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University of Washington

Abstract

Metaphor and Pedagogy in Early Buddhist Literature:

An Edition and Study of Two Siitras from the Senior Collection of Gandhari Manuscripts

Joseph Marino

Chair of the Supervisory Committee:
Professor Richard Salomon
Department of Asian Languages and Literature

This dissertation examines the role of metaphorical language in early Buddhist
literature through the lens of two previously unpublished Gandhart stitras on a manuscript
from the Robert Senior Collection. At the microscopic level, I offer an edition, translation,
and textual analysis of a Buddhist manuscript containing two Samyuktagama-type sttras
written in the Gandhart language and Kharosthi script. I study the writing and language of
the manuscript in sections on paleography, orthography, phonology, and morphology. I then
offer extensive text notes making sense of the siitras and comparing them with parallel texts
in Pali, Sanskrit, and Chinese.

At the telescopic level, I study the pedagogical and rhetorical functions of

metaphorical language, broadly conceived, in early Buddhist literature, particularly through
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the lens of two evocative similes that are the central motifs of the Gandhari suitras under
consideration. The first simile compares a well-defended fortress to a mindful practitioner,
while the second compares bodies of people born in hell to a red-hot iron ball. Additionally,
I examine a metaphor that compares hell, and also existence in samsara, to a "great
conflagration." Through this analysis, I show that the Gandhart similes and metaphor allude
to wide-reaching networks of imagery found throughout early Buddhist literature that
enhance our interpretation of the Gandhart sutras. Moreover, they illustrate a common
didactic strategy, a kind of "pedagogy of metaphor," that was used to engage the

imaginations of traditional audiences and convey complex Buddhist teachings.
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Transcriptional Conventions

The transcriptional conventions are modeled on those used in previous volumes of the GBT
series.

[] An unclear or partially preserved aksara (graphic syllable) whose reading is
uncertain.
0O An aksara or a component thereof that is implied but not actually written; for

example, in a Sanskrit word, a phoneme that has been deleted or altered by sandhi or,
in a Gandhar1 word, the implied element of a geminate consonant written as a single
consonant.

*) A lost or illegible aksara that has been conjecturally restored on the basis of context,
parallel texts, or other evidence.

<*>  An aksara or a component thereof that was omitted by the scribe and has been
conjecturally restored.

« An aksara that was written above or below a line.
A missing portion (consonantal or diacritic vowel sign) of a partially legible aksara.
For example, .e represents an aksara in which the vowel diacritic e is visible, but the
consonant to which it was attached is lost or illegible; g. signifies that the consonant
g is legible but incomplete so that one cannot determine whether or not a vowel
diacritic was attached to the syllable.

? A visible or partially visible but illegible aksara.

+ A missing aksara that would have appeared on a lost or obscured portion of the
scroll.

/// Beginning or end of an incomplete line.

= A word division within an aksara, used in phrases such as evam=eva, in which the
final m of the preceding word and the initial vowel of the following word are written
together as a single syllable.
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PART I: METAPHOR AND PEDAGOGY

CHAPTER 1: INTRODUCTION

1.1. Gandharan Buddhist Manuscripts

In the last decade of the 19™ century, fragments of a manuscript written in the Gandhari
language and Kharosthi script were discovered by French and Russian explorers, allegedly
in Khotan in the southwest of the Taklamakan desert.' The manuscript contained a version
of the popular Buddhist verse collection known as the Dharmapada,” and it was the only
Buddhist manuscript in the Gandhari language known to scholars for roughly a century.
During that time, scholars of early Buddhism advanced their field largely without
manuscript evidence from Gandhara, an important hub of early Buddhist culture at a key
location connecting South Asia, East Asia, and the West.” However, since the British
Library acquired twenty-nine manuscripts from an anonymous donor in 1994,* Gandhari
manuscripts dating from the first century BCE to the 4™ century CE — the oldest extant
Buddhist manuscripts — have emerged in surprising numbers, and they continue to do so.
According to a recent count, there are now at least 135 catalogued manuscripts available for
study, and many more than that known to scholars.” These manuscripts represent six major

collections and several other individual scrolls.® Thanks to recent studies, we now have a

Tt is uncertain whether Khotan was the actual source of the manuscript. See Brough 1962: 2-3.

2 A provisional study of the manuscript was first offered by Senart in 1898, but an authoritative study was
not completed until John Brough's 1962 edition.

3 Scholars of Gandhari and Gandharan Buddhism relied on inscriptions, of which there are hundreds extant
(see Salomon 1998: 42-8), and also other Kharosthi documents from Central Asia, such as the Niya
documents, which were mostly administrative communications (see Burrow 1937).

* Richard Salomon published an introduction to the collection in 1999.

5 See Falk and Strauch 2014: 55, 57.

¢ The major collections, their number of manuscripts, and introductory studies (if available) are as follows:
the British Library Collection, 28 mss., Salomon 1999; the Robert Senior Collection, 24 mss., Allon's

1
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much stronger understanding of the Gandhar1 language, Kharostht paleography, and the
history of Gandharan Buddhism than was possible just twenty years ago. The rapid rate of
discovery and publication of new materials continues to shed new light on aspects of early
Buddhism, such as the process of canon formation, the relationship between Pali, Gandharf,
and Chinese Buddhist texts, and the nature of early Mahayana.’

It is because of the primary level, philological groundwork laid by Gandhar1 scholars
over the last two decades that we can now begin to approach Gandharan literature from new
perspectives. While there is still plenty of manuscript work to be done, some projects are
extending the scope of the field. For example, Jason Neelis uses Gandhari manuscripts to
support his study of the transmission of Buddhism along trade networks in the greater
Gandharan region.® Along with Timothy Lenz and David Jongeward, Neelis also explores
the relationship between Gandharan literary and visual culture, connecting textual studies
and art history.” A forthcoming publication by Richard Salomon makes translations of
Gandhari Buddhist texts accessible to non-academic readers and introductory level classes

on Buddhism." This sort of work highlights the importance of Gandhari manuscripts for

Introduction in Glass' study of RS 5 (Allon 2007a); the Bamiyan fragments of the Schgyen and other
collections, > 50 mss., Braarvig 2000; the Central Asian fragments of the Pelliot and Oldenburg Collections, 5-
8 mss., Salomon 1998b; the Bajaur Collection, 19 mss., Strauch 2007; and the Split Collection, 5 mss., Falk
2011. Individual manuscripts include the Khotan Dharmapada (Brough 1962), the University of Washington
Scroll, and the Library of Congress Scroll (Salomon and Baums 2007). As noted above, there are also many as
yet unpublished manuscripts. For a summary of the extant manuscripts, their contents, and associated scholarly
editions, see Strauch 2014: 814-16.

7 On GandharT Mahayana texts, see Allon and Salomon 2010, Schlosser and Strauch 2016, and Strauch
forthcoming.

8 Neelis 2010, especially chapter 4.

° Neelis leads the Robert H. N. Ho Family Foundation Collaborative Research Project called "Buddhist
Rebirth Narratives in Literary and Visual Cultures of Gandhara."

10 Salomon, forthcoming.
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understanding early Buddhism and South Asian history, and moreover helps to put their

study in conversation with a wider audience, both scholarly and popular.

1.2. Scope of the Dissertation

The present study stands on the shoulders of those scholars responsible for the last two
decades of innovation in Gandhari studies, particularly of the current and former members
of the University of Washington's Early Buddhist Manuscripts Project (EBMP). It is a two-
fold project. First, using what Salomon calls the "zoom lens," I zoom in to focus on what
Doniger called the "microscopic level,""" offering an edition, translation, and textual
analysis of an unpublished Gandhart manuscript, which is discussed in §1.3 below.
Following the structure and conventions of the Gandharan Buddhist Texts series,"” I study
the language of the manuscript and make sense of its contents by comparing them with
parallel texts in Pali, Sanskrit, and Chinese.

