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NOTES AND QUERIES.

BY

Tue Rev. RICHARD MORRIS, M.A., LL.D.

AKKHANAVEDHI.

Dhanuggaho Asadiso rijaputto mahabbalo || direpéiti
akkhanavedhi mahikiyappadalano (J&t. ii. p. 91).

For a parallel passage see Anguttara-Nikdya, iii. 131,
p. 284:—

Idha bhikkhave bhikkhu dérepéti ca hoti akkhana-
vedhi ca mahato ca kiyassa padileti.

In the Divydvadéna, p. 59, we find dlre-vedha and
akshunna-vedha ¢an act of throwing the spear so as to
graze the mark.’

The Sanskrit akshunna seems to be a mere corruption of
the Pali akkhana ¢lightning.’ See the Commentator’s
note to the gathd in Jat. il. p. 91, L 11-12.

ATTHIMINJA.

This word occurs in Jaina Prakrit. Dr. Jacobi, in his
translation of the Acéréﬁga Sutta 1. 1. 6 (Sacred Books of the
East, vol. xxii. p. 12), says: “I do not know the meaning of
this word (atthimiija), which is rendered [by the Sanskrit
Commentary] asthi-mifji.”

The Pali atthimiija, as is well known, signifies ‘bone-
marrow,” and the latter part of the compound Childers refers
to Sk. majja without attempting to show by what steps
minj4 has grown out of majja.
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Dr. Jacobi’s quotation of asthi-mifija! is important as
proof of a Sk. miiija, de. mriija, cf. Sk. mrija, wiping,
smearing, from the root mrij, of which there was probably
a nasalized form mriij, and from which majja, evidently
a préakritised form, could be derived.

Other etymologies of majji suggest themselves: (1)
majja=Dby assimilation maiij4 from the root maiij, to wipe,
smear (cf. A.S. smeru, fat, smear, with Gr. oudew,
to rub, wipe; Sk. y/lip, smear, daub, lepa, salve, grease);
(2) majjd = maiijd =marjad (cf. Prakrit maiijara for
mérjara) from the root mrij.

I do not think that Pali mifija in atthi-mifja can be
derived from Sk. majj4, but that Pali and Jaina Prakrit
retain an older form.

ARAGHATTA.

Cakkavattaka, Cullavagga, v. 16. 2, in Vinaya Texts,
pt. iii. p. 112, is neatly rendered by * wheel and axle.” The
translators give Buddhaghosa’s note, which they describe as
‘unintelligible '—~arahatta-ghati-yanta. The explana-
tion of the Commentator, however, may easily be rendered
intelligible by a very slight correction of the manuscript
reading. I would propose to amend it to araghatta-
ghatiyanta. The former part of this compound is the
Sk. araghatta, and corresponds exactly to the Hindi arhat
or rahat, ‘a well-wheel, the so-called Persian wheel—a string
of earthen pots attached to a revolving wheel over a well,
which go down empty and come up full, and tilt the water
into a trough.” While on the subject of wells it may be
noted that karakataka (Cull. v. 16. 2) cannot be ‘a
bullock machine,” or a bullock draw-well, but a hook in the
form of a erab’s claw, to which the ¢bucket’ was attached
instead of to the t{ild or cakkavattaka. The Commentator
says that the long ropes used for the purpose of drawing up

! T assume that mifija is not after all a coinage by the Commentator.
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the bucket were worked either by hand (over a wheel) or by
a bullock. Compare, too, Buddhaghosa’s note on camma-
khanda (Vinaya Texts, pt. iii. p. 113) :—

Cammakhandam nima thldya vA karakatake! va yoje-
tabbam cammabhéjanam.

UJTAGGHATI, UJJHAGGATL

Childers has ujjhaggik4, loud laughter, but not ujjha-
ggati. See Theri-Gétha, pp. 131, 183; Puggala-Paiinatti,
p. 67. The simple verb jagghati® (not in Childers) is in
Jat. il p. 223, 1. 25. See Suttavibhanga, 1. p. 128;
Anguttara, iii. 67. 5.

UBBANDHATL

Childers has no record of this verb, which with rajjuya
probably means to ‘strangle” See Jat. i. p. 504. In a
parallel passage in Jat. iii. p. 345, rajjuyd is omitted.
See Sutta Vibhanga, L p. 73; Theri-Gatha, v. 80, p. 131.

There is a verb ubbhandati (not in Childers) in Mabhé-
vagga viii. 13, 1, “to bundle up, wrap up’; and, with a
different meaning, a verb ubbhandeti (Theri-Gétha, p. 204).

TULLOKA.

Ulloka (see Cilimik4), ‘a cloth placed under the bed-
stead or chair to keep the stuffing from coming out,” Cull.
vi. 2. 7, Mah&vagga i. 25. 15; ‘a cloth to remove cobwebs,’
Cull. viii. 1. 8. The translators of the Vinaya Texts give no
etymology of the word, and seem to look upon it as a
corrupt form. May it not be considered a variant of ulloca
an awning, for the chair during the process of upholstering
would be turned up, and the cloth would become, so to
speak, ‘an awning’? In the Aupapétika Sutta, § 32, we find
a form ulloga=ulloka, and ulloya=ulloca.

1 MS. katadakatake.
2 Sk. has no 4/jhagg, +/jaggh; of. Sk, 4/kakk, kbakkh.
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USSOLHIEA.
Childers has Ussolhi, but not Ussolhiki. Cf.

Na hi nlin’ imassa samanassa || tucchakotthasmim musika.
UssolhikAya naccanti || tendyam samano sukhf.

(Samyutta Nikdya, vil. 1. 10, pp. 170, 171).

EKODI-BHAVA.!

“This term has been variously explained by Pali and
Buddhist scholars. Burnouf renders it by ‘unity’ (of
mind), Gogerly by ¢ purity,” Prof. Rhys Davids by ‘exalta-
tion.” Childers defines it by ¢predominance’; but adds
that he does not feel competent to give a decided opinion
as to the exact meaning of ekodi-bhava. According to
a commentary quoted in his dictionary, Exopr=eka-+udi
(from udeti), and is a synonym (adhi-vacana) of Saméadhi.
Prof. Kern, in the introduction to his translation of the
¢Saddharma-Pundarika’ (‘Sacred Books of the FEast,’
vol. xxi. p. xvii), calls attention to the corresponding term,
ekoti-bhava in the ‘Lalita-Vistara,” p. 439, 1. 6, which
he connects with the dmaf Aeyduevor ExoTI in the ‘Satapa-
thabrahmana,” xii. 2. 2. 4. Referring to the P. W., s.0.
Or1, we find that Exort (used in the plural) means ¢ having
the same objects or desires of enjoyment (as food, etc.).’
This use of so rare a term does not help us to explain the
Buddhist sense of ekodi, nor does the word ekoti-bhava
of the ¢Lalita-Vistara’ throw any light upon the subject
beyond the fact that it does duty for the ekodi-bhava
of the Southern Buddhists.

Childers, unfortunately, gives no references for the use of
ekodi-bhéva except one stock passage descriptive of the
four jhanas. The following passage goes to show that
‘ekodi-bhavo’ is connected with Samadhi (a more ad-
vanced state of meditation than Jhana):

1 See ¢ Academy "’ for March 27th, 1886, p. 222.
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¢ Paiicangike samadhimhi sante ekodibhavite!
patippassaddhiladdh’ amhi,’ ete.
(Thera-Géatha, v. 916.)

In verse 962 of the Sutta-Nipita’ we find Exop1 un-
combined in the phrase ‘ekodi nipako sato,” i.e. infent on one
olject, wise and thoughtful (see Prof. Fausboll’s translation,
¢Sacred Books of the East, vol. x. p. 181). With this
compare a similar passage (where the plural is used) in the
Samyutta-Nikiya, ii. 2. 1. The commentator explains ekodi
by ekaggacitta. The Burmese (Phayre MS.) version has
ekodhi, which is probably an attempt to secure a reading
that shall be more self-evident and intelligible than ekodi.
It nevertheless points, I venture to think, to the real
etymology of the word, from eka and odhi (or avadhi=
‘end, point, aim’). The loss of aspiration seen in ekodi
is not altogether unknown in PAli, and may be due to the
following aspirate in ekodi-bhédva, for the use of ekodi
uncombined is known only to occur in one stock phrase.
Ekodi-bhava will therefore signify concentration (of the
mind) on one object, i.e. on Arahatship or Nirvana, in which
there is no mental or bodily disturbance of any kind.?
Hence we find, instead of ekodi nipako sato, the phrase
(similar in meaning) acapalo nipako samvutindriyo.

It is well known that the Jainas, in their philosophical
system, employed many terms in common with the
Buddhists; so that we are not surprised to find corre-
sponding closely in meaning to ekodibhdva the terms
(used in reference to pure jhana) egatta-bhéva, egatti-
bhiva=ekigratd.? With this compare the Jaina ‘manaso
egattibhéva’ (Aupapatika Sutta, p. 59) with the Pili

! Ekodhibh{ito occurs in the Satipatthina-vagga of the Samyutta-Nikiya.
See Anguttara-Nikaya, iii. 100, 4.

2 ¢f. Sufifato saméadhi, animitto samadhi, appanihito saméadhi
(Milinda-Panha, p. 337; Anguttara, iii. 163, p. 299).

3 In the Yoga philosophy ekdgratd is defined as ¢ fixedness of the thinking
principle upon any sensuous object to which it may be directed; ekaggata
1s never, 1 think, thus used in Pali. Certain of the Kammatthina exercises con-
sisted in fixing the mind on some sensuous object.
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‘manaso ekodibhava’ (Brahmajila Sutta). The Jainas
were mnot ignorant of the term avadhi, ¢/ ohi-fdna=
avadhi-jiidna (Aupapatika Sutta, §§ 30, 41); but they
restricted it to ‘the knowledge of special objects produced
by right intuition (samyag-darsana=—DPali sammé-das-
sana), etc., as destroying the natural hindrances’ (see Life
and Essays of Colebrooke, vol. 1. p. 445). Prof. Jacobi defines
¢ohi-iidna’ as a sort of supernatural knowledge, and notes
that the Jaina theories and terminology, relating to the
various degrees of knowledge up to omniscience, differ from
those of the Brahmanic philosophers and Buddhists! It is
worth noticing, however, that the Jaina kevala, the
highest degree of knowledge, consisting in omniscience,
is identical with the Buddhist kevala or Nirvina (cf.
kevali, Thera-Gatha, v. 679; Sutta-Nipita, v. 82; Sam-
yutta-Nikdya, vii. . 8-9). In the Yoga philosophy kai-
valya denoted isolation of the ‘self’ from the phenomenal
world, consisting in absolute extirpation of pain. This final
deliverance from the bondage of ‘rebirth’ among men
or gods was the final reward of meditation (samédhi), and
approximated closely to the Buddhist Nirvana.

