Notes and Queries.

BY THE

REV. R. MORRIS, M.A,, LL.D.

1. L.OHA, LUHASA, LOKHASA.T

In Divyavadana (ed. Cowell and Neil) we find the
curious form LUHA in lGha-civara (pp. 81, 427) and
liha-pranita (p. 425). It has evidently puzzled the
editors, who have conjecturally glossed it by ‘bad.’ But
the sense of the passages in which the word occurs shows
that 1iha does not mean ‘bad,” but ‘coarse,” ‘rough,’
and corresponds to Sanskrit riiksa or 1{iksa, which in
Pali takes the form of lukha, and is used exactly in
the same way as luha (see Vyut.§ 134, p. 41).
Childers gives a number of passages in which lukha is
employed in connection with panita (see Samyutta xvi.
4, 5), but none where it is employed with reference to
civara. In Anguttara Nikaya I xiv. 5, 6, Th. Gatha
IL. p. 197, Mil. p. 842, we have lukhacivaradhara,
‘wearingacoarse robe.” Lii kh a is also found in the sense of
‘rough,’ as applied to person and life, in Mahavagga (ed.
Oldenburg), p. 55; Majjhima Nikaya, pp. 77, 78; Jat. L
390, II. 186.

We do not, however, find 1aha in Pali, as we should
naturally expect, though it is undoubtedly a Prakrit form
{¢f. Jain Pkt. laha in Ayarangasutta I. 2-6) ; but, as we have
lahu for 1aghu, there is no reason why we should not
find lahaforlikha. We meet with something like it in

* See Academy, July 12, 1890.
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Pali. In the Ambattha-sutta (Digha Nikaya III 1. 12, p.
90) we have the following interesting and curious passage :
“ Canda bho Gotama Sakya-jati, pharusd .. ., LAHUSA
., rabhasa” C(f. ‘ Daksinapaiicilas tu .
cando rabhasah karkago dharmena rajyam karayati
(Divyavadana, p. 485. Here karkaga=lahusa).

Buddhaghosa, while confirming the readings of the text,
had some difficulty in explaining at least two words in this
quotation. Hisnoteon lahusa is as follows: ““ Lahusati
lahuka, appaken’ eva tussanti va russanti vd udakapitthe
labukataham viya appakenapi uppilavanti” (Sumangala
Vilasini I. p. 256). The commentator evidently connected
lahusa with lahuka (=lahu=laghu), ‘light,
¢ frivolous.” Now the context shows that this cannot
possibly be the meaning of 1ahusa in the text, and we
are compelled to assign to it some such meaning as
‘rough,’” ‘uncouth.” It represents a form luhasa or
lihasa. This transposition of vowels is not uncommon
in Pali. I have shown that Sanskrit mar va becomes in
Pali not only mubba, but maruva or maruva (see
‘“ Journal ” of the Pali Text Society for 1889, p. 208).

Luhasa, with the force of ‘rough,’ ought to corres-
pond to a Palilak hasa, a form that is not to be found
in Childers’s Dictionary, but for which, however, there is
good authority. In Sutta Nipata (v. 244, p. 48) we find,
“Ye LokHASA daruna pitthimamsika mittadduno nikkaruna-
timanino.” Those who are rough, harsh, backbiting,
treacherous, merciless, arrogant.

The word 1d h a was probably adopted by the compilers
of the Divyavadana from a Pali source, and it is not unlikely
that, when we get more texts, we shall find laha to be a
genuine Pali form.

2. RABHASA.

RapHAsA, in the passage quoted above from the Ambattha-
sutta, is not registered by Childers. Buddhaghosa renders
it incorrectly by bahubhani, ‘loquacious’; and,
curious enough, one of the variant readings of the Burmese
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MSS.is bhassa. RasHasa needs, however, no emenda-
tion. It is a well-known Sanskrit word, with the meaning
of ‘violent, ‘fierce,’” and makes very good sense along
with the epithets canda, pharusa,andlahusa.

8. ARANAVIHARIL

ARANAVIHART occurs in the Divyavadana, p. 401, and is
conjecturally explained as ‘hermit.’ The correct reading
isaranavihari a term that occurs in Anguttara Nikaya
I. xiv. 2, and Petavatthu, iv. 1. 88, signifying ‘living free
from care.” According to the commentary on the Petavat-
thu, it is equivalent to mettavihari, ‘living in friend-
ghip,” ‘friendly disposed’; but, see mettavihari, in
Anguttara Nikaya I. xiv. 7.

4, SALITTAKA.

SivLiTTARA occurs in Jataka I. p. 418, in the compound
salittakasippa=sakkharakhipanasippa,the
art of slinging stones, potsherds, &c., from a catapult or
bow. The Jataka story tells of a cripple who was such an
adept at the art that he was able to cut out the figure of an
elephant or horse on a tree. There is another reference o
the term in the Petavatthu iv. 16. 7—‘Salittakap-
paharena vo® bhindissan tassa matthakam,” upon which
the commentator has the following remark : “ Salittakap-
pahérenati salittakam vuccati dhanukena angulihi eva va
sakkharakhipanapayogo ti.”

Childers has no notice of the word, and its etymology is
by no means clear. It might possibly come from sa n-
khittaka, from kship, with the preposition sam,
through the intermediate forms sakkittaka, sakit-
t a k a, and by dissimilation of the consonants salittaka
(¢f. Pali phasulika=pargcukika and salla-
likat a=calyakikrita). It might, however, represent an
originalsallittaka=sallikhitaka, from likh, with

* The printed text has this vo, which seems against the
sense and metre.
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preposition sam (¢f. sirambha,sdraddha, for sam -
rambbha,samraddha).

5. PITTA.

We find prrTa in a metaphor often used in Buddhist
works : “ Seyyathapi bhikkhu candassa kukkurassa
nasdya pittam bhindeyyum, evaiihi so kukkuro bhyyo-
somattaya candataro assa” (Samyutta Nikaya xvii. 86.6;
Cullavagga vii. 2. 5). The editors of the Vinaya Texts
(iii. p. 287) translate this passage as follows: ‘‘ Just,
O bhikkhus, as if you were to burst a gall [bladder] before
the nose of a fierce dog, the dog would thereby become so
much the fiercer.”” As nasaya is here in the locative
case, and means on the mnose, not before the nose,
pitta cannot signify ‘a gall’ or ‘gall bladder.” In Pali
its usual acceptation is ¢ bile.” The Sanskrit nasa-rak-
tapitta, ‘a bleeding of the nose,” does not help us here,
unless we take pitta to mean a *blister’ or bladder filled
with blood or pus. Pitta is evidently a pimple or gather-
ing of some kind on a dog’s nose, and we can easily under-
stand why, if by a blow this should be broken, a fierce dog
would become fiercer ; but it is hard to see why breaking a
gall (bladder) before the nose of a dog should have this
effect.

Pirra may here stand for phitta, i.e., phita, corre-
sponding to Sanskrit sphita ‘swollen,’ and denote a
gathering ’ or ¢ swelling.” For the shortening of the vowel,
compensated by the doubling of the consonant, compare
vanibbaka=vanipaka and niddha =nida.

In the Commentary on the Udana, i. 7 (see Pali Text
Society’s *“ Journal ”’ for 1886, pp. 98-9), the passage under
discussion occurs with some slight variations—. . .
canda-kukkutassa cittam bhindeyya . . .,” in which
kukkutassa ‘cock,” is substituted for kukkurassa
‘dog,’ and cittam ‘comb?’ for pittam ‘swelling.’
These alterations may be due to the Burmese original
from which the Sinhalese scribe copied his text. We can
thus understand how kukkutassa appears forkukk u-
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lassa, t.e., kukkurassa. A similar confusion ig found in
Sanskrit (see Benfey’s Dictionary, s.v. kukkuta),

6. SAMASISL

Samisisi occurs in Puggala Pafifiatti (i. 19, p. 18),
and is there defined as ‘one who has simultaneously
attained an end of human passion and of existence.” It
geems to represent an original samasimsi from the root
cas (¢is), ¢f. Paliasimsati, ‘to desire.

7. SATAKKATU.

¢ Yatha hi megho thanayam vijjumali satakkatun”
(Samyutta Nikaya III. 8. 4, p. 100.)
SaTakkaTu corresponds to Sanskrit catakratu,
‘honoured by a hundred sacrifices,” one of the names
of Indra, but in the passage quoted above, it is an epithet
of megha, and is equivalent to satasikhara or
satakoti, ‘having a hundred points,’ one of the epithets
of the ¢thunderbolt” The various readings are sata-
kkaku, satakkuku, the former of which should
perhaps appear in the text—kkaku or kaku, repre-
genting Sanskrit kakud, ¢a peak.’

8. SAHUNNAVASI.

“Sahunnavasino eke afifie kesanivasino.”
(Petavatthu iii. 1. 6.)

The commentary explains sahunnavasino by
chinnabhinna-pilotikakhandanivasana. This
enables us to see that Simunna means ¢ a strip of ragged
cloth,” ¢ a ragged or dirty robe’; but it has nothing corre-
sponding to it in Sanskrit by which we can get at its
derivation. It may be a mere error for sahula, which
we find in Majjhimaka Nikaya (pp. 509, 511), in sahu-
lacivara (vl sahula-, sahuli-), but of which the
meaning is by no means clear.

“Tam en’ afifiataro puriso telamasikatena sahulaci-
varena (v.. sahulicivarena) vaficeyya’ (Majjhima i.
pp. 509, 511).
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The reading sahulicivarena seems to show that
gsahuliis the right reading, and signifies a sort of coarse
robe. In Hala 607, p. 294, we find sahuli in the sense
of a garment—* Vauvellia-s a huli ”=vatuvellita-sahuli.

Sahuli=vastramecala, vastravicesa. Dr. Weber (269
p. 98) quotes the authority of Paiyalacchi (ed. Pischel) for
sahuli, ‘alower dress.” The reading sahuli-civa-
rena would seem to conneet sahuli with the Prakrit
gahuli, ¢a branch,’ from sakha. Was thesahulici-
vara a dress made of ¢ bark fibre’ ?

Cansahunnavasino be a blunder for sananiva-
sino, ¢ wearing a coarse robe’ ?

9. ANDAEKA.!

Axpaga, not in Childers’s Dictionary, occurs in Jat. IIL.
260, 1. 10, in the compound an d aka-vica, explained by
the commentary as sadosa-vaca. There is a variant (Bur-
mese) reading, kan d ak a-vaca; and Prof. Kern, attaching
somewhat too much importance to this lection, takes Dr.
Fausboll to task for not adopting ka n tak a-vaca, a likely
reading, suggested by the Sanskrit vakkantaka in
Mahabharata V. 1267.

At one time I was disposed to regard andaka as a
geribal blunder for c an d ak a (see Pali Text Soc. “Journal”
for 1886, p. 105); but as we find in Dhammasangani 1843,
the same form in the phrase, *“ Ya sa vaca andak a asata
kakkasa,” &ec., I have no doubt that the reading in the
Jataka book is correct, and should be retained. But what
is the origin of the word andaka? One MS. reads
atthakavaco for addhakavaco. This looks as if
andaka were a derivative of the root ard, ‘to hurt,
pain,’ which in Pali assumes the form add (as well as add
and att), whence we get the adjective ad dana, corres-
ponding to Sanskrit ardana. This might become (1)
andana,? and (2) and aka, the primary meaning of which

r See Academy, Sept. 27, 1890.
2 See William's Edition, p. 71 ; Burkhard’s, p. 48, 1. 6.
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would be paining, vexing,” hence °¢sharp, bitter,’ as
opposed to the meaning of sanha and sakhila.

10. AVATUKA=APATUKA., 11. VEDHAVERA. 12. NERATIEA.
““ NERATIKA vaficanika kutagsakkhi AvATuxi.”
(Thera Gatha v. 940, p. 86.)

Avituxa looks at first sight as representing an original
avrataka, ‘hypocritical’; but two MSS. of the Thera
Gatha read apatuka, ‘sly, crooked, disingenuous’ (?),
formed from the adjective a p atu, ‘ unskilled, awkward.’

In Jataka IV. p. 184, we find the following passage :
¢ Sukkacchavi vedhavera thullabahd apatubha,” where
the last adjective is a mere blunder of the scribe, due to
the ending of the previous word, for apatuka, which is
explained in the commentary to the Jataka book by
apatubha va, dhanuppadavirahita.”

The form vepHAVERA is very curious. It is explained in
the commentary by vidhava, apatika, a ¢ widow’; but
vedhavera, according to Kacciyana, signifies a ‘ widow’s
son,” and represents Sanskrit vaidh aveya, which, how-
ever, does not give here the sense required by the context.
Ought we not to read vedheyaka or vedheraka,
¢ foolish, blockish ’ ?

Perhaps the Sanskrit vaidhaveya had the meaning
of ¢fool,” for in one passage in Cakuntala® we find * pra-
lapatyesha vaidhaveyah™ for ¢ prale. vaidheyah,” where
vaidheya is explained by one commentator as muarkha,
‘a blockhead.” In another commentary that I have seen
vaidheyais glossed by valisha, i.e., balisha, ‘a fool,
foolish, childish.’ In Amarakoca IIL. i. 48, we find these
terms associated : ‘‘ ajliamudhayathajatamirkhavaidhe-
yabalisha.” Perhaps vaidhavera and vaidhaveya had
also, like b ala, the meaning of child, childish, and hence
¢ foolish.’

Childers gives nekatika, ‘fallacious,’2 without any

T See William’ Edition, p. 71; Burkhard’s, p. 43, 1. 6.
2 Benfey assigns this meaning to Sk. naikritika. Bur-
nell renders it ¢ malignant’ in Manu IV. 196.
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authority, but dishonest’ seems to be the more correct
sense, cf.

‘“ Kutassa hi santi kutakutd bhavati capi nikatino
nikatya” (Jat. II. p. 183).

The commentary has the following note :

‘ Bhavati capi nikatino nikatya ti nikatinonekatissa
vaficanakassa puggalassa nikatya aparo, nikatikarako vafi-
canakapuriso bhavati yeva ” (see Jat. IIL. 102); compare :

“Mayavinonekatika” (Jat. IV. p. 184, 1. 12).

Nekatika, in Jat. IV. p. 42, is glossed by vaficaka (see
Majjhima I. p. 180).

Nikati and nikarana are employed in Puggala
Pafifiatti (pp. 19, 28) to explain maya, ‘deceit’ (Pet. p. 44).

18. ASUROPA.

The word asurora, not registered by Childers, occurs in
Puggala Pafifiatti as a synonym of kodha, ‘ anger,” and in
Dhammasafigani as a synonym of dosa (i.e., dvesa),
¢ enmity, hatred.” While the meaning is tolerably clear, its
etymology is by no means self-evident. If it be regarded as
a-suropa, from *a-surtpa, we might get from the
compound some such meaning as ¢ displeasure ’; but if we
look upon it as asu-ropa, from an adjective *asu-rupa
corresponding to an original *a ¢ u - r @ p a, we might attach
to it the primary sense of ¢ hastiness, quickness of temper.’
Or it is possible that asuropa is from *assuyya-
ripa, through *asararipa, ‘angry,” ‘ malevolent.’

Dr. Grierson in the Academy, Oct. 4, 1890, has the
following note :—

Asuropa, mentioned by the Rev. Dr. R. Morris in his
¢ Contributions to Pali Lexicography ™ (4cademy, Sept. 27)
as oceurring in Puggala Pafifiatti as a synonym of kodha,
‘anger,’” and in the Dhammasafigani as a synonym of
dosa, ‘enmity,” ‘hatred,” may be compared with &su-
lopa of the Asoka inscriptions (Dhauli, det. ed. i. 10;
Jaugada, det. ed, i. 5). The meaning of this word is
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doubtful. Burnouf took it asasu-lopa, ‘le retranche-
ment de la vie,” ¢le meurtre’; and Dr. Kern corrects it to
gsulosa (Asu-rosa), ‘a quick temper’ M. Senart
analyses it as asu-lopa, ‘abandon précipité,’ and hence
‘readiness to be discouraged.’ ¢Anger’ would suit the
passage nearly as well, but it would be interesting to know
if M. Senart’s translation would agree with the passages
referred to by Dr. Morris. The only difficulty in the way
of the identification of these two words is the long ¢ in
Piyadasi’s asulopa. Dr. Morris, however, seems inclined
to derive his own asuropa from an original *asu-rupa,
which would solve the question so far as the long vowel is
concerned. Itis hardly necessary to point out that these
Dhauli and Jaugada inscriptions everywhere substitute [
for r.

To this I rejoined on Oct. 11th :—

Dr. Grierson has pointed out that asulopa occurs in
the Asoka inscriptions. (4cademy, Oct. 4th.) There is
no doubt as to the connection of the two words asuropa
and asulopa. The Dhauli det. ed. i. 10 reads—*‘ imehi
cu jatehi no sathpatipajati isaya asulopena nithuliyena,”
&ec., which Prof. Senart renders as follows: ¢ Mais il est
des dispositions avee les quelles on ne réussit pas: ce sont
Ienvie, le manque de persévérance, la rudesse,’ &e.

The nouns isa, asulopa,nitthuriya correspond to
Pili issd, ‘envy, ill-will,” asuropa, ‘anger,’ nitthu-
riya, ‘harshness.’

But ‘anger’ is but one of the meanings attached to
asuropa; it has also the sense of ‘ impatience,” ¢ want
of forbearance,” as in the following passage in Dhamma-
sangani 1841 : *“Ya khanti khamantd adhivasanata acan-
dittam anasuropa attamanati cittassa—ayam vuccati
khanti” Here anasuropacorresponds exactlytoana-
sulopa in the Asoka inscription, Dh. det. i. 12.