Second, zooming out, or viewing from the "telescopic level," I study the pedagogical
and rhetorical functions of metaphor, broadly conceived, in early Buddhist literature,
particularly through the lens of two evocative similes that are the central motifs of the
Gandhari sitras under consideration. The first simile compares a well-defended fortress to a

mindful practitioner, while the second compares bodies of people born in hell to a red-hot

' Doniger identifies the "extreme ends" of "narrative vision" as the microscopic level and telescopic level.
At the microscopic level, a single mythic narrative is considered in its immediate personal context. At the
telescopic level lies "the entirely general and the formal: a theoretical treatise, or even a mathematical
formula" (1998: 8). In the present context we are not discussing mythic structures, but the relationship between
individual manuscripts and the web of texts and meaning that they function within. The microscopic level
considers what a single Gandhari text on a manuscript actually says. The telescopic level considers the content
in broader context of general patterns and strategies found in early Buddhist literature broadly construed.

12 This series is published by the University of Washington and currently contains six volumes on
manuscripts from the British Library Collection and Robert Senior Collection.
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iron ball. Additionally, I examine a metaphor that compares hell, and also existence in
samsara, to a "great conflagration." Through this analysis, I show that the Gandhar1 similes
and metaphor allude to wide-reaching networks of imagery found throughout early Buddhist
literature that enhance our interpretation of the Gandhart stitras. Moreover, they illustrate a
common didactic strategy, a kind of "pedagogy of metaphor," that was used to engage the
imaginations of traditional audiences and convey complex Buddhist teachings.

On the surface, this may seem like an unlikely combination of projects, but they are in
fact inextricably linked. By analyzing the Gandhart texts in terms of the metaphorical
relationships presented therein, we can situate them in a wider context that goes beyond
their doctrinal content and into the greater imaginative space of what Reiko Ohnuma called
the "Indian Buddhist discursive world." For Ohnuma, this world showed across linguistic
borders a "remarkable consistency over time in terms of narrative themes, character-types,
plotlines, conventional tropes, similes, metaphors, and images.""” By tracing similes and
metaphors instead of doctrine, we can see how the images of the city, hell, and the iron ball
connect apparently unrelated Buddhist texts, and how in different cases they drive the
pedagogical strategy of the those texts. Moreover, we can uncover the way the same images
were incorporated into non-Buddhist Sanskrit texts like the Manusmrti and Arthasastra,

something that would be impossible if we only searched for doctrinal parallels.

13 Ohnuma (2012: 6) studied maternal imagery in both mainstream and Mahayana Buddhist traditions, using
primarily Pali and Sanskrit texts, but also Chinese and Tibetan translations of Indian texts no longer extant.
Similar to Ohnuma's notion is Steven Collins' "Pali imaginaire" (1998: 73-4), which he defines as "a mental
universe created by and within Pali texts," which was participated in and perpetuated by historical Buddhist
communities. For the purposes of studying metaphorical imagery, I would extend Collins’ sense of this term to
include Gandharan and Sanskrit Buddhist texts that have parallels or semi-parallels in the Pali canon as well as
early Sanskrit manuscripts in early Chinese agama literature. For further discussion, see §1.5.

4

www.manaraa.com



Using this zoom-in/zoom-out strategy is also important for extending the scope of the
present study into an even larger comparative context, placing the philological study of
Gandhari manuscripts in conversation with a broader range of questions and related
scholarship on classical and religious literature. In the humanities, there is a tendency to
separate philological textual studies from more broadly conceptual, comparative, and
theoretical work, leading to what some have perceived to be a methodological division of
labor whereby philologists and area specialists are relegated to the role of "data-mongers"
while theorists are responsible for secondary level analysis."* While I would argue that this
division is overstated, and that philologists are inherently engaging with "theory" in order to
do their own microscopic work, any attempt to bridge the perceived gap can only increase
the scope of the conversation that builds around a given study. Speaking of the need for
philologists to engage with a wider readership, Jan Ziolkowski offered the following
warning:

[P]hilologists must realize that making their texts relevant to a modern audience, which
necessitates asking new questions of their texts, is not inherently meretricious; on the
contrary, it is an urgent desideratum. Most people are drawn to literature for pleasure and
intellectual challenge...not for satisfaction of exercising well-honed technical skills. Just as
knowledge will be lost if old standards are dropped, so too fields will die if their
representatives cannot find meaning for today's readers and today's new questions in the
texts...[I]t is extremely important that scholars be able to articulate why students and
colleagues should care about the books with which they work.!?

Though nearly thirty years old, Ziolkowski's comments are increasingly relevant today.
Warnings like this and defensive responses to them have echoed across the humanities,

including Buddhist Studies.'® In his famous article "Buddhist Hybrid English," Paul

14 See for example Pollock 2014: 13.

15 Ziolkowski 1990.

16 See K. R. Norman's defense of philology in Buddhist studies (1997a), and Gombrich's critical review of
Norman (1999). On the potential for a "disruptive" philology in Asian studies, see Dutton 2005. In medieval
studies, see the special issue "The New Philology" in the journal Speculum (Vol. 65, no. 1, Jan. 1990). In
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Griffiths argued that the "prime duty" of any scholar of Buddhism is to communicate his or
her findings not only to other scholars in the field, but also to scholars in other fields and
ultimately to the interested greater public.'” This dissertation is, in part, my attempt to

engage Gandhari studies in a broader context with a wider scholarly community.

1.3. Zooming In: Robert Senior Manuscript 20

The manuscript at the center of this study is the well-preserved scroll number 20 of the
Robert Senior Collection of Kharostht manuscripts (RS 20). The collection was found inside
a clay pot, reportedly buried underground, probably in Hadda near Jalalabad in eastern
Afghanistan."” On the basis of the dedicatory inscription on the pot and of radio-carbon
testing of samples from the manuscripts, the approximate date of the collection is 100-150
CE. It contains a total of 24 birch bark scrolls which contain at least 41 texts. Previous
studies of this collection include Salomon's preliminary report (2003) and his study of RS 14
(2008); Allon's overview of each manuscript's contents (2007a), his study of one siitra from
RS 22 (2007b), and his recent review of scholarship (2014); Glass' study of RS 5 (2007);
Lee's dissertation on RS 19 (2009); and Silverlock's dissertation on RS 12 (2015). Allon's

comprehensive study of the collection is forthcoming.

literary studies, see the special issue "What is Philology" in the journal Comparative Literature Studies (Vol
27, no. 1, 1990), as well as Holquist 2000, and Momma 2013. One of the most important contributions to this
discussion comes from the early critic of philology, Edward Said (2004, especially chapter 3). Sheldon
Pollock's recent article "Future Philology? The Fate of a Soft Science in a Hard World" argues for a "critical
philology" that considers the text, the context of its reception, and the context of the scholar, among other
things (2009).

17 Griffiths 1981: 20-1.

18 Salomon 2003: 74-8.
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Several features of the Senior collection which distinguish it from other groups of
Gandhari manuscripts are worth mentioning at the outset. First of all, two of the scrolls (7 +
8) comprise a kind of index that partially reflects the contents of the rest of the collection."
This offers a window into the meta-level of a scribe's work. Unlike any other major
collections, all of the manuscripts were copied by the same scribe, offering scholars an
opportunity to, in effect, study at length a single witness of Gandharan manuscript culture.
Another peculiarity is that at least 26 out of the 41 texts have their parallels in the
Samyuttanikaya/Samyuktagama ("Connected Discourses"),”” making the Senior manuscripts
overwhelmingly reflective of a single nikaya/agama.”'

In terms of its contents, RS 20, now referred to in the online database of Gandhari texts*>
as SA-G*°, contains two siitras. Neither is titled on the manuscript.”® The first siitra describes
sensory contact as the origin of pleasure (G suha; Skt. sukha) and pain (G dukha; Skt.
duhkha). Accordingly, I call it The Sutra on Pleasure and Pain. It has no direct parallel in
Chinese or Pali, but texts with similar structures and themes can be found in the Pali

Samyuttanikaya and Chinese Samyuktagama. I call the second sutra The Great

1 For a preliminary discussion of the "index scrolls" see Salomon 2003: 80-2. Allon is currently preparing a
complete study.