Before taking leave of ekodibhéva, we must bear in
mind the fact, pointed out by Prof. Kern (Saddharma-
Pundarika, p. xvi), that certain parts of the Northern
Buddhist books, more especially the verses, have been
Sanskritized to a very large extent, ¢so that they ought
to be restored as much as possible to a more primitive
form before a comparison with Pali can lead to a satisfactory
result.” The Pali forms, however, may still be allowed to
throw some light upon these modernized and altered texts,
and ekodi seems to be a case in point. To the Southern
Buddhists, ekoti for eka+ iti would be unintelligible,
for no known text gives any example of this rare word t1,
which seems to belong only to the Vedic and Brahmana
periods ; while to the Northern Buddhists the Prikritized

1 See an interesting note on ohi-fidna, in Dr. Hoerule's edition of the ¢ Uviisaga-
dusiio,” fase. i p. 43,
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form, ekodi or ekodhi, would be equally perplexing, and
would cause them to Sanskritize it as best they could-
A very good instance of this Sanskritizing process in the
‘Saddharma-Pundarika’ (pp. 142, 146, 395), which has
escaped the keen eye of Prof. Kern, is seen in syandanika-
githodilla (var. lect.—odigilla,—odigalla), translated by
‘ gutters and dirty pools.” Prof. Kern acknowledges that his
rendering of glithodilla is conjectural. Here we may call
in Pali to throw some light upon the whole compound
syandanika® Not seldom we find the Pali terms canda-
nikd and oligalla occurring together (see Anguttara-
Nikdya, III. vi. 8; Milinda-Paiiha, p. 220; Sabbisava
Sutta), the former meaning, according to the Abhidhanappa-
dipikd, ‘a dirty pool at the entrance of a village,” the latter
‘a dirty pool near a village” The Pali candaniké
is probably to be referred to a more original candanika,
from the root cand, and signifies a turbid pool, or one liable
to become so on account of not being inclosed (see Thera
Gathé, 1. 667; Cullavagga, v. 17.1). Buddhaghosa defines
it as asucikalalak@po. The Sanskrit syandanika,
according to the lexicographers, does not mean a tank, well,
or pool, but “a drop of saliva,’ and the meaning ‘gutter’
given to it by Prof. Kern is deduced by him from the root
syand (¢f. syandana, oozing water). It is one of those
words that may be restored to its primitive form, since it is
in fact a clever Sanskritizing of Pali candanika. Gltho-
dilla should, I think, be rendered ¢cesspool,” answering to
Pali glthak@po. DBut the latter part of ‘glithodilla==
gltha4-udilla’ offers many difficulties. Prof. Kern quotes
the Pali oligalla as a parallel form; and, at the first
glance, udilla (udigilla or udigalla) looks very much
like a Sanskritizing of a more primitive oligalla, with an
attempt, perhaps, to connect it with udu. All the MSS,
I have examined have the dental, and not the cerebral,
! in oligalla, though Dr. Trenckner finds the word with
the cerebral / in the Milinda-Paiiha. The form udilla may
point to an older udikilla, from avadiz==avati ¢pit,
well”; while the Pali oligalla may stand for a more
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original allagalla, from alla ‘wet’=(ulla, olla, well-
known Prakrit forms, Sanskrit Ardra) ‘swampy, marshy,’
and galla=—Sanskrit garta, Prakrit gadda ¢well, pit.’

Prof. Jacobi, in the Glossary to ¢Ausgewéhlte Erzih-
Iungen in MAhéarashtrl, gives us a form ‘ulli = schmiere.’

But all this is by way of conjecture. When we have
more Buddhist and Jaina texts, we may perhaps be able
to solve the difficulties offered by this and numerous other
points in PAli philology.”

Prof. Max Miller, on the substance of the above, con-
tributed the following interesting note to the “Academy ” for
April 8rd, 1886, p. 241 :—

¢ After reading Dr. Morris’s suggestive article on ‘ Eko-
dibhéva’ in last week’s ‘Academy,” I looked through
my Buddhist slips, and found there a note that a MS. of the
India Office Library reads Ekotibh&va in the ‘Lalita-
Vistara,” p. 439, 1. 5, and that the same reading occurs on
p- 147, 1. 8, instead of ekdbhibhéva. Added to this, I
find a query, ‘Could it be for ekakotibhiva?’ I am
not certain whether this is my own conjecture, or whether
some one else has suggested it before. Of course the
meaning of ekakoti and ekakotibhidva would be clear.
It would be the same as ekidgra and ekigrabhéva.
Ekéagra occurs in the very first line of Manu, and is well
explained there by vishay&ntarivyadkshiptakitta,
‘ concentrated, his mind not being distracted by any other
objects.” Koti is used for the two ends of a bow, and
particularly in philosophical writings for the two alternatives
of an argument. Ekakoti would, therefore, mean being
absorbed in one view. I do not give much for ekoti in
the Satapathabrdhmana, explained as meaning ‘ having
the same course.” It looks to me like an attempt to explain
a Bhasha word which had ceased to be intelligible. I agree
with Dr. Morris that the explanation sent to Childers by
his friend Subhiiti is likewise very artificial. Schiefner’s
explanation, too, which Dr. Morris does not mention, namely,
that ekotibhéva represents ekdvali- or ekolibhéva, is
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not convineing. Dr. Morris proposes ek&vadhi- or
ekodhibhava, which would give a good meaning, namely,
“absorbed in one limit,’ if the transition of avadhi, the
Jaina ohi, into odi, and, again, the representation of odi
by Sanskrit oti, could be supported by analogous cases. To
take ekoti as an irregular contraction of ekakoti is, no
doubt, unusual. It reminds us of ‘mineralogy’ instead of
‘mineralology.” But unless something unusual had hap-
pened, native commentators would probably have been less
at a loss to account for this mysterious word. However, I
only mention this derivation. I do not claim either the
merit or the responsibility of it.”

Prof. Eggeling was kind enough, at the request of Dr.
Rhys Davids, to send the following note on ekoti:—

“The passage in question (Sat. Br. K. xii. 2, 2, 4) runs as
follows : — Prishthyabhiplavau tantre kurviteti ha sméha
Paingyah ; tayoh stotrini ca Sastrani ca samcirayed iti. Sa
yat samcérayati tasmid ime pr4nd nadni santa ekotayah,
saménam (tim anusamcaranti.

‘Let him make the Prishthya and Abhiplava the two
tantras,’ said Paingya; ‘and let him make both the
Stotras and Sastras in (or, of) these two run together (? 7.c.
in the same manner).” Now, because he makes them run
together (Pin the same manner), therefore these vital airs
(of man), though being distinct, are ekoti, run together
along one and the same {ti.

The question is, What is here the meaning of tantra and
fti?  Prof. Weber (in Bottl.-Roth’s Dict.) takes tantra
in the metaphorical sense of ‘normal form, fundamental
order’; and ti (from av ‘to favour’) in that of *striving
after a goal, course.” My own interpretation is rather
different. I take tantra in its original sense of ‘warp,’
and Uti (from v4, ‘to weave’) in that of  web, weft.’

He is to make the Prishthya and Abhiplava the warps of
two (sacrificial) webs. And because he makes the stotras
and Sastras run together therein (F as the woof), therefore
these vital airs of man are ‘one-webbed,” run along one and
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the same web. While I certainly think that this is the
meaning of the passage, it seems to be quite possible that
a play on the word ti is intended here, viz. that it may
have both the meaning of ¢ web’ and ¢ course.’

Prof. Weber seems to think that the passage (with (t1)
is corrupt or incomplete ; but I have compared the Bodleian
MS. of the K&nva recension, and find that it has the same
rendering of this passage. '

Whether this ‘ekoti’ has anything to do with the
ekotibhéva of the Lalitavistara is very doubtful, at all
events I do not think that any chronological (or synchro-
nistic) inferences can be drawn from this coincidence.”

OPADHIKA.

“Yajaménam manussinam
puiifiapekh&napininam
karotam opadhikam puiifiam
kattha dinnam mahapphalan ti.”
(Samyutta-Nikdya, vi. 2, p. 233.)

The only meaning that Childers assigns to opadhika
is ‘belonging to upadhi’; but this gives no explanation
of the word in the githa above quoted.

Bearing in mind such phrases as “ puiiidni anekani
karoti,” “puiiiam anappakam karoti,” opadhika must
mean ‘exceedingly great,’ and be connected with Sk. upé-
dhika.! The Editors of the Divydvadana register an equally
puzzling aupadhika (p. 542, 1. 17-28).

KUKKUTA-SAMPATIKA.

This occurs in Anguttara Nikdya, iii. 56, with reference to
a shower of sparks or of hot ashes.
In the Divydvadéna, p. 816, 1. 11, we have kukutasam-

! Opadhika cannot be referred to upadahati (not in Childers). See
Milinda-paiiha, pp. 108, 109, 164; Suttavibhanga, ii. p, 148,
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pata! and in the Index of Words the Editors suggest
kukura [? kuk{la].

The form kukkuta is no doubt correct, being an onoma-
topoeic word, of which kukkula or kukkula is a variant
(see Jataka, ii. p. 134 ; Samyutta, x. 7, p. 209).

Kukkuta also signifies a cock, and from its red comb the
cock was used as a symbol of fire. Margaret Hunt, the
translator of Grimm’s Household Tales, vol. ii. p. 128, says,
«T will set a red cock on your roof is the incendiary’s threat
in Germany, where fire is compared to a cock flying from
house to house. Grimm’s Deutsche Mythologie, p. 568.
Red cock-crawing—a cant term for fire-raising in the south

of Scotland.”

CILIMIKA, CILLAKA.

The word Cilimika occurs in Cullavagga, vi. 2. 6. 7, and=
cimilik4a in Suttavibhanga, ii. 40 (cf. note 5 on Mahévagga,
vii. 1.5). Dr. E. Miiller refers cilimika to Sk. cilamilika,
cilimilika, ciliminik4 ¢an ornament,’ but the translators
of the Vinaya Texts render it ¢carpet,” ‘rug,’ and suggest
its connection with cola [Pcela]. Buddhaghosa explains
cilimika as tdlapannédihi katd. This shows that it
was a kind of cloth made from leaves, bark, etc., like the
Hindi jhilamili ‘a kind of cloth,” jhilamild ‘a kind
of gauze,” cf. Marathi jhilamild ‘ornamental shreds of
paper, fringe.’ With these forms we must connect Hindi
cilavana, cilamana, a kind of gauze used as a Venetian
blind. The Pali cilimik& may have been applied to a
carpet or rug on account of its fringe or edging. Cilimik4
is used by the Commentator to explain ulloka, ‘a cloth,’
“duster’ (Cull. vi. 2. 7). Here perhaps we should compare
Sk. jhilli “cloth,” jhillik4 ‘a cloth or rag used for apply-
ing colour on unguents,” from cira ‘rag, cloth.” For the
forms with initial jh=c compare Sk. jhiri, jhirika, jhil-
lika ‘a cricket,” with ¢iri, cirika, c¢illi, cillika ‘acricket.’