The great difficulty is with the initial vowel. Should it
be short or long ? The shortening of an initial long vowel
is uncommon in Pali, while the lengthening of a short one
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is not rare in the Asoka inscriptions. The form asulopa
does not settle the question as to the original form.
A-suropa may have originally meant ‘lack of good
nature,’ i.e., ill-nature, bad temper, want of forbearance,
just as *su-ropa="*good-nature’ would be opposed to
*viropa,=‘ill-nature.’” Cf. Sk. virupa, ‘wicked, de-
formity.,! If asuropa be the true reading, the second
element ropa may come from the root rup, ‘to break,
pain,’ which Pali possesses in the passive ruppati=
rupyati.

Dr. Kern's ingenious emendation of rosa cannot, of
course, stand before the reading furnished by the Pali
texts.

14, assa.

We find the word assa, ¢ ashes,” in the compound assa-
puta, ‘a basket of ashes.” It occurs in Anguttara Nikaya
IV. 242-3, ‘““assa-putam khandhe aropetvd,” where the
Burmese MSS. read bhasma-putam. We find it also in
Digha Nikaya IIL i. 26— assa-putena [v.l. bhasma-]
vadhitvd,” explained in the commentary by ‘¢ bhasma-
putena.” The passage in the Anguttara shows that the
addition ‘‘sise charikam okiritva” is a mistake (see
Sumangalavilasini, p. 267). The etymology of the word
is not clear. Can it be for amsa, and come from a root
am8, ‘to shine,’ as seen in amgu ?

t

15. ANAKA.

In Sanskrit inaka is the name of a kind of kettledrum
beaten only at one end. We have a trace of it in Pali in
the following passage from the Samyutta Nikaya XX.7.8:—

¢ Bhatapubbam . . . Dasarahianam anako nima mu-
dingo ahosi. Tassa Dasaraha dnake ghatite afifiam anim
odahimsu; ahu kho so ... samayo yam anakassa
mudingassa poranam pokkharaphalakam antaradhayi, ani-
sanghato va avasissi.”

* From this quotation and the application that follows we
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gather that when the injured drum received another set of
pins or pegs (anisanighata) which were not suitable for the
purpose, the head (pokkhara-phalaka) was damaged and
rendered useless. This use of ani, as applied to the
fixtures of a drum, is very curious. For other senses of
the word see Cullavagga x. 16, 2; Thera Gatha, vv. 855,
744, pp. 89, 73 ; Sumangala I p. 89.

16, INAYIKA.

In the “ Journal ” of the Pali Text Society for 1887, p. 109,
I showed that the word InZvika, though usually explained
as a ¢ debtor,’ is usually found in the sense of ¢ creditor,’ ¢f.
‘indyikehi codiyamino,’ in the commentary to Peta-
vatthu I. i. p. 71. There is only one passage in our printed
texts (Mahavagga i. 46) where it has the signification of
¢ debtor,” answering in meaning to the Sanskrit rinika.
It is quite possible that indyika may represent (1) Sk.
rinika, a debtor, and (2) Sk. *rindayika (¢f. rinayivan),
one who goes after a debt, a creditor.

There is, however, a word to which it may be related,
namely, the Sanskrit anika (=rinika ?) in Apastamba I. i.
16, rendered, according to Prof. Biibler, by one commen-
tator, ‘a money-lender,’ ¢f. Sk. anrinya with Pali
ananya (Suttavibhanga I. p. 284; Sum. I. p. 215) ; ‘ free-
dom from debt,’ and anan a, ¢ free from debt.’

17. UITARGALA.

Ussanaara for jangala occurs in Vimana, Ixxxiv. 5, p. 78,
and is written ujjhangala in Petavatthu ii. 9. 70, where
it is glossed by ativiyathaddhabhumibhaga.

18. EANHABHIJATIKA, 19. numwMa, RUMMI.
“ Brahmabhutam atitulam Marasenappamaddanam.
Ko disva na-ppasideyya api kanhabhijatiko.”

¢ Who having seen him (Buddha) the most eminent, the
matchless, the crusher of Méra's army, is not appeased,
even if he be *of black origin '’ (Sutta Nipata, v. 563 ;
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Thera Gatha, v. 883). What is meant by kanhabhijatika,
“of black origin’? Namuci, or Mara, is called ¢ the black
one ' in Sutta Nipata, v. 488, just as the devil is tradition-
ally represented as ‘black.” In the passage quoted above,
‘of black origin’ does not refer to Mara, but to one of the
‘ demon-race, more especially to a pisaca.

There is a good story with reference to the use of kanha,
‘black,” as applied to a pisaca in the Ambattha-sutta
(Digha Nikaya III. 1. 18; see also Jat. IV. 9). Disa, a
slave of Okkaka, king of the Sakya race, gave birth to a
black child, who received the opprobrious designation of
Kanha, ‘black.” He was neither pleased with his name
nor complexion, and used to say to his mother: ‘ Have me
washed, mammy, and cleansed from this dirtiness, and I
shall then be of some use to you.” In those days, the story
adds, pisacas were called ‘black’ “Yatha kho pana

. etarahi manussa pisace pisacati safijananti, evam eva
kho . . . tena samayena manussi pisdce pi kanhati
safijananti.” In the older Sanskrit literature non-Aryans
and demons seem to have been called ‘ blackskins. For
kanhébhijati, see Sumangala I. p. 163, and compare
Thera Gatha, v. 140, p. 19. In the Jataka book a dirty
and untidy person is compared to & mudsprite (pamsu-
pisacaka).

¢ Kuto nu agacchasi RUMMA-vasi
Otallako pamsupisacako va.”
(Jat. IV. pp. 880, 884.)

Rumua, not in Childers’s Dictionary, seems to have the
sense of (1) dark, tawney ; (2) dirty. Compare rumma -
ripi (Jat. IV. 887), ‘“ Pajam imam passatha rumma-
rapim.’ Sanskrit rumra means ‘tawny,’ and might
possibly become r um m a, though it would ordinarily take
the form of rumba. Rumma might represent an
original rumya, but ¢f. tamba=Sanskrit tamra. We
have the form rummi, ‘ dirty,’” in Jat. IV. p. 822 (“ rummi
rajojalladharo aghe vehasayam thito’), which evidently
points to the Sanskrit rukmin (fromrue, to shine); cf.
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English black and blank) ; so that rumma corresponds to
Sanskrit rukma, just as Pdli rummavati represents
Sanskrit rukmavati.

The commentary explains rummi and rummartapi
a8 anafijitamanditd ; rammavasi is glossed by * anafijita-
manditaghattitasanghati-pilotikavasano.”

20. EAicA.

In Cullavagga,v. 9.2, we find kacamaya, ‘made of
glass,” or more properly, ‘ made of crystal.’ In Simaviva-
davinicchayakatha (p. 28, Pali Text Society’s * Journal,”
1887), we have kacalimpita, ¢ glazed.’ In Divyavadana
mention is made of kacamani (crystal) that shone like
a real gem, and in Jat. IL p. 418, a precious stone (mani)
is described as a-kaca, ¢ without kaca,” free from im-
purity. ““Ayam mani veluriyo akaco vimalo subho.”
The commentary explains akaca by a-kakkasa (Sk. a-
karkaga), which usually means ‘not rough, smooth’
(see Jat. ITI. 282); but here a-kakkasa must mean
‘free from grit’ Compare the following passage, where
kakkasa signifies ‘ gritty ' : “ Kamadadassépi . . . mani-
ratanassa ekadesam kakkasam uppajjati, na ca tattha
k akka sa-uppannatta maniratanam hilitam nama hoti.”
(Mil. p. 252.) The Sanskrit karkara, Marathi kankar,
means both ‘hard’ and also a nodule of limestone, and
kakkasa must=kdaca. Kakkasais used as a noun,
meaning ‘ harshness,’ in Sutta Nipata v. 828, p. 58—

“Sarambha-k a k k a s a-kasava-muccham hitva.”
Akaci, ‘smooth, ocours in Viména, 60, 1, p. 55—

¢ Susukkakhandham abhiruyha nagam
Akacinam dantibalim * mahajavam.”

21. KuNDA, SAN-KUNDITA, KUNDALIKATA.

““ Kena to anguli kunda mukhaii ca kundalikatam ”
(Petavatthu ii. 9. 27).

1 Read dantim balim (?).
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Kunpa=kunita, anujjubhita, probably connected with
the root kund, ‘to maim’ (originally to twist, wring?)
signifies crooked, twisted ; ¢f. san-kundita in quotation
below. See Saddhamma-Pundarika (S. B. E. p. 98 v. 119)
where kundaka is referred by Prof. Kern to the root
k un t=vikalikarane.

KunpariaTa, in form, but not in meaning, represents
Sanskrit kundalikrita, ‘ring-streaked,” ‘coiled-up’ (?).

According to the commentary on the Petavatthu it
signifies ‘contorted, awry’—‘ mukhavikirena vikucitam

sankunditam.”
22. KUJJ=KUBJ,

The verb xuBs is not a very productive root in Sanskrit,
and is of very limited application.

Childers gives from this root ukkujjeti,and nikkuj-
jeti, but has no mention of kujja (Sutta Nipata, v. 242,
p. 42); nikkujja, ‘turned upside down’ (Puggala,
p. 81).

Avakussa seems to occur in the sense of ‘ all of a heap,
huddled together,’ in a vakujja patamase (Petavattha iv.
10. 8, p. 66). It also means ‘lying face downwards’ (Jat.
L 13).

In Puggala Paiifiatti, p. 81, “avakujja-pafifia” is an
epithet applied to a person who does not bear in mind
what he hears, ‘whose wits are muddled,’ ‘muddle-
headed.’

This use of avakujja seems to show that Childers’s
explanation of nikujjati is correct. It means ‘to take
in,’ ‘ to lay to heart,” and represents kubj+n i, and should
always be written with one % and not with two, as in some
MSS. and texts. (See Sumang. I p. 160; Digha II. 17, 21;
Mahavastu 1. 898.)

In Sumangala I. p. 287, Buddhaghosa has “nikkuj-
jita-mukha,” ¢ with the face towards the ground,’ ¢ with
closed mouth,” in contradistinetion to ** uttana-mukha,”
‘with open countenance,’ ‘ communicative’ (?) This use
of nikkujjita looks like a confusion with the roots
kubjand kuce=kuiiec.
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We have in Pali from the root kue, ¢ to bend,’ sanku-
cita (-mukha), ‘frowning’ (Sum. I. p.287); vikucita
(Petavatthu ii. 9, 27).

The root kut, ‘to bend, occurs in sankutita (Mil p.
257); patikutati (Mil p. 297,11 15, 22); sankutila
(Ib., p. 297, 1. 19).

Patikvasers, omitted by Childers, signifies ‘to enclose,’
¢ Qa patim afifidya suvanna-patiya patikujjetva” (Jat.
L p. 69). See I p. 50, “tucchapatim eva afifiiya patiya
patikujjetva pesesi” (Dhammapada, p. 140, 1. 24). At
p. 140, 1. 1, it is miswritten patikujjitva.

923. XRI KRI.

Childers has no instances of the root Xri, ‘to injure,
hurt;’ but compare * karato karayato, chindato chedapa-
yato” (Majjhima Nikaya I. p. 516 ; Digha Nikaya II. 15,
17). In the Jataka book we find kata, ‘injured,” and
katta, ‘injurer.’ “Na katassa ca katta (kattu?)
ca metti sandhiyate puna ” (Jat. IIL. p. 186). In Jat. IV.
p- 42 wefind katana.

““Yam me tvam samma akkasi Sakhena katanam
katam.”

There are various readings: (1) kadhanam=ka-
tana for kantana; (2) kantam. The first would re-
present & Sk. kritana or krintana, the other Sk.
kranta.

The commentary contains the following note: “Kata-
nam katan ti akaddhana-vikaddhana-pothana-kottana-
sankhatam katanam katan ti attho.”

In Sumangala Vilasini I. p. 187, we find massu-ka-
rana-'tthaya, ¢for the purpose of hair-cutting.’ Cf.
Pali karana, ‘torture,’ in kiranaghara, Jat. IL. 128;
and see karana, Majjhima Nikiya I. p. 446.

Childers says: ‘ Massu-karana’ = ‘shaving.’

24, KALUSSIYA.

Disa-kalussiya is employed by Buddhaghosa in
Sumangala Vilasini I. p. 95, to explain disadaha (Digha
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I.1. 24). Kalussiya, ‘obscurity,” ought properly to
be written kalusiya or kalussa, representing Sanskrit
kalushya, ‘foulness, turbidity ;’ the Burmese MSS.
read kalusiya.

25. KELANA, PATIKELANA, KELAYATI.

Childers has no notice of these words, which occur in
Sumangala Vilasini I. p. 286: ¢ Vigata-capallo ti patta-
mandana ecivara-mandand senasana-mandani imassa Va
putikayassa kelana patikelanati evam vutta-cipalya-vira-
hito.” The Burmese MSS. have kelayana and pati-
kelayand. Kelana in the above quotation seems to
signify ‘adornment.” If connected with kil, ‘to play,’
keli, ¢sport,” it ought to mean ‘amusement’ Hema-
candra, in his Praksit grammar, tells us that keldya
may be substituted for samarac, ‘ to adorn;’ hence from a
verb kelayati we get the noun kelana, or kelayana.
But the Pili kelayati (not in Childers) always signifies
‘to desire.” (See Jat. IV. p. 198; Milinda Paha, p. 78,
where it is explained by mamayati, piheti) The root
is probably kel, ‘to quiver, shake.’” We find a verb
kalayati for kelayati (?) in the sense of to sport with,
deceive,’ in Jat. I. p. 168.

26. KHALAYATL

“Gale gahetva khalayatha jammam” (Jat. IV. 205,
882). The note in the commentary is ““khalayatha khali-
karam papetva niddhamatha.” Khalayati in meaning
corresponds to niddhameti. Compare Sk. ksalayati,
‘to remove,” from the root ksal, ‘to wash.” See pak-
khaleti (Sum. i. p. 46; Viména 62. 4); vikkhaleti
(Petavatthu, p. 97).

Khalati, from the root skhal, ¢to stumble,” occurs
in Milanda, p. 187; Thera Gatha 45; pakkhalati
in Sum. i p. 87; avakkhalita (v.l. apakkhalita), ib.

p- 66.
27. GACCHA.

The only meaning assigned to gaccha in Childers is
< ghrub, plant;’ but in Jat. IIL p. 287, gaccha is used
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for ‘ meadow.” ¢ Kaham so [sukaro] ti ?” ‘ Ayam etas-
mim gacche ti.” ‘8o gaccha nikkhamitva (ib. p. 288).
There are no various readings, nor is there any Sanskrit
gaccha to which it can be referred. It seems to repre-
gent, however, Sanskrit kaccha, ‘grass-land, marsh-
land.” In Sutta Nipata (v. 20), we have “kacche (v.l.
gacche in Burmese MSS.) rilhatine caranti gavo”=
¢in meadows abounding with grass cows are grazing.” In
a Gatha attached to this story (Jat. IV. p. 288) suva-
mini(=samini)=Sk.svamini, ‘ mistress.’
28. CANDITTA.

Childers has canda, but not canditta. We find
the latter, however, in Puggala Paiifiatti as a synonym of
kodha, and in Dhammasamgani (418) of dosa. It is some-
times misprinted, owing to the confusion of ¢ and % in the
MSS., as candikka (Dhammasamgani 1060 ; Suttavi-
bhanga I. p. 297).

Canditta is an abstract noun formed from canda,
and represents Sanskrit candatva, which in Pali would
become (1) candattaand 2) canditta.

29. CALAKA.

Calaka, not in Childers’s Dictionary, oceurs in Digha
Nikaya II. 14, and is explained by Buddhaghosa (Sum. p.
156) as an official who assisted in marshalling the troops
by acting as herald, and crying out, ‘ Here make room for
the king,’ or ¢ Here make room for such a state-officer.’

Calaka, ‘a herald, can hardly be referred to the
root cal, ‘to shake;’ most likely it is connected with a
root ¢ a1 (a softened form of k al), ¢ to call or shout out.’

30. vanL:

In Dr. Wenzel’'s interesting communication to The
Academy of August 80 (No. 950, pp. 177-8), the poetical
word vani is wrongly explained as ‘ voice.” No doubt the
writer was thinking of vani,  voice,” without paying much
heed to the exact sense demanded by the context; hence
the origin of the mistake.

1 See Academy, November 8, 1€90.
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For vanim we ought properly to read vanim, with
dental and not cerebral n; but this change may be due to
the preceding labial, ags we find in the best texts onata
for avanata. The corresponding Sanskrit word is
vani, ¢ wish, desire,” from the root van, ‘to ask, beg’
It belongs to the older language of poetry; the only
authority for its use given by B and R, is the Atharva
Veda Sanhita.

The passage where v ani occurs is as follows:

¢ Tenanusittho idhamagato ’smi
Vanibbako cakkhupathani yacitam :
Vanibbako [vanibbino ? I} mayha v anim anuttaram.
(Jat. IV. p. 404.)

¢ Commanded by him [Indra], here am I come, a oeggar,
to ask-for (your) eyes: for me, a beggar [this is an] incom-
parable request.” The play upon the related words vani
and vani-bbaka (= Sk. vanipaka=vaniyaka)
cannot be adequately represented in a translation. The
commentator is quite right in explaining vani by ya-
cana, ‘request.’

In Udana, p. 53, v. 5, to which Dr. Wenzel refers, vani
has the sense of ‘ begging ;’ and ‘‘dhammena na vanim
care,” must mean ‘one should not go about begging or
soliciting alms by means of the Dhamma '—that is, one
should not preach the Dhamma for the sake of getting
a living, as some false Bhikkhus or mendicants of the
Buddhist and other religious orders were wont to do. For
the expression “ vanim carati,)” compare the Sanskrit
phrase, ‘‘ vanim ayati,” ¢ to come a-begging.’