20 As Glass notes (2007: 26-7), the terms agama (BHSD: "traditional" or "canonical text") and nikaya
(PTSD: "collection") are synonymous, and were used by the northern and southern traditions, respectively.
That is to say, Sanskrit and Chinese siitra collections are referred to as agamas, while the Pali collections are
called nikayas. Other texts in the Senior collection have parallels in the Dighanikaya/Dirghagama ("Long
Discourses"), Majjhimanikaya/Madhyamagama ("Middle Discourses"), and Vinaya (monastic regulations).

21 Glass discusses the relationship between the Senior Samyuttanikaya/Samyuktagama texts and those in
Pali, Chinese, Tibetan, and Sanskrit in Glass 2007: 51-70.

22 See Andrew Glass and Stefan Baums' A Dictionary of Gandhari, Bibliography of Gandhari Studies, and
Catalog of Gandhart Texts at www.gandhari.org. For the sake of clarity, [ have chosen to identify Senior
manuscripts according to their scroll number throughout this study.

23 The index scrolls do contain references to both siitras on RS 20, but neither of them are likely to have been
intended as titles. The reference to the first sutra is nagaroham/e], "simile of the city" (cf. § 10.1.2), which
could be a title, but is more likely just a reference to the simile that occurs in the siitra. The reference to the
second siitra is sata bhiksave mahaparidaho nama nire<*a>, which is a quote from the text itself (cf. § 11.1.4).
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Conflagration Siitra based on the title of the Pali parallel. It teaches that ignorance of the
four noble truths leads to being burned by the "conflagration of birth, old age, sickness,
death, [etc]." Fairly close parallels can be found in the Samyuttanikaya/Samyuktagama
collections. I provide detailed discussions of these sutras and their parallels in the text notes

in chapters 10 and 11.

1.4. Zooming Out: Metaphor in Early Buddhist Literature

1.4.1. Metaphor and Pedagogy

Whereas the nature of my philological analysis of this Gandhart manuscript will become
clear in subsequent chapters, I will provide here at the outset an introduction to the
methodology and theoretical orientation of my approach to studying early Buddhist
pedagogy and metaphor* — an umbrella term I will use to refer generally to metaphors,
similes, and parables (extended similes).”

It's easiest to begin with an example. In the Pali sutta called the Janapadakalyani-sutta,

"The Sutra of the Most Beautiful Girl in the Land," the Buddha begins teaching as he

24 While there are numerous studies of individual similes and metaphors, there is no comprehensive study of
the function of illustrative imagery as a teaching tool in early Buddhist literature. A selection of studies of
individual Buddhist similes or other images includes Wayman 1974 and 1979, Allon 2007b, Kragh 2010, and
Ohnuma 2012. More general studies of similes in Buddhist literature Caroline Rhys-Davids’ index of similes
in Pali (1907), her article on similes and parables (1908), and the useful Japanese index edited by Mori Shoji
(1987). For a general study of similes in Indian literature, see Gonda, 1949. Two noteworthy examples of
scholarship on Buddhist literature analyzing metaphor in a cross-disciplinary and theoretically engaged way
are Steven Collins' work on nirvana imagery and his examination of the "Pali imaginaire" (1998), and David
McMahan's study of metaphor and vision in Mahayana literature (2002).

2 For a useful discussion of the problem of clarity when discussing Buddhist literary devices, see Kragh
2010: 479-502. The distinction between simile (upama) and metaphor (rijpaka) is significant in certain
contexts in Buddhist literature, especially in kavya where metaphor was often employed for its practical
economy in verse, but we can consider them in the same light in this discussion. I will refrain from using either
of the technical vocabularies available in Indian and Western sources. Instead, I will refer to the item being
compared as the "subject” and the item serving as the comparison as the "image" or "metaphor."

26 SN V 169-70. All citations of Pali texts are from the Pali Text Society Editions (E®) unless otherwise
indicated.
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frequently does, with the words "Seyyathapi, bhikkhave," "It is just like this, monks." With
reference to the narrative spirit of the text, we might render it, "Imagine, monks." The
Buddha goes to on lead his audience through a provocative scene in which the most
beautiful girl in the land is singing and dancing "exquisitely."*” A crowd gathers around the
woman and grows as onlookers comment on her beauty and skill. Then a man comes along,
wishing to live, to be happy, averse to suffering. Someone else hands him a bowl filled to
the brim with oil and tells him to walk between the beautiful woman and the crowd. If he
spills even a drop of oil, another man with a raised sword will be right behind him to cut off
his head. Having painted this picture, the Buddha asks the monks if they think the man
carrying the oil would let his attention waver from the bowl to the enticing distractions
around him. The monks of course respond that he would not. The Buddha explains: "I have
made a simile, monks, in order to convey a meaning. This now is the meaning: That bowl of
oil is a metaphor for mindfulness directed to the body. Therefore, it should be practiced like
this: 'We will develop and cultivate mindfulness directed to the body, make it our vehicle,
make it our basis, stabilize it, exercise ourselves in it, and fully perfect it,""?8

This sutra is characteristic of the pedagogical strategy employed throughout the Pali
nikayas, namely, using metaphorical language, in this case an extended simile, to capture

and engage the imagination of the audience in order to convey otherwise abstruse concepts

in more readily comprehensible terms. Indeed, a search through the canon shows that the

literally "the best delivery with respect to dancing and singing." The commentary (SN-a 228) glosses nacce ca
gite ca uttamappavatti, setthakiriya, "with respect to dancing and singing, it is the ultimate execution, the best
performance."

28 Translation based on Bodhi 2000: 1649. SN V 170: Ayam cevettha attho — samatittiko telapattoti kho,
bhikkhave, kayagataya etam satiya adhivacanam. Tasmatiha, bhikkhave, evam sikkhitabbam — ‘kayagata sati no
bhavita bhavissati bahulikata yanikata vatthukata anutthita paricita susamaraddha’ti.

9
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word seyyathapi, which introduces similes, occurs close to 2,000 times. Like the one above,
many siitras are entirely framed around extended comparisons. Caroline Rhys Davids
recognized the importance of Buddhist similes, which she said carry a "deep-lying esthetic
effect” like those in the Christian Gospels, a "perennial charm" that was in part responsible
for the longevity of Buddhist teachings wherever they went.” One could say that Buddhists
knew well what Nietzsche later observed: "The more abstract the truth you wish to teach,
the more must you allure the senses to it."* In the Janapadakalyani-sutta, esthetic effect,
charm, and sensual allure are on full display. It is a teaching that uses physical desire for a
beautiful woman on the one hand and the horror of death on the other to command its
audience's attention before delivering its message, a psychological strategy whose enduring
efficacy is shown today in everything from movies to advertisements for cars and perfume.

Innovations in the study of metaphor resonate with this millennia-old Buddhist teaching
strategy. With respect to education, recent scholarship holds that "it is exactly the creative
and innovative and interactive role of metaphor which creates the similarities between a
student's earlier understanding and the acquisition of new knowledge of an unfamiliar
topic."*' In their oft-cited work Metaphors We Live By, Lakoff and Johnson argue that
metaphor is "one of our most important tools for trying to comprehend partially what cannot
be comprehended totally" that is, among other things, our "moral practices, and spiritual

awareness."*” Indeed, they contend that our everyday thoughts and experiences are "very

2 Rhys-Davids, 1908: 521.

30 Friedrich Nietzsche, Beyond Good and Evil §128. Translation by Zimmern 1907: 94.

31 Botha 2009: 432. On the role of analogy in creative thought, see Holyoak and Thagard 1996.

32 Lakoff and Johnson 200 (1980): 193. For this discussion, I am indebted to McMahan’s excellent survey of
relevant studies of linguistic theory (2002: 62-5).
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much a matter of metaphor."* The implications of Lakoff and Johnson's theory for
questions of ontology and phenomenology, both of which are of primary concern in
Buddhist didactic literature, are profound. If, as they argue, our everyday thought and
reasoning involve metaphor, then the very nature of ordinary rationality is "imaginative,"
and this "imaginative rationality" transcends both rational objectivity and subjectivity.**
Viewing early Buddhist siitras through this lens helps us better understand the frequent use
and value of similes and metaphors in suitras. They imply an understanding by Buddhist
teachers that by activating the imagination, the learning process is more effective than by
merely relying on prescriptive statements. Here, it is useful to reflect on the important
observation of George Tanabe in his study of the Japanese visionary monk Myoe, namely,
that "the Buddhist tradition is as much a history of fantasy as it is a history of thought."*
That is, Buddhist texts do not simply convey information; they encourage an imaginative,
transformational experience. This reminds us that Buddhist literature is not just didactic

literature, but soteriologically-oriented literature, which leads to my next theoretical point of

departure.

33 Ibid., 3. Lakoff also described the locus of metaphor as "the way we conceptualize one mental domain in
terms of another," or "cross-domain mapping" (Lakoff 1993: 203). For example, in the love-as-journey
mapping, lovers correspond to travelers, the love relationship to a vehicle, the lovers’ common goals to their
common destination, and their difficulties to roadblocks in the journey. Love-as-journey is not simply the
name that gives rise to these associations but rather the expression of the preverbal ontological mapping of
knowledge about journeys onto knowledge about love.

34 Lakoff and Johnson 2000 (1980): 193.
009 0

35
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1.4.2. Metaphor and Soteriology

Thomas Tweed offers an interpretation of religions that in part emphasizes their role in
making "dwellings" and effecting "crossings."*® Although Tweed developed his theory —
what he stresses is but a single perspective and not explanatory or predictive model — to
make sense of Cuban diaspora communities in Miami, his theory is productive in the present
discussion as well. Tweed proposes that religious people make dwellings by inscribing the
body, the home, the homeland, and the cosmos — what Tweed calls "chronotopes" — with
religious significance.”” Religions can also "mark boundaries" and "prescribe and proscribe
different kinds of movements across those boundaries," thus effecting crossings.” While
acknowledging the significant differences between Tweed's object of study and my own, I
nonetheless find it instructive to approach metaphor in Buddhist literature as a tool for
helping Buddhists make dwellings and effect crossings. Such an approach continues to
highlight their rhetorical and pedagogical function without ignoring the fact that Buddhist
texts are religious texts that are primarily directed toward the achievement of spiritual
transformation.

Buddhist similes and metaphors can create "dwellings" by charging different spaces
from everyday existence in ancient South Asia with Buddhist meaning. Examples of this are
found in different uses of the simile of the fortified city as discussed in chapter 2. In the

Fortress Stitra (AN V 106-13), Buddhist virtues are mapped onto different features of a

36 Tweed defines religions as "confluences of organic-cultural flows that intensify joy and confront suffering
by drawing on human and suprahuman forces to make homes and cross boundaries" (2008: 54). He
emphasizes that this definition is a single perspective from which to view religions, not an explanatory or
predictive model of all religion from a "god's-eye view" (165).

37 Tbid: 97.

38 Tbid: 123.
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fortified city. For example, modesty (hiri) is conceived as a moat (parikha), and vigor
(viriya) as an army (balakaya). Elsewhere, as in the Gandhart Suitra on Pleasure and Pain
under analysis here, a city is mapped with Buddhist meaning and then equated to the
practitioner's body, redefining two spaces at once. In another example, the city is imagined
to be the soteriological aim of Buddhist practice, nirvana. Outside of the city trope, similes
routinely make use of imagery from the local environment and everyday life, like tools
associated with fishing and hunting, weather, and wildlife, to mention just a few examples.39
In all these cases, abstract Buddhist meaning is inscribed onto tangible, local spaces that can
be inhabited and interacted with.

We can also think of similes and metaphors as effecting crossings. They are vehicles for
transcendental, opaque knowledge often based on meditative or visionary experience to
"cross over," becoming immanent and accessible in the here and now, as in the city-as-
nirvana example. On another level, they facilitate a crossing on the part of the practitioner,
who is transported from ignorance to another way of perceiving reality. Of course, this
metaphor of crossing over beyond samsara (the cycle of birth and rebirth) "to the other
shore" as a soteriological movement is pervasive in Buddhist literature. In the
Mahaparinibbana-sutta, upon seeing people desperately build rafts to cross the flooded
Ganges, the Buddha stands with his monks and remarks that while people fasten rafts to
cross the ocean — a metaphor for samsara — the wise, having made a bridge, have already

crossed.” By making dwellings and effecting crossings, Buddhist metaphors and similes

¥ See for example the Labhasakkara-samyutta of the Samyutta-nikaya, in which eight siitras attempt to
explain the danger of gain, honor, and praise (labhasakkarasiloko) with such imagery (SN II 225-32).

40 The full verse is at DN II 89 = Ud 90: Ye taranti annavam saram setum katvana visajja pallalani, kullam hi
jano pabandhati, tinna madhavino_jand ti.
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connect what Tweed called "the most distant horizon" with "the most intimate domain,"

allowing learners to use one to imagine and encounter the other."

1.4.3. Metaphor and Intertextuality

One other aspect of similes and metaphors that I consider in this dissertation is their
intertextuality, that is, the way they allude to, respond to, or otherwise communicate with
similar images or comparisons in other texts. I focus on two aspects of their intertextuality.
First, I consider that similes are often stock formulaic elements, or pericopes,* that could be
cut, moved, and inserted, whole cloth, into different texts. I discuss an example of this type
of formulaic expression of the simile of the fortified city in § 2.3.3. As one might imagine,
transferring such formulas from one text to another often resulted in variation,*” and
changed the way the simile functioned in each context. When studying simile pericopes, one
must understand how they are applied in their various contexts in order to fully understand
each individual application.

This leads to the second aspect of intertextuality, which is related to the first. I show that
the similes of the city and red-hot iron ball are part of greater simile families, repositories of
associations between a given set of images and Buddhist concepts. In other words, both
similes in Senior 20 are but a single manifestation, a single discrete performance, of
collective bodies of fortified city and iron ball imagery. Several scholars of Western

literature offer models for interpreting this sort of literary phenomenon. In discussing the

# Tweed 2008: 158.

42 Here, I use the word "pericope" to describe a formulaic textual unit shared among several. This is common
practice among New Testament Scholars (e.g., Stanton 2002), and increasingly in Buddhist studies (e.g.,
Analayo 2007, 2015).

3 For a discussion of pericope variation in early Buddhist literature, see Analayo 2007: §1.4.
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Biblical parable of the sower, Paul Ricoeur argues that the various parables that appear in
different texts should be read together as constituting a "universe of meaning in which the
symbolic potentialities of one contribute, by means of their common context, to making the
potentialities of another explicit."* Each expression of sower imagery modifies the reading
of every other expression. Elsewhere, in his study of Johannine imagery, Jan Van der Watt
shows how certain individual metaphors "should be read in conjunction, to constitute a
larger imagery."* In some cases, as in the metaphor of Jesus as the vine, different local
metaphorical phrases that are syntactically related to each other form "metaphorical
networks" (e.g., Jesus = vine; disciples = branches; Father = gardener).* In the context of
Homeric poetry, W. C. Scott introduces the concept of the "simileme" to distinguish the
"full range of possibilities" for a simile "developed through a long series of performances,"
from the individual simile, which reflects the "particularized composition" of a single poet.”’
The simileme is the "nonverbal background material," that is, all the various associations
that underlie a given comparison familiar to performers and audience members alike.*® Each
of these three ways of conceiving of simile/metaphor families — as "universes of meaning,"
"networks of metaphor," and "similemes" — inform my interpretation of the metaphorical

imagery in RS 20 and in early Buddhist literature in general.

4 Ricoeur 1995: 157.

4 Van der Watt 2000: 124.
40 Tbid, 125.

47 Scott 2009: 19.

48
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1.5. Range of Literature

Broadly speaking, the literature I consider here is what is often called "mainstream"* or

non-Mahayana literature produced in the early period of Buddhism (from roughly the fifth-
to-fourth century BCE to the time of Buddhaghosa in roughly the 5" century CE) and
reflected in the Pali Tipitaka, the Chinese agamas, and in various surviving Sanskrit and
Gandhari manuscripts. Throughout the dissertation, I will refer to this generally as "early
Buddhist literature." Despite the vast temporal and geographic range of these texts, they
were transmitted and translated conservatively, and pedagogical and literary elements such
as similes and metaphors tend to be retained across this range. When metaphorical language
does undergo transformations by crossing temporal, linguistic, and cultural boundaries, it
often expands the scope of the "universe of meaning" that any simile/metaphor family
embodies, shedding light on the process of cultural exchange. Therefore, while Pali and
Gandhari constitute the base of the comparative research throughout this study, I also use
examples from Sanskrit and Chinese mainstream Buddhist texts. The absence of Tibetan

examples is due to my own lack of facility with the language.

1.6. Structure of the Dissertation

As noted above, the structure of this dissertation is modeled after the volumes of the

Gandharan Buddhist Texts series, where thematic studies usually precede the edition of

4 See for example Harrison 1997: n. 8: ""Mainstream Buddhism' is the term I employ to refer to non-
Mahayana Buddhism, in preference to the other terms in current use, none of which is totally satisfactory.
"Theravada' is patently inaccurate and anachronistic, 'Hinayana' is pejorative and potentially offensive,
'Sravakayana' is more subtly pejorative, and also makes it hard to place the PratyekaBuddhayana (whatever
that was), while 'Nikaya' or 'Sectarian Buddhism,' although neutral, are historically misleading, given the fact
that the Mahayana was a pan-Buddhist movement running across Nikaya or Vinaya school/ordination lineage
boundaries. This means that monks and nuns converted to the Mahayana continued to belong also to the
Nikaya in which they had been ordained, to uphold its Vinaya, and so on. However, they remained in the
minority, at least in India. The term 'Mainstream' reflects this situation."
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manuscripts and explanation of their texts. Part I is focused on the comparative study of the
metaphorical imagery found in the two siitras of RS 20. In chapter 2, I trace the simile of the
fortified city from the Sutra on Pleasure and Pain as it occurs across early Buddhist
literature, considering its role in the imagination of South Asian people during a period of
dynamic urbanization. I show that the fortified city was used to convey Buddhist notions of
nirvana, the body, and the Buddhist dharma. Moreover, I argue that the Gandhari version of
the simile sheds new light on the nature of siege warfare in ancient South Asia. In chapter 3,
I examine the development of the idea of hell as a "great conflagration," showing that it was
probably one of the earliest Buddhist notions of hell, and that it was conceived of both
metaphorically and literally. This chapter is intended to go beyond the study of hell as a
metaphor and contribute to our still incomplete understanding of the origin and development
of hell in Buddhism in general. In chapter 4, I trace a particular aspect of the Gandhart
description of the "Great Conflagration Hell," namely, its comparison of beings born there
to red-hot iron balls. I trace the use of the iron ball in various similes, ultimately concluding
that it is a kind of inverted mimesis of the pindapata, the ball of alms-food monks receive
from patrons. I also look to theoretical insights from the study of religion and ritual to
address the thematic focus of the imagery, namely discipline and punishment, in both
Gandhar sutras.

In Part II, T offer a complete study of RS 20 and its contents. In chapter 5, I give a brief
overview of the physical description of the manuscript and provide digitally reconstructed
images for reference. In chapter 6, I analyze the paleographic and orthographic peculiarities
of the scribe. In chapter 7, I offer a complete account of the phonological developments

evidenced by the manuscript, and in chapter 8, its morphological characteristics. In chapter
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9, I transcribe, reconstruct, and translate the two siitras of RS 20. (For a quick review of the
manuscript's contents, it would be useful to begin here.) In chapters 10 and 11, I analyze the
two sutras at length in turn, and compare them with parallels and other relevant texts in Pali,
Sanskrit, and Chinese. At the end of the dissertation, I provide a complete glossary,
referencing every word on the manuscript with grammatical information as well as English,

Pali, Sanskrit, and Chinese glosses, where relevant.
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CHAPTER 2: THE SIMILE OF THE FORTIFIED CITY?’

2.1. Introduction

Among the many alluring similes and metaphors employed in early Buddhist siitras, the
similes built around the image of the fortified city are especially evocative and prolific.”
These draw upon the imagination of listeners by painting pictures of lively cities replete
with defensive fortifications and inhabitants. In one common expression of the simile (e.g.,
SN V 160),> a royal frontier fortress (rafifio pacantimam nagaram) is described as having
solid ramparts, walls, arches, and a single gate. In it, a wise gatekeeper controls the traffic in
and out of the city, making sure that there are no cracks in the city walls, not even one big
enough for a cat to sneak through. He would know that anyone entering or exiting the city
must come through the single gate. In the same way, there is only one path toward nirvana,
the one laid out in the Buddha's Dharma. Fortified city similes are further employed in a
broad range of contexts and forms, in each instance emphasizing different characteristics of
the city and thereby different aspects of Buddhist ideology and practice. Noticing the variety
of city similes, Charles Hallisey suggested that their comparative study would contribute to
our understanding of the role of imagery in Buddhist literature as a whole.”

In this chapter, I compile and analyze examples of Buddhist similes of the fortified city

from Pali, Chinese, and Gandhari sources in an effort to shed light on the nature and

0 Earlier versions of this chapter were first presented at the X VIIth Congress of the International
Association of Buddhist Studies in Vienna, Austria in August, 2014, and in the Journal of the International
Association of Buddhist Studies (Marino 2015).

SUT call this simile the "simile of the fortified city" as opposed to "frontier city" or "fort" in order to put this
essay in conversation with the recent English translation of Dieter Schlingloff’s archaeological study of
"fortified cities of ancient India" (2013).

52 All Pali citations are Pali Text Society versions unless otherwise noted.

33 Hallisey 1990: 164.
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function of this particular group of similes and of Buddhist similes in general. The
frequency of this image illustrating such essential Buddhist ideas as nirvana, dharma, and
mindfulness indicates how important Buddhist teachers must have considered it as a
pedagogical tool. Furthermore, although there is significant variation among the different
fortified city similes, in most cases they appear to be derived from a shared trove of building
blocks and themes, reflecting a kind of polythetic simile family that comprises of a series of
associations between characteristics of the city and Buddhist concepts, although only some
of these associations appear in any given simile.* To better understand how the simile
family works, I borrow the concept of the "simileme" from classicist W. C. Scott, as
reviewed in chapter 1 of this dissertation. Despite the differences between the contexts of
Homeric verse and Buddhist sutras, Scott's simileme is a suitable lens through which to
examine the present case in that it helps us to better understand the way in which certain
tropes common in the literary imagination of the time were utilized in Buddhist texts, as
well as the extent of literary creativity employed by their author or authors.

In order to illustrate the way in which a single occurrence of the fortified city simile
alludes to, or operates in conversation with, the greater simileme, I turn to a recently
discovered Gandhari version — the oldest manuscript attestation — preserved in the first sutra
of RS 20. Although the Gandhart simile is unique in both the context in which it occurs and

in its phrasing, its meaning can only be fully understood when considered in the context of

3 Here I am influenced by Jonathan Silk who defines Mahayana Buddhism as a polythetic class (2002).
According to Silk, "In a Polythetic Class, to be considered a member of the class each object must possess a
large (but unspecified) number of features or characteristics which are considered relevant for membership in
the class. And each such set of features must be possessed by a large number of members of the class. But—
and this is the key—there is no set of features which must be possessed by every member of the class. There is
no one feature or set of features necessary and sufficient for inclusion in the class" (402).
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the relationships between the city and Buddhist ideas present in other versions of the simile.
At the same time, it informs our understanding of those other versions; it offers us a key to
unlocking a rather curious idiomatic expression common to the simile involving a

gatekeeper, a cat, and by implication, as I will argue, siege warfare.