1 Kukkutasampita occurs in Suttavibhanga, iI. p. 63.
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There is a Pali ciLraka (not in Childers) signifying ¢ bark
cloth.” It occurs in a somewhat difficult passage in Theri-
Giéth4, v. 390 :—

Dittha hi maya sucittd sombha daruka-cillaka navi |

Tantihi ca khilakehi ca vinibaddhad vividham panaccitd
113901

Tamh’ uddhate tanti-khilake visatthe vikale paripakkate|

Avinde khandaso kate kimhi tattha manam nivesaye ? (1391 ||

Tathipamam dehakéni mam tehi dhammehi vind na vattanti

Dhammehi vind na vattanti kimhi tattha manam nive-

saye ? (1392

“T have seen forsooth a new and beautifully formed figure
(or puppet) made up of wood and bark, fastened together by
strings and pins, and made to go through various motions
(like a dancer). But when the pins were pulled out, and
both pins and strings detached and scattered about, you
would not find (any ripa or form) in the broken-up figure,
(for) on what ! in that (figure) would you fix the mind (as
the real form or rfipa)? The body (with its various limbs)
making-up me such a figure (as this dancing puppet) does
not exist apart from these conditions (of its several parts, i.e.
the four dhatus). On what then in that (bodily frame of
mine) would you fix the mind (as the riipa) since without
these conditions it does not exist ?”

Sombh4 (not in Childers) is explained by the Commentary,
p- 211, as sombhaké, which really gives usno help to the
meaning of the word. It seems here evidently to have the
meaning of potthaka (not in Childers) ‘a figure made of
wood,” ‘a modelled figure’ ¢f. Sk. pusta, pustaka).

Sombhé must be referred to the 4/ gumbh or 4/¢ubh.?

1 Ie. on what particular part of the figure when reduced to fragments.

? Is sobhaankam (sobhapakaranam) in the Majjhima sila, rendered ¢ balls’
by Dr. Davids (Buddhist Suttas, p. 192), to be referred to sombh4 in the
passage translated above, and to be rendered by ¢ puppet shows’ ?



NOTES AND QUERIES. 41

With regard to cilimika, cillaka and cira, Sk. lexico-
graphers offer no etymology. I would venture to suggest an
onomatopoeic root cir or c¢il ‘to erackle’ (¢f. our ‘serap’
from *scrape’), seen in Hindi ciracirin, cilaciland ‘to
crackle ’; cirani ‘to rend, tear’; ciri ‘a cut, tear’; jhila-
miland “to crackle’; jhiri ¢crack, slit, bark.

CHANDAKA.

Chandakam samharati (not in Childers) seems to mean
“to raise a subscription,” ‘make a collection.” Cf. Hindi
candi uthind ‘get up a subscription,” ¢ contribute.”  See

Jat. i. p. 422 ; Jat. ii. pp. 45, 196 ; Suttavibhanga, ii. p. 250.

DHAMSATI.

Childers registers dhamseti ‘to fell,” ‘destroy,” but not
dhamsati ‘to fall,” ‘fall away from’ (with the ablative).
Cf. Jat. iii. p. 260, where dhamsati is explained in the
Commentary by parihiyyati; also Jat. iii. p. 457, “sag-
gatthind dhamsati,” explained in the Com. by ‘ é&késato
bhassitvd pathavim pavissati” Dhamsate occurs in
Thera-Gathé, v. 225, “sukh4 so dhamsate,” and in v. 610,
“dussilo pana mittehi dhamsate pipam &caram.”

NIKUJATL.

Under this head Childers has omitted to register two
distinct verbs. The first must be referred to the Sk. nikdj
‘to chirp, warble, hum.’

Kanasmim vanasandacarini kokild va madhuram niktjitam
Tam jardya khalitam tahim tahim saccavddivacanam anaii-
fiatha (Theri-Gétha, v. 261).

The second nik{ijati (of onomatopoeic origin with the first)
is not found in Sanskrit. It means ‘to twang’ Of. Sk.

! ¢f. Khippam giram eraya vaggu vaggum hamso va pagzayha sanikam nik{ijam
Bindussarena suvikappitena (Thera-Gatha, v. 1270).
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veiiij (weakened form of a root kifij or kuiij) ‘to twang,
jingle’; ciiijini ‘a bow-string’; and ¢ kuiij ‘to rustle’

Yathd cipo ninnamati jiya cipo nik{jati (Jat. iii. No. 397,
p- 823,L 7).

NIKKINATI.

Childers registers kinati and vikkinati, but not nikki-
nati, but see Milinda-paiiha, p. 284. Does advapitum in
Milinda, p. 279, mean “to cast off” or ‘to give as a present,’
“labhati pitd puttam inatto vA ajivakapakato v Avapitum
va vikkipitum v& ti.”

NIBBHOGA.

Ajifiatra ottha-nibbhog4 niyam janéti kificanan ti (Jat.
1i. No. 247, p. 264).

The only meaning assigned to nibbhoga in Childers’s
Dictionary is ‘ wretched, miserable,” but in the passage above
quoted from the Jataka-book nibbhoga signifies ‘a dis-
tortion’; ottha-nibbhoga=ottha-bhafijana! ‘making a
wry face’ (Jat. ii. p. 263, 1. 25). Nibbhoga, not used in
this sense in Sanskrit, is from nirbhuj, ¢/ Sanskrit
oshthau nirbhujati ‘to distort one’s lips, make a wry
face,”! corresponding to Pili ottham bhafijati (Pottham
bhufijati), Jat. ii. pp. 263, 264.

PAVECCHATI axp ANUPPAVECCHATI?

The words pavecchati and anuppavecchati present
many difficulties to Pali scholars, and no satisfactory
explanation has, as yet, been given of them.

Dr. Trenckner has pointed out (““Pali Miscellanies,” p. 61)
that “pavecchati ‘to give,’ is traditionally explained by
paveseti (as if causal), or by deti, and looks like a

1 ¢f. Sk. bhafijana, bhafijanaka ¢ contortion of the lips, decay of the teeth.’
2 Bee ““ Academy '’ for Sept. 26th, 1885, p. 207.
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derivative from avikshat; but neither vi¢ nor vish
makes good sense. In the meaning it agrees with Sanskrit
prayacchati, but the identification presents some
phonetical difficulties.”

Though pavecchati means ‘to give,’ the syntactical
use of deti is not quite the same; the latter usually takes
an accusative and dative, the former an accusative and
locative. Childers is altogether silent about this construe-
tion ; but compare the use of pavecchati in the follow-
ing passages:

“ Adeyyesu dadam dinam deyyesu na pavecchati”
(Jat. nii. p. 12; see also p. 172.)
‘“Kalena tamhi havyam pavecchati.”
(Sutta-Nipata, vv. 463-4, 490.)
“ Appasmim ye pavecchanti esa dhammo sanantato.”
(Samyutta-Nikdya, I. iv. 2.)

This employment of an accusative and locative seems to
indicate that the original meaning of pavecchati was
probably not ‘ to give,” but ‘to pour down (on),” and hence
to ¢ bestow, give.

Instead of referring it to the root vig¢ or vish, it might
well be derived from the root vrish (‘varsh’), ¢to rain,’
‘to induce to rain’ (causal). Cf Pali acchati, from the
root 4s, through the aorist acchi.

It is worth noting that, traditionally, the meaning of
‘give’ is assigned to vrish by the Sanskrit lexicographers.
But the Sanskrit pra-vrish is represented in Pali by the
verb pavassati, used impersonally, or with ‘deva’ or
‘megha’ as subject. Cf. ‘pavassa deva’ (Sutta-Nipita,
vv. 18, 19, 20); ‘mahimegho pavassi’ (Jat. 1. p. 503);
see also Samyutta-Nikdya, iii. 3, 4, where abhivassati
occurs, and again in viii. 7. See Milinda-Paiiha, p. 152.

No examples, however, of such phrases as ‘devo pavecchati.’
‘megho pavecchati,”! have as yet been pointed out; but

! The Burmese MSS. read pavacchati and anuppavacchati.



44 NOTES AND QUERIES.

anuppavecchati does occur with deva as its subject in an
inedited portion of the Anguttara-Nikdya, II1. 83, p. 135:
‘“devo ca sammadhiram anuppaveccheyya.”

“ Puna ca param brihmana etarahi manussd adhammara-
garattd . . . tesam adhammarigarattinam . . . devo na
sammAdhiram anuppavecchati, tena dubbhikkham hoti”
(6. IIL. 56, p. 160). See Divydvadana, pp. 25, 437;
Milinda-Pafiha, p. 375.

There is no very great change of meaning between ‘to
cause to rain,’ ‘to pour down,” etc., and ‘to give.” Even in
our own language we are not altogether unfamiliar with
such phrases (used devotionally) as ‘to shower down,” ‘to
pour down,’ and ‘to shed,’” in the sense of ‘to give,” ‘bestow,’
etc. There is a somewhat difficult passage in the Sutta-
Nipata (vv. 208, 209), where anuppavecchati?® occurs in
the sense of deti, but where the original meaning, perhaps,
is implied in the metaphor employed in v. 209 :

“(208) Yo jatam ucchijja na ropayeyya
jdyantam assa ndnuppavecche
tam &4hu ekam muninam carantam
adakkhi so santipadam mahesi.

(209) Sankhiya vatth&ini paméya bijam
Sineham assa ndnuppavecche.”

Prof. Fausboll translates the foregoing verses as follows :

“ Whosoever after cutting down the [sin that has] arisen
does not let [it again] take root, and does not give way to it
while springing up towards him, him, the solitary wandering,
they call a Muni: such a great Isi has seen the state of
peace.

“(209) Having considered the causes [of sin and] killed
the seed, let him not give way to desire for it.”

Anuppavecchati cannot mean ‘to give way to,” nor
does assa (v. 208) mean fowards him; the dative must be

! Childers, in the Addenda to his Pali Dictionary, explains anuppa-
vecchati by ¢ to enter,” from +/vig; but this gives no sense.
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here used to express ‘to’ or ¢ for’ (the sake of) as in v. 209
and in the second quotation from the Anguttara-Nikéya.

There is a great difficulty in the reading jAyantam
(in v. 208), the present participle of jayati; what we
require, as seen in v. 209, is a noun of some kind in the
accusative. At first sight one is tempted to read yépanam
‘sustenance,” or paniyam ‘water,” corresponding to sine-
ham in v. 209 ; but, bearing in mind the use of deti in the
sense of ‘allow,” ¢permit,” we might, without much violence
to the original reading, substitute the infinitive of jayati,
that is to say, put a verbal noun instead of the present
participle, and then we should get the following gramimatical
rendering :

“ Whosoever, after having uprooted the [sin that has]
arisen would not replant it, and would not allow it fo grow up
[again], him, the solitary wandering,” ete.

The next verse (209) reads very awkwardly in its English
dress, and there seems a want of balance in the first part of
it, ‘having considered . . . having killed’; but this could
easily be got rid of by taking pamiya as equivalent to
paminitvé, signifyving ‘having discerned,” ¢/. ¢ Yo c¢’idha
kammam kurute paméya,’ ete. (Jat. iii. p. 114).

The meaning of the foregoing passage might be expressed
in the following terms:

“Having considered the causes [of sin, 7.e. having got
at the root of sin}, having discerned the seed [i.e. having
having found out the germs of sin], let him not allow any
desire for it [to arise again, whereby the sin shall be enabled
to grow up and come to maturity].’