We often find in the Gathas of the Jataka stories curious
uses of words not found in Sanskrit; for example, in Jat. I.
p- 288, dhamati, ¢ to blow,” is used in the sense of
vadeti, ‘to beat or sound the drum.” “Dhame
dhame natidhame, atidhantam hi papakam
dhantena satam laddham atidhantena nasitan ti,”

1 See Jat. III. p. 812.
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sound, sound the drum, (but) do not overbeat if, for mis-
chance (befell) him that overdid it. By one playing the
drum (in moderation) a hundred coins were earnt, (but)
grievous loss by overbeating.

Dr. Wenzell is naturally puzzled as to the etymology of
kirasa (Jat. IV. p. 223). There appears to be no such
vocable in Sanskrit, though an original *kim-rasa in
the sense of ‘gambling’ might possibly be the source of
the word. Some corruption has evidently crept into the
Jataka text, to judge by the various readings given by the
editor—gharasa, kirasi, &e. Looking at the line
wherein kir a sa occurs (“‘ Gottham majjam kirasam va
sabhani kiranani ca ), it seems probable that the kir of
kirasam is wrong, and is dueto the kirin kiranani.
We ought, perhaps, to amend the text by reading vila-
sam, ‘sport, pastime.’

The Brahmaecari was bound (1) to avoid all idle conver-
sation (gotthi)—he must, therefore, keep away from all
assemblies, public meetings, and family gatherings ; (2) to
abstain from all spirituous liquors (majja)—he was, there-
fore, to keep away from the grogshop (pandgara); (3) not
to engage in any sport or pastime (vilasa), whether inno-
cent or otherwise. Singing, dancing, musie, wrestling and
boxing matches, dice, games of every description, would
come under this head. The word sabhani (= sabhayo,
¢ agsemblies ’) refers, probably, to gottha ; and kiranani,
¢ squanderings’ (?) to both majja and kirasa (vilasa ?).

In explaining kirasa by dhuttakeratikajana,
‘ gamblers and cheats, * the commentator had in view
only that kind of sport which involved gambling and
trickery. The compound dhuttake does not occur in San-
skrit literature, the equivalent term being dhuartta-
kitava. The word keratika (not very common in Pali)
is usually referred to the Sanskrit kairata, from ki-

t Dhuttakeratikajana does not, I think, signify °the
society of tipplers and charlatans,’ as tippling is included
in majja.
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rata, the name of a savage people; but Pali always has
the cerebral ¢, as in Sumangala, p. 289—“te keratika
c¢’eva andhabala.”

It is somewhat curious that both dhartta and ki-
tavar signify the ‘thorn apple, as well ag ‘sharper’
(compare Sk. krura= cata = karpatika, kapatika, °a
cheat "), from some root meaning ‘cufting, sharp.’ Ki-
rata and Kairata are used to denote a sort of gentian,
probably from a root signifying °biting, bitter.” Wilson
gives kairatika (with cerebral ) in the sense of ‘a
species of poison,’ and this is nearer in form (though not in
sense) to the Pali keratika.

To go back to the form kirasa, the variant reading
gharasa, probably for girasa, suggests a possible
etymology for this word. There is no doubt that kirasa
means ‘gambling, dicing.” There is in Sanskrit a root
glah, ‘to play at dice,” from which we get a noun
*sldaha (like graha, from grah) with the same
meaning a8 Sk. glaha, ¢gambling, dicing.” This would
become in Pali—(1) kilaha = gilaha (for the change
of gl to kil compare Sk. glasnu with Pali kilasu);
(2) kilasa (for the change of & to s compare Sk. snai-
hika, goliha with Pali snesika, golisa); (8) kirasa
(for the change of ! to r compare Sk. kila, alambana,
with Pali kira, Aarammana).

Dr. Wenzel clearly shows that the commentator did not
always know the true signification of the old words in the
Jataka verses. We have a very good instance of this in
Jat. IV. p. 221—*“ Aggi pi te na hapito =" the fire has not
been kept up by thee.” The commentator wrongly explains
hapita by jalita (‘lighted’). He did not see that
aggim hapeti was equivalent to aggim paricarati, to keep a
sacrificial fire (aggihutta) constantly burning. Hapeti =
paricarati (used also in the sense of ‘to worship’) may
represent an original *havayati (¢f. Pali havaka,

* The usual efymology of kitava is kintava!
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one who sacrifices,’ the causal of the root hu), or hva-
*payati (=hvayayati), from the root hd or hva.
There is another and very common verb hapeti in
Pali, which is the causal of jahati, from the root ha.

81. KAROTI.

Karoti, not in Childers’s Dictionary, signifies a bowl
or cup. In Pali, according to Dr. Trenckner, it assumes
the form kalopi or khalopi (Digha VIII. 14; Maj-
jhima I. 77; Mil. 107 ; Anguttara III. 151 ; IV. 198, 4 ; Pug-
gala IV. 24, Jat. V. 252), and represents Sanskrit karoti,
“ basin, skull,’ with which we may compare Marathi ka -
roti, karati, ‘a skull, shell’; Hindi katori, ‘a
shallow cup or bowl.” In Jat. I. p. 248 ; IL p. 363 ; IIL p.
225, rasa-karoti means ¢ a sauce-bowl.’

In Jat.I. p. 204, karot¢i seems to be employed in quite
a different sense as a substitute for supanna=su-
parna, a winged creature, something like a vulture, a
garuda or garula. ‘ Uraga-karoti, payassa ca hari,
Madanayuta, caturo ca mahantati.”” The commentary has
the following explanation: “Karoti saddena supanna
gahita, tesam kira karoti nima pana-bhojanam - tena
namam labhimsu.”

For panabhojanam = food and drink, one is tempted off-
hand to read pana-bhajanam, ‘a bowl of water.’ The old
commentator probably connected supanna with pana
and panna (=paiiia=paniya), ‘water, drink,
taking karoti, perhaps, to mean °a water-bowl,” which
suits the original sense of the word. But karoti is used
in the passage quoted above in the sense of ¢ bowl-holder,’
corresponding to the Sanskrit karotapani.

In Mahavastu, p. 80, we find Yaksas called ¢ bowl-holders,’
“karotapanayo nama yaksa maladhara nama yaksa sada-
mattd nadma yaksa.” See Divyivadana, pp. 218, 819, where
the karotapanis are called devas.

Burnouf, in his Introduction (2nd ed.), pp. 536, 7,* gives,

* T am indebted to Prof. Senart's Mahavastu for this
reference.
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on the authority of Csoma, a Thibetan word gnod-shyin
lag-na-gjong-thog, ‘a mischievous imaginary spirit who
holds a basin in his hand,” which is evidently a translation
of the Sanskrit karotapani yaksah, and this evidently
answers to the Pali karoti. DBurnouf adds:

“ Tout ce que nous en savons est di & Georgi qui les
[yaksa) représente occupés a puiser avec leur vases l'ean
que les flots de la mer rejaillir sur le mont Méru. . . . Le
nom que leur donnent les Thibétans rappelle en partie celui
de kumbhéanda.”

In the Jataka story, however, the epithet karoti is not
applied to Yaksas or to Kumbhandas, but to Supannas.
The latter were included among the classes regarded as
deceased ancestors, to whose names presentation of water
in a bowl (ornamental ?) was made daily (see Manu III.
196, 202). There may have been a kind of water-bowl,
called karoti, in shape resembling a bird, or ornamented
with the figure of a bird.

It is perhaps a kar oti that figures in one of the Hindu
signs of the Zodiac as Aquarius. ‘[The Sun.] The firsf
of the jar (Aquarius) is a man with a vulture’s head . . .
busied in obtaining . . . water and food [pana-bhojana).’
See Colebrook’s Essays, ii. p. 234.

The passage we have quoted from the Jataka book has
a few more curious expressions that need some special
notice. Payassa hari for payahari is, according to
the commentary, used with reference to kumbharda, which
Prof. Rhys Davids renders by ¢ dwarfs.’

The phrase payassa hari seems to mean ‘water-
carriers,” and, as applied to the kumbhéndas, denotes a
class of supernatural beings attendant on Virilhaka, the
regent of the Southern quarter. Perhaps they appear also
in the old signs of the Zodiae, for, according to Hardy,
the eleventh sign of the Zodiac among the Buddhists was
Kumbha, a white man holding a water-jar. Cf.
‘{Venus] & man . . . carries and transports vases. . . .
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He is the last of the Kumbha ' (Colebrook’s Essays, ii. pp.
824, 5).

In calling Kumbhandas ¢ payassa hari” there may have
been an attempt at supplying a popular derivation for the
word kumbhanda from kumbha. The corresponding
epithet to payassa hari in the Mahéavastu is maladhara, in
Thibetan phreng-thogs,  having garlands.” The original
term may have been varidhéara, ‘ water-carriers,’ i.e.,
clouds.t

Madanayuta, an epithet of yaksas, corresponds to
the Buddhist Sanskrit sadamatta, but with a slight
variation of meaning.

Ma danayuta may signify ¢ fond of drink,” and would
in a rough way answer to sadamatta, ‘always drunk’
The Jataka Commentary adds that the Yaksas are said to
be yuddhamsonda, ¢ war-drunk.’” But madanayuta
may also mean ‘fond of sexual delights,” an epithet more
strictly applicable to the Gandhabbas than to the Yak-
khas.2

“ Ascending this mountain (Meru) by stages of 10,000
yojanas, there are the abodes of various dévas; the first
are called ‘strong-handed’; the second ¢ chaplet-holding’;
the third the ‘ever-free.” . . . Above these the four kings.”
(Beal’s ¢ Catena of Buddhist Scriptures for the Chinese,”
p. 81).

¢ Strong-handed’ implies the reading kota-pani=
having a fortress or stronghold in hand, or kratu-
pani; ‘ever-free’ is based on a Skt. sadamukta.

The Kulavaka Jataka story is evidently a Buddhist version
of an old Hindu legend. Cakra or Indra, in order to keep

1 Kumbhanda may be & Prakrit form of kabandha,
(1) a cloud, (2) the name of a demon. The Jataka Com-
mentary says that some explain kumbhanda as equivalent
to danavarakkhaga.

2 In the Meghadtta we are familiar with the affectionate

Yaksa who employs the cloud as & messenger to his banished
wife.
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off the Asuras or Titans from his territories, is said to have
placed ‘guards’ in five quarters. Taking these in the
order they stand in the Jataka tale, they are as follows :

1. Nagas or Uraga (placed in the West).z

2. Suparnas or Karoti (placed in the East).

8. Kumbhandas or Payassa hari (placed in the South).

4, Yaksas or Madanayuta (placed in the North).

5. Cattiro maharaja or Caturo mahantd (the four great
kings) are the rulers or regents of the four quarters, and
lords over the four classes of guards:

1. Virapakkha, regent of the West.

9. Dhatarattha, regent of the East.

8. Virulhaka, regent of the South.

4. Kuvera or Vessavana, regent of the North.

According to Buddhist traditions, the abode of Indra was
surrounded by four mansions inhabited by Néagas, Garulas
(Supannas), Kumbhindas, and Yakkhas. In the Mahasa-
mayasutta we find Dhatarattha mentioned as ruler of the
Gandhabbas, a race always described as hostile to the
Supannas. This seems quite at variance with the account
that places the Supannas in the Eastern quarter; but both
Gandhabbas and Supannas were sky-dwellers, and hence,
perhaps, the confusion.

Popular etymology may have had something to do with
the change. In Sumangala I p. 40 Dhatarattha is called
Harsa raja, king of swans or king of flamingos; but, in
Pali, Harmsa-raja may mean King Hamsa, who in Hindu
mythology was a chief of the Gandharvas. Dhatarattha
represents Sk. Dhrita-rastra (1) the name of a king, (2) a
gsort of hamsa; and this may account for the Supannas or
fine-winged creatures being placed by later writers under
the rule of Dhatarattha (see Jat. IIL. pp. 104, 257),

r The Jataka tale does not give the position of these
¢ guards.’ This agrees with Dhammapada, p. 194 : ¢ Sakko
hetthd samudde naganam arakkham adasi, tato supannanam
kumbhandinam yakkhanam tato catunnam maharajanam.”
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For some few details respecting the Regents of the
Quarters see Atanatiya-sutta in Grimblot’s Sept Suttas
Palis, pp. 821-337 ; Mahasamaya-sutta, Ib., p. 285 ; Peta-
vatthu 1. 4, 2; Hardy’'s  Manual of Buddhism " (2nd edit.),
pp- 24, 25 ; Kern's Saddharma-Pundarika, pp. 4, 878.

82. ARE THERE ANY TRACES OF BABYLONIAN OR ASSYRIAN
NAMES IN PALI LITERATURE ?1!

There is, in the Jataka, Book IIL. p. 126, a story entitled
Baveru Jatakd where mention is made of a Baveru
territory or kingdom. The late Professor Minayeff identi-
fied Baveru with Babila or Babylon. No other attempt
has been made to find traces of Babylonian or Assyrian
names in the Pali seriptures. Their identification is not
an easy matter, owing to the great change such foreign
names would undergo in the speech or writings of an Aryan
people. We may, I think, see another Babylonian name
in Seruma or Soruma (Sussondi Jatika IIL., p. 187),
which looks like a corruption of Shumir (Sumer), the
ancient designation of Southern Chaldea. The form
Seruma might spring from an original Sumira,
through the immediate stages of Simura, Semura. The
other (Sifihalese) reading Soruma would come from
Sumira through Somira, Somura. But Seruma
may, after all, be a syncopated form of the Sanskrit K a-s e-
rumant, one of the nine divisions of Bharatavarsa, buf
quite distinct from Nagadvipa. It would seem as easy a
matier to have turned Shumir into Sumira or Sumera, as
Babila into Baveru, Zend Bawru without any further
change ; but, perhaps, Seruma is due to an endeavour to
differentiate it from Su-meru, Sineru, Mount Meru.

In Jat. I p. 111 we find Seriva as the name of a
country. Bearing in mind the interchange of v and m, we
may have here another form of Serum a.

From the Sussondi Jataka we learn that Serumadipa was
the older name of Nagadipa, which, according to Buddhist
authorities, denotes an island near Ceylon ; but there was

t See Academy, October 14, 1890, No. 968.
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a more ancient Nagadipa, which may not have been the
name of any part of Ceylon. In making Serumadipa
equivalent to Nagadipa there was probably an attempt of
the later prose writer to explain the uncommon appellation
8 erum a, which he found in the older gatha, but did not
know quite what to make of.

The proper names in the Sussondi Jataka have a strange
and foreign appearance. The ruler of Benares is called
Tambaraja or *Copper-King'; and his wife bears the
curious designation of Sussondi, which some of the old
scribes have tried to render more significant by turning it
into Sussoni, Sayonandi, Suyonandi. We find, too, that in
this story the Bodhisat is represented as having been re-
born as a supanna, a fabulous winged creature, a vulture-
like bird, but here said (as in Kakati Jataka III. p. 91) to
have been able to take the human form. In fact, these
two Jataka stories show that the supanna was a winged
man.” But Buddha (so far as we can gather from the
history of his many previous births) is never repre-
sented as having been re-born either as a supanna
or a winged-man. Did the Hindus get their notions
of a fabulous supanna from the Dravidians or non-
Aryans, and they again from the Babylonians, who had
all sorts of winged creatures in their mythology? The
Vedas, we believe, do not use supanna to designate a
fabulous bird, but it occurs later on in the Laws of Manu.

The Copper-King has a musician* called Sagga, a
most extraordinary name for a man, which bas not been
met with elsewhere. No one would assume the title of
Sagga (=8varga, ‘heaven ') any more than he would that
of Inda or Sakka. It may, perhaps, be a corruption of a
non-Aryan Sarg or Sargi.

The Kakati Jataka III. p. 91 has * katham patari Ke-

* In this Jataka,gandh a b b a does not mean a heavenly
musician or Gandharva ; it has also the meaning of music
(see Jat. III. pp. 188, 1l. 19-21; Childers, s.v. Gand-
habbo).



NOTES AND QUERIES. 27

bukam  for ‘‘ katham adakkhi Serumam?” in Jat. ITL p.
189. The commentary explains Kebuka as the name
of a river, and makes the Simbali-rukkha (silk-cotton tree)
to be the abode of the Supannas. Simbali answers to the
Sanskrit Galmali, one of the seven dvipas, wherein silk-
cotton trees abounded, while GCalmalin is a name of
Garuda.

In the Sussondi Jataka the king’s musician is represented
a8 starting from Bharukaccha for Nagadvipa, but is ship-
wrecked, and gets to the place on a raft.

In the Kakati Jataka he arrives at the abode of the
supannas by getting on to the end of the monster’s wing;
but seven oceans had to be crossed before he reached his
destination. The seven oceans, corresponding to the seven
continents, are, we suppose, those mentioned in the Pura-
nas. The Calmaladvipa, outside Plaksadvipa, was said to
be surrounded by a sea of wine. There was a Simbali-lake
on Mount Meru, round which dwelt the Supannas in a
forest of Simbali-trees (see Jat. I. pp. 202-3; IV. p. 257 ;
and Childers s.v. Simbali). In Dhammapada, p. 194,
=Jat. 1. p. 202-8, supannas are called garulas; and
Garuda, the bird of Vishnu, is represented in Hindu
mythology as king of the Supannas.

According to Purdnic accounts, Meru is in the centre of
Jambudvipa, and cannot, therefore, be the same locality as
Nagadvipa or Seruma.

There appears to be in the Buddhist traditions a mixing
up (1) of Supannas and Gandhabbas, and (2) of two kinds
of mythical winged creatures. Perhaps those better versed
in Sanskrit literature than the writer of these notes may
be able to throw some light upon the subject. There is
also, perhaps, a confusion of real with mythical names in
regard to Seruma, Kebuka, &ec.