2.2. Imagining the City

The world inhabited by the characters of early Buddhist literature is distinctly colored by
the "second urbanization" of the mid-to-late 1* millenium BCE, when cities began to develop
in the Gangetic valley and spread across South Asia.” In this period, rural life was drawn
into stark contrast with the burgeoning world of political, social, and technological
innovation inside city centers, and images of well-protected and often lavish cities became
common in Indian visual and literary culture. Relief sculptures at early sites like Sanchi,
Mathura, and Amaravati contain images of fortified cities with imposing ramparts, gates,
arches, and grand multi-level balconies filled with onlookers.”® Descriptions of the city also
featured prominently in Indian literature. Early kavya poets such as A§vaghosa, Arya$iira,
and Kalidasa often explored imaginative descriptions of cities to draw in listeners or
readers. For example, in Kalidasa's Meghadiita, the protagonist yaksa offers a fanciful

description of his native city Alaka by comparing it to his cloud messenger:

Its mansions are your equals—they have for your lightning
the flash of dazzling women, for your rainbow
arrays of paintings, for your deep and soothing thunder

53 Thapar, 2004: 139-146. With respect to early fortified cities, according to archaeological evidence, large
settlements were first created in the seventh century BCE and were defended by ditches, moats, and ramparts.
There is also evidence that towards the end of the first millenium BCE city gateways with brick towers and
guard stations were further developed (Heitzman 2009). Excavations of Kau$ambi, a major early Buddhist
hub, have revealed ramparts thirteen meters high, encased in 154 layers of brick, containing six gates, and
surrounding a city area 2.29 km? (Schlingloff 2013: 19). For an indispensable literary survey of cities featured
in the Pali canon, see Sarao 1990.

6 Kaul 2011: 60-65.
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drums beating for dance and song, for your core

of waters floors inset with gems, and roofs that graze the sky for your loftiness.”’

In the same poem Kalidasa also famously describes the historical city of Ujjain in such
fantastic terms that it has been called "the city of romance par excellence."*®
As Shonaleeka Kaul has noted, our understanding of urban life in ancient South Asia

should incorporate such imagined cities:

The city in history has had not only a spatial existence but an ideational one — an existence in
the realm of ideas. It has elicited and gathered around itself notions, images, and associations.
These ideas of the city are as material a part of the story of urban space as the tangible

structures and systems that inhabit or delimit it on the ground.59

The city as imagined in Buddhist literature, particularly the fortified city at the edge of the
reach of a central lord, made to guarantee its own protection, might have evoked themes
such as vulnerability and safety from attacks by neighboring kingdoms, protection from the
dangers of the wilderness, and social stratification. The city might also have been viewed
with some degree of ambivalence by some Buddhist monks, for whom it was at once the site
of patronage but also, at least according to some textual sources, a site of distraction. For
example, in the Theragatha, a monk is said to lie "trembling" or "in fear" (uttasam) in the

city, and only finds peace in the forest which is more conducive to meditation:

In the city, within high encircling walls and solid watchtowers and strongholds,
protected by sword-wielding men, I lived in fear.

Today, fortunate and at ease, with all fear abandoned,
Bhaddiya, son of Godha, having entered into the forest, meditates.

57 Translation Nathan 1976.
vidyutvantam lalitavanitah sendracapam sacitrah
samgitaya prahatamurajah snigdhagambhiraghosam /
antastoyam manimayabhuvas tungam abhramlihdagrah
prasadas tvam tulayitum alam yatra tais tair visesaih // (64).
38 Sharma 1990: 129.
% Kaul 2011: 1.
%0 Th, V. 863-4:
Ucce mandalipakare dalhamattalakotthake /
; | uttasam viharim pure //
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Of course, as Gregory Schopen has made apparent, what we find in the literature does not
necessarily reflect the lived reality of Buddhist communities.®" Still, one can't overlook the
fact that the setting of the stories of early Buddhism — and the setting of the rise of historical
Buddhism — is determined in no small part by city centers. We need only look to the
beginning of nearly all siitras where the Buddha and his monks rest just outside the city in
pleasure gardens, where the imposing reality of walls and fortifications — and the contrast

between inside and outside — stands conspicuously in the background.

2.3. Examples of the Simile

Various Buddhist texts contain similes painting pictures of cities defended by ramparts
(uddapa) or walls (pakara). Many examples describe a border city (paccantimam nagaram),
which according to the ArthaSastra must be manned by a commander to guard the entrance
to the interior of the kingdom.® I have not tried to exhaustively treat every reference to a
protected border city in Buddhist literature, but only to select enough examples from Pali,
Gandhari, and some Chinese parallels to illustrate the diverse meanings and functions of this

simileme in the early Indian Buddhist literary milieu.

So ‘jja bhaddo anutrast pahinabhayabheravo /
Jjhayati vanam ogayha putto Godhaya Bhaddiyo //
(All translations not otherwise attributed are my own.)

61 See Schopen 1991: 311: "...we need not - and probably should not - assume that the presence of an idea in
a canonical Buddhist text necessarily means that that same idea was current in actual Buddhist communities.
The two need not - and probably often did not - have any necessary connection, chronological or otherwise."

62 The relevant section of the Arthasastra (02.01.05) reads: antesv antapaladurgani janapadadvarany
antapaladhisthitani sthapayet (" At the frontiers, he should construct the forts of the Frontier Commanders as
gateways into the countryside and under the control of Frontier Commanders"). Translation by Olivelle 2013:
99.
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Examples of the simileme can be broadly divided into three types on the basis of their
particular application or theme. In each type, the city carries a different metaphorical force
and doctrinal association:

1) City-as-nirvana: Just as the city sits at the end of a road, nirvana lies at the end of the

Eightfold Path.

2) City-as-body: Just as a city must be protected from attackers, the body must be
protected from distraction.

3) City-as-Dharma: Just as an architect creates a beautiful city, so did the Buddha create
the Dharma; and just as a fortified city protects a citizen, so does the Dharma protect
Buddhists from Mara's forces.

These categories are somewhat fluid, often with considerable overlap, and should therefore
be treated as heuristic devices. Nevertheless, they structure the imagery of their respective
similes in a way that allows us to tease out their various characteristics and functions.

2.3.1 City-as-nirvana

The city-as-nirvana type describes nirvana as a physical place, a wonderful city filled
with luxuries that can be reached via the Eightfold Path. This type is exemplified in the
well-known account of the Buddha's enlightenment in the Nagara-sutta of the
Samyuttanikaya.” There, the Buddha describes how he realized the nature of dependent co-
arising (paticcasamuppada) the night before his awakening by discovering the Eightfold

Path. He illustrates this through the following simile:

3 SN II 104-7. This text is not to be confused with another Nagara-sutta (AN IV 106-13). The Nagara-sutta
in the Samyuttanikaya also has a parallel in Sanskrit which was compiled from various manuscripts from
Turfan, Kucha, and Dunhuang, and possibly other places. For a comprehensive study of these manuscripts, see

o 1mn e 00
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Suppose, bhikkhus, a man wandering through a forest would see an ancient path, an ancient
road travelled upon by people in the past. He would follow it, and would see an ancient city,
an ancient capital that had been inhabited by people in the past, with parks, groves, ponds,
and ramparts, a delightful place. ...So too, bhikkhus, I saw the ancient path, the ancient road
traveled by the Perfectly Enlightened Ones of the past. And what is that ancient path, that
ancient road? ... It is just this Noble Eightfold Path. ... I followed that path and by doing so I
have directly known [dependent co-arising].®*

This simile contains three features that are especially important for the present study. First,
the association between the path leading to the city and the Eightfold Path is a key
component of the fortified city simileme, appearing in numerous individual similes. Second,
even though it is not made explicit in the text, one can infer that, because the path is the
Eightfold Path, the city must be nirvana, as do Buddhaghosa in his commentary® and at
least one similar Chinese text.® Third, the Buddha says that by following the path he came
to directly know (abbhaiiiasim)®’ each component of the twelve-fold chain of dependent co-
arising. The focus here on direct knowledge is the opposite of that on inferred knowledge

(anumananana) that we find in most other versions of the simile.