Sineha (sneha) does not only mean ‘desire,’” but, in regard
to seed, signifies (fructifying) moisture, as in the following
passage from the Samyutta-Nikaya, v. 9:

“Yathd aiilataram bijam khette vuttam virthati patha-
virasafi chgamma sinehaii ca tad ubhayam evam khandha
ca dhétuyo cha ca dyatand ime hetum paticca sambhutd
hetubhang4 nirujjhare.”

“ As some seed cast into a fleld grows up by reason of the
earth’s sap and the [life-giving] moisture [in the earth]
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[and] by both of these, so the elements of being, the senses
and the objects of sense, spring up by reason of a cause, and
by the destruction of a cause are annihilated.”

If, however, we are to take paméya in the sense of
“having killed,” for it can be so translated, then sankhiya
must be referred not to the Sanskrit sankhy4a, but to the
causal of sanksi, and may be rendered ‘having destroyed,’
i.e. “the sage having once destroyed the root, and having
killed the germ of human passion by leading a solitary life,
is not to revive it by going back to his former association
with the world and worldly pursuits.” This interpretation
fits in well with v. 207, the commencement of the Munisutta:

“ From intimacy [with the world] arises fear, from house-
hold life arises defilement ; the homeless state, freedom from
association [with the world]—this is, indeed, the view of a
Muni.”

PAMUNCATI SADDHAM.

In Mahdvagga, i. v. 7, Samyutta, vi. 1, 2 DBrahma
Sahampati entreats the Buddha to open the door of the
Immortal (Z.e. of Nirvéna), and to let those who were able to
understand, hear the doctrine the Blessed One alone had
discovered. In answer to this request, Buddha repeated the
following stanza :

‘“ Aparutd tesam amatassa dvard || ye sotavanto pamuii-
cantu saddhaml”’

This is rendered by the translators of the Vinaya Texts
(Sacred Books of the East, vol. xiii. p. 88) as follows:

“Wide open is the door of the Immortal to all who have
ears to hear ; let them send forth faith to meet it.”

Mr. Bendall, in the Journal of the Pali Text Society for
1883 (pp. 77-85), draws attention to the translation of
pamuficantu by ‘send forth to meet it,” and points out that
it would be difficult, if not impossible, to verify this sense of
the verb. He suggests that saddham in the stanza quoted
above is not ‘faith,” but ‘an offering to the manes,” repre-
senting the older Brahmanical faith, and that pamuiicantu
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signifies * let them relinquish.” But the thought of Brahma
Sahampati, on hearing the Buddha's reply to his request,
does not support either the translation given by Dr.
Oldenberg and Prof. Davids or that suggested by their
eritic :

“Then DBrahmé& Sahampaii understood ‘the Blessed
One grants my request that he should preach the
doctrine.” ”

As the gatha stands translated no such request is granted.
‘We must therefore endeavour to look at the Pili a little more
closely.

Tesam I take to refer to those whose mental eyes were
clear, and who were able and willing to receive the teaching
of the dhamma; sotavanto does not, I think, here mean
‘having ears, though this sense is supported by the
Thibetan version of the Sanskrit equivalent of the Pali
original. In Sanskrit sota signifies not only the ear,
but conversancy with Vedic revelation and sacred lore,
so that sotavi, in a Buddhistic sense, might be almost
equivalent to Pali tevijjo. It would be here only applicable
to Buddha, who claimed to have acquired, as the result of
long meditation, a new way to Nirvéna, self-revealed, aund at
first known only to himself. To saddham I would give
its ordinary meaning of faith.

The next difficulty is with pamuiicantu. The trans-
lators of the Vinaya Texts seem to have overlooked a use
of the verb pamuiicati in the sense of utter,” ¢declare.’

“Vacam pamuiice kusalam nétivelam ”
(Sutta Nipata, v. 973).

Fortunately we have an example of the use of pamui-
cati with saddham, where the meaning seems tolerably
clear.

 Yathh ahu Vakkali muttasaddho
Evam eva tvam pi pamuficayassu (¢ pamuiicassu) saddham.”
(Sutta-Nipata, v. 1146.)
This is translated by Prof. Fausboll (Sacred Books of the
East, vol. x. p. 213) as follows :—“ As V. was delivered
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by faith, so shalt thou let faith deliver thee.” Prof. Rhys
Davids, in his Hibbert Lectures, gives a different rendering,
but both are open to great objections.

Muttasaddho does not mean delivered by faith, for that
is expressed by the familiar term saddhévimutto. I
would suggest the following alteration:—* As V. was one
by whom the faith was proclaimed, so shalt thou proclaim
the faith.”

Now in v. 1181 Pingiya, to whom the words in v. 1146
are addressed, says, ““ Pardyanam anugyissam ” I will pro-
claim the way to the further shore (i.e. Nirvdna). Taking
sotavanto, pamuificantu, etc., in the senses already sug-
gested, the stanza from the Mah&vagga might be rendered
thus :—

“ Wide ope to them are now Nirvana’s gates,
Let them who know the truth the faith declare.”

Of course Buddha was the only one conversant with the
truth (sotavd), and so Brahmi Sahampati understood it,
and departed, knowing full well that his request was granted.

Professor Kern has found the same difficulty in the trans-
lation of the verb pamuiicati. He says:—*“1 do not under-
stand this pamuicantu ‘let them cast off, loose or emit.’
Perhaps we have to read payuiijanta ‘let them produce.’”
(Saddharma-pundarika, p. xii, note 6.)

PASSA.

Childers has not registered this word, which occurs in
Thera-Gatha, v. 61, p. 9.

Passati passo passantam apassantafi ca passati
Apassanto apassantam passantafi ca na passati ti.

With the above quotation compare Upanishad, pt. ii.
Sacred Books of the East, vol. xv. p. 345, where Prof.
Max Miller quotes from the Chhandogya Upanishad the
following lines : —

Na pasyo mrityum pasyati na rogam nota duhkhatam
Sarvam ha pasyah pasyati sarvam dpnoti sarvasah.
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PUNARABHISHEKA.

Punarabhisheka is mentioned in the Aitareya Brih-
mana, 8. 5. i. (ed. Aufrecht, p. 214), and is alluded to in the
Vaddhakistkara Jataka (No. 283, ii. p. 409), translated by
the present writer in the Folk Lore Journal, vol. iv. pt. 1.
pp- 48-52.

The Jataka story says, “They made kings sit in a fine
chair made of Udambara wood, and consecrated him with
three shells.”

BHASTA.

The only meaning assigned to bhast4 in Childers is
“bellows,” but it occurs in the sense of (1) ‘goat’ (=aja),
Jat. iii. p. 278; (2) ‘leathern bag,’ ‘a skin,’ Jat. iii. p. 346;
Thera-Gétha, vv. 1134, 1138; Theri-Gatha, p. 202, L. 19.

MAKKATIKA.

Tn Jat. ii. p. 70, mukha-makkatikam karoti means
‘to make monkey-faces,” ‘ to make grimaces,” ¢f. makkavi-
karadini karoti (Jat. il. p. 447); and makkatiyéni
karoti (Jat. ii. p. 448).

In the first gatha to Jat. No. 299, ii. p. 448, okkandikam
kilati seems to be equivalent to makkatam karoti. The
Com. explains okkandikam by “migo viya okkandikatva.”
If okkandikam kilati signify ‘to cut capers,’ gambol,’
it is to be referred to the y/skand; or if it be the same as
‘kikim karoti’ (see Jat. ii. p. 71), then we should have to
refer it to the / krand.

MOKKHACIKA.

This word occurs in the Majjhimasila. Dr. Rhys Davids,
translating Buddhaghosa’s note, explains it by ¢ tumbling.’

Childers renders it ¢ tumbling, acrobatic feats” Turning
summersaults is certainly one part of the amusement
expressed by mokkhacika (see Vinaya Texts, pt. ii. p.
184), but how is the word to be etymologically explained ?
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The first part of the term~mokkha from ¢ mue—may mean
‘tumbling, falling,” but what is cika? T take it to mean
‘turning’ from a root cik, a weakened form of ycak *to
turn, whirl’ (¢f. Sk. cakita ¢shaking,’ cak-ra ‘a wheel’;
Hindi cakcaka ¢ flashing’), a nasalized form of which we
have in Sk. cafic-ala; Hindi caiicala ‘lightning,’ cafica-
nané ‘to thrust, shoot.’

For weakened forms like cik ! from cak, compare the Sk.
roots ang and ing; ¢am and ¢im; ¢as and ¢is. Not only
have we in PAli traces of a root cik from cak, but also a
root cing ‘to turn or go round’ (not found in Sansk.), in
cingulaka ‘a mimic windmill made with palm leaves.’

Cingulaka was probably an old game of ¢whirligigs.’
In Jain Prékrit it is called vatta-khedda (see Aupapatika-
sutta, § 107, p. 77).2

There must have been a noun cing-ula ‘a wheel,” for we
find in the Anguttara-Nikiya iii. 15. 2, the denominative
cinguldyitvd ‘causing a wheel to go round.” This root
cing in the sense of ‘to jump,” explains Sk. cing-ata
(a prawn, shrimp), which the Sanskrit lexicographers have
not ventured to refer to any root.

LANGHAKA.

Langhaka (not in Childers) is an ‘acrobat.” See
Milinda-paiha, pp. 34, 191, 331 ; Jat. i. 431. Langhana-
sippa=—"*the art of jumping over swords or knives,” Jat, i.
p. 430.

Cf. “langhana-dhévana-gita-naccidini” (Jat. ii. 431);
langhi (Jat. ii. p. 363 ; Jat. iil. p. 226).

LOCANA.

The only meaning given to locana by Childers is ¢ eye,’
but there is another locana in the phrase kesamassulo-

1 ¢f. Hindi cikaland ¢to chew slowly’; eikandné ¢to rub, polish,”

? In this section of the Aupapitika Sutta we find danda-yuddha
and ndliyd-yuddha. See note on Danda-yuddha in the ‘‘ Journal of the
Pali Text Society,”” 1884.
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cana (Puggala-Pafifiatti, p. 55; Anguttara-Nikaya, iii. 151 ;
Jat. iil. pp. 74, 235). Here locana has the sense of the
Sanskrit luiicana ‘pulling or tearing out,’ and is a deri-
vative of a verb loceti (not in Childers), the causative of
luicati.

locana : loceti :: mocana : moceti.
loceti : luiicati :: moceti : muilcati.
The usual causative of luiicati is luficeti (not in
Childers), ¢f. kese luiicetva (Theri-Géathd, Com. p. 186) :—
Te sidhil ti tassd thlatthing kese luficetvad pabbajesum.
But locayati occurs once in our printed texts :—
Paiicapaniifsa vassini rajojallam adhirayim
Bhuiijanto masikam bhattam kesamassum alocayim.
(Thera-Gétha, v. 283.)

VALETI.

Childers has no examples of the verb valeti ¢to” twist,
wring,’ ¢f. givam valeti ‘ to wring the neck ’ (of a bird), Jat.
i. p. 436. In Jit. i p. 452, we find the expression ¢sitake
valeti,” where valeti may perhaps mean to fold ?

VIKANNAKA.

This word (not in Childers) occurs in Jét. i. p. 227, 1. 27 ;
p- 228,11, 2, 7, and signifies a harpoon for spearing a crocodile.
The Com. explains vikannaka by vikannakasalla.

VIDAMSAKA.

Danta-vidamsaka, ‘a harsh grating laugh,’ literally
gnashing of the teeth’ (Anguttara-Nikaya, iii. 103, p. 261,
L 4; Jat. iil. p. 222,1. 7).

VIDDHA.

In the following passage viddha seems to mean °open,
clear’:
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“Seyyathapi ndma saradasamaye viddhe vigatavalihake
deve adicco nabham abbhussukkaméino! sabbam akasa-
gatam tamam abhivihacca! bhasate ca tapate ca virocate
ca, etc.” Anguttara-Nikaya, iii. 92, 2, p- 242; Samyutta-
Nikéya, ii. 8, 11, p. 65.

VETI.

Veti=Sk. vy-eti ‘wanes,’ does not occur in Childers’
dictionary.  Cf. Udeti 4plirati veti cando (Jat. iii.
p. 154, 1. 6).

SANKASAYATI.

Sankasidyati ‘to be dejected’ is not in Childers, but see
Afguttara, ii. iv. 8, p. 69 ; Samyutta-N ikdya, p. 202.

SANKOCANA.

Mukha-sankocana ¢ contortion of the mouth, wry face’
(Jat. iii. p. 57. See note on N1BBHOGA).

SAMADHIGANHATL

Pili, in common with Sanskrit, employs the term sama-
dhigacchati (see Thera-géth4, v. 4, p. 2), but samadhi-
grinhéati does not appear in the Sanskrit dictionaries. We
find, however, this verb in Pali with the meaning of ‘to
get,’ ‘obtain,” probably through confusion wth samadhi-
gacchati.

““ Atthi kho mahéréj4 eko dhammo yo ubho [atthe] sama-
dhiggayha titthati ditthadhammikad ¢’ eva attham sampa-
rayikai c4 ti (S~myutta-Nikaya, iii. 2, 7, p. 86).

In the géth4, p. 87, to the foregoing passage adhigan-
hati (not in Sanskrit) is used in the sense of samadhi-
ganhéti.

“ Appamatto ubho atthe adhiganhéti pandito.”

! Not in Childers,
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In the Anguttara-Nikdya, v. 31, adhiganhiti seems to
mean ‘ to surpass.” “ Yo so Sumane diyako so amum addya-
kam devabh{ito saméno paficahi thanehi adhiganhéti dibbena
dyund,” etc.

SAKATIKA.

Childers gives Sikatika as an adjective, but it occurs
in the Samyutta Nikdya ii. 3. 3. p. 57, in the sense of ‘a
carter.”! See Jat. iii. p. 104. The Milinda Paiiha, pp. 66,
194, bas the same gatha in a more correct form :—

Patigace’ eva tam kayird yam jaiid hitam attano:
Na sakatikacintiya, mantidhiro parakkame
Yathd sdkatiko nidma samam hitvd mahdpatham
Visamam maggam &ruyha akkhacchinno va jhayati.

SARADDHA.

Childers has a form sdraddho, which he explains as
su-draddho, but this does not apply to asdraddho in the
Anguttara-Nikaya iii. 40-1, p. 148; 128. 2, which must be
referred to samrambhati. Cf. Pili sirambha.

SINGI.

Anguttara-Nikiya, iv. 26 :

“Ye te bhikkhave bhikkh&i kub4 thaddh4 lapéd singi
unnali asaméihitd na me te bhikkhave bhikkh& mamaka.” 2

Childers has no such form as singi, nor is it found in the
Sanskrit Dictionaries.

The Commentary has the following note:

“Singi ti tattha katamam singam ? Yam singam
singiratd cituriyam parikkhatatd parikkhattiyan ti evam
vuttehi singa-sadisehi pakatakilesehi samannégat4.”

Lapa is not in Childers, but the Commentary explains it
by upalapaka ¢a fawner, intriguer.’ See Childers, s.c.
lapako.

! ¢f. sakuntika (not in Childers) ‘a fowler, bird-catcher * (Thera.
Gatha, v, 299‘}.
? kuha thaddh4 lapa singt carissanty ariys viya (Thera-Gatha, v. 959, p. 87).
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SOTTI.

Sotti (Anguttara-Nikaya, iii. 70, 5, p. 208) stands for
kuruvindakasotti, and is the same as kuruvindakasutti
in Cull. v.1.3. Dr. Oldenberg gives Buddhaghosa’s ex-
planation of kuruvindakasutti, which may be compared
with the commentator’s note on sotti :—

“kuruvindakasuttiysd ti kuruvindakapésinacunnani
labhaya (sic) bandhitvd katakulika-kalipako vuccati, tam
ubhosu antesu gahetvi sariram ghamsanti” (Cullavagga,
p- 315).

“Sottin ti kuruvindasottim kuruvindakapésinacunnehi
saddhim lakhé yojetvd manike katva vijjhitva sutte Avutitva
tam mani-kalipa-pantim ubhato gahetvd pitthim gham-
senti” (Com. to Anguttara-Nik4ya).

Sotti is therefore a ‘back-scratcher,’ made after the
fashion of a string of beads. Labhaya in Dr. Oldenberg’s
note must be a blunder for l4khaya.

SELETL.

Géyanti selenti ca vAdayanti ca (Buddhavamsa, i. 36,
p- 8).1 See Sutta-Nipita, v. 682, p. 128, where the Editor
prints selenti, but the Commentary to the Buddhavamsa
does not support the cerebral /.

Childers makes no mention of the verb seleti to shout,’
but records the derivative selanam (with dental 7) ‘ noise,’
‘shouting,” without giving any information as to the ety-
mology of the word. The Commentary to the Buddhavamsa
defines selenti by “mukhena selita-saddam karonti.”

The etymology of the verb seleti is doubtful. If we
read seleti, it might be connected with Sk. svarati, Pali
sarati; but if seleti is the true form, then it ought
perhaps to be referred to the root ¢ligh to praise,

1 ¢f. Aupapétika Sutta, p. 56 :

Géyantd viyantd naccanti taha hasanta-hasantd (P -bhésantd).
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‘applaud.” Cf. the Prékrit salaha, a substitute for ¢ligh
(Hemacandra, iv. 88).

Pali has the verb silaghati, Sk. ¢lighati; but seleti
may possibly be a contracted causative, and represent a
Prakrit salhayati (silhayati) for salahayati (silahayati).

Dr. E. Miiller (Padli Grammar, p. 7) wrongly explains
seleti as ¢Adayati ‘to fall off, and adds that usselheti
(Cullavagga i. 13, 2=Suttavibhanga 1. 1, 80—“usselhenti
pi appothenti pi”) is a compound of this verb seleti, and
does not mean, as the translators of the Vinaya Texts affirm,
“to exhibit signs of anger.’

Usselheti, I venture to think, is connected with seleti
from the y/¢lagh, and signifies  to shout out,” a meaning that
suits the sense of the context in the passage referred to.

SUPI, SUPEYYA.
Childers has s{ipa, but not s{ipi (=slipasampanna), Jat.
iii. p. 328, or slpeyyapanna ‘curry-leaf,” ¢ curry-stuff’ (Jat.
i p. 99).

EMENDATIONS.
I

Vilumpat’ eva puriso yavassa upakappati
Yada c’aiifie vilumpati so vilutto vilumpati

(Jat. ii. No. 240, p. 239.)

In a parallel passage in the Samyutta-Nikdya iii. 2. 5,
p- 85, we find the following additional lines :—

Thanamhi maiifiati bilo [l yiva pipam na paccati ||

Yada ca paccati pipam | atha balo dukkham nigacchati |
Hanta labhati hantaram |l jetdram labhati jayam ||
Akkosako ca akkosam || rosetirail ca rosako |l

Atha kamma-vivattena || vilutto vilumpati till

The verses as they stand in the Jataka text do not make
very good sense,
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“A man e’en plunders as long as it is profitable to him,
(but) when others plunder (him, then) the plunder'd
plunders.”

The additions of the Samyutta seem to show that, since
the slayer meets a slayer (ie. is slain), etc., we ought to alter
the text of the Jataka verse so as to translate * the plunderer
is plundered,” instead of ‘ the plunder’d plunders.’

The note in the Commentary to the Jataka verses is as
follows :—

So vilutto vilumpati ti atha so vilumpako affehi
vilumpati, vilumpate! ti pi patho, ayam ev’ attho . . .
evam vilumpako puna vilumpam papunati ti.

If we read “so vilutto viluppati,” it makes sense “he
being plunder’d is grieved,” but the true reading is perhaps
“so viluttd vilumpate " ¢ the plunderer is plundered.’

Viluttd would represent a Sk. viloptri ‘a plunderer,’
‘ spoiler,” and correspond to the nouns hanta and jetd in
the Samyutta gathas.

I1.

Balafi ca vata me khinam, patheyyaii ca na vijjati
Sanke panuparodhéya, handa déni vajam’ ahan ti
(Asank4 Jataka, No. 380, p. 249.)

The Commentary explains sanke by 4sankimi. I
propose to read ‘4sanke panuparodham,’ etc., for sanke
panuparodhéya.” The sense seems to require it, and it
would not be against the metre.

The king mentioned in the story is trying to guess the
name of the girl he wishes to marry. At the end of his
speech he says, “sanke, etc.” Whereupon the girl says,
“0 king, you know my name; you have just spoken it.”
As the maiden’s name is Asank4, the king most probably
said “Asanke pinuparodham.” ¢/ tass’ uparodham
parisankaméno (Jat. iii. p. 210).

! For vilumpate see Jat. iii. p. 513.
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II1.*

¢ SamkhAya lokasmim parovarini
yassa jitam n’atthi kuhiici loke
santo vidh{imo anigho miraso
atari so jatijaran ti brimiti.”
(Sutta-Nipéata, v. 1048, p. 191.)

This verse occurs in the Anguttara-Nikdya iii. 32, p. 133,
from which Prof. Fausboll gives Dr. Trenckner’s quotation.
Here again the reading isinaccurate :— Samkhéya lokasmim
parovarani yassa jinam (or yasmimajitam) n’atthi,” ete.

The translator, of course, deals with what he finds in his
text, and renders the foregoing verse as follows :

“ Having considered everything in the world . . . he who
is not defeated anywhere in the world, who is calm without
the fume of passion, free from woe, free from desire, he
crossed over birth and old age, so I say.”

The translator takes yassa jitan n’atthi to mean,
literally, ‘to whom there is no defeat, jitan being here
used as a noun. But jitam, I venture to think, is never
employed in the sense of defeat—cf. jitam apajitam
kayira, etc.—victoriam . . . cladem facere potest
(Dhammapada, v. 105). The usual term for defeat 18
pardjayo in contradistinction to jayo and vijayo (Jat. iii.
pp- 6, 7; Dham. v. 201). Yassa jitam is here plainly a
scribal blunder (¢/. Dham, v. 179).

The editor gives the variant reading yassaiihitam
probably for yassa ’ngitam, and this again for ‘yass’
ingitam,” which gives good sense.

It seems that the older copyists had some difficulty with
this verse, for the Sinhalese MSS. of the Anguttara-Nikdya
(Devadiitavagga, iii. 4. 2) that I have consulted, read
yasamsi-jitam (or yasmsi-jitam), whilst the Burmese
(Phayre) MS. has yassiiicitam, from which it is not

* For 1II. IV. V., see ¢ Academy”’ for Sept. 19th, 1885, pp. 189, 190.
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difficult to see that the true reading is yass’ ifijitam.
‘Injitam’ or ‘ingitam’ means ‘motion,” limited often to
‘evil affections’ (see Dhammapada, v. 255, ¢ N’atthi
Buddhinam iijitam’=*‘Non est Buddharum motus’;
¢f. Thera-gétha, v. 386; Sutta-Nipita, v. 1041; Samyutta-
Nikéya, v. 5).

A copy of the Commentary to the Anguttara, prepared
for me by the learned Buddhist priest Subhiti, reads yass’
ifijitam, and says that the satta injitdni by which an
Arahat is unmoved are rdga, dosa, moha, mana, ditthi,
kilesa, duccarita. Buddhaghosa’s reading is of course
the true one, and must be admitted into the text.

Iv.*

“ Afiiidya sabbéni nivesanini
anikimayam afifiataram pi tesam
sa ve muni vitagedho agidho
ndyQhati pargato bi hoti.”
(Sutta-Nipata, v. 210, p. 37.)

This is rendered as follows in the “ Sacred Books of the
East” (vol. x. p. 34):

“He who has penetrated all resting-places (of the mind
and) does not wish for any of them, such a Muni indeed,
free from covetousness and free from greediness, does not
gather up (resting places) ; for he has reached the other shore.”

Prof. Fausbill has translated nayGhati (not in Childers)
as if it were ndvy{ithati. The word dythati does mnot
mean ‘to gather up,” but to ‘strive,’ ‘use exertion,” en-
deavour.’ In Buddhistic phraseology he who has gone to the
Jurther shore has reached Nirvana. An Arahat is free
from passion, and has no internal struggles (see Sutta-
Nipéta, v. 177).

In the Samyutta-Nikdya, I. i. 1, Buddha, in answer to
the question how he crossed the stream, replies:

a) ‘“KhvAham Avuso appatittham andytham ogham
ppatitthan y n og
atarin ti.”
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(3) “Yada sviham &vuso santitthdmi tadissu
samsidémi yad4 sviham dvuso 4y Ghéami
tadassu nibbuyh&mi.” !

ie. “T1 indeed, not (now) ezerting myself, crossed the
shoreless stream.” [The commentary explains anaytham
by aviyamanto.]

“ When, sir, I remained quiet, then, in fact, I sank;
(but) when I exerted myself, then, indeed, I reached the
shore.”

This notion is referred to again in the Samyutta-Nikéya,
II.i. 5

“ yava na gidham labhati
nadisu ayfihati sabbagattehi jantu
gadhafi ca laddhana thale thito so
nayhhati paragato hi so ti.”

“Until & man gets a firm footing (on the land) he strives
with all his might and main? in the stream; but, when he
has gained a firm footing, and stands on ferra firma, he
no longer strives, for he has reached the further shore”’ (see
Samyutta-Nikaya, ed. Feer, p. 53).

The Pili root yh corresponds to Sanskrit ¢/ dh;?® cf.
viythati (or vyQhati), ‘to dig or gather up sand or
dust,” and see Suttavibhanga, part i. p. 48:  pamsum
viyQhanto,” Com. to Ambavatthasutta.

V.*
€€ . . . . . . -
munim moneyyasampannam tidisam yafilam dgatam
bhakutim vinayitvina paiijalikd namassatha
3
(Sutta-Nipita, v. 484, p. 85).
In the translation (p. 79) the phrase bhakutim vinayit-
vana is altogether disregarded, and there is no note to inform
the reader that anything is missing.

! Nibbuyhati is not in Childers’ Dictionary (see Theri-Gdthd, v. 468).
% Literally ¢ with all his limbs.’
3 See Milinda-Paftha, pp. 108, 110.
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“The Muni who is endowed with wisdom, such a one who
has resorted to offerings,! him you should worship.”

Bhakutim vineti is to be compared with bhakutim
karoti in the Jataka book (¢f. bhrikutim kritvd Divya-
vadéna p. 625), and bhidkutikabhédkutika in the Vinaya
Texts (see “Notes and Queries” in the Pali Journal for 1884,
p-90). Bhakutim vineti means to put away frowning,
hence, to have a calm, unruffled countenance, to put on a
smiling face.

VI

Madht 'ti mafiiaménd ye tam visam saméisisisum
tesam tam katukam ési, marapam ten’ upAgamum.

(Jat. iii. No. 366, p. 201.)

The metre of the first line is irregular; for saméisisisum
we ought perhaps to adopt the reading of Cs. samAsisum
from the root a¢ ‘to eat.’? Bd. reads akhadisu.

TRACES OF JATAKA STORIES IN THE EX-
TENDED MEANINGS OF WORDS.

The Hindi d (=Pali udda) not only signifies ‘an otter,’
but also ‘a disputed point’ (“ this sense,” says Platt, “ arises
from a story of otters disputing over a distribution of their
prey ).

The story here referred to is the Dabbhapuppha-Jataka,
No. 400, iii. p. 332, translated by the present writer in the
Folklore Journal, vol. iv. pt. i. pp. 52-54. An inferior
version occurs in Ralston’s ¢ Thibetan Tales,” No. xxiv.
p. 332, in which the names of the otters are omitted, and
the jackal’s name MAayavi is changed to Mukhara.

The Moral of the story is omitted in the Thibetan
version :—

! Should it not be ““such a one who has attained to offerings,” i.e. by his
merits as a sage ?

> Cf. &sissam in Thera-Géitha, v. 223, p, 29, and asita in Milinda-
Paiiha, p. 375.
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Evam evam manussesu vivido yattha jayati
Dhammattham patidhavanti, so hi nesam vindyako,
Dharépi tattha jiyanti réjakoso ca vaddhatiti.

(Jat. iii, p. 336.)

“ Thus when disputes 'mong men arise,
To law they have recourse.
The judge their suit full soon decides
(And fees they have to pay),
And though their means grow less and less,
The king’s chest fuller gets.’

The only meaning Childers gives to vindyaka is
‘a spiritual teacher or leader, a Buddha,” (Thera-Géthi,
v. 288), but here vindyaka = vinicchayasémika ‘the
judge by whom disputes are settled.’

PARTICIPLES ix 4 axp T4.

In Prikrit we find vamdittd—vanditvi (see Hema-
candra, ed. Pischel, pt. ii. p. 82), and desittd—deca-
yitva (Ib. p. 26).

In Pili we have similar forms, laddhd—=1labhdhvai
is of course well known, but ¢/. anutthitd (Samyutta-Nikaya,
xi. 1, 2), sindtd (Zb. vii. 2, 11).

For Sk. ya we find by assimilation ¢, as in manta (Sutta-
Nipita, v. 455, p. 80), 4manta, explained by 4mantetva
in the Commentary, Jat. iii. p. 209.! Cf. ajjhosa (=
ajjhosadya, Milinda, p. 69), Thera-Gétha, v. 794, p. 77.

Prof. Fausboll quotes the form datthu = disva, but
probably this is like Jain Préikrit kattu, where the infinitive
is used for the gerund.

! Forms like okkamma, ete., are, of course, common enough, but those
like manta, etc., are rare.
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DEVADUTA.—(DEATI’S MESSENGERS.)

[AxN Orp Srory wiTH MoDERN VARTATIONS.]

The term Devadfiti occurs in the Mahideva Jétaka,
No. 9,1 p. 73.

Uttamangaruki mayham ime jata
Patabh(itd devad{itd pabbajjasamayo mami ti.

“These grey hairs that have come upon my head are
Death’s-messengers appearing to me, etc.”

Dr. Rhys Davids, in his translation, p. 17, of this Jataka,
renders devaditd by ‘ Angel-messengers’ instead of ¢ Deatl’s-
messengers.’

Devadiita=—Yama-purisa or Yama-dfita. The Com.
to the Jataka explains deva by maccu. Cf. the following
verse (235) from the Dhammapada :—

Pandapaléso va idéni ’si,
Yamapurisad pi ca tam upatthita.

“Thou art now [grey-haired] like a sear leaf, and Deat’'s
messengers have e’en waited on thee.”

We find a curious modern parallel to the moral of the
Buddhist verses, in which grey hairs are spoken of as the
messengers of death. A modern divine, addressing his youth-
ful hearers, says: “ The first grey hair upon our heads is
Deatl’s finger laid wpon our brow; the first failure in our
agility or our sensational acuteness is Death’s message to us”
(Dr. Jessopp’s Norwich School Sermons, 1864, p. 169).

The messengers of Death are three!—OIld Age, Sickness
and Death. When an evil-liver in word, deed and
thought, says Buddha, disappeared from this world, and
underwent re-birth in Hell, he was brought before Yama
who sharply interrogated and questioned him, ¢ Did you see
Death’s first messenger ?’ he asked. ‘I did not,” replied

1 Tip’ imini bhikkhave devaditdni (Anguttara-Nikdya, iil. 35, p. 138),
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the sinner. ¢ What! did you never see an old man or
woman bent down with age, palsied, wrinkled and grey-
headed?’ ‘I have seen such a one,’ answered the man.
‘Did not you, a man of mature age and intelligence, take
note that you were subject to old age, and would not escape
it ; and did you thereupon determine to conduct yourself well
in word, deed and thought?’ ¢Through remissness, I did
not take note of this,” replied the man. Then Yama
questioned the culprit as to Death’s second messenger (the
sight of a man or woman suffering from sickness and disease,
or bed-ridden), and lastly, as to the fhird messenger—
a dead man or woman in various stages of corruption.
In each case the offender had to confess that, through
negligence, he had not applied the sickness and mortality
of his fellow-creatures to his own case. For his remissness
he was condemned by Yama to the severest tortures, and
handed over to hell’s warders to undergo the sentence uttered
against him (see Anguttara Nikiya—Devadita Vagga, iii.
35, pp. 138-142). The account of Buddha’s ‘drives’ previous
to the “ great renunciation ’’ ! points the same moral lesson—
namely, that old age, sickness and death remind us that we
are mortal (see Anguttara, iii. 38, 39).

Many a modern preacher and moralist has made use of this
illustration without knowing how old the story and its appli-
cation are. The following is a nineteenth-century parallel
by the late Headmaster of one of our public schools :—

“ Death, says the story, and a certain man once made a
bargain, the man stipulating that Death should send him so
many warnings before he came. And one day, years there-
after, to his great amazement the King of Terrors stood
before him. He had broken the bargain, so said the man,
while he clung eagerly to life. Death, he alleged, had sent
him no warnings.

‘No warnings !’ was the answer; ‘his eyes were dim, and

1 See Buddhist Birth Stories, pp. 76, 77; Max Miller’s Selected Essays,
vol. i. p. 537, ii. p. 197. ’
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his ears dull of hearing, his gums were toothless, and on his
bent and palsied head his grey locks were all but gone,
these, the Heralds of Death, had come to him, but their
voices had been unnoticed.” (*Some Help for School Life,”
by J. Percival, M.A., LL.D., 1880, pp. 121, 122.)

It is worth noting that both Dr. Jessopp and Dr. Percival
refer only to one messenger—old age—leaving out the fact
that the sickness and death of others are equally *“ Heralds
of Death.” The Buddhist story is much more telling and
effective than its modern representatives.

A variant of the ‘story’ to which Dr. Percival refers
occurs in L’Estrange’s Fables,! No. CCCL., entitled “ An
Old Man that was willing to put off Death.” ¢ There goes
a story that Death call’d upon an old man, and bad him
come along with him. The man excus’d himself that
t’ other world was a great journy to take upon so short a
warning, and begg’d a little time only to make his will
before he dy’d. Why (says Death) you have had warning
enough one would think to have made ready before this.
In truth, says the Old Man, this is the first time that
ever I saw ye in my whole life. That’s false says Death,
for you have had daily examples of mortality before your
eyes, in people of all sorts, ages and degrees; and is not
the frequent spectacle of other peoples’ deaths a memento
sufficient to make you think of your own? Your dim and
hollow eyes methinks, the loss of your hearing, and the
faltering of the rest of your senses, should mind ye, without
more ado, that Death has laid hold of ye already; And is
this a time of day, d’ ye think, to stand shuffling it off still ?
Your peremptory hour, I tell ye, is now come, there’s is no
thought of a reprieve in the case of Fate.

[Moral.] “Want of warning is no excuse in the case of
Death ; for every moment of our lives either is or ought to
be a time of preparation for ’t.”

L’Estrange’s version is translated from the 149th fable in

1 London, 1694,
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the Asop of Abstemius (ed. Massarius, Venice, 1519),
entitled ““ De sene Mortem differre volente.” !

“Senex quidam Mortem, qu@e eum & vita ereptura ad-
venerat, rogabat vt paululum differret, dum testamentum
conderet, et cmtera ad tantum iter necessaria prepararet.
Cui Mors, cur non inquit, hactenus preparasti, toties a me
admonitus. Et quum ille eam nunquam a se visam amplius
diceret, quum inguit, non @quales tuos modo, quorum nulli
feré iam restant, verum etiwm iuuenes, pueros, infantes
quotidie rapiebant, non te admonebam mortalitatis tus ?
Cum oculos hebescere, auditum minui, cacterosque sensus in
dies deficere, corpus ingravescere sentiebas, nonne tibi me
propinquam esse dicebam? et te admonitum negas. Quare
vlterius differendum non est.

“ Heee fabula indicat ita viuendum, quasi mortem semper
adesse cernamus.”

La Fontaine’s fable of ¢ La Mort et le Mourant >’ (Bk. viii.
fab. 1.) may be compared with the above, together with the
following metrical Latin fable, entitled “ Senex et Mors”? :—

“ Annos homo centum qui fere compleverat
Demum advenire Mortem sensit ; et, nimis
Properanter illam sic agere secum, querens,
Oravit, ut ne prits obire cogerit,

Perfecta quam essent sua queedam negotia :

Saltem expectaret, dum ex nepote filii

Brevi futuras conclusisset nuptias;

Factoque rite testamento, ab omnibus

Remotam rixis familiam relinqueret :

Quod si migrandum hine sibi fuisse tam citd
Preemonitus esset . . . Hic senem ultra Mors loqui
Non passa: Funeris habet mille nuntios

Senectus longa, dixit ; et preedam abstulit.”

! See also No. 99 in ¢ Mythologia esopica,”” by Neveletus (Franc. 1610).

2 See Fabulie JEsopiw, by F. J. Desbillons, Bk. vii, No. xxiii. (Manheim,
1768). Cf. « L' Hore di ricreatione,” p. 195, by Lodovico Guicciardini (Venice,
15680), or < Heures de récréation et aprés disnées,”” by L. G. 1603, p. 139.
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Desbillons refers to “Pilpay, p. 153,” without mentioning
any edition. This reference may be to the French transla-
tion of the Anwar-i-Suhaili by David Sahid of Ispahan,
under the title of “Livre des Lumiéres ou la conduite des
Royes composé par le sage Pilpay ”’ (Paris, 1644).

I can find nothing in the Anwar-i-Suhaili except the
following verse, referring to “grey hairs” as Death’s
messenger ” (see the quotation from the Jataka book at the
beginning of this article) : —

“TWhen the changing watch of age strikes the drum of deep
distress,

The heart grows cold to joyous things, to mirth and
happiness.

The white hair comes, its message gives from Fate and terror’s king,

And the crooked back and stooping form Death’s salutation
bring” (BEastwick’s Translation, p. 72).

This story, as Grimm has pointed out, was known in Europe
as early as the thirteenth century, but does not occur in the
Greek or Roman fable-poets,

Grimm’s tale of *Death’s Messengers” bears a close
resemblance to the Latin story in the Aesop of Joach.
Camerarius, No. 484 (1564, pp. 347, 348), entitled “De
Mortis nuntiis.”

“ Cum Hercules reliquisset superatum Letum ad bustum
Alcestidos, vbi iltud jaceret anhelans et exanimatum,
misertum illius quendam Pherum qui transiens aspexisset,
recreasse ipsum et perfecisse ferunt, vt vires pristinas
recuperaret. Ob hoc beneficium Letum promisisse 1illi
memoriam & se grati animi, et cim non prorsus parcere
ei posset, non tamen se oppressurum esse de improuiso bene-
factorem suum, sed missurum prius qui monerent quique
indicarent qudd appropinquaret Letum. His policitis
Pherazus elatus, animo securo vitam egit, cumque minime
metueret, Letum ad se auferendum adesse cognovit. Questus
igitur ille grauissimé perhibetur, se circumuentum fraude
arripi, et Lete vanitatem accussasse: neminem enim pree-
nuntiasse aduentum ipsius. Cul Letum narrant demonstrasse,

b
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plurimos & se nuntios ad eum peruenisse. Nam et annos ante
sex febri, et post duos rursum, grauedine ac destillationibus
eum laborasse. Intereaque seepe cum tussi, swmpe capitis
doloribus conflictatum, proximé etiam anhelasse. Quibus
omnibus ut accedentis Leti nuntiis non longissimé illud abesse
commoneri debuerit. Quin etiam, inquit, paullo ante adven-
tum meum, germanum fratrem ad te misi, veternosum illum
soporem, in quo aliquantisper pro mortuo iacuisti. Ita pro-
bata fide sua, quodque promissum fecisset, Pherccum lamen-
tantem et muliebriter eiulantem abripuit.

“Decemur de valetudine imbecillitate et morbis cogno-
scendam mortalitatem, neque mortem omnibus necessario
oppetendam, nimium perhorrescendam esse.”” !

The following is Grimm’s tale, No. 177, Death’s Messengers.

“In ancient times a giant was once travelling on a great
highway, when suddenly an unknown man sprang up before
him, and said < Halt, not one step further!’ ‘What!’ cried
the giant, ¢ a creature whom I can crush between my fingers
wants to block my way ? Who art thou that thou darest to
speak so boldly ?” ¢I am Death,” answered the other. ¢No
one resists me, and thou also must obey my commands’
But the giant refused, and began to struggle with Death.
It was a long, violent battle ; at last the giant got the upper
hand, and struck Death down with his fist, so that he
dropped by a stone. The giant went his way, and Decath
lay there conquered, and so weak that he could not get up
again. ¢ What will be done now,” said he, “if I stay lying
here in a corner? No one will die now in the world, and it
will get so full of people they won’t have room to stand
beside each other.” In the meantime a young man came along
the road, who was strong and healthy, singing a song, and
glancing around on every side. When he saw the half-fuinting
one, he went compassionately to him, raised him up, poured a
strengthening draught out of his flask for him, and waited
till he came round. ‘Dost thou know,” said the stranger, whilst

1 The above is from the edition of 1571 (Lug ), p. 465.
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he was getting up, ‘who I am, and who it is whom thou hast
helped on his legs again ?’ “No,” answered the youth, ‘I do
not know thee.” ‘I am Death,’ said he, ‘I spare no one, and
can make no exception with thee,—but that thou mayst see
that I am grateful, I promise thee that I will not fall on
thee unexpectedly, but will send my messengers to thee
before I come and take thee away.” ¢ Well,” said the youth,
‘it is something gained that I shall know when thou comest,
and at any rate be safe from thee for so long.” Then he
went on his way, and was light-hearted, and enjoyed himself,
and lived without thought. But youth and health did not last
long, soon came sicknesses and sorrows, which tormented him
by day, and took away his rest by night.” ¢ Die, I shall not,’
said he to himself, ‘for Death will send his messengers
before that, but I do wish these wretched days of sickness
were over.” As soon as he felt himself well again, he began
once more to live merrily. Then one day some one tapped
him on the shoulder. He looked round, and Death stood
beside him, and said,  Follow me, the hour of thy departure
from this world has come.” ¢ What,” replied the man, ¢ wilt
thou break thy word ? Didst thou not promise me that thou
wouldst send thy messengers to me before coming thyself,
I have seen none!’ ‘Silence!’ answered Death. ¢Have I
not sent one messenger to thee after another? Did not fever
come and smite thee, and shuke thee and cast thee down?
Has dizziness not bewildered thy head ? Has not gout
twitched thee in all thy limbs? Did not thine ears sing ?
Did not toothache bite into thy cheeks? Was it not dark
before thine eyes? And besides all that, has not my own
brother Sleep reminded thee every night of me ? Didst thou
not lie by night as if thou wert already dead?’ The man
could make no answer; he yielded to his fate, and went
away with Death.” (* Grimm’s Household Tales,”” translated
by Margaret Hunt, 1884, vol. ii. pp. 277, 278 ; 456, 457.)

I now add two English poetical versions, the first from
Arwaker’s “Select Fables” (Lond. 1708), based on Abste-
mius’ version, the second from “ Mrs. Piozzi (Thrale’s),
Autobiography ”” (ed. Hayward, Lond. 1861), vol. ii. p. 165.
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1.
Fable xiv. Bk. iv.

Tue Owp Maxn Lota 10 Drig,
or,

CoONSIDER YOUR LATTER-END.

“ A Wretch, that on the World’s uneasy Stage
Had acted long, ev’n to decrepit Age,
At the last Scene, thought he too soon had done ;
And when Death call’d him, begg’d he might stay on.
He said, His greatest Bus’ness was to do
And hop'd the Fates wou’d not surprise him so;
But spare him, that he might provision make
For that long Journey which he was to take.

Death ask'd him why he had that Work deferr’d,

Since he had warn’d him oft’ to be prepar’d.
He answer’d, He had never seen his Face,
And hop’d he would allow him Days of Grace.
But Death reply’d ; You often saw me near,
My Face in sev’ral Objects did appear ;

I have not only your Coevals slain,

?Till but a few, a very few remain ;

But Young-men, Children, New-born infants too,
And all to caution and admonish you :

All to remind you of your Mortal State,

And that my Coming wou’d be sure, tho late.

When you perceiv’d your Eye-balls sink away,
Your Hearing fuil, and ev’ry Sense decay ;

‘When you discern’d your Teeth forsake their Place,
Your wrinkl’d Forehead, and your meagre Face ;
Then you my Visage, in your own, might see,
Which every Day was representing Me.

When you observ’d your Blood begin to freeze,
Your bowing Body, and your bending Knees;
While scarce your feeble Legs your Weight cou’d bear,
Did not these Symptoms tell you I was near ?

And can you yet pretend to be surpriz’d ?
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Then Die, your Folly shou’d be thus chastis’d.
If *till to-morrow, I your Life reprieve,
You ’till to-morrow will deferr to Live:
As you have done, still you, from Day to Day,
Repentance and Amendment will delay.

Tae MoRrAL.

Since we must Die, but where, is not declar’d,

We shou’d for Death’s Approach be still prepar’d :

Our Life’s uncertain : Time shou’d so be pass’d,

As if each Minute was to be our last :

Since on the Way in which our Lives we spend,

Our future Joys, or Miseries, depend ;

They best for Heav'ns reserv’d Abodes prepare,

Who Living, keep their Conversation there.
They who in Endless Pleasures wou’d on High

For ever Live, to Sin must daily die.

If our Repentance we procrastinate,

Our good Desires at last, will be too late.

Virtue has got the Start in Life’s swift Race,

And, to o’ertake her, we must mend our Pace;

Else, what we shou’d obtain, we ne’r shall find,

‘While she still keeps before, and we behind.”
I

Tur THREE WARNINGS.
A Tale.

“The tree of deepest root is found
Least willing still to quit the ground;
"Twas therefore said by ancient sages,
That love of life increased with years.
So much, that in our latter stages,
‘When pains grow sharp, and sickness rages,
The greatest love of life appears.
This great affection to believe,

‘Which all confess, but few perceive,
If old affections can’t prevail,
Be pleased to hear a modern tale.
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When Sports went round, and all were gay,
On neighbour Dobson’s wedding-day,
Death call’d aside the jocund groom,
With him into another room :

And looking grave, You must, says he,
Quit your sweet bride and come with me.
With you, and quit my Susan’s side ?
With you! the hapless husband cried ;
Young as I am ; ’tis monstrous hard ;
Besides, in truth, I’m not prepared :

My thoughts on other matters go,

This is my wedding-night you know.
What more he urged, I have not heard,
His reasons could not well be stronger,
So Death the poor delinquent spared,
And left to live a little longer.

Yet calling up a serious look,

His hour-glass tumbled while he spoke,
Neighbour, he said, farewell! No more
Shall Death disturb your mirthful hour,
And further to avoid all blame

Of cruelty upon my name,

To give you time for preparation,

And fit you for your future station,
Three several warnings you shall have,
Before you're summoned to the grave :
Willing, for once, I'll quit my prey,
And grant a kind reprieve ;

In hopes you'll have no more to say,
But when I call again this way,

Well pleas’d the world will leave.

To these conditions both consented,

And parted perfectly contented.

‘What next the hero of our tale befell,
How long he lived, how wise, how well,
How roundly he pursued his course,
And smok’d his pipe and strok’d his horse
The willing muse shall tell :
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He chaffer’d then, he bought, he sold,
Nor once perceived his growing old,
Nor thought of Death as near:

His friends not false, his wife no shrew,
Many his gains, his children few,

He pass’d his hours in peace ;

But while he view’d his wealth increase,
While thus along life’s dusty road,

The beaten track content he trod,

Old Time, whose haste no mortal spares
Uncall’d, unheeded, unawares,

Brought him on his eightieth year.
And now one night in musing mood,
As all alone he sate,

Th’ unwelcome messenger of fate

Once more before him stood.

Half stilled with anger and surprise,

So soon return’d ! old Dobson cries.

So soon, d’ye call it ! Death replies.
Surely, my friend, you’re but in jest ;
Since I was here before

"Tis six-and-thirty years at least,

And you are now four-score.

So much the worse, the clown rejoin’d,
To spare the aged would be kind ;
However, see your search be legal,

And your authority—Is’t regal ?

Else you are come on a fool’s errand,
With but a secretary’s warrant.
Besides, you promised me three warnings,
Which I have looked for nights and mornings;
But for that loss of time and ease

I can recover damages.

I know, cries Death, that at the best,

I seldom am a welcome guest ;

But don’t be captious, friend, at least ;
I little thought you’d still be able

To stump about your farm and stable;
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Your years have run to a great length,

I wish you joy tho’ of your strength.
Hold, says the farmer, not so fast,

I have been lame these four years past.
And no great wonder, Death replies ;
However, you still keep your eyes,

And sure to see one’s loves and friends,
For legs and arms would make amends.
Perhaps, says Dobson, so it might,

But, latterly, I’ve lost my sight.

This is a shoeking story, faith,

Yet there’s some comfort still, says Death ;
Each strives your sadness to amuse,

I warrant you have all the news.

There’s none, cries he, and if there were,
I’ve grown so deaf, I could not hear.
Nay then, the spectre stern rejoined,
These are unjustifiable yearnings ;

If you are lame, and deaf, and blind,
You’ve had your three sufficient warnings ;
So come along, no more we’ll part ;

He said, and touched him with his dart ;
And now old Dobson turning pale,
Yields to his fate—so ends my tale.”

In this last version of an old Oriental fable the changes
are remarkable ; not only does the story carry us from the
East to the West, from India to England, but actually removes
the locality from the gloomy abode of Hell to a festive scene

With La Fontaine’s fable of “La Mort et le Mourant ”
compare the following old French version from ¢ Trois cent
soixante et six APoLocUEs d’Esope” par G. Haudent, 1547
(ed. Lorimer, Rouen, 1877), Part II. No. 156 :—

D’'ux viEIL HOMME & DE LA MoRgT.

Comme la mort adiournait vn vieillard
Et pretendoit le naurer de son dard
Il luy pria qu’en ce val transitoire
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Elle voulsist le laisser viure encoire

Veu qu'il n’auoit adone testamenté
Aussi qu’en riens ne s’estoit dementé
De preparer ce qu’appartient de faire
Ainsque venir en tel cas & affaire

Luy requerant fort d’auoir patience

Que de son ame & de sa conscience
Eust a penser, auant que le saisir

Et qu’a son corps faire aulcon desplaisir,
Mais ceste mort luy demanda, pourquoy
Il n’auoit eu de ce regard en soy

Quand il voyoit chascun coup de ses yeulx
Qu’elle prenoit aultant ieunes que vieulx
Et qu’il n’y a plus auleun personnage
Qui a present soit viuant de son eage
Qui estoit bien assez pour ’aduertir
Qu’il se debuoit a mourir conuertir,

A quoy ne sceust ce vieillard contredire
Mais s’excusa tant seullement par dire
Qu’il n’auoit veue oncques icelle mort
Insinuant quau vray auroit grand tort
D’ainsi le prendre, a la quelle replicque
A Theure mesme icelle mort replicque
Quand de ton corps la force decliner
T’apparoisoit & tes sentz definer,!
N’estoit ce pas chose a toy bien certaine
Que ie venoye et estois fort prochaine
Ouy pour tout vray pourtant estime & croy
Que ie n’auray en riens pitié de toy
Ains te feray mourir presentement
Malgré ton veul & ton consentement.

! ¢f. the following passage from the sermons of J. Gerson, Antwerp, 1706.
Vol. III. Col. 914 :—
¢« Vides signa judicii tui per vniversum corpus tuum et animam tuam: caput
tuum floret et fit canum lumen oculorum debilitatur memoria defecit, ingenium
induratur,”
Bot I rede a man he amende hym here,
Or pe dede [Death] come, or his messangere ;

His messangere may be called sekness.

(Hampole's Pricke of Conscience, p. 56, 1. 2020, 2024.)
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Le Moral.

La fable nous peult demonstrer
Qu’ayons a viure en telle sorte
Que nous estimons rencontrer
Tousiours la mort en nostre porte.

It seems very probable that ¢ Death’s Messengers ”’ is one

of those Buddhist stories, not met with in the Jataka book, or
in the Kalilag and Damnag literature, which found its way into
Europe through various channels, and became very popular
in the Middle-ages. See *“ Buddhist Birth Stories,” p. xlix,
§§ 5, 6; Crane’s “Italian Popular Tales,” pp. 351-360 ;
Keith-Falconer’s  Kalilah and Dimnab,” pp. xiii-xvi;
Max Miiller's ““Selected Essays,” vol. i. pp. 500-548.

PARALLEL PASSAGES.
L.

The Bhisapuppha Jataka, No. 392, vol. iii. p. 307, contains
an amusing story about sfealing a smell. A shorter form of
this incident, containing all the gathas of the Jataka tale,
occurs in the Paduma-puppha sutta of the Samyutta-
Nikaya, ix. 14, pp. 204, 205.

II1.
The ghthas 291, 294 in Theri-Gétha, p. 34, may be com-
pared with verses 175, 176 in the Gajakumbha Jataka,
No. 345, iii. p. 139.

II1.

With Thert Gatha, vv. 488-492, p. 171, compare a prose
passage in Anguttara-Nikdya, v. 76 (see Jat. il. v. 23-24,
p- 813, Suttavibhanga, il. p. 134).

For “atthi-kanké&lasannibhd”?! (Theri-Gath4, v. 488)
the Anguttara has *“atthi-kankallipama.”?

! The Burmese MSS. rend -kankala®.
2 The Copenhagen MS.reads katikhaldpama.
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Kankala (not in Childers) signifies ‘a skeleton.’

For atthi-kankédla we sometimes find atthi-sankha-
lik4 =atthi-sanghata (Suttavibhanga, i. pp. 105, 272-38,
and ¢f. Thera-Géth4, v. 570, p. 60.

The form “atthi-sankalikd occurs in Mahivastu, pp.
22, 24.

The Editor thinks! that sankhalika (Jat.i. p. 433,1 17)
ought to be corrected to sankalika. But a a chain of bones,
like our ‘bag of bones, may well express the notion of
a bony skeleton, not a mere keap of boues, as suggested by
sankalika.

IV.

Andho’ ham hatanetto ’smi, kantaraddhana pakkhanno
Sayamdino pi gacchissam na sahfyena papenéti.

(Thera-Githa, v. 95, p. 14.)
With the above compare the following :—

Handédham hatacakkbu ’smi kantdraddhinam égato,
Semé na gacchadmi n’atthi bile sahdyata.
(Dhammapada, p. 86.)

For “sema na gacchdmin” we must either read “saya-
méno pi gacchldmi,” or “seménako pi gacchdmi,” as
in Thera-Gath4, v. 14, p. 3.

V.

Pattam gandhacunnehi ubbattetva, ete.
(Jat. 1. p. 238, 1. 7))

Pattam gahetva gandhehi ubbattetva, etc.
(Samanta- Pasadika in Suttavibhanga, 1. p. 329.)

Childers has ubbattana ‘shampooing the body,” and
ubbatteti, ‘to draw out, root out,” but not ubbatteti, ‘to
rub clean, cleanse.” Cf. Divydvadéna, pp. 12, 36.

Though Pali discriminates between ubbatteti and ubba-
tteti, both are from the root vrit with ud.?

! Mahdvastu, p. 387.
2 See Jacobi's Aus. Erz. in Mahardshtri, p. 59, 1. 35.