It has been shown that in the Jataka book S er um a and
Simbali are in some way connected as the abode of
the Supannas. There is an Avesta Sairima which
appears in the Pahlavi texts (Bund. XX. 12) as Salman
(the source of the Tigris). The Sanskrit Calmala, as
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the name of & Dvipa is not very ancient, and may after
all be a corruption of some proper name like Salman.

The second element in Ka-serumant may be com-
pared with the Avesta Haétimant Haétimat, Pah-
laviHétumand, which in Bund. XX. 84 is said to be
identical with the spring Zarimand. There is another
Haétumant, the modern Helmend, the 'Epduavfos
or 'Eriuavvdpos of Arrian.

With regard to the Calm ala groves the old tradition *
respecting this delightful abode is still current in Thibet.
The author of an article in The Edinburgh Review (No.
852, p. 405), October, 1890, speaks of a most popular
Thibetan work entitled ‘““ A Guide for the Journey to
Shambala.”

‘ Shambala,” he says, *‘is a supernal city supposed to
exist on the borders of Mongolia; and every Mongol
pilgrim visiting Lha-s& prays the great deities and the
living celebrities of the place to grant that at his next re-
birth he may be born in the blessed groves of Shambala.”

83. # ““CAGH” OF THE AGOKA INSCRIPTIONS.

Mr. Grierson writes as follows in the dcademy :

This root occurs in (a) the Delhi columnar edict (iv. 10,
11) and in the detached edicts at (b) Dhauli (i.19; ii. 11)
and (c) Jaugada (ii. 16).

The Delhi passages are :

“(a), (1) yéna man lajika caghamti aladhayitave.
(2) viyatadhati caghati mé pajarh sukharh palihatave.”

The Dhauli and Jaugada passages are all nearly word for
word the same. The first runs :

“(b), (1) hévarh ca kalarmtam tuphé caghatha sarpatipa-
dayitave.”

The general meaning of all the passages is clear.

* The Jains knew something of this tradition—‘‘ Ruk-
khesu nate jaha sdamaliva jassim ratim veyamti su-
vanna” (Say. L 6, 18, p. 815).
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v Cagh must have some such meaning as ‘striving,’
‘ endeavouring,’ followed by a dative of a verbal noun. We
may render a, 1 by ‘so that my officers may set themselves
to please me ’; a, 2 by *a skilful nurse sets herself to care
for the happiness of my child’; and b, 1 by ‘and acting
thus, set ye yourselves to cause (the people) to walk (in the
Good Way).” The exact original meaning of the word, and
its equivalent in Sanskrit, remain, however, still subject to
doubt. M. Senart’s proposal to connect it with jagrati
is admittedly conjectural. There is a very common root
ca gh in the Chattisgarhi dialect of Bihari. It means to
rise,” ¢ to ascend.” I derive this from the Sanskrit ucca-
rghati (Prakrit uccagghati), with loss of the inital u
(a very frequent occurrence). The Sanskrit root cargh,
‘to go, to move,’ is given in Wilson’s Dictionary, but is
omitted from the St. Petersburg Worterbuch, probably for
want of authority. This authority is now supplied in the
Chattisgarhi dialectal form. Piyadasi’s + cagh, with a
dative of a verbal noun, therefore means to go to, and
hence, metaphorically, to set oneself to, to ‘go for’ a
thing.

On this I wrote in reply:

Dr. Grierson’s derivation of caghati (see Academy,
No. 964, October 25, 1890, p. 369) from a root cagh, ‘fo
rise, ascend,’ found in the Chattisgarhi dialect, is open to
many grave objections. The Banskrit cargh, ‘to go,’
with which he connects it, is an ‘‘ unquotable form,” not
more real than vargh, ‘to go,’ also quoted in Wilson's
Dictionary.

The root ¢ agh in the Chattisgarhi dialect is probably a
provincial variety of the root cad, ‘to mount, ascend,’
found in Hindi carhna, Marathi cadanem, Bengali
cadite. This rootis not found in classical Sanskrit ; but
Hemacandra (iv. 206) gives ca d a as one of the substitutes
foraruh, ‘to ascend’ This cad seems to have no
gecondary meanings in the dialects referred to that can
conneci it with the sense of striving or endeavouring. The
Asoka ca g h cannot, therefore, be referred to the'v/ cagh,
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‘to rise,” or v/ cargh, ‘to go’ M. Senart’s proposal to
connect ¢ a gh with Pali jaggati (Sk.jagrati), in the
sense of patijaggati, ‘to take care of,’ does not take
into account the strict syntactical use of the verb. There
18 a Bengili cag, ¢ to arouse, ‘to begih to exert one-
self’ ; and a causative c 4 ga, ‘to excite,” ‘ stimulate’ (from
jagri?). But Hindicah or chah (proposed by Kern as
the source of cagh, but objected to by Senart) is by no
means a recent coinage in the sense of ‘to desire,” for it
goes back to the Sanskrit denom. verb, utsahayati,
Prakrit ucchahai(cef Paliussolhi, ‘effort’), from the
root sah (¢f. Pali ussahati, Digha Nikaya D. v. 11).
The Asoka cagh, if from this source, would represent a
derivative of the Vedic sa gh for sah (see Westergaard’s
“ Radices,” p. 94).

Hemacandra (iv. 86) gives a form ca y a, as a substitute
for ¢ak, which Dr. Pischel refers to Sk. tyaj; but the
meaning of ca y a tiis not that of the Sk.t yajati or Pali
cajati. Thiscayatiisforcakatiorcagatiin the
sense of ‘to be able’ (¢f. ca-ati in Setubandha X. 10),
and may be a later form of the Asoka ca g h.

34. SOME OTHER WORDS IN THE ASOKA INSCRIPTIONS.T

In D. v. (ed. Senart, ii. pp. 48-46) we find a list of birds,
beasts, and fishes, that are forbidden to be killed. Many
of these are by no means easy to identify with their Sans-
krit names.

1. Among aquatic birds we find ¢eraTa (=gerita), which
may signify ‘a crane.” Cf. Bengili gila; Gr. vépavos.

2. AfBAKA-PILIKE (v, L ambaki-pilika) M. Senart
takes a th b & as the equivalent of Sk. amb a, ¢ water,” and
makes kapilika the same as Pali kipillika,‘an ant,’
so that the compound would signify ¢ water-ants.” There
are, however, some phonetic and other difficulties in this
identification which make it well-nigh impossible to adopt
this ingenious explanation. The variantreading am baki-

t See Academy, November 22, 1890,
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p lika seems to point fo two distinet words—the first
being probably an error for athdhahi, ‘eels,”and pilika
== Sanskrit pillalka, ‘lizards,” or iguanas.

3. The word that follows is papi, which M. Senart looks
upon as equivalent to dudi, ¢ tortoises.” The variant lection
isdubhi; and, as tortoises are supposed to be mentioned
later on among the ‘four-footed ’ creatures, the true reading
may be dudu=duddu, ‘lizards.” Cf.Palideddubha
—8k. dundubha. If for jatuka, ‘hats,’ we read
jaluka, ‘leeches,” we should get four kinds of non-veno-
mous creatures, forming a group that would naturally come
in between the water-fowls and fishes.

4. AnaTHIKA-MAacCHA 8 explained by M. Senart as ¢ a bone-
less fish.” “Le poisson en question étant désigné comme
n’ayant pas d’os, peut-étre figurement et a cause, par ex-
emple, de sa souplesse extréme.” Perhaps a fish resemb-
ling what we terin “jelly-fish’ is here referred to. Asfar as
Sanskrit is concerned, the term ‘ boneless ’ is not used with
reference to fish, but is applied to such ¢ small deer’ ag
bugs, lice, &c. One would like to read a-natthaka,
¢ snoutless '—i.e., not having a long or protuberant snout,
like the crocodile, &e.

5. VEDAVEYARA 18 a crux most difficult to solve. M.
Senart regards it as standing for *vaidarveyaka, “ quel-
que poisson comme analogue au serpent ‘moins le chape-
ron’” (vidarvi). Were it possible to read vela -
vesaka, it would denote a certain kind of fish frequenting
the beach.

6. Ganga-rupuraks. The second element in this term
M. Senart connects with Sk. pupputa (“a disease in
which there is a swelling at the palate or teeth’), and
thinks the epithet denotes a fish in the Ganges remarkable
for some protuberance. If puputaka is undoubtedly
the correct reading, it may representa Sk.*pupputaka
(¢f pupphula), ‘puffing,’ ‘blowing,” and be applicable
to crocodiles, &c. But, bearing in mind (1) the similarity
of the letters p and s, (2) the frequent allusions elsewhere
to Gangetic porpoise (Delphinus Gangeticus), we ought,
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perhaps, to read Gangiasusuka, where the latter part of
the compound corresponds to Sk. ¢iguka, ¢a porpoise.’

7. Safigusa-MaccHA may here mean ‘a skate, ¢f. Sk.
canku, cankoci, Hindi sangus.

8. KapmaTasavaRe (v. l. kapataseyake), in M.
Senart’s analysis, represents Sk. kamatha (‘ a tortoise’)
and salyaka (‘a porcupine’). The first is, of course, a
possible correction, though ph for m occurs mostly in certain
pronominals ; but sayakaforsallakaor salyak a would
be an unusual prakritisation. The word seems to be com-
pounded of kapéata and sayyaka (or seyyaka), which
might mean ‘creatures living in shells’ (¢f. Sk. kuce-
caya, ‘lying in the water,” ‘a lotus’; Pali seyyaka,
Mahavagga, p. 89), and include shell-fish, as well as turtles,
tortoises, &¢. Kaphata or kapata seems to answer
in meaning to the Pali kapalla or kapala, Prakrit
kavala, ‘a shell,’ the shell of a tortoise, &c. (¢f. Sam-
yutta I. p. 7). Here the cerebral ¢ ought, strictly, to
represent a cerebral [, for which there is no symbol in the
Asoka inscriptions; but the Prakrit dialects often exhibit
much confusion between the dental and cerebral liquid, the
tendency being to cerebralize the dental. Hence kapata
may represent kapalla or kapdla. Some confusion
between kapata (or kavada) and kavala is seen in
Haripala’s explanationof kamad ha-kavala by kama-
tha-kapata = kamatha-koca, ‘ a tortoise shell ’ (Gaiida-
vaho v. 890). Here kapata =kavida =kapala. In
Gaudavaho v. 263, the Sk. kapata appears as kappha-
dat (= guha). There cannot be therefore much difficulty
in identifying the Asoka kapha¢a with kapala or ka-
palla.

9. Paninasasa. The latter part of this compound is clear
enough, and means a hare or rabbit ; the former is regarded
by M. Senart as the equivalent of the Sk. parna, ¢a leaf,’
here used to mark a particular species. For pamna we

* Prakrit kapphada represents strictly Sk. karpata,
kapata,Palikavata.
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might read vamna=vafiiia=8k. vanya; so that
vamnasasa would mean a wild (or wood) rabbit. Cf.
Sasaka arafifia v an a-gocars (Pet. ii. 6, 5, Jat. IV. p. 85).

10. Smvana. With regard to this term, M. Senart says :
“Pour simala, je ne puis découvrir aucun équivalent
Sanserit dont la correspondance soit phonétiquement
réguliére ou au moins justifiable.”

As [ stands for an original r in these inscriptions,simala
—simar a, which isthe regular equivalent of Sk.srim a-
ra,‘a small deer frequenting damp places.” The context would
seem to require some such word after s a s a, hare or rabbit ;
and, on turning to Amarakoca (ii. 5, 8), we find simaras
and other deer classed together with sasas. For the
phonetic change, compare Sk. mriga and sringa with
Palimiga and singa.

11. Oxarpiiipa. This word M. Senart rightly compares
with the Paliukkapindaka, which he thinks is one of
the names for ‘ a fox,’ referring the first element oka or
ukka to Sk. ulka. This ingenious explanation does not
sufficiently take into account the usual meaning of -pithda
(food). If we look at the previous word, samdaka, ‘a
bull allowed to roam at large,” it would seem probable that
the okapimdas orukkapindakasrefer to certain
creatures found in or near houses, and that ate the food
they found about dwelling-places. According to. Buddha-
ghosa, the ukkapindakas comprise the cat (bilala),
rat (musika), lizard (godha), and mungoose (mungusa).
The first part of the compound, ok ka or ukka, seems to
stand for an original *aukya, from oka, ‘a house,’ so
that the epithet would mean ‘living on house-food’; and
this sense would suit the general meaning of the context.r
The city bull, cat, rat, lizard, mungoose, although apt at
times to be very troublesome about a house, were, never-
theless, not to be killed.

1 The Com. to Gaiidavaho (v. 682) explaing ghara-
ghulaka=gharagolaya by musakadi, rat, &e.
ag if it meant ‘ house-frequenter.’



34 NOTES AND QUERIES.

85. BUDDHAGHOSA’S DESCRIPTION OF OLD HINDU ASCETICS.!

The Dharmacastras give us many interesting details of
hermit life in the forest; but in Pali texts we meet with,
comparatively speaking, very few allusions to the practices
of the Brahminical ascetics, even in the oldest Buddhistic
records.

From Baudhayana IIL 8, 2 we learn that some hermits
lived on cooked food, while others always ate theirs raw.
Buddhaghosa (Sum., pp. 270, 271) mentions eight kinds
of ascetics, two of whom received, as alms, (cooked) food
from the danagara; two ate food cooked by a fire (agya-
gara), the rest lived on uncooked food picked up in the forest.

Buddhaghosa does not (so far as we can judge from the
present state of his text) seem to have understood all the
terms he employs to deseribe the various kinds of hermits;
but some little light may be thrown upon the subject by a
reference to the customs of the Brahminical ascetics.

The eight kinds mentioned by Buddhaghosa are as
follows : —

(1) Saputtabhariya, (2) Ufichacariya, (3) Anaggipak-
kika,? (4) Asamapakika, (5) Asamamutthika,3 (6) Danta-
vakkalika, (7) Pavattaphalabhojina, (8) Pandupalasika.

The first epithet needs no explanation. The second has
already been explained by the writer of these notes in the
Journal of the Pali Text Society for 1887 (pp. 115-16).
The Utfichacariya mode of life corresponds to the older
Samuha livelihood called in Pali Samufichaka (9).
This word is not recorded by Childers, but there is some
authority for its use:

“ Dhamme care yo pi samuiichakam care” (Jat.
IV. p. 66), on which the Commentator has the following
note: “Samufichakan ti gime va amapakkabhikkha-
cariyam uficham yo careyya so pi dhammam eva care.”

r See Academy, January 10, 1891.
2 Printed text reads anaggapakkhika.
3 Printed on p. 271 asammutthika.
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The Pali samuiichaka may be an attempt to express
the older samiha or samuhaka. In a parallel
passage (in Samyutta Nikaya I. 4. 2.7) we find samue-
chakam (v. l. samuhjakam,).

In verse 440, p. 76, of the Sutta Nipata we have the
following line—*‘ Esa muiijam parihare.”

A variant (Burmese) reading has muiicam, which
does not help us much in solving the difficulty presented
by ““esa mufijam.” On turning to Prof. Fausboll’s
translation in ¢ Sacred Books of the East,” verse 439, p. 71,
we find, by some inadvertence, that the line containing
these words has been left untranslated. The sense of the
whole verse, however, is not much affected by the omission;
but still a footnote is needed for the information of the
reader. E sa appears to be a mere blunder arising ouf
of esa in the preceding verse, and has no meaning in
gatha 440. For “esa muiijam” we might indeed read
“osaham uficham”; but this would be against the
metre, unless we pronounce esaham as two syllables.
The line would then mean, ‘I must practise gleaning,’
i.e., ‘I must live away from the world.” We must, I
think, amend the text by reading “samufichakam
parihare,” which would correspond exactly to ‘“sa-
mufichakam care’” as already quoted from the
Jataka book.

The phrase ‘“ dhamme care yo pi samuiichakam care,”
which makes the practice of the dharma to be identical
with the gleaning mode of life, reminds us of a passage
in Manu IV. 5: ¢ Ritam uiichasilam jiieyam ™ == ¢ Rita
(truth) is to be understood as practising gleaning,’ that is,
gleaning is the true or virtuous mode of life.

8. The Anaggipakkikas, according to Buddha-
ghosa, cooked the husked grains they received as alms;
but this explanation can hardly be correct, as it would
be more appropriately a description of the Aggipakki-
kas. The epithet must mean ‘eating food not cooked
by fire’ In Jat. IV. p. 8 we read of a hermit who was
a Dantamusalika, and ate uncooked food—*‘ Danta-
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musaliko hutvd anaggipakkam eva khadati, thusa-
parikkhitam kifici na khadati.”

4. The Asamapakikas, according to Buddhaghosa,
gleaned cooked food; they were therefore agnipak-
vacgins or aggipa kkikas, but we do not at once gather
as much from the Pali designation. Asamapakika
must refer to those ‘living on food that had not ripened
spontaneously (s @ mam),” that is, to those who followed
the livelihood called Siddhofi¢ha ‘gleaning cooked
food.’

Asamapakika might possibly be an attempt to represent
an older a-samaya-pakika=akalapakika
applied to hermits ‘eating what had not been ripened by
time.” Compare the following passage from Manu VI. 17:

““ Agnipakvéicano vasyat kalapakvabhugeva va
Acmakuttobhaved vapi dantolukhalikopi va.”

‘ He may eat what is cooked by fire, or eat only what is
ripened by time; he may either use a stone-pounder, or
else make use of his teeth as a pestle.’