% Translation by Bodhi 2000: 603. SN II 105-6: Seyyathapi bhikkhave puriso araiifie pavane caramano
passeyya puranam maggam puranarijasam pubbakehi manussehi anuyatam. So tam anugaccheyya tam
anugacchanto passeyya puranam nagaram puranam rajadhanim pubbakehi manussehi ajjhavuttham
aramasampannam vanasampannam pokkharanisampannam uddapavantam ramaniyam. ... Evam eva khvaham
bhikkhave addasam puranam maggam puranaiijasam pubbakehi sammasambuddhehi anuyatam. Katamo ca so
bhikkhave puranamaggo.... Ayam eva ariyo atthangiko maggo. . . .tam anugacchim. Tam anugacchanto...
[paticcasamuppada]...abbharifiasim.

5 SN-a II 117: Purisassa ten’ eva maggena gacchato purato nagaradassanam viya Tathagatassa
nibananagaradassanam. ("A person’s sight of the city that had previously been reached by this very path is
like Tathagata’s sight of the city of nirvana.")

% The primary Chinese parallel to the Nagara-sutta found in Gunabhadra’s Samyuktagama (T 99 80b24-
81a08) does not explicitly call the city the "city of nirvana," but the Chinese translation of the Nidana Sutra
attributed to Faxian (T 715 830a08) also deals with dependent co-arising and reads: 5 E BT TE, E#%
BN\ 2 B, B 2E JORAE 5k ("T have now tread the path walked by Buddhas, and worn the armor worn
by people from the past, and arrived at the city of nirvana of the people of the past").

7 In Pali, abbhaiifidasim, an aorist from of Skt. abhi + jiid, can mean "to know by experience, to know fully or
thoroughly" (PTSD s.v. abhijanati); or, more closely related to the Buddhist technical term abhijiia (according
to the CPD, "higher or supernatural knowledge"), "to know by intuition" (CPD s.v. abhijanati). Here it seems
to connote knowledge by direct observation.
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Where the Nagara-sutta implies an identification of the city with nirvana, two non-
canonical texts, the Nibbana-sutta and Tundilovada-sutta, make the association explicit,
spelling out a host of connections between characteristics of the city and characteristics of
nirvana.®® For the sake of space, I will limit my discussion to the Nibbana-sutta, which is
similar to the Nagara-sutta in that it is framed by a story of a man on a path to a great city.
After overcoming four pursuing enemies (birth, old age, sickness, and death) and a great
tree of defilements (kilesamahiruham), the man arrives at the city of nirvana, which has
defensive measures like a wall, gate, watchtower, and moat, as well as a bazaar, pillars,
beds, couches, and natural luxuries like ponds, geese, and other pleasant birds. After the
description of the city, each item is made to correlate with an important Buddhist concept, a
technique called "application of a simile" or "association via comparison"
(upamasamsandanam or opammasamsandanam) by commentators.” For example, the

beginning of this list of associations reads:

What is the wall? The wall of virtue. What is the [gate]?”° The gate of knowledge. What is the
watchtower? The watchtower of concentration. What is the moat? The moat of loving
kindness...”!

% Hallisey 1990 and Hallisey 1993. Neither text is found in standard editions of the Pali canon.

% The neuter samsyandana is defined by Edgerton in the BHSD as "agreement." The PTSD defines the
feminine opammasamsandana as "application of a simile." Occurrences of similar phrases in Pali
commentaries include MN-a Il 262: ettha evam upamasamsandakam (B¢ has samsandanam) and SN-a III 62:
tatridam opammasamsandanam.

70 Here the text reads, kin tam pakaram? ianam dvaram. As Hallisey notes, the intended reading must be
*kin tam dvaram? (Hallisey 1993: 122).

! Hallisey 1993: 122: Kin tam pakaram? Silapakaram. Kin tam pakaram [dvaram]? Nanam dvaram. Kin tam
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The simile in the Tundilovada-sutta is presented in similar fashion, except that it describes

many items as "perfections" (paramis).”” Table 1 compares the key associations between the

city and Buddhist concepts in the city-as-nirvana type:

Table 1: Metaphorical associations in City-as-nirvana type.

Nagara (SN II 104-7)

Nibbana

Tundilovada

City (nagara)

Nirvana

Nirvana

Nirvana

Straight path
(ujumagga)

Eightfold path (atthangika
magga)

Eightfold path (atthangika
magga)

Walls (pakara)

Virtue (sila)

Perfection of patience
(khantiparamrt)

Gates (dvara)

Knowledge (7iana)

Perfection of giving
(danaparam)

Watchtowers
(attalaka)

Concentration (samadhi)

Concentration (samadhi)

Pillars (thambha)

Vigor (viriya)

Seven books of
Abhidhamma
(Abhidhammasattappakar
ana)

Surrounding
ramparts
(parikkhitta™
pakara)

Loving kindness (metta)

Perfection of loving
kindness (mettaparamt)

Palaces (pasdda)

Ten perfections
(dasaparami)

Beds (sayana)

Renunciation
(nikkhamma)

Perfection of renunciation
(nekkammaparamt)

Lamps (padipa)

Insight arising from
knowledge of release™
(vimuttifianadassanam)

Knowledge (7iana)

Lotus ponds
(pokkharant)

Cultivation by meditation
(bhavana)

Cultivation by meditation
(bhavana)

Cool water (sitajala)

Compassion (karuna)

Compassion (karuna)

2 Other references to the perfections (parami-s) as a set in Pali are found in Khuddaka Nikaya texts like the
Buddhavamsa (e.g., 6, 16) and Cariyapitaka (e.g., 83, 91, 97), but as far as I can tell not in the other four

nikayas.

3 Parikkhitta in the Tundilovada-sutta should perhaps read parikha (moat) which appears in many city
descriptions. The Nibbana-sutta has parikkham. It is also possible that it should read parikkhata, "endowed
with" (PTSD s.v.), but the syntax of the compound would be irregular. To better understand the possible
confusion, cf. AN IV 106, where a city is described as being well-endowed (suparikkhittam) with a moat
(parikha) which is a requisite (parikkhara) of a city.

74 PTSD s.v. dassana.
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Pleasure garden - Vigor (viriya) J—
(uyyana)

Hallisey considered whether the complex city similes in the Nibbana-sutta and
Tundilovada-sutta might be secondary to a "more fundamental conventional metaphor of the
city of Nibbana, which itself is linked to the conventional metaphor of Nibbana as a
'place’,"” but he was unable to locate any such image. However, it is clear that they are
related to the more basic city-as-nirvana image in the Nagara-sutta described above.
Altogether, they reflect a specific creative application of the fortified city simileme in
teaching contexts emphasizing the nature of nirvana, utilizing details appropriate to the story

that contains them.’®

2.3.2 City-as-body
In the second type of fortified city simile, the city-as-body, the theme is not the

discovery or the wonder of the city, but rather the protection of the city. As the comparison
goes, one must defend one's body as one would defend a vulnerable border town. The most

succinct example of the city-as-body type comes from the Dhammapada:

Just as a border city is protected inside and out, so protect yourselves. Do not let the moment
pass you by, for those who have been passed by the moment grieve when they are consigned
to hell.”?

75 Hallisey 1993: 109.
® Another noteworthy, but brief and fragmented example is found in the so-called Buddhist Yoga Manual
("Yogalehrbuch"), which features a gatekeeper who warns that those who enter the city of nirvana
(nirvanapuram) cannot leave: dauvarikah puruso v. + + + + + + + kathayati / iha nagare yah pravisto na
bhiiyo nirgacchatiti (YL 161R2 11 5-6; Schlingloff 1964: 169). ("The gatekeeper...says: ‘One who has entered
this city will not leave again.’") Apparently, no other example describes the city of nirvana in such terms.
77 PTS edition verse 315. Translation by Norman 1997b: 46:
nagaram yatha paccantam guttam santarabahiram
evam gopetha attanam, khano vo ma upaccaga,
[ | nirayamhi samappita.
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Here, the correlation between city and self is explicit. Lack of protection, even for a
moment, leads to hell. The Chinese parallel attributed to Vighna is similar, but specifically
calls for the protection of the mind (.[»):

Like a prepared border city, strong and secure inside and out, one should guard one's mind.
Don't give rise to unrighteous things. Practice, if deficient, results in distress, and causes one
to fall into hell.”

The Pali commentary on Dhammapada verse 315 sharpens the focus of the simile by

comparing not only the body to a city, but also the six internal sense gates to city gates:

Here, monks, with respect to "inside and out," just as a frontier city is well protected on the
inside and out by men building firm gates and walls on the inside, and firm towers, ramparts,
and moats on the outside, so too should you establish mindfulness and close the six internal
gates. Don't give up the mindfulness that protects the gates, and because the six external sense
objects, when being grasped, lead to personal injury, become firm by not grasping them.
Without giving entry to them, and without abandoning the mindfulness that protects the gates,
protect yourself as you go about.”

This expanded image comes alive with people who construct the essential defensive
mechanisms of a fortified city: gates (dvara), walls (pakara), watchtowers (attalaka),
ramparts (uddapa), and moats (parikha).

A more extensive version of the city-as-body simile can be found in the Kimsuka-sutta

of the Samyuttanikaya. It begins:

Suppose, monk, that a king had a frontier city with strong ramparts, strong walls and
arches, and six gates. In it, there is a wise, experienced, intelligent gatekeeper who
refuses entrance to those he does not know and admits those he does know.

78 T 210 570b1: 4NN, thoMERE, ESFHE, IEER 4, ITHECE, S HEiE.

7 Dhp-a I1I 488: Tattha santarabahiranti, bhikkhave, yatha tehi manussehi tam paccantanagaram
santarabahiram guttam katam, evam tumhepi satim upatthapetva ajjhattikani cha dvarani pidahitva
dvararakkhikam satim avissajjetva yatha gayhamanani bahirani cha ayatanani ajjhattikanam upaghataya
samvattanti tatha agahanena tani pi thirani katva tesam appavesaya dvararakkhikam satim appahaya vicaranta
attanam gopethdati attho. (PTS has attalakauddamaparikhddini, but CPD calls -uddama- a mistake for -
uddapa-.)

80 SN IV 194: Seyyathapi, bhikkhu, rafifio paccantimam nagaram dalhuddapam dalhapakaratoranam
chadvaram. Tatrassa dovariko pandito vyatto medhavi, aiifidatanam nivaretd, fidtanam paveseta.
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This formulaic passage occurs in at least five other examples of the simile,* though these
usually describe a single-gated city rather than one with six entrances.** As the simile
continues, the Buddha says, "I have made a simile, monks, so that you will understand my

"8 and then presents a list of direct one-to-one correspondences

meaning, and here it is,
between the fortified city on the one hand, and the body or experience of a practitioner on

the other:

Table 2: Metaphorical associations in Kimsuka-sutta.

Kimsuka-sutta (SN IV 191-5)

City (nagaram) Body (kaya)

Six gates (chadvara) Six internal sense gates (ajjhattika ayatana)
Gatekeeper (dovariko) Mindfulness (sati)

Two messengers (dittayugam) Tranquility (samatha) and insight (vipassana)
City commander (nagarasamr) Consciousness (vififiana)

Central square (majjhe singhatake) Four elements (catumahdabhiita)

Message (vacanam) Nirvana (nibbana)

Path to the city (yathagatamaggo) Eightfold Path (attharngiko maggo)

81 SN V 160, AN V 192, DN II 82, DN III 101. The Gandhari example from Senior scroll 20 is similar, but
does not include the part about keeping out strangers.

82 There are at least two important historical examples of South Asian fortified cities with six gates:
Kau$ambi, which is described as a mahanagara in the Dighanikaya (DN II 146) and around which six gates
were discovered by archaeologists (see note 6 above), and in the northwest, Bactra (modern Balkh), which was
another important city for early Buddhists, and is said to have had six gates at least at the time of Ibn Hawqal’s
10™ century explorations. Kramers and Wiet’s French translation of Ibn Hawqal’s Kitab Sirat al-ard reads:
"Elle est batie en terre. La ville a plusieurs portes, dont la porte du Naubahar — la porte de Wakhteh — la porte
de Fer — la porte de Hinduwan — la porte des Juifs — la porte de Shastaman — et la porte de Bakhti. — C’est dans
le mur d’enceinte que sont percées ces portes. ... Le mur de la ville est construit en terre" (Kramers and Wiet
1964: 433). The ramparts of both Kau§ambi and Bactra are both still clearly visible from satellite images.

8 Upama kho myayam, bhikkhu, kata atthassa viiiiiapanaya ayaiicevettha attho.
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A few of the associations warrant further comment. As in the Dhammapada example, the
city stands for the body, and as in the Dhammapada commentary, the gates stand for the six
senses. The city is animated by a number of characters, including a gatekeeper who
embodies mindfulness, the city commander who stands for consciousness, and messengers
who stand for tranquility and insight (samatha and vipassana).** While it signifies a shift
from the city-as-nirvana type in that it is not the city but the message that stands for nirvana,
the Kimsuka-sutta still draws a thread from the city-as-nirvana type in continuing to
associate the path into the city with the eightfold path. Interestingly, in the Pali commentary
Buddhaghosa also interprets the Kimsuka's simile in light of the city-as-nirvana type, at least
partially, describing the city as both "like the body" (viya sakkayanagaram) and "like
nirvana" (viya hi nibbananagaram).” This suggests that Buddhaghosa was aware of the

multiple possibilities of the fortified city simileme.

2.3.3. City-as-Dharma
In the third type of fortified city simile, the city represents the Dharma, or the methods

developed by the Buddha as teachings leading to nirvana. One example is from the

8 The commentary (SN-a III 60) explains the messengers in this simile with a story of a king who sends his
prince to establish a border city. When word reaches the king that the prince has been wasting his time
drinking, singing, and dancing in the company of scoundrels (dhutta), the king sends messengers to the city to
admonish the prince. The messengers ask the gatekeeper where to find the prince, and he sends them to the
central square where the prince sits in a drunken stupor, pretending not to hear the messengers. Upon finding
the prince, the messengers threaten to cut his head off if he does not comply with the king’s commands. The
prince’s incompetent servants then flee the city. This interpretation, though creative, does not correspond well
to the context of the simile. It is possible that the story told in the commentary appears elsewhere and was used
here to explain the messengers, whose function in this siitra is not completely clear. Either way, the fact that
the commentary’s interpretation does not seem to fit the context is a sign that the fortified city simile of the
Kimsuka-sutta is somehow an atypical application of the simileme.

85 SN-a II1 62
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Apadana, in which the monk Upali builds a city of Dharma like a powerful king (yatha raja

balava):

He put an end to other views and to Mara along with his army,
Dispelled the darkness, and built a city of Dharma,

Where virtue was its walls and knowledge its gateway strongholds,
Faith its strong pillars, and restraint its wise gatekeeper.

The bases of mindfulness were the watchtowers, sagely wisdom its crossroads,
The bases of supernatural power were its central square, and the Dharma its well-built road.®

Here the emphasis is placed not on the need to protect the city (as body), but on the
protection that the city — the Dharma — can provide for the practitioner: virtue, knowledge,
faith, etc. are the defensive measures that keep Mara at bay. All of the characteristics of the
city mentioned here (e.g., walls, pillars, etc.) appear in other city similes, showing a strong
consistency in the city's features as described across the greater simileme.

A second Dharma city is described in great detail in the Milindapaiha in the section
dealing with questions solved by inference (anumanapariho). This directly contrasts with the
emphasis on the Buddha's direct knowledge (abhifiiia) described in the Nagara Sutta of the
city-as-nirvana type. In the Milindapafiha, King Milinda asks Nagasena how he really
knows that the Buddha existed if neither he nor his teacher has ever met him. Nagasena says
that one can infer that the Buddha existed by reference to the teachings he left behind,

including the four bases of mindfulness (cattaro satipatthana), the seven limbs of

8 Ap 1 44:
Titthiye nihanitvana maraii capi sasenakam
tam andhakaram vidhamitva dhammanagaram amapayi.

Stlam pakarikam tattha fianan te dvarakotthakam
saddha te esika dhiradvarapalo ‘va samvaro.

Satipatthanam attalam paiiiia te caccaram mune

ddhipadaiica singhatam dhammavithim sumapitam.
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enlightenment (satta bojjhanga), and the Eightfold Path (atthangiko maggo). Just as
someone entering a glorