo: eya of the last word is supplied by us on the
strength of a form bhayeya ocenring in the self-same verse. The three
dots of omission in M. Senart’s edition appear hardly warranted, as they
indicate that three letters are missing, whereas the metre proves that only one
letter is wanting.

? Frag. C. xxxvvo, 2, The bracket has not been closed after the circle as
there remains a portion of the fragment, viz. ra, which belongs to the next
verse ; accordingly, the closing bracket is put after ra there.
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Cf. Dhammap., vv. 207-208 T - (Sukhavagga,
vv. 11-12) :—

Bilasangatacari hi digham addhidna socati,

Dukkho bilehi sarhvdso amitten’eva sabbada,

Dhiro ca sukhasamviso! flatinalh va samagamo.

(Tasma hi :)

‘Dhirafi ca pafifiafi ca bahussutafi ca dhorayhasilam

vatavantam ariyam

Tam tadisam sappurisath sumedharh bhajetha

nakkhattapatham va candima.

Cf. Udanav., ch. xxx. (““Happiness”), vv. 28-25 :—

“’Tis as great suffering to be in the company of fools as in
that of enemies ; he who associates with fools will repent
him of it for a long time.”

“’Tis happiness to see & virtuous man; to see one who has
heard much is happiness; to see Arahats who are
delivered from existence is happiness.”

Notes.—There is, in the verses, nothing to comment upon, as
they express, though in a somewhat different form, the very
idea of v. 14. The first line of v. 16 is connected in the
Pali text with the counterpart of v. 15, a procedure which
is hardly justifiable. The Prakrit text and the Udanavarga
have rightly linked it with v. 16.

Verse 15.—Soyisu="Pali socirisu, an aorist form which
is used, as M. Senart points out, in the sense of the present
tense. Note that the verb is plural, though the nominative
is singular (cf. aka dhira, v. 8 a ove). Savrasi=Pali
subbaso, a form which is interpreted by M. Senart as due
to Magadhism. Nevertheless, he says that the reading
might have been sazradhi, in which case it would be= Pali
sahbadki.

Verse 16.—DhorekaSila=Pali dkorayhasilam. K stands
for y. Cadrimu occurs with a # which may tempt one
to regard the word as an accusative form. But the
sense is against such an interpretation. We do not
venture to correct it to cadrima (for candri »a), because the
very form cadrimu oceurs again in 1. B. 7 (p. 27) as nom.
sing. All that we can say is that cadiimu is perhaps due
to a false analogy with suriu, with which it goes hand in
hand in common speech.

! Max Mdller corrects the reading to sukho ca dhirasathviso. )
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17 [ra]'dhakaro va camasa® parikica uvahana

(The remainder
of Cvo, 40)

(yada)® [jahati kamana {ada* samajati®]® [s(u)"h(u)®
sarva ca suhu]® ichia sarvakama paricai O

(Cre, 41)

Cf. Kamajataka, No. 467 (I'ausboll, IV,
pp. 172-3) :—

Rathakaro va cammassa parikantam upidhanam?®
Yam yam cajati kimanam tatm tam sampajjate sukham,
Sabbafi ca'? sukham iccheyya sabbe kame pariccaje.

Cf. Udanav., ch. 11. (*“ Lust ), vv. 11-]2 :—

“ As the shoemaker, when he has well prepared his leather,
can use it to make shoes, so when one has cast off desires,
he has the highest happiness. Tf one longs for happiness,
let him cast off all desires; he who has cast off all desires
will find the most perfect happiness.

Cf. Mahabbarata, XII. 174, 44-45 :—

Kiiicid eva mamatvena yada bhavati kalpitam
Tad eva paritipArtham sarvam sampadyate tatha.
Yad yat tyajati kimindrh tat sukhasyfbhipiryate
Kamanusarf purusah kiman anuvinaSyati.

! Continuation of Frag. C. XXXvVo, 2,

3 M. Senart reads dhe arovacamasa.

3 Also, ya ya ; supplied by us.

* The interpretation may also be ta da (=ta ta) =tath tai.

8 M. Senart reads sa majats.

¢ Frag. C. xxvo, 3.

7, ® Supplied by us.

* Frag. C. XxXXVv0, 3.

10 Fausbsll wrongly connects this line with the previons verse in his work.
We have followed the reading adopted by the Jataka-Comy.

11 Variant, ce.
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Itid, X1L 177. 48 :—

Yad yat tyajati kimanam tat sukhasyabhipiiryate
Kamasya vasago nityamn duhkhameva prapadyate.

Notes.—This verse teaches, by the simile of a shoemaker fitting
his leather by getting rid of its useless parts, that to be
happy, truly happy, one must cast off one’s desires.

Parikica="Pali parikantarn, ‘cutting’ or ‘fitting.’
Phonetically the Prakrit form = Pali parikicca, Sk. parikrtya.
To equate fitly with parikantarir, the form ought to have
been parikata ov °katu. Paricai=Pali pariccaje, Sk.
parityajet, ‘should give up’. The elision of ; in the
Prakrit form presuposecs an intermediate change to .
Note that we had paricai also for Pali pariccaga in
v. 3 supra.

18 _ [nena yo atmano]' e
[(ve) rasasaga]? . ?? so duha na parimucati O
) (C, 42)

Cf. Dhammap., v. 291 {Pakinnakav., v. 2):—

Paradukkhiipadh@nena yo attano sukham ichati
Verasamsaggasamsattho verd so na pamuccati.

Cf. Udanav., ch. xxx. (“ Happiaess”), v. 2 :—

“ He who causes misery to others in seeking for his own
welfare brings without distinction misery on friends and
foes.”

Notes.—The Prakrit verse might be restored, in the light
of its Pali counterpart, as follows : —

(para duhuvadha)nena yo atmano (suhamichati)
verasasaga(sansatho)® so duha na parimucati O

! Frag. C. xixvo, 1,
* Frag. C. XXXvIIIVO, not adjusted by M. Senart, who reads ... . rasa 8aga........
3 For the fis cf. samsana (for P8l safsanna), Apramadav., v. 4, p. 123.



¢ 237 )

The interest of this verse lies in the fact that it makes clear

the Buddhist position as to the pursuit of happiness on
egoistic lines. It teaches that a man can not legitimately
aspire for happiness so long as his pursuit injures the

interest of others.

19 jaya v(e)'ra [prasavati’ dukhu sayati parayitu
uvasatu sohu §a]’yati hitva jayaparayaa O
(Cvo, 48)

). Dhammap., v. 201 T (Sukhav, v. 5) =
Samyutta I. p. 83 :—

Jayarm veram pasavati dukkham seti pardjito
Upasarto sukham seti hitvd jayapardjayam.

Cf. Udanav., ch. xxx. (“ Happiness ”), v. | :—

“ From victory proceeds rancour; the defeated foe is in
misery : if one casts off victory and defeat he will find the
happiness of peace.”

%

Notes.—Here at last we reach a verse which manifests the
Buddhist transcendentalist view of happiness. To be happy
in the absolute sense, a man must rise above the opposites,
victory and defeat ; the happiness resulting from victory isa
relative feeling only.

! Supplied by us.

3 M. Senart reads prasahati, but says that it is nothing but, a gross mistake
of the scribe, even though the h may be very clear. Our reading rests upoun
the Pali pasavati.

3 Frag. O. x1xV0, 2,

¥
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Prasavati=Pali pasavats, ‘begets’, ‘generates’. M.
Senart reads prasakats, though he considers the reading
as a’gross mistake of the scribe. If the latter reading be
adopted, the % can be said to have resulted from the
hardening of a y, resulting from v of prasavats.

20 anica vata [saghara upadavayadhamino
upaji ti nirujhati]' tesa uvasamo suho (O)?

(C*, 44)

Cf. Digha, II. pp. 157, 199; Samyutta, I,
p. 158, § 6:—

Anicca vata sankhdrd uppadavayadhammino
Uppajjitvd nirujjhanti tesatm vupasamo sukho.

Notes.—This verse which is very familiar to the student of
Buddhist literature is chanted as a manéra or Pirit at the
death of a person. It is the result of an after-thought
proceeding from moralising upon the demise of a great man
and teacher such as the Buddha. It teaches that the body
is destined to perish, and that happiness results from the
complete cessation of organic existence.

Although the colophon is missing from the extant Ms.,
we are confident that this verse formed a fitting conclusion
to this chapter. ,

1 Frag. C. x1xvo, 8. '
* The circle is supplied by us.



ADDENDA

Containing certain additional parallels and notes.

The following Sanskrit parallels are quoted from the
fragments of the manuscript of the Udanavarga in the collection
of Pelliot and of Stein. The credit of noticing them belong
partly to M. Sylvain Lévi and partly to M. de la Vallée
Poussin. Here our references apply to Lévi’s edition of the
Apramadavarga (J.A., 1912, Vol. xx. p, 235 f)), and to
Poussin’s edition of some other chapters (J. R. A. S., 1912, p.
859 £.).

I. For the verses of the Apramadavaga, p. 119 ff. :—

Verse 1 =Lévi’s Apramadav. v. 35= Rockhill’s Udanavarga,

v. v. 35

Uttisthen na pramadyeta dharmari sucaritarh caret
Dharmaciri sukharh §ete hyasmirh loke paratra ca.

“ Whoever has lived according to this law of discipline, in
gentleness and purity, will, having cast off transmigration, put

an end to his misery.”—
Verse 2=Lévi’s Apramadav. v. 5:

Utthinendpramidena samyamena damena ca
Dvipath karoti medhavi tam ogho nibhimardati.

Verse 3=Lévi’s Apramadav. v. 6 :

Utthinavatah smrtdtmanah §ubhacittasya ni§amyacirinah

sathyatasya hi dharmajivino hyapramattasya yao’
bhivardhati.
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Verse 4=Poussin’s Documents, Cittav, v. 32 :

Utthanakilesu nihinaviryo (yuvd bali—~ww)ko niriéa (h)
Sadaiva sathkalpahata kusido jiinasya mirgarh satatath
na vetti.

Verse 5=Lévi’s Apramadav. v. 21=Rockhill’s Udanavarga,
1v. v. 21:

Na tdvatd dharmadharo yavata bahu bhasate
Yastvihlpam api érutva dharma kayena vai spréet
Sa vai dharmadharo bhavati yo dharme na pramadyate.

“ As many as you be, I declare unto you that those who,
though they have heard but little of the law, have followed its
commandments, have understood the law, they who follow the
law have understood the law.”’1

Verses 6-7 =Lévi’s Apramadav. vv. 1-2 :

Apramado hyamrtapadath pramido mrtyunah padath
. 'Apramattﬁ na mriyante ye pramattah sada mrtah,

Etam viSesato jidtva hy apramadasya panditah

Apramade pramadyeta nityam &ryah svagocaram.

Verse 8 = Lévi’s Apramadav. v. 10 :

Pramadam anuvartante bala durmedhaso jandh
Apramadah tu medhavi dhanath §regthiva rakgate.

Verse 10=Lévi’s Apram@dav. v. 4:

Pram#dam apramédena yadd nudati panditah
Prajfiaprasddam aruhya tvaSokah Sokinfth prajam
Parvatastha iva bhimigth@n dhfro baln aveksate,

Verse 11=Lévi’s Apramadav, v. 24=Roekhill’s=Udana.
varga, Iv. v. 24 : '

Apram@darh prafathsanti pram@do garhitah sads
_Apramadena Maghavan devEnar fregthatdth gatah,

! The translation is tentative.
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“He whose speech exalts earnestness and who always
despises heedlessness will be greater among the gods than he
who has made a hundred sacrifices.”

Verse 12=Lévi’s Apramadav. v. 8=Rockhill’s Udanavarga,
. v. 8:

Hindn dharman na seveta pramiddena na sathvaset
Mithyadrstith na roceta na bhavellokavardhanah

‘“ Have nothing to do with false doctrines, have nothing
to do with the heedless ; he who delights not in false doetrines
shall not continue (in) the world.”

Verse 14=Lévi’s Apramadav. v. 37 :

Arabhadhvath nigkramadhvath yujyadhvarh buddhagisane
Dhunidhvarh mItyunah sainayarh nadigaram iva kufijarah.

Verse 15=Lévi’s Apramadav. v. 36 :

Apramidaratd bhavata su§ila bhavata bhiksavah
Susamahitasathkalpah svacittam anuraksgata.

Add the following quotations just below the Pali verse
quoted on p. 135 :

Lévi’s Apramadav. v. 12 (Rockhill’s Udanavarga, 1v. v. 11) :

Pramadarth ninuyujyeta na kimaratisarhstavam
Apramattah sadd dhyayi prapnute ... sukham.

Verse 23 =Lévi’s Apramadav. v. 27 :

Apramide rato bhikguh pramide bhayadardakah )
Durgid uddharate’ tmanath pankasanna iva kufijarah.

Verse 24=Lévi’s Apramadav. v. 13 :

Néyam pramadakilah syad aprapte hy &sravaksaye
Pramattarh Mara anveti sithhath va mrgam#trka,
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Cf. Therag: v. 80, 2nd line:

Abidho me samuppanno, kilo me na pamajjiturh.
Cf. Therig. v. 95:

Appakarh jivitarh mayharh jara byidhi ca maddati
Purayarh bhijjati kiyo na me kilo pamajjiturn.

II. For the verses of the Citavaga. p. 140 £, = —

Verse 1 =probably Rockhill’s Udanavarga, xxx1. v. 9:

“ He who, thinking not of the body, lives in a cave, and
wanders about all alone, does conquer this flighty mind, and is
delivered of the greatest of terrors.”

Verse 2 =Poussin’s Documents, Cittav., v. 2 :

Varija va sthale ksipta okadoghat samuddhrta(h)
*Parispandati vai citta(1n) Maradheyarh prahatavai.

One need not be surprised if the Prakrit expressions of the
2nd foot resembled those in Sanskrit and read somewhat like
okaogha samudlkrata.

Verse 3=DPoussin’s Documents, Cittav, v. 28=Rockhill’s

Udanavarga, xxx1, v, 28 :

A(nava)sth(itacitta)sya saddharmarh avijanatah
Pariplavaprasadasya prajiid na paripliryate.

% He whose mind is not stedfast cannot understand the holy
law ; he whose faith is fickle cannot acquire perfect wisdom.”
Verse 5 =Poussin’s Documents, Cittav., v..8: -

Spandanar capalam cittath diraksatib durnivirapam
RBjurh karoti medhéavl isukira iva tejanaiis.
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Cf. The Jaina expression cafcala-cavala-cita
(Leumann’s Aupapdtika Sutrs, s. 35, p. 46).
Note that the Sanskrit verse is an exact
counterpart of the Prakrit.

III. For the verses of the Sahasavaga, p. 154 ff. :—

Verse 1 =Pelliot Ms., Sahasrav., v. 8 (J.A., 1910).
Verse 3 or 5=, » w V.2 »

For the first half of each of vv. 6-11, cf. the first line of the
Dbammap. v. 106 (Sahassav., v. 7) :

Mise mase sahassena yo yajetha satarh samarh

IV. For the verses of the Panitavaga, p. 169 ff. :—

Add the following notes on p. 172, just in the middle of the
6th line : cf. pramajea, Pali pamajjeyya (p. 119). The Paki
counterpart samayarea (sing.) should be samacarati ace. toa
Jataka verse quoted below. For such optative forms standing
for Present, as also for Past, cf. adea=Pali vyadketi, vyadhes:
(Balav. v. 4, p. 188). For instances where the final a coriesponds
to the Pali suffix tka (3rd pers.) cf. jaea (Pali jayetha), Pusav,
v. 14, p. 152 ; yaea Pali yajetka), Sahasav. v. 6-11.

For the first half of verse 4, ef. the first line in Poussin’s
Documents, Anityav. v. 24 :

[Narakarh papakar|mapa(h) krtapunyarstu svargatim

For verse 5, cf. Therag. v. 865:

Stlakkhandhe patitthaya satirh pafifiafi ca bhivayarh
Pipunith anupubbena sabbasamyojanakkhayarh.

Note on p. 176 that ace. to Franke cavadki=capat adks.
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V. For the verses of the Balavaga, p. 179 ff. :—

Verse 1=Poussin’s Documents, Anityav. v. 41 =Rockhill’s
Udanavarga, 1. v. 40 :

Idarh (me kdrya)m kartavyam idath krtva bhavisyati,
Ity evarh spantano martya jarad mrtyu$ ca mardati:

“ Such and such actions are a source of felicity, which I,
baving performed them, will acquire. He who prepares
himself in this manner, will overcome age, disease, and death.”

The Sanskrit parallel and its translation quoted above fully
bears out the general sense of the Prakrit verse as suggested by
M. Senart: “ by properly understanding one’s duty, one erushes
death and the pains of it.” The meaning and the restoration
suggested by us on p. 180" are rather based upon a verse of
the Mahabharata, quoted on p- 179. Although we are unable
to understand the propriety of the inclusion of the verse under
the Balavaga, if its sense be what is brought out by its paralle]
in the Udanavarga, we feel constrained to accept the explanation
of M. Senart and restore the verse as follows :

Verse 2= Poussin’s Documents, Anityav. v. 38.

Tha varsath karigydmi hemantatm grigmam eva ca
Balo vicinta (yat)I(ti) hy antardyarh na paSyabi..

Note that the first foot of the Prakrit verse corresponds
to that of the Sanskrit, while its second foot is in accord with
the Pali. The Prakrit word at the end of the verse might as
well be pasati. ‘

Verse 8=Poussin’s Documents, Anityav. v. 39=Rockhill’s
Udanavarga, 1. v. 39 :

Tath putrapa§usammatarh vyasaktamanasath nararh
Suptath gramath mahaughaiva mrtyu(radaya) gacchati
“Thou who art surrounded by children and flock, children
are no refuge, nor are father, mother, and kinsfolk, thou art
without a refuge.”



¢ 7)

For verse 6, ef; Poussin’s Documents, Yugav. vv. 41-42
(=Rockhill’s Udanavarga, xx1x. vv. 45, 44 :

Akrtath kukrtac chreyah padcat tapati dnskrtath
Socate duskrtamh krtva Socate durgatirh gatah
Krtan tu (sukr)tarh Sreyo yat krtva ninutapyate
Nandate sukrtarh krtva nandate sugatim gata(h).

‘It is better in both (this world and the other) if one has
not done evil, for he who does it will suffer ; it is good for one
to do what is right, for he will have no affliction.”

“ He who has done that which is wrong, suffers for it, and
when hereafter he will be in the evil way he will suffer; he who
has done that which is right, is made happy, and when hereafter
he will be in the happy way he will be happy.”

Here is another instance where we find each of the two lines
of a verse similar to the Prakrit or the Pali has been expounded
into one complete verse. The order of the two verses thus
formed is inverted in the Udanavarga. This fact of inversion
of verse-order and the discrepancy of verse-numbers suggest
that the Turfan Ms. contains rather the text of an older
compilation of the Udanavarga, i.e., the original of the text
portion of the Chuh-yau-king.

Verse 8=Lévi’s Apramadav. v. 20=Rockhill’s Udanavarga,
. vv, 19-20:

Yesam tu susamarbdha nityarh kayagata smrtih
Akrtyarn te na kurvanti krtye satatyakarinah
Smrtanarh samprajanin@m astamh gacchanti gsravah.

“ He who comprehends the nature of the body, who reflects,
and whose exertions are unceasing, does not what ought not
to be done, and does what ought to be done.”

“ He, therefore, with memory and understanding will put
an end to his misery, and when he has put an end to his misery
(8srava), he will find the untroubled state.” -
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V1. For the verses of the Jaravaga, p. 186 ff.:—

Verse 8= Poussin’s Documents, Anityav. v. 29:

Dhik tvAm astu jare gradmye (varna@)pakar(i)n(i jade
Ta)th& manoramarh bimbarh tvays yad abhimarditam.

Verse 4= Poussin’s Documents, Anityav, v. 30:

Yo pi vargadatam jivet so pi mrtyuparidyanah
Anu hy enath ja(ra yat) i— i mo- * i - vantakah.

Verse 5=Poussin’s Documents, Anityav. v. 84 :

(Par)ij(i) rpam idamh (ri)pam roganidar prabhaiguram
Bhetsyate plityasandeharh marabintarh hi jivitam,

Verse 8=Poussin’s Documents, Anityav. v. 83 :

Yesarh ratridivip&ye hy ayur alpatararh bhavet
Alpodake ca matsydndm kd nu (tatra rat)i(r bhavet).

For verse 12 cf. Poussin’s Documents, Anityav. v. 32 and
Rockhill’s Udanavarga, 1. v. 83:

Ayur diva ca ratran ca caratas tigthatas tatha
Nadin&th (hi) yath&@ sroto (ga)c(cha)ti na nivartate.

“This life is fleeting away day and night; it is unstable
like the stream of a great river; one goes on not to return

again,”
Verse 17 =Poussin’s Documents, Anityav. v, 85 :

(Acirath bate kByo’ yarh prthi)v(im adhi)é(e)gyati
Stinya vyapetavijfifino nirastath va kadathgaram.

Verse 20=Poussin’s Documents, Anityav. v. 87:

Anena piitikdyena hy &lurepa prabhangups
Ni () P pardth SAntith yogakgemarh anuttaram,
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Cf. Therig. v. 140:
Imin& pltikAyena &turena pabhaligund

Verse 22 = Poussin’s Documents, Anityav. v. 36 :

Kim anena §arlrena (visra)vapting (sa)d(8)
(Ni)tyarh (r)og(&)bh(i)bhiitena jard-marapabhiruba.
Note that nimedkha (p.213) equates better with the Pali
mmmiddham

Verse 24=Poussin’s Documents, Anityav. v. 28 :
Ciryanti vai rajarath® (h) sucitrd hy ato
Sariram api ja(r@m upe)ti

Sat(d)n tu dharmo na ja(r)m upeti santo hi
tam satsu nivedayati.

VII. For the verses of the Suhavaga, p. 218 ff. :—

Verse 3= Poussin’s Documents, Sukhav. v. 30:

(Ma)trd (su)kha parityigad yah paSyed vipulam sukhadh
Tyajen matrasukhar dhirah sa(th)pa§yath vipulath
sukharh.
Verse 4=DPoussin’s Documents, Sukhav. v. 43 :

Susukhath bata jivamo hy utsukegu tv anutsuka(h)
(U)tsukesu manusyesu vi(ha)rdma hy anutsuka (h).

Verse 5= Poussin’s Documents, Sukhav. v. 4/ :

Susukharh bata jiv@mo vairikegu tv avairikah
Vairikegu manugyesu viharamo hy avairika(h).

Substitute gegin no for yegam no in the Sanskrit verses
quoted on p. 222. Note that the Sanskrit verse quoted on p.
228 belongs to the Udanavarga (Sukbav. v. 44).

Cf. Mahabharata, x11, 219. 50 :
Na khalu mama hi dahyate’ tra kificit.”
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The 8lokas corresponding to the Jataka verses are not to
be found in the existing texts of the Mahabharata.

Verses 8-9 = Poussin’s Documents, Kamav. vv. 5-6 :

(Na tad drdhath bandhanam &hur arya yad dyasarh
daravarh balbajar
(Sihraktacittd manikutnalesu)p(u)treg(u) dares(u) ja
ya aveksah.
Etad drdhath bandhanam ahur aryah sama(th)tatah
susthiram dugpramuficam
Etad api chittva parivrajanti anape)ks(i)nah
kamasukhath prahaya.

Verse 12 = Poussin’s Documents, Sukhav. v. 29 :

Durlabhah purugo janyo nasau sarvatra jayate
(Yatrisau) jayate viras tat kulaM sukhat edhate.

For the second half of verse 15 and the first half of verse 16,
cf. Poussin’s Documents, Sukhav, v. 24 .

Duhkho (balair hi satvaiso) hy amitre(neva sarvada)
Dhirais tu sukhasathvaso jiiatinam iva samagama(h),

For verses 13-14 cf, Leumann’s Dasavaikalika Sitra
(Z.D.M.G.), viii v. 52 :

Vivittd ya bhave sejj3, narinam va lave kahar
Grhi-saththavath na kujja, kujja sahiihi saththavaii.

Verse 17=Poussin’s Documents, Sukhav. vv. 1'-12:

Rathakira iva carmanah parikartunn upanahath

Yad ya(jja)hati ka(m)a(n)a(natu)t tat sampadyate
sukharh

Sarvath cet sukham iccheta sarvakamar (pari(tyaj)et

SarvakBmaparityagi hy atyantaih sukha(me)dhate.
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{ Order of chapter

Name of chapter
22 chapters
OApme
Beugali
2 (verse-number)
Sethi
Dhammap. 195
stanza 321
fr. xv'e
translstion
Majjhima, II. p. 108
mrabanana
37
34
38
eka
(£, n, 11)
asine
cittasa
krtanta
kije
Cf. Mahabharata, xir,
219-50

p. 228. Manu-Sloka tasya vrddhante

Read
Order of chapters

Name of chapters
26 chapters
°Apra’®
Bengali

12

Sethi
Dhammap. 135(?)
stanza 32 (?)
fr. xvive (?)
translation
I p. 104.
marabanana
v. 87

v. 34

v. 38

eka

(f.n, 4)
asino
cittassa
kytantah
kije

Cf, Udanav,
(Pischel), v, 44,
sampravardhante

N, B—Put......... v .88 80 (A3, 5) just below the Prakrit
verse 30 on p. 116, Add (A!,4) under v. 22 on p. 136, Put...
ga 17 (C,7? 23) just below the Prakrit verse 17 (p. 167).
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