5. The Asamamutthikas ate the bark of trees,
which they broke off with a stone or piece of iron, used
as a hammer.

The passage quoted above from Manu helps us to solve
the crux in asamamutthika. We see that it
answers to the Sanskrit agmakuttaka or a¢gma-
kutta, so that the Pali asama (?asma) corresponds
to Sk. a¢ma, ‘stone.” Childers has no such form,
because the Sk. a¢man usually in Pali becomes arhha *
(Sutta Nipata, p. 71). The word mut¢tthika, from
mutthi (‘a hammer’2) = 8k. musthi (‘a fist’), cor-
responds in meaning to Sk. kut¢ta, kuttaka (¢ Pali
kotta, kottaka, Jat. I. 477 ; 1I. 262 ; Sum. I. 252; kettana,
Sum. I. 296, ‘breaking, cutting, pounding’).

t Compare Pali pamha and pakhuma from Sk,
paksman.
2 A blacksmith’s hammer, also a * fist.’
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6. The Dantavakkalikas, who stripped off the
bark of trees with their teeth, are the same as the Danta-
musalikas of Jat. IV. p. 8. Dantavakkalika cor-
responds in sense to Sk. dantolikhalika, of which
the second element is from ulakhala (Pali, uduk-
khala for udukhala; Bengali, ummkkhali; Hindi
and Marathi, ukhal; Prakeit, okkhalar® or ula-
hala), ‘a pestle.” The form okkhala, referred to by
Hemacandra and Vararuci (I. 21), seems to point to a
Prakrit dantokkhalika, which the later Buddhist
seribes did not know what to make of. They probably
imagined that the letter o represented the syllable ava
(as it so often does as a prefix, but rarely in the body of &
word), and that vakkhalika stood for vakkalika,
from vakkala, ‘bark’2

These ascetics, who used their teeth for a pestle, or ate
unground corn, were probably the same as the Mukbena-
dayins, who took the food with their mouths, like brute
beasts.

Dantukkhaliya oceurs in the Aupapatika-sutra, § 74, and
is glossed in the commentary by phalabhojin. Dr
Leumann explains the term by ¢mit ausgebrochenan
Zahnen ?° He takes ukkhaliya as equal to Sk. utsk-
halita.

7. The Pavattaphalabhojins correspond to the
Pravrittacins of the Hindu Law Books.

8. The Pandupalasikas ate fallen or withered
leaves (see Manu VI. 21), and correspond to the Cirra-
parnagins.

The Law Books throw light upon other ancient usages
alluded to in Pali records, as, for instance, the Mosalla
penance.

Mosalla, from an original *mausaliyaor *mau-

1 ¢f. Hindi okhali, ‘a wooden mortar.’

2 We find, in a different sense, danta-udukkhala
and danta-musala (Sum. I 200). The upper teeth
are danta-musala and the lower teeth danta-udukkhala.
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salya, has the same meaning as the Sk. musalya,
“ deserving of death by beating with a club or by pounding
with a pestle’ (Anguttara IV. 242. 2). The culprit meriting
this ‘ pounding,” clothed in black, with hair flying about,
and with a club placed upon his shoulder, made public
confession of his offence. There is an allusion to this in
Apastamba I. 9. 25. 4; Gautama XII. 43; Manu VIIL
814-5; Yaj. IIL. 357, where we learn that the offence was
¢ gtealing a Brahman’s gold.” Buddhaghosa says nothing
of the crime of theft.

The Anguttara (IV. 242. 8) makes mention of the Assa-
puta punishment, where the culprit bore a basket of ashes
(? stones) on his shoulder. From Digha (IIL 1. 26) we
learn that this particular punishment was inflicted on a
Brahman before he was expelled from the order, and
banished from his native place. Buddhaghosa gives us
no explanation of the punishment or of the offence.

The Hindu Law Books do not, we believe, contain any
reference to the A ssaputa penance.

In later Pali works we have occasional allusions to
ancient usages, as in the following passage relating to the
consecration of a king :

‘¢ Atthatimsa ca rajapurisa nata-naccaki mukhama n-
galika sotthivacaka samarna brahmana sabbapa-
sandagania abhigacchanti, yarm kifiei pathaviya pattana-
ratanakara-nagara-sunikatthana-verajjaka-chejjabhejjajana-
m-anusasanam sabbattha samiko bhavati”’ (Milinda, p. 859).

With the latter part of this extract compare Sum. I. p.
246.

In mukhamangalika the first element has pro-
bably the meaning of Sk. mukhya, ‘a principal rite
or ordinance.” The mukhamangaliki were Brahmans,
who had to decide whether the day fixed upon for the
ceremony of consecration was auspicious or no. It might
be roughly translated by ¢soothsayers.” We have no
term corresponding etymologically to it in Sanskrit.

In the Kalpa-siutra (Jinacarita, p. 118) we find the cor-
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responding Jaina-prakrit term muha-mamgaliya,
of which the commentator gives a very unsatisfactory
explanation (nukhamangalika mukhe mangalam
yesham te ta tha catukarina ity arthah.

The Sotthivacaka or ‘augurs’ were those who
performed the sotthivacana or svasti-vacana,
‘g religious rite preparatory to any important observance,
in which the Brahmans strewed boiled rice on the ground,
and invoked the blessings of the gods on the undertaking
about to commence.’

The Pali ought, perhaps, to be sotthivacanaka.
Compare Sk. svastivacanika (fem.), Prakrit soft-
thiva-anaka (Cakuntala, ed. Williams, p. 152), and
sotthivaana (Malat, ed. Sk. P. Pandit, p. 82. 4).

36. ON A PASSAGE IN THE DHAMMAPADA.!

¢ Sabbattha ve sappurisa vajanti
na kamakama lapayanti santo.”
(Dhammapada V. 83.)

This part of a verse from the Dhammapada has given
gome trouble to the translators, who have derived but little
help from the commentary.

Prof. Fausboll’s rendering of these lines is:

¢ Ubique certe homines probi versantur,amori dediti
non queruntur probi.”

That of Prof. Max Muller’s is somewhat different :

“Good people walk on whatever befall; the good do
not prattle, longing for pleasure.”

Gray’s version, based on the commentary, is as follows:

“ Good men, under all circumstances, are truly self-
sacrificing ; good men, being desirous of oljects of gratifica-
tion, do not express (their desires).”

These various renderings agtee in ascribing to good men,

t See Academy, April 25, 1891.
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thatis, to Buddhists, the longing for sensual gratification ;
but this is quite against true Buddhist doctrine, for good
men are free from all evil or low passion and desire, and
cannot be kamakama. Compare “kamakami nam’ ete
asanto” (Therl Gatha, p. 216).

In a Chinese collection of Scripture verses, which Beal
wrongly calls a version of the Dhammapada, we find a verse
that may possibly be meant for a rendering of the two lines
quoted above :

‘‘ The great man is entirely free from covetous desires—he
dwells in a place of light, himself enlightened” (* The
Dhammapada from the Buddhist Canon,” e¢. xiv. p. 81).

The Chinese translators did not make the serious blunder
of aseribing kama to a good man, though they have made
sad havoc in the paraphrase of their original text. This
version presupposes some curious variant readings, corre-
sponding in Pali to sabbafifia for sabbattha and
dlayam santam (=padam santam) for lapayanti
santo?

The mistake made by recent translators seems due to
taking kamakama as an adjective in the nominative
plural. Childers gives only one reference, and that from
the passage we have quoted, for the use of this term, which
he defines as ‘ fond or desirous of sensual pleasure.’ Un-
fortunately kamak am a does not occur very frequently in
our Pali texts, though kamakami (not in Childers’s) is
somewhat less rare. (See Jat. IIL. p. 154 ; Itivuttaka 107 ;
Anguttara IV. 58, 7; 54. 7; Petavatthu I 3. 8.)

In Theri Gatha there is a verse (506) that Prof. Pischel
declares to be ‘“ hopelessly corrupt ”” which contains k 4 m a-
kama, employed much in the same way as it is in the
Dhammapada :

‘“ Mokkhamhi vijjamane kin tava kamehi yesu vadha-
bandho ?

kamesu hi vadhabandho kamakama dukkhini anu-
bhonti.”
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Here kamakamaia might easily be mistaken for an
adjective, but the commentator explains it by kimesu
kamahetu. This agrees with kamahetu in the
Dhammapada Commentary; and shows us that kama-
kama is not a nominative plural, but an ablative singular,
and means ¢ from (or on account of) a longing for sensual
gratification,’ the real nominative to anubhonti being
the word satta understood. Compare ‘ purimabuddhesu
katidhikara”:—¢on account of service remdered unto
former Buddhas ’ (Theri Gatha, p. 180).

Dr. Pischel’s ¢ conjectural text” makes very good sense,
and we venture to translate it :

¢ Tf thou hast attained to Arhatship (and art free from all
lusts), what then hast thou to do with sensual pleasures, in
which (are involved) death and bonds ? Since death and
bonds (are inherent) in lusts, (therefore) from a desire of

sensual indulgence creatures suffer the pains (of death and
bonds).”’

For the use of vadha, bandha, see Theri Gatha,
verse 345.

With these few remarks upon kamakama we risk
another translation of the foregoing extract from the
Dhammapada :

“ Good men, indeed, walk (warily) under all conditions ;
good men speak not out of a desire for sensual gratification.”

37. ANIGHA, KUMINA, PASAKA, ETC.T

Childers, following the commentator on the Dhamma-
pada, explains a-nigha by ‘ free from suffering, uninjured,
scatheless,” and refers to nigha, ¢ grief, suffering, woe.’
With regard to the origin of the word, he says : “ I have not
found any equivalent of this word in Sanskrit. Prof. Fausboll
suggests the etymology ni+ agha; but this is far from
probable.” We may add that nigh a (with long i) has not,
as yet, been found in any Pali text; and the word rests

1 See Academy, May 2, 1891.
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only on the authority of the Abhidhanappadipika. Looking
at the passages not quoted by Childers, we find a trace of
two distinet meanings. In Itivuttaka 112, p. 123=
Anguttara 1V. 23, it has the force of ¢ independent,” © free
(from all human passions)’ :

““ Esa khinasavo buddho anigh o chinnasamsayo.”

(See also Itivattaka 97, p. 97.) It has this sense in
Petavatthu IV. 1. 84, p. 49 :

“ Santo vidhamo anigh o niraso.”

The commentary explains it by niddukkho, ¢ free from
grief or pain.’ (See Dhammapada, vers 294, and Com.,
p- 890, Thera Gatha, v. 1234.)

In a corresponding verse of the Thibetan version, an i gha
is rendered ‘without sin, as if the original were an-
agha. (See ““Udanavarga from the Buddhist Canon,”
v. 70, p. 197.)

The second meaning is ‘ harmless,’ ¢ innocent ’ :

‘“Babbe sattd avera hontu abyapajjhi anigha sukham
attanam pariharanti.” (Jat. IL. p. 62.)

“Ime sattd averd abyapajjha anigha sukhi attanam
parihareyywn ” (Milinda-Paiiha, p. 410).

In the sense of ¢ scatheless,” that is, not suffering harm,
we find a good example in Thera Gatha, 1. 745, p. 78.

‘“ Pafica paficahi hantvana anigh o yati brahmano.”:

All these meanings seem to arise out of the original sense
of nigha, as an adjective signifying ‘ dependent,’ * tied.’
The corresponding Sanskrit is nighna, which might
become (1) by transposition ningha, (2) by loss of nasal
nigha. For the transposition compare Sanskrit cihna,
budhna with Pali cinha and bunda; and for the

* On killing the five, see Dhammapada, 1. 294 and
p- 890.
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lengthening of vowel after loss of nasal compare Sanskrit
samdamsa,simha with Palisamdasaand siha.

As Sanskrit nighna and nihan are connected with
the root han, ‘ to strike, hurt, kill,’ there must have been
in Pali a form nigh a in the sense of ¢ hurting, hurt,” from
which the other meanings of anigha, ‘harmless,’
‘seatheless, would arise. Dr. Fausboll’s suggestion of
ni-agha is based upon the use of an-agha, ‘free from
suffering.’* Compare Prakrit anah a, ‘unhurt’ (Paiyalacchi,
p. 115), * free from sorrow’ (Setubandha XI. 120) ; Jaina-
prakrit antha -—

“ Anihe sahie susamvude,”

Free (from human passion), wise, and well restrained
(Sayagadarhga-sutta I. 2. 2, § 80, p. 141). This in Pali

would be
““ Anigho sahito susarmvuto.”

The commentators give two etymologies—(1) from a-sniha
—mamatva-rahita; (2) from han-+ni, ““parishahopasargals
pa nihanyata iti aniho va.” Curiously enough there is
the v.l. an-agh a=niravadya.”

We have another example of aniha ini. 2. § 12, p. 111—

“ Anihe se putthe ahiyasae.”
We might with « slight alteration turn this into Pali—
“ Anigho so phuttho? adhivasaye,”

Free from all worldly cares, he should, if beset (by trouble),
patiently endure (it).

The Guzerati comment explains aniha by (1) sneha-
rahita, (2) krodhadika-rahita. The Dipika has the following

note: “tatha nihanyata itiniha, naniho’nihah.” Ttalso
gives as an alternative explanation ¢ krodhadibhirapidital.”

1 See Thera Gatha V. 116 ; Majjhima I. p. 418 ; Milinda-
Paiiha, p. 500.

2 Or perhaps phuto would be the more correct reading,
but phuttho is common in Sinhalese MSS.



44 NOTES AND QUERIES.

But what is the source of the Jainaprakrit aniha with
short instead of long 7 ?

Here, again, we must have recourse to the Sanskrit
nighna, which in Prakrit could become, by dropping the
n, instead of assimilating the compound consonants,* niha
(= nigha), from which the negative would be formed,
But we have as yet produced no Priksit niha correspond-
ing to a Pali nigha or Sanskrit nighna. We have,
however, come across a solitary example of a noun niha
in Suyagadamga-sutta I. 5. 11, p. 291 :

“ Saya jalam nama nih am mahamtam
jamsi jalamto agani akattho,”

Always blazing, indeed, there is a place of torment, of vast
extent, wherein there burns a fire without wood.

The Dipika gives the following explanation: *“ nihantyante
pranino yasmin nih a m aghatasthanam.”

There isin Marathia word nigha, ‘ care,’and anigha
or aniga, ‘want of care,” ‘neglect.” This presupposes
an original nighan (?) for nighna. But it seems to
be a provincial term, and may be altogether unconnected
with the words under discussion. In regard to anigha,
with the meaning of ‘free from passion,” there may, per-
haps, have been some confusion between it and an-iha,
‘free frown desire or exertion.’

In Vyutpatti (ed. Minayeff), 901, p. 92, we find nigha
in the sense of ‘sin.” B. and R. cite this, and refer to
agha; but it does not help us. The Northern Buddhist
term may, after all, be a mere attempt at Sanskritising the
Palinigha by one ignorant of its etymology, or he might
be guided by a word like pati-gha, ‘ anger.’

In Theri Gatha, verse 491, nigh a oceurs in the sense of
¢ suffering.’

‘ Sattisulupama kama rogo gando agham nigham.”
Here nigha, if the right reading, may be ni + gha, and
is to be compared with the Jainaniha.

* This would give us niggha or negha (¢f. viggha
from vighna), a form that we have not come across.
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Jaina-prakrit would, we believe, throw much light upon
gsome difficulties in Pali, had we before us a number of
well-edited texts like Prof. Jacobi’s Ayiramga-sutta or Dr.
Leuman’s Aupapitika-sutta. The old Maharastri has
many forms in common with Pali, and not a few pecu-
liarities that are considered to belong only to Buddhistic
phraseology. There are forms in Pali that are explained
by other Prakritisms, for instance, vitab hi, ¢the fork or
branch of a tree’ (Jat. IL. 107 ; IIL. 202), must come from
Sanskrit vita pin, through a Prakeit * vitabi for vitavi.
For this change of v to bh compare Pali and Hindi
bhisa, Prikrit bhisini (Hem. 1. 288) from Sanskrit
viga.

We have in Milinda-Pafiha (p. 368) sumanta, sleep-
ing,” and in Jaina-prakrit sumina and suvina (Pali
supina) == Sanskrit swapna. This substitution of m
for an original p helps us to an etymology for the Pali
kumina, a ‘fish-net.” Childers cites no textual authori-
ties for the employment of the word, and says nothing of
any Sanskrit equivalent. Examples of its use may be
found in Jat. I 427, II. 288; Thera Gatha, v. 297 ; Dipa-
vamsa XV. 110.

There is in Sanskrit a feminine noun kup-ini,® ‘a
small net for fish’; but there must have been also a
neuter kupina, which becomes in Pali kumina, and
is exactly on all fours with sumina from supina.

In Jaina-prakrit (Suyagadamga-sutta) we find kunima
for the ‘ flesh’ of a slaughtered animal used for a lion-trap.
This must go back to *kunipa and be connected with
Sanskrit kunapa, ‘dead body.

A reference to Jaina-prakrit enables us to correct a false
reading in Theri Gatha, v. 411, p. 163:

““ Koccham pasadam (v.l. pasiyam) afijanaii ca ada-
sakall ca ganhitva.”

r In Suyagadarhga-sutta we find keyana, ‘a fish-net,’
glossed ketana. We ought, perhaps,toread kheyana
= ksepana (¢f. Pali khipa, ‘a net’).
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The commentary (p. 212) explains pasadam by
“kanha cunnadimukhavilepanam.” It gives, however, a
various reading: pasadhan am? = pasidhanabhandam,
‘an ornament’ of some kind. The true reading is perhaps
“ Koecham p as ak a fijanafica.” With pasaka, as here
used, we may compare its employment in Cullavagga V.
29. 3.

The Jaina equivalentis pasaga, as in the following
passage from the Siyagadamga-sutta I. 4. 11, p. 250 :

“ Samdasagam ca phanibam ca
sihala 2z -pa sa gam ca anahi
adasagam ca payacchahi
damta-pakkhalanam pavesahi.”

The explanation of p & saga is thus given by the Tka:

“Sihalipasagam ti vindsamyaman artham urna
mayam kankanam.”

Here we see that p 4 sak a is an ornament for the hair and
is in keeping with the comb, the collyrium, ete., in the Pali
Gatha quoted above.

The word phaniha, ‘acomb,’ in the Jaina Gatha is an
error forphaniya=phanika,Paliphanaka (Cull
v. 28), or panaka (Milinda, p. 210). Compare Marathi
phani; Sinhalese panawa, ‘acomb.’

In Thera Gatha, v. 101, p. 15, we find the strange com-
pound mukha-nangaliin the sense of ‘greedy.’ It
might, of course, be explained as ‘having a mouth like a
plough,’ ‘ large-mouthed ' ; but the true reading seems to
bemukha-mangali, ‘devoted to the mouth,” ¢ fond of
eating.’

“ Hitva gihitvam anavositatto mukha-nangali odariko
kusito.

T The Jaina form is pasahana.
2 The text has sihali; but compare Pali sithala,
‘goft,” ‘loose.’
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Mahavaraho va nivapa-puttho punappunam gabbham
upeti mandoti” (See also vv. 17 and 784).

In Suyagadarmga-sutta I. 17. 25, p. 846, we find mu h a
mamgaliya,ie, mukhamamgalika in the sense
of ‘given to the mouth,” ‘fond of dainties’ :

“ Nikkhamma dine parabhojanammi
muhamamgalie udaranugiddhe
Nivara-giddhe va mahavarahe
adurae ehai phatam eva.”

The Tika’s explanation differs from ours—“Mukham &-
m galiko bhavati mukhena mamgalani prasamsavikyini
idriacstadrigas-tvam ity evam.”

Childers make no mention of mangalika, but it
occurs frequently in the Jataka Book in the term de v a t a-
mangalika, ‘devoted to festivities in honour of free-
sprites.” In the Milinda-Paiiha we find kotahala-m a i g a-
lika, ¢ fond of excitement.’

The use of nivara in the Jaina text for nivipa is
worth nothing. (See Dhammapada verse and Majjhima
Nikiya I. pp. 151-160, where we find nivapika and
nivapati, as well as nivapam. Cf. nivapaka-
bhojana, Mahavastu, p. 25, 1. 2.)

The Jaina texts have some curious readings arising out
of an attempt to restore an older lection, especially where
the letter & represents the weakening, or y the loss, of a
consonant. Thus the Pali bimbohana answers to
Jaina bibboyana; Pili parissaya, ‘danger’ (=
parigraya, compareapassaya,upassaya, nis-
saya from the root ¢ri), appears in Jaina-prakrit as
parisaha and parissaha, and is explained by the
Commentators by its so-called Sanskrit equivalent pari-
shaha as if from the root sah with pari. There is,
however, no ‘quotable’ authority for such a word as
parishaha in the sense of ‘risk,” ‘danger’; while

parissaya is not uncommon in Pali (see Jat. IL
405).
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Hemacandra uses parishahba,but only in a sense
peculiar to the Jains.

Another good instance of a wrong re-setting of a well-
known term is the Jainapurisadaniya, ‘the people’s
favourite,” ¢ he who i8 to be chosen among men because of
his preferable Karma.” Cf. purisadaniyah purisindm
adaniya agrayaniya mahato pi mahiyamsah (Com. to
Suyagad I. 9. 34, p. 8394). But the older form was puri-
sayaniya (see Ayar. 1. 4. 492, p. 20), representing an
original purisajaniya, ‘a distinguished person,” a
person of noble birth’; a term applied to Buddha and to
Arahats; ajaniya is the equivalent of the Sanskrit
ajaneéya. It would seem that in the redaction of the
Jaina canon the origin of ayaniy a was forgotten, and it
was explained not by ajaniya but by adaniya.

Prof. Jacobi has already pointed out how the Pali
Seniya has been wrongly turned into (renika by the Jains.
We have come across two or three verses in a Jaina text
which bear a close resemblance to some Pali Gathas. The
latter seem to have better readings, but both may have
been borrowed from a common source :

“ Sauni jaha pamsugumdiya
vidhuniya dhamsayal sitam rayam
evam daviovahanavam
kammasm khavai tapassi mahane” :

Just as a bird covered with dust shakes off and gets rid of
the dust clinging (to its wings), so the Brahman ascetic
striving for final beatitude gets rid of (his) Karma. (Suya-
gad. 1. 2. 6, p.118.) (Gundiya, covered with dust,
occurs in Paiyal, p. 131, for gundita.) The Pali corre-
sponding passage occurs in Samyutta Nikaya IX. 1., pt. i.,
p.- 197:

“Sakuno (v.l. sakuni) yatha pamsugunthito
vidhunam patayati sitam rajam

t The printed text has—k un dit o with the various read-
ings—Lkunthito, kunditd. In Petavattha II. 3. 5, pp. 15,
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evam bhikkhu padhinava satima
vidhunam patayati sitam rajam * :

Just as a bird covered with dust shakes off and gets rid
of the clinging dust, so does the mendicant (bhikkhu)
energetic and thoughtful shake off, and get rid of, the (de-
filing) dust (of human passion) clinging (to him).

For patayati in the sense of dhamseti, apanayeti
there is a various reading, satayati, ‘to get rid of.” Com-
pare sateta, ‘a destroyer,” Majjhima Nikaya I. p. 220.

From the metre, ete., we should be inclined to say that
the Jaina verse is a  re-setting’ of the Pali Gatha.

In Milinda-Paifiha, p. 871, there is a quotation from
Samyutta Nikaya I. 2. 7.

“Kummo va angani sake kapale
Samodaham bhikkhu mano-vitakke.”
‘ anissito afifiam ahethayano
parinibbuto na upavadeyya kaficiti.”

A similar Jaina verse occurs in Suyagadarga-sutta I. 8. 18,
p. 364.

““Yatha kumme sa-amgaim sae dehe samahare
evam pavaim medhavi ajjhappena samahare.”

As the tortoise guards its own limbs within its own body,
even s0 should the sage restrain (the impulses of) sin
within himsgelf.

Here there is no doubt about the superiority of the Pali
over the Jaina version. The metaphor of the tortoise is very
common in Jaina texts. (See Kalpa-sitra, Jin., p. 118):

“ His senses were well protected like those of a tortoise.”
‘‘ He remains with his hands and feet drawn well together
like a tortoise ”” (Ov. vi. p. 80).

There is a passage in Pali ridiculing those who taught
that religious merit could be got by ‘bathing’ or ° water-

70, we find pamsu-kutthita (!) explained in commentary by
ugunthitd (= ogunthita).
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sprinkling.” If, as some say, final beatitude is obtained
by contact with water, then frogs, tortoises, ete., would first
attain to bliss. This heretical notion appears also in a
Jaina text :

“Udagena je siddhim udaharamti
sayam ca payam udagam phussamta
udagassa phasena siyaya siddhi
sijjhamsu pana bahave dagamsi.”
Maccha ya kumma ya siriva ya
magguyauttha daga-rakkhasa ya
atthanam eyam kusala vadamti
udagena je siddhim udaharamti

“Udayam jai kamma-malamharejja
evam suham iccamittamevam
amdham va neyaram anussaritta
panani cevam vinihamti mamda "

(Suyagadarmga-sutta I. 7. 14-16, pp. 337-339.)
“Yo ca vuddho va daharo va papakammam pakubbati

Udakabhisecana nama papakamma pamuceati

Saggam nana gamissanti sabbe man dika - kacchapa

Naga sumsumara ca ye c’aiifie udakecara

Sace ima nadiyo te papam pubbekatam
vaheyyum

Puiiiam p’ima vaheyyum tena tvam pariba-
hiro assa.”

(Theri Gatha 240-243, p. 146 ; see Samyutta VIL. 2. 11, pt. i.,
p. 182.)

The Pili suddhiis better than siddhi. Maggu =
madgu, ‘a water-crow,” looks like a substitute for Pali
manduka, ‘frog” Uttha in the Jain text evidently
puzzled the commentators, who Sanskritised it as ush -
trah, and explained it by jala-cara-vigesdh. But Sanskrit
ushtra (Pali ottha) is a camel, and not an aquatic
creature. The original text may have had uddha --Pali
udda from udra, ‘an otter” We sometimes find aspira-
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tion of d through a following r; compare Jaina-prakrif
anadhayamana=anadriyamana (Spec. der
Nayadhammakaha, § 69). The water-demons dagarak-
khasa (= jalamanusah) seem to be a substitute for the
Pali sumsumara.

88. A BUDDHIST AND JAINA GATHA.I

In Jataka Book iv., p. 383, v. 9, we find the following
stanza :—

¢ Girin nakhena khanasi ayo dantena khadasi
jatavedam padahasi yo isim paribhasasiti.”

“ The rock with nail thou diggest, the iron with tooth thou
eatest,
The fire (to put out) thou strivest who a sage revilest.”

The commentator, not understanding ¢ jatavedam pada-
hasi” == ‘the fire (to put out) thou strivest,” paraphrases
it by ““ aggim gilitum vayamasi” = ‘the fire thou strivest
to swallow’! But, as ‘nail’ and ‘tooth’ are mentioned
in the first line of the gatha, we naturally expect ‘ foot ’ in
the line following.

The verb padahati does not fake an accusative in
Pali; niddahasi, ‘to extinguish,’ with padena,
‘ understood,” would seem at first sight more appropriate.
Pradhia does not occur in Sanskrit nor in Jaina-prakrit
in the sense of to ‘ strive’ ; in the latter dialeet upahana,
¢ exertion,’ is equivalent to the Pali padhana.

Some MSS. for dantena read the plural dantehi;
perhaps the original verse had nakhehi, dantehi, and
padehi, instead of nakhena, ete.

In the Jaina Uttarddhyayana XII. 26, p. 365, we find a
parallel passage that seems to throw some light upon the
reading padahasi in the Pali gatha :—

¢ Girim nahehim khanaha ayam dantehi khayaha

jaiyaveyam paehim hanaha je bhikkhum avaman-
naha.”

t See dcademy, May 9, 1891.
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Here we see that, while the metre of the second line of the
Jataka verse is tolerably correct, that of the Jaina is faulty,
having two syllables more than are required. If we write
the short form of the instrumental plural pade for padehi
(for which there is very good authority) and hatha for
hanatha, we shall get in the following Pali version a
better reading in the second line :

“ Girim nakhehi khanatha ayam dantehi khadatha
jatavedam pade hatha ye bhikkhum avamaiifiatha.”

In the Jaina verse bhikkhum and avamannaha re-
place Pali isim and paribhasasi. The verb paribhash is
not used in Sanskrit nor in Jaina-prakrit in the sense of
apabhish or avaman. .

Taking a hint from our Pili rendering of the Jaina verse,
we may proceed to restore the true reading of the Jataka
verse by removing padahasi from the text, and substi-
tuting pade hasi or pade hasi, the equivalent of
pade hatha, ‘with feet thou extinguishest’ The
Sanskrit hamsi would become, in Pali, hasi (¢f. san-
dasa, Sanskrit samdarmca) or hasi (¢f dasana,
Sanskrit damsana and asasatifor asamsati).t As the
phrase pade hasi comes nearer to the faulty lection
padahasi, we would, therefore, read :

¢ Girim nakhehi khanasi ayo dantehi khadasi
jatavedam pade hasi yo isim paribhasasiti.”

There is not a very great difference in form between pade
hasi and padahasi; the former, however, gives us a
line that can be both translated and construed.

Compare the following from the 8. N. IV. 8. 5:

t The stem ha for han occurs in abhihessati=
abhihanissati in Jat. IV. p. 92. We also find hanasi
for hamsi, together with hanasi (Jat. III. p. 199) =
hanasi, on account of the metre.
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¢ Bala kumudanalehi pabbatam abhimatthatha
Girim nakhena khanatha ayodantehi kha-
datha
Selam va siras’ ihacca patale gidham esatha
Khanum va uras’ asajja nibbijjapetha.”

39. TADIN — TAYIN.!

“ Uvaniyatarassa t ain o bhayamanassa vivikkam asanam
samaiyam ahu tassa jam jo appana bhaena daihsae ?”
(Stiyagadamga-sutta 1. 2, 2, § 17, p. 132.)

Of this very excellent holy sage, frequenting a sequestered
geat, all declare the virtuous conduct, who then would show
himself with fear (in his presence, since there is no harm in
him ?)

Taino is explained in the commentary by ‘ tayinak
paratmopakarinas trayino va.”

Samaiya (— samdyika) is glossed by caritra. Dr.
Hoernle, who renders it by ¢ inward peace,” has a long note
on this word in the Uvasagadasao (i. 5, 8, p. 81). He says
that the logical outcome of the scholiast’s explanation of
the term ““is that samayika is the same assamatva
or samya. ... Btymologically the word is always
derived by means of the vriddhi suffix ika from the com-
pound of sama (‘equal’) and aya (‘gain, ‘profit’).”
Samayika appears, however, to be a derivative of
samaya (‘ religious obligation’). The noun samayika
does not occur in Pali in the sense of caritra; but we
have the use of an adjective formed (by double vriddhi)
from samaya in Milinda-Paiiha (p. 805): “Samayikam
maranam upagato’ = ‘‘ samaye maranam upagato.”

“ Kujae aparajie 2 jako akkhehim kusalehim divayam 3
kadam evam gahdyano kalim no tiyam no ceva davaram 4

See Academy, June 16, 1891.

Cf. Pali akkhaparajita.

Cf. Pali dibbati and jutam kilitum (Jat. IIL. p. 188).
The metre of this line is faulty; as kadam signifies

S w B
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Evam logammi t 4in & buie je dhamme anuttare
tam ginha hiyam ti uttamam kadam iva sesa vahiaya
pamdie.”” (Ib. i. 2, 8, vv. 22, 23, p. 186.)

As a gambler, not beaten (at play), playing skilfully with
dice, having thus got the lucky throw, (takes) no tray nor
deuce,? so do thou take that highest good, the law declared
by the all-knowing sage to be unrivalled in the world, just
as the clever (dicer takes) the winning die, rejecting all
else.

The commentators explain taina by ‘tayina trayina
va,” as well as by sarvajfiena.

The form t 4y in occurs in Buddhist Sanskrit; and Prof.
Kern has pointed out that the word is common in the
“Lotus.” He was the first to see its radical connection with
the Pali tadin. “As tayana (Paninil. 3, 88) is ex-
plained to have the meaning of thriving, prospering, it may
be supposed that tayin, on the strength of its derivation,
denotes thriving, prosperous, mighty, holy, as well as
making prosperous, blessing, sanctifying. Burnouf derives
it from a supposed Sanskrit tr ayin, and translates it by
¢ protector.” It is indeed by no means unlikely that tayin
was used synonymously with ‘natha’ or ‘nayaka’; but
it seems not necessary to derive it from trayate” (see
Saddharmapundarika, S. B. E., p. 25).

Prof. Kern has also noticed the false reading tapin for
“tayin”’ which has found its way into some Sanskrit

‘the lucky die * marked with four spots (cataska), kalim,
¢ the unlucky die,” is quite inadmissible here (¢f. Pali katag-
gaha in Journal of Pali Text Society for 1887, p. 159 ; see
also Majjhima Nikaya I. pp. 408, 407). The last line of
this gatha is incorrect; but it cannot be amended without
leaving out sesa (m) pahaya (a mere gloss ?), and read-
ing kadam seiva pandite.

* The commentators say he rejects the trika,dvika,
andekaka.
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dictionaries. In Divyavadana, p. 592, 1. 4, we find tapita,
which is glossed in the Index of Words roused,” ‘con-
verted,” as if it were the passive participle of the causal of
tap:

“ Udrakaradaka nama rishayosmin tapovane
adhigatacaryasattvena purushendrena tapita.”

We ought to read t ayina; for tapita is not in adjectival
relation to the subject of the sentence; and in Buddhist
phraseology t 2 pita never has the meaning of ‘ roused’ or
¢ converted.’

The prose passage has the following :

“ Asmin pradece Bodhisattvo rajiia Bimbisarenardhara-
jyenopanimantritak | asmin pradege Aradodrakam abhi-
gatah.”

Here we see that adhigata == abhigata, and that tayinais
%0 be taken with acaryasattvena and purushendrena.

The Buddhist-Sanskrit ta yin may be referred to a root
tay (1) extenderi, augeri; (2) tueri, servare, which seems
related to the root ta, ¢ to strefch.

But tayin may be a prakritised form of an original
tadin. Childers derives the Pali tadi from Sanskrit
tadric, which, however, does not give us a stem tadin.
He thinks the primary meaning was ‘such,” ‘like that,’
then ‘¢like that Buddha,” holy, tranquil, firm. The form
tadi (gen. tddino) is old (see Thera Gatha, 878, 905,
1067), and cannot well be connected with tadrig, either
in form or meaning. There seems to have been in Pali two
forms, tadi and tadi (=‘tadin”), the latter of which
hag puzzled the commentators. (See Thera Gatha, 1096.)

As the Jaina-priakrit tayin is probably connected with
vta, sotadin may be derived from t 4 d, an extension of
the same root. Vanidek connects with +tad (=‘ tan”),
the Doric émirades (Theoe. 7. 42), “intente, sorgfaltig, mit
Vorbedacht, absichtlich.”
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40. NUMA.F

The word na m a occurs several times in the Ayaramga-
sutta, and is translated by Prof. Jacobi in various ways—
by ¢inferiority,” ¢ underground,” ‘moat.’” These different
meanings are at first sight somewhat puzzling, because of
the apparent want of connection between them. An exami-
nation, however, of the several passages where the word
numa is employed will show that one sense underlies its
various usages :

na savejja dhuvam vannam sapehiya
Sasaehim nimamtejji divvam mayam na saddahe
tam padibujjha mahane savvam n a ma m vihiniya.”
(Ayararhga-sutta L 7, 8, vv. 28, 24.)

Prof. Jacobi, following the scholiast’s interpretation,
gives the following translation :

‘“ He should not be attached to the transitory pleasures,
nor to the greater ones; he should not nourish desire and
greed, looking only for eternal praise” (28).

‘“ He should be enlightened with eternal objects, and not
trust in the delusive power of the gods; a Brahmana should
know of this and cast off all inferiority ” (24).

(1) In verse 23, ‘looking only for eternal praise’ seems
forced, for the true Brahman ought to look for what is
lasting, and not for what is transitory. We ought, doubt-
less, to read ‘“icchalobham na savejja ’dhuvam vannam
sapehiya,” where ’dhuvam= adhuvam, ¢transitory,’
‘impermanent,” and sapehiya = ‘regarding.

(2) In spite of the commentator’s explanation, we do not
think that nimamtejja (= nimantrayet) can mean
‘should be enlightened,” but ¢ should set before.” The
usual meaning of the verb, both in Jain and Pali, is to
invite, offer’ (with inst.).

* See Academy, August 1, 1891.
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(8) The note in the commentary on numa is “nimam
karma maya va.”

(4) The phrase divva maya does not seem to denote
¢ the delusive power of the gods,” because neither Jains nor
Buddhists held that divine beings, such as Indra, had no
real power. It was real enough while it lasted. The
phrase ¢divine illusion’ may, perhaps, refer to the belief
in the maya of Igvara, which was supposed to bring
about transmigration, or to the wiles of Mara. We find
m 4 y & associated with Mara in the following passage from
Suyagadarmga-sutta (1. 1, 8, 7, p. 74) :

“ Sayambhuna kade loe iti vuttam mahesina
Marena samthuyi maya tena loe asisae.”

But the real origin of sorrow and rebirth was not owing to
any ‘ divine illusion,’ but to a man’s own evil actions, the
true source of all karma.

With these few remarks we would venture to suggest a
slightly different rendering of the Jaina verses:

“ He should not be attached to transitory pleasures nor
to those that seem more (enduring). He should not cherish
desire and greed, looking (only) at (that which has) an
impermanent form.”

“ He should set before him lasting (joys),* and should
not believe in any divine illusion (as the cause of sorrow
and rebirth) ; a Brahman should know this, and cast off all
illugion (and so get rid of Karma).”

We find the phrase ‘‘savvam namam vihuria” in Siuya-
gadarhga-sutta 1. 2, 12, p. 54 :

“ Savvappagam viukkassam savvam num am vihunia
appattiam akammamse 2 eyam attham mige cue.”

 Eradicating all desire and getting rid of illusion (as the
cause of what is) sinful (i.e., anger, ete.), he is free from

t That is, such as arise from samadhi, ete.
z Cf. Pali kammassaka =kammamsaka, wrongly referred
by Childers to Sk. karman + svaka !
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Karma, (therefore) the (ignorant) creature * should give up
this (sinful) desire (kaméabhavarapa).”

“ Etehim tihim thanehim samjae satatam muni
ukkassam jalanam n a m am majjhattham ca vigimeae.”
(Ib. 1. 1-4, p. 97.)

Here numa is explained by the scholiast as having the
gense of gahana or maya.

In Ayararmga-sutta II. 3, 8, §§ 1-2, we find that the
Bhikkhu is enjoined to avoid n i m a-gihani (‘ underground
houses’),num ani (‘moats’) valayani (‘fortified places’),
and gahanrani (‘ thickets ’).

In n 4 m a-gihani the first element has the sense of ‘a
sequestered spot,” ¢a hiding-place,” and nimani must
mean ‘ places of concealment.’

In Suyagadarhga-sutta 1. 8, 8, § 1, p. 186, we get a good
instance of numa in the singular as ¢ a hiding-place.’

‘ Jaha samgamakalammi pitthato bhiru vehai
valayam gaharam ntum a m ko jinai parajayam.”

““When in the time of battle a coward sees behind him a
dry ditch, a sequestered spot, or a thicket (to which he runs)
who knows (in the midst of the fray of his) defection ?*’

The Dipika has the following note on the words valay a,
ete. :

“Valayam yatrodakam valayakarena sthitam uduka-
rahito vad gartd. Gahanam dhavadivriksa vritam stha-
nam.

“Num am prachannagiriguhadikam ityadisthanam na-
cahetor alokate.”

The various passages we have quoted show clearly that
the true meaning of ndma is (1) ‘concealment, a place of
concealment’; (2) ¢illusion,’

Since writing the above, I find that Prof. Weber, in his
edition of Hala’s Saptacataka (p. 82), has noted the Jaina

t The ignorant creature is a foolish man.
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numa-giha == Versteck, Gewahrsam, which he connects with
the Prakrit verb numati or numeti. This, however, may
be a denominative of nima, from the root hnu, ‘to
conceal.” Cf. nirnhuvijjanti (Hala 657), a-nin-
bavamana (Spec. der Nana, § 83).

“No ninhavejja viriyam” (Ayaramga I. 5. 8, § 1) is
translated by Prof. Jacobi by ‘one should not abandon
firmness’; but, if the text is correct, it ought to mean
‘one should not conceal firmness’—i.e., ¢ one should dis-
play firmness.’

41. CANDALA, CANDALAKA.!
“Camdalagam ca karagam ca vaccaghavam ca auso
khanai.”
(Suyadarhga-sutta 1. 4. 2. § 13, p. 252.)

In Hala 227, p. 84, we find a reference to ¢ an dala-kuti,
the former element of which is connected with the Jaina
candalaga — candalaka .’. ‘ Pana-udia vi jaliuna huavaho
jalai jannavadammi.” Of para-udi we have the following
explanations :

“Yajnasthane 'pi camdalagnina ’pi yajnakarma.
kriyata ity arthah.— C&m d ala-kuti madira panakuti va—
panakudi camdalakuti.”

Prof. Weber is doubtful as to there being such a word as
candala in the sense of vessel ; but the Jaina-prakrit shows
that there was a sacrificial vessel called a candala or canda-
laka, and the commentators inform us, moreover, that it

was make of copper, and that the term was used in
Mathura :

“Camdalagam iti devatircanikddyartham tamram
ayam bhijanam etacca Mathurayam camdalakatvena pra-
titam iti.”

42. DHASATTI.

“Tao nam sa Dharini deva . . . kottimatalamsi sav-

T See Academy, April 22, 1891.
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vamgehim, dhasatti padiya” (Spec. der Naya-dhamma-
kaha, § 185).

The commentary states that dhasatti is an imitative
word. Prof. Jacobi suggests a connection with Skt. adha-
stat; but this latter usually becomes hetthé in the various
Prakrits. The scholiast is doubtless right in his explana-
tion of the term ; and “ dhasatti padiya’ means fell down
with a sudden shock.” Compare the colloquial phrase fell
down flop,’ that is, with a sudden flap. Here the word
flop was originally an onomatopoeia, imitative of the fall,
made by a soft, labby substance. The imitative element
isnot dhasatti, but dhasa, the tti standing for ¢ or
iti, after a short vowel. We might for dhasatti write
¢ dhasati,” showing the word to be clearly, as the commen-
tator describes it, an anukarana.

Dhasa may be compared with Marathi dbhas, ‘a
sudden impression of grief or terror ;’ dhaska, ‘a sound-
ing stroke’; dhasdhas, ‘palpitation, alarm.” As English
‘shock ’ is probably connected with ‘shake,” so dhasa
may be related with the Skt. root dhvas or dhvams,
‘to fall.” Compare Skt. sa-dhvasa; Hindi dhas, ‘a
sloping ground ' ; dhasna, ‘aquagmire’;dhaskana,
‘to sink ’; Marathi dhdasdhis, ¢ trepidation,’ dhasla -
nem, ‘to give way,” ‘ fall to pieces.’

But dhasa, though of imitative origin, may be here
used adverbially, like Prakrit jhatt—= Skt. jhat¢iti, ‘on
a sudden,’ from an anukarana jhat .

43. ANCHATI AND AMCHAVEI,

The verb afichati, not in Childers’s dictionary, occurs
in Majjhima Nikaya I. p. 56. Trenckner compares Skt.
afich d4yame (Westergaard’s Rad., p. 847). The causa-
tive of thisroot, afichapayati orafichapeti, though
not found in Pali, appears in Jaina-prakrit under the form
amchavei, glossed akarsayati (see Kalpa Sutra, § Jina-

* Dhasatti ¢ plétzlich * oceurs in Jacobi’s ¢ Ausgewihlte
Erzédhlungen in Maharaghtri,” 82. 12.
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carita, § 63, and the parallel passage in Spec. der Naya-
dhammakaha, § 87.

44, THE NEW SANSKRIT MS. FROM MINGAILT

Professor Biihler wrote as follows in the Academy for
August 15, 1891 :—

At the monthly meeting of the Asiatic Society of Bengal
on November 5, 1890, Colonel Waterhouse exhibited a
birchbark MS., obtained by Lieutenant Bower from the
ruins of the ancient underground city of Mingai, near
Kuchar, in Kashgaria. According to the notes in the Pro-
ceedings (No. ix. of 1890 p. 228), the MS. consists of fifty-
six leaves, most of which are written on with black ink on
both sides. A string runs through the middle of the leaves,
and two boards protect the volume. According to the
same authority, the MS. was made over for deciphering to
Babu Sarat Chandra Das, who, however, as well as Lama
Phantshog, failed to make out its contents. The notice
concludes with the remark that, as the MS. appears to be
particularly rare and interesting, heliogravures of two
leaves are published in the Plate III., added to the number
of the Proceedings, ¢ in the hope that some of the members
may be able to decipher it.”

As the photo-etchings, which give the sankaprish-
thas of fols. 8 and 9, are very good, and as the MS. really
possesses a very great interest for all Sanskritists, I subjoin
my reading and translation of the piece on fol. 3, together
with some remarks on the alphabet, language, and contents
of both the pieces.

By the shape of its leaves the Mingai MS. differs from
all other birchbark MSS8. known to me. All those which I
have seen in Kashmir, as well as the Bakhshali MS., con-
sist of sheets of quarto size. The leaves of the Mingai MS.,

* This paper has already appeared—with the original
Sanskrit of the passages here given only in translation, and
also accompanied by notes—in the Vienna Oriental Journal,
vol. v. No. 2.
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on the other hand, are narrow, long strips, cut according
to the usual size of the palm-leaves. Like the palm-leaf
MSS., they are held together by a string, which is not used
for any other birchbark volume, because the brittle nature
of the material would make such a proceeding dangerous
for its preservation.

The writing on fol. 8, which is very large and clear,
exhibits the type of the characters of the Gupta period.
There are only two letters which slightly differ from those
used in the Gupta inscriptions. The initial a (see ana va-
taptena, L. 5) shows a peculiar form in which the upper
half of the left limb, represented by a curve open to the
left, has been placed in front of the lower half and has
been connected with it by a short stroke. Further, the
left limb of sa shows mostly a wedge (as in the Horiuzi
palm-leaf) instead of a small circle.

The writing on fol. 9 shows in general the same type as
that of fol. 8. But it is very much smaller, and there are
a few more advanced cursive forms. The initial & looks
exactly like the a of the Horiuzi palm-leaf. For the ya
we find besides the old tripartite form, a peculiar looped
one, and the form of the Horiuzi palm-leaf. In the letter
sa the continuity of the top line is mostly broken. There
are also several instances of a sa with an open wedge in
the syllable sya. Among the numerals the figure 8 shows
the ancient Gupta form, consisting of three horizontal lines
one above the other. The figure 9 resembles those occur-
ring on the Valabhi plates and in the S'araddi MSS. In
fol. 3 two different signs of interpunction are used.
Between words to be taken separately, and at the end of
half verses and verses occurs a short horizontal stroke or a
small curve, open to the left. Once, in L. 2 after svah 3 s
we have two upright strokes with hooks at the top.

Babu Sarat Chandra Das is no doubt right, when he
says (Proceedings, loc. cit.), that the Mingai MS. appears to
have been written by different hands. The volume may
even be made up of dufferent pieces, written at different
times. The parts resembling fol. 8 belong, to judge from
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the characters, to the fourth or to the fifth century a.n.
Those resembling fol. 9 may be somewhat later. But it is
not impossible that the cursive forms already existed
during the earlier period named, and that the exclusive use
of more antiquated signs on some sheets is owing to in-
dividual idiosyncrasies of the writers. These questions can
only be settled when the whole MS. has been thoroughly
examined. For the present, this much only appears
certain : (1) that the MS. contains a page showing the
same characters as the Gupta inscriptions; (2) that both
the leaves, published in facsimile, look older than the
Horiuzi palm-leaf ; and (3) that the Mingai MS. has, there-
fore, a claim to be considered the oldest Sanskrit MS.
hitherto found.

As regards the contents of the MS., fol. 8 apparently
contains a charm which is intended to force the Nagas or
snake-deities to send rain. The mutilated line 1 enume-
rates, it would seem, various plants which are to be used
as ingredients for an oblation. L. 2 gives the Mantra for
the oblation, which ends with the word svaha. The
latter word, as is well known, always indicates the moment
of the tyaga, when an oblation is thrown into the fire.
The Mantra probably consisted originally of an entire
Anushtubh Sloka, the first half of which may have begun
with the mutilated word madan a (?) in line 1, which and
certainly ended with the syllables kta me in line 2.
The end of line 2 and the following lines down to the end
of the page contain the so-called Anumantrana, a
further invocation of the snake-deities, intended to pro-
pitiate them by a declaration of the worshipper’s friendly
relations with various individual Nagas. This snake-charm,
which appears to be Buddhistic, was probably composed in
Southern India. For it mentions ‘ the district on the
banks of the Gola,” i.c., the Godavarl which, rising near
Nasik, flows through the whole Dekhan until it reaches the
Bay of Bengal in the Madras Presidency.

The language of this piece is the incorrect Sanskrit,
mixed with Prakrit forms, which is common in the Buddhist
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works of the early centuries of our era, as well as in the
Buddhist and Jaina inscriptions of the same period, and is
found also in the mathematical Bakhshali MS. In line 2
we have the faulty Sandhi devosamamm tena;inline 3
the faulty compound nagarajiia; in line 4 the inser-
tion of a meaningless m between vasukina-m-api,
which in Pali is commonly used in order to obviate a hiatus,
and the faulty compound nandopanando; in line 5
the Prakritic form pi for the particle api. It is also
possible that parivelaya in line 2 may be a Prakritic
locative for pariveliyam.

The metrical portion consists of exceedingly irregular
Anushtubh S'lokas. The Mantra ought to end in sam an-
tatal instead of in sam a1 tena and has one syllable
in excess. The last three verses of the Anumantrana have
also more syllables than they ought to have. It is note-
worthy that this small piece contains a dozen words and
meanings not traceable in the dictionaries.

TRANSLATION OF FOLIO 8.

- . . “Dundubhi, Garjani, Varshani, cucumber, Patani,
Terminalia Chebula, Harini, Kampana. . . .

. . . “Maythe god send rain for the district on the banks
of the Gola all around ; Ilikisi Svaha !

“I keep friendship with the Dhritarashtras, and friendship
with the Nairavanas. 1 keep friendship with the Virapak-
shas and with Krishna and the Gautamakas. I keep
friendship with the king of snakes Mani, also with Vasuki,
with the Dandapadas, with . . ., and ever with the Parna-
bhadras. Nanda and Upnanda, [as well as those] snakes
of [beautiful] colour, of [great] fame and great power, who
take part even in the fight of the gods and the demons—
[with all these], with Anavatapta, with Varuna and with
Samharaka I keep friendship. I keep friendship with Tak-
shaka, likewise with Ananta and with Vasumukha, with
Aparajita and with the son of Chhibba I keep friendship ;
likewise always with great Manasvin.”
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The contents of fol. 9 seem to be different. All the
portions which are legible in the facsimile contain medical
prescriptions for the cure of disease and for giving to sickly
children vigour and health. In line 8 we have at the end
of a prescription which is not entirely decipherable :

 [This is a medicine] which increases the body of a lean
boy or of one who is in a decline.”

Immediately after these words follows another prescrip-
tion :

“I will declare the most effective prescription [which
gives] strength and a [healthy] complexion. Kus'a-grass,
Moringa pterygosperma, the root of Andropogon muri-
catus, grapes. . . . A decoction of these, mixed] with sugar,
must be given to a lean person; or let him smear on Ghi,
boiled with those [above-mentioned ingredients] and with
Jivaniya.”

Again I read in lines 10-11:

“ Schreberia Swietenioides, Curcuma longa, Rubia Mun-
jista, pepper and Pinus Deodaru——clarified butter mixed
with a powder of these [ingredients], also (?) white Moringa
pterygosperma (?), Clitoria ternatea and pomegranates,
mixed with water, one shall prescribe for a child, that is
suffering from thirst, looks ill and is in a decline. Pound-
ing Aglaia odorata, or also Ciperus info a paste, one shall
give it, together with rice-water and mixed with honey.”

These specimens are amply sufficient in order to estab-
lish the character of the contents of the second page.
Possibly they may have been extracted from the chapter of
a medical work on balachikitsda. I may add that the
whole page will become probably legible, if the leaf is well
soaked in water and afterwards dried, as the Kashmirians
invariably do with old birchbark MSS.

Lieutenant Bower believes the ruins of Mingai and the
MS. to be Buddhistic. The latter conjecture is, as already
stated, probably correct. For verse 101 of the Khanda-
vatta Jataka (Fausboll, Jatakas, vol. ii. p. 145),
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Virapakkhehi me mettam mettam Erapa-
thehi me |

Chabbyaputtehi me mettam [mettam] Kan-
hagotamakehi catif

corresponds with portions of the first and last verses of the
Anumantrana onfol. 3. This agreement shows at all
events that similar verses occurred in Buddhist literature.

I trust that Dr. A. F. R. Hoernle, the able and learned
secretary of the Asiatic Society of Bengal, will take the
volume in hand, and give us a full account of its contents.
If the society wishes to render a real and great service to
the students of Indian palacography it will publish photo-
etchings of the whole volume. Every line of the MS. is of
the highest importance.

In the next issue of the Academy I published the follow-
ing note :

The ““ Rain-charm,” translated by Prof. Bihler (4 cademy,
August 15, 1891, pp. 138, 139), is certainly Buddhistic, but
appears to conform, for the most part, to the North Bud-
dhist type. The Mantra 1. 1 contains a list of words which
the translator thinks are the names of various plants to be
used as ingredients for an oblation ; but the Buddhists did
not offer sacrifices and oblations. These terms, therefore,
may be merely magical or talismanic words, such as we
often find in North-Buddhist sutras (see Lotus, ch. xxvi.,
Kern’s Translation S.B.E., pp. 434-5), and are probably
epithets of ‘“(iva’s female counterpart Durga.” In the
usual invocations we find these magical terms in the
vocative case; and perhaps Dundubhi, etc., are Pra-
krit vocatives for Dundubhi, ete. See Meéha-sﬁtra in
J.R.A.8. xii., pt. 2, p. 301 (1880).

Dundubhi, Garjani (thundering), Varshani (raining),

t In the Tantra ceremonies flesh and even ordure were
thrown into the sacred fire.
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Harini (? Harini), are the feminines of epithets that could
well be supplied to Civa as the representative of Rudra;
and Durgd in the Mantra may be regarded as the devi
causing thunder, lightning, and rain. Compare the use of
jvala, ukka, ete, as applied to the goddess Durgd in
the Lotus, ch. xxi. (Kern’s Translation, p. 372).

What “ cucumber ” is I cannot tell, as I have not the
Sk. text before me; probably jali, which is a Prakrit
form of an original *jvali, ‘flame,” or jyotsni.

Swaha-=-‘“Durga,” is the usual ending of a N. Bud-
dhist dharani. Ilikisi.-*“ilikésl,” is perhaps the
vocative of a Prakrit ilika + 1¢1=- ‘the earth-goddess.’

The Anumantrana containsalistof theAhirajakulas
and Naga-rajas,® which are those usually met with
in North-Buddhist works. We may compare this list with
that inthe Vardha-varsha - siatra, entitled in Chinese
“The Great Cloud-wheel Rain-asking-sutra’ (Beal’s Ca-
tena, p. 420), the Lotus, ete. :

Southern Bud-

Mingai MS.  Chinese Sutra. Lotus. dhist.
Dhritarashtra Dhritarashtra Dhritarashtra Dhatarattha
Nairavana — — Eravana (2)
Virupaksha  Virapaksha  Virapaksha  Virdpakkha
Krishna ) — — (Kanhi-
Gautamaka | — — |Gautamaka
Mant — - - Mani-akkhi (?)
Vasuki Vasuki Vasuki —
Dandapada — _— —
Puarnabhadra — — —
Nanda Nanda Nanda Nanda
Upananda Upananda Upananda Upananda

Anavatapta  Anavatapta Anavatapta  Anotatta*
Varuna Varuna — —
Bamharaka  Sagara Sagara —
Takshaka Takshaka Takshaka, Tacchaka
Ananta — — —

* In North-Buddhist Sanskrit writers we find about 80
nagarajas ; the Chinese sutras have over 200.
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Southern Bud-

Mingai MS.  Chinese Sutra. Lotus. dlist.
Vasumukha — — —
Aparajita — — —
Chibba-putra — — Chabbyaputta
Manasvin Manasvin — —

— Muealinda — Mucalinda*®

— Elapatra (Ela- — Erapatha
pana)

— Pindara — —

— Tejasvin — —

1. Dhritarashtra = the regent of the East; also a
Nagaraja.

2. Nairavana-= Vaicravana (Pali Vessavana — Ku-
vera), regent of the North (?). It may be a misreading
for Airavana.

8. Virupaksha = the regent of the West, and also
a Naga-raja. Virudhaka -= the regent of the South, is left
out, because he was not regarded as a snake-king. Era-
patha isalso omitted, though mentioned in the Chinese
Sutra and the Pali Jataka, ete.

4. Nanda and Upananda are mentioned in Hardy’s
M. B., second edition, p. 313. These Nigardjas assisted
the Devas in a struggle with the Asuras (see Jat. L. p. 204;
Beal’s Catena, pp. 52-55).

5. Anavatapta is not mentioned as a Nagaraja in
Southern Buddhist works; but he was doubtless the
guardian of the Anotatta daha (lake), just as Mucalinda
was the Nagaking that guarded the Mandakini waters. For
Mucalinda, the seven-headed snake, see Udina,
p- 10.

6. Samharaka is evidently a misreading for Sam -
gara -Sagara.

7. Chib ba = Pali Chabya or Chabbya, seems to point
to an original *chaviya = *chavika (sce Cullavagga, v. 6).

8. Pirna-bhadra and Aparéajita occur in the
Mahabharata; Vasumukha = Sumukha (?). Of Dan-

‘dapada the legends are silent.
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9, Krishna and Gautamaka are mentioned in
the Divyavadina as two snake-kings.

45. ON THE WORD ‘‘BUJJHAKA ~’ IN THE DIPAVAMSA.!

““ Orohetvana Supparam satasatail ca te tada
vipulam sakkirasammanam akamsu te Supparaka . .
Tesu sakkariyamanesu Vijayo ca sahayika
sabbe luddani kammani kuruminana bujjhaka.”
(Dipavamsa IX. 16-17.)

The following is Professor Oldenberg’s translation :

“The people of Suppara then invited these seven
hundred men to disembark, and offered them lavish hospi-
tality and honours. During this hospitable reception
Vijaya and all his followers wnnoticed (?) committed
barbarous deeds.”

The editor suggests that na-bujjha-k ais equivalent
to *na-budhya-ka, ‘unnoticed.” But this sense of
the word deprives the passage of all point. It is not af all
probable that Vijaya and his lawless band could commit
the foul deeds attributed to them without being noticed.
Their treacherous actions did not pass unnoticed, but were
well known to the people of Suppara, who threatened to
slaughter them.

The meaning of the last verse, in the passage quoted
above, is this: though Vijaya and his band were guests of,
and not at war with, the folk who so generously entertained
them, yet they shamefully ill-treated them.

The term na-bujjha-ka=-a-vujjhaka=a-yuj-
jhaka=a-yudhya-ka, ‘not fighting’ (compare
Sanskrit a - yuddha), hence ‘not at war.” The change
of bujjha for vujjha is like that of buddha for
vuddha, ‘old’ But vujjha represents an older
yujjha, ‘battle, ¢ fighting.” For the interchange of v and
y we may compare avudha with Aayudha, ‘ weapon.’

Childers gives no examples of yujjha, but under yud-

t See Academy, October 3, 1891.
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dh a he notices the occurrence of yujjhaya for yud-
dhaya (in the Mahavamsa), the dative of a noun derived
from yudhya (?). Thereis good authority for the use of
yujjha with the sense of yuddha: “Tumhe ma
bhayatha yujjhe sati aham janami” (Jat. III. 4). We
also find yujjhana in Jat. ITL p. 82, 11. 6, 18, “ So .
elakanam yujjhana ¢thanam sampapuni.” With yuj-
jhana, which corresponds in meaning to Sanskrif
yodhana, we may compare bujjhana (Mil 194), as if
from *bud hy an a, with the sense of Sanskrit bod hana.
It 1s quite possible, since yujjhana andbujjhana do
not belong to the oldest remains of Pali, that they are
formed from the stem found in the verbs bujjhati and
yujjhati. Compare yujjhapana in Milinda, p. 178.

In Sumangala, p. 85 (Digha, I. 1,18), nibbuddha
(explained by malla-yuddha, ‘wrestling,” ‘boxing’)
answers in meaning to Sanskrit niyuddha, though in
form it corresponds to a Sanskrit niryuddha, through
an intermediate nir-vuddha. See Milinda, p. 282;
Cullavagga I. 18, 2; Suttavibhanga I. p. 180.

46. “ ZurypLn’ T

“ Egaya gunasamitassa riyato kdyasamphasam anucinna
egatiya pana uddayamti: ihalogavedanavejjavadiyam: jam
autti-kammam (vl. -kayam) tam parinnaya vivegam eti.”

(Ayaragam-sutta 1.5 4, § 8.)

¢ Sometimes, though a monk be endowed with # virtue and
walking (in righteousness), living things, coming into con-
tact with his body, will be killed. (If this happens through
mere carelessness) then he will get his punishment in this
life, but if it be done contrary to the rules he should repent
of it and do penance for it’ (Jaina Satras, p. 48).

The commentator explains autti-kamma by akutti-
karma; but we fail to see how this ecan be translated by

r See Academy, October 31, 1891,
2 Samita generally means ‘circumspect’; sahita=
endowed with.
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‘ contrary to the rules,” unless there be some authority for
akutti in the sense of ‘transgression,” then auttikamina
might signify ‘ an act of transgression,” ‘a breach of rule.’
As there is no such form as akut¢¢i in the P. W, it
is probably after all a coinage of the scholiast, who was
put to some trouble in finding a satisfactory Sanskrit
equivalent.

It would seem that auttikammam has here the sense of
‘an intentional act (of injury),” a deadly sin in the eyes of
the Jaing, for which the offender would have to undergo
severe penance, by going into seclusion, and there, on a
bed of Kusa-grass or straw, expose his body to the attacks
of insects, and finally starve himself to death.

The wordihalogavedanavejjavadiyam seems
to be an attributive compound qualifying auttikammanm.
Vejjavadiya corresponds in form to a Pali veyyavatika
which Childers wrongly refers to the root, vrit+vyd. There
is a Jaina veyavaceca explained by the scholiast asvaiyavritta.

The root is pri, ‘to be busy.” Compare Sk. vyaprita
=Palivyavata (Jat. II. p. 207; IIL. pp. 65, 129, 815 ;
IV. p. 871. Thera Gatha Com. to v. 54, p. 181; Suman-
gali I. p. 207 ; Pet. IL 9, 51, where we must read vavata
forpavata). See Cullavagga I. 6.1, p. 7; where pa -
kata -~ vavata = Prakeit vavada (Cowell’s Pr. P.
XIL 4).

A slight modification of Prof. Jacobi’s rendering is needed
to bring out the more literal, and less traditional, meaning
of the passage quoted above: ‘ Sometimes though a monk
be circumspect in his behaviour and walk (warily), living
things, coming into contact with his body will (accidentally)
be killed ; (but) whatever wanton act, involving punishment
in this life, (he commits) that he should confess and retire
into solitude (to do penance for it).’

1 Without food he should lie down and bear the pains
that attack him. . . . When crawling animals . . . feed
on his flesh and blood, he should neither kill them nor rub
the wound (Ayar. I. vii. 8, §§ 8, 9; Translation, p. 75).
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The epithet an-iutti occurs in Ayaramga-sutta I. 8. 1,
v.16:

‘““ Ativatiyam anauttim satam annesim akaranayae
jass’ itthio parinnaya savvakammavahio addakkhu.”

¢ Practising the sinless abstinence from killing, he did no
acts, neither himself nor with the assistance of others: he,
to whom women were known as the causes of all sinful acts,
saw (the true state of the world).’

Prof. Jacobi renders ¢ ativatiyam anauttim” by ¢ prac-
tising the sinless abstinence from killing’; but it rather
means that the destruction of animal life was purely aceci-
dental or unintentional on the monk’s part. Ativatiyam
represents Sanskrit atipatikam, ‘the deadly sin of
injury to living creatures,” and anauttim must be in
adjectival relation to it. Here again the meaning of ‘not
wanton ’ or ¢ unintentional’ seems to suit the context.

Prof. Jacobi does not give us the scholiast’s explanation
of anautti, but fortunately it occurs elsewhere: * Janam
kaena nautti abuho jam ca himsati” (Suyagadamga-sutta I.
1, v. 25, p. 65). Here we see that naut¢i, < not wantonly
injuring,’ is used antithetically to himsati. The Tika has
the following note :

“Yo hi janannavagacchan pranino hinasti kayena ca’
nakutti | kuttachedane akuttanam akuttah.”

The scholiast evidently connected autti with the root kutt
‘to cut, strike.” The Dipika explains nautti by ahimsaka
‘ harmless, doing no (wilful) injury.’

As the original sense of Auttl seems to be ‘intentional,’
‘ wanton,” it cannot well be conneeted with a Sanskrit
akutti, but is, perhaps, related to some such form as
akatin (producing a Prakrit akutti, and, by connect-
ing it with a wrong root, akuiti), from the root ku ‘to
design, intend.” Cf. Sanskritakuta,akuti.

Curiously enough we find a verb, a u¢tai, which appears
to be related to the foregoing word autt1, *“ Aratim autte
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se mehavi” (Ayar. I. 2. 2. 1), which Prof. Jacobi renders
by ‘a wise man should remove any aversion to (eontrol).’

Auttai, he adds, usually signifies ‘to exercise,’” but,
according to the commentary, it here answers to nivarta-
yati. But duttai or akuttati may signify here ¢ to undergo
voluntarily,” and we might translate the phrase by ‘a wise
man should of his own set purpose undergo discomfort’—
that is, he should not only not shirk the hard life of a
monk, but should actually court it. Inexplaining auttat
by nivartayati the scholiast was perhaps thinking of some
such verb as auttal = atuttati, from the root trut.

We find auttai in the sense of to propose, try in the
following passages :

“Se se paro suddhenam va vaibalenam teiccham autte”
(Ayar. 1. 18. 22).
‘If the other tries to cure him by pure charms,’ ete.

“Vasavasam pajjosavie bhikkha ya icchijja annayarim
teicchim auttitae’ (Kalpasatra. S, § 49).

During the Pajjusan a monk might wish to try some
medical cure. The commentary explains Aauttittae by
karayitum. Akuttai, if standing for akuttai, may be a
denominative formed from kuta from the root ku, hence
the meaning of ‘to attempt,” ‘to try,” that seems to be
attached in all cases to the verb duttai.

39. VIDDHA.

“ Seyyathi pi bhikkhave vassanam pacchime mase sara-
dasamaye visuddhe vigatavalahake nabhe adicco nab-
ham abbhussakkamano sabbam akiasagatamn tamagatam
abhivihacca bhasate ca tapat ca virocati ca’ (Itivuttaka
IIL. 7. p. 20; see Anguttara III. 92. 2 ; Samyutta II. 8. 11).

The MSS. of text and commentary give a general
authority to the reading viddhe, but Dr. Windisch, in
his excellent edition of the Itivuttaka, has preferred to adopt
an inferior lection (not well supported by the MSS.), and
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has introduced visuddh e, ‘clear’ or ‘pure, into his text
in lien of viddhe. The commentary explains viddhe by
uddhiddhe (? ud-diddhe, e, ud-digdhe
‘ polished, clear, bright ).

But viddha, in the sense of ‘clear, bright,” as applied
to the sky or heavens, is the exact representative of the
Sanskrit vidhra (¢f. Sk. abhra with Pali abbha),
which is applied to the bright sky. Compare Vidhre
suriyam-iva sarpantam, A.V. IV. 20. 7.

40. NIDDHAPETI.I

This verb, not in Childers’s Dictionary, seems peculiar to
the Jataka-book, where the following passage oceurs:
““ Tato galavinitena purisd niddhapayimsu mam ™ (Jat. iv.,
p- 41), (Then the men having taken me by the throat put
me out). In prose this would be expressed by ‘“ Atha mam
givaya gahapetva ntharapayimsu” (see Jat. iv., p. 41, 1. 6,
21, and compare Jat. iv., pp. 205, 882).

In Jat.iv., p. 48, “ Niddhamase tam saka agard,” the true
reading appears to be niddhapaye (the reading of the
Burmese MSS.)=* Panametum vattati” of the prose text
(Jat. iv., p. 48, 1. 12), and equivalent to nikkaddhi (Jat. iv.,
p- 48, 1. 27).

In Jat iii. 99, ““Katham nu sikhamigam dakkhisima
nibbapitam rajakulato va jammam” we find nibbapita for
niddhapita, explained in the Commentary by nicchuddha,
nikkhamita, and in the prose text by nikkhaddhapita. Prof.
Kern suggests that nibbasitam is true reading; Dr. Faus-
boll, however, defends his lection, and would refer niddha-
payati to the Skt. nirdhmapayati from dhma, < to blow.”
But this root with nis gives us in Pali the causal niddha-
mayati or niddhameti, ‘to expel,’ so that niddhapeti pro-
bably comes from some other source.

The reading nibbapita, ¢ extinguished,’ is due perhaps to
some confusion of nibbapeti with nibbahdapet: (see Mil., pp.
134, 139); Suttavibhanga I., pp. 17, 43). Compare Prakrit

r See Academy, December 26, 1891.
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niveahida = nirvahita, explained by the Com. K as nibbasita
(Gakuntali, ed. Williams, p. 256).

In proposing a different explanation of nidhapeti, we
must bear in mind the common interchange of p and .
Compare Pali dlopana with Skt. dhovana, &e. This enables
us to refer niddhapeti to a form “niddhaveti — *mddhava-
yati (a causal from the root dhav, ‘to run’) ‘to cause to
go out,” ‘to expel.’ Compare Mahavastu, pp. 859, 364);
Saddhamma-P. iv. 6¢. In Saddhamma-pundarika iii. 89
(see Kern’s translation, S. B. E., p. 88), we find mirdhaca-
narthaya ‘for evading, ‘for escaping from, °for getting
rid of,” for which there is the various reading nirvapanar-
thaya, which exhibits the same sort of confusion of nir-
dhavana with nircapana as the Jataka text does with
regard to niddhapeti and nibbapeti.

With regard to the two forms, Prof. Fausboll says:
“Enten vi vaelge nibbapitam eller niddhapitam kommer
omtrent ud paa et. De kunne naturligvis ligesom ethvert
andet egentligt Udtryk bruges 1 metaforisk Betydning.”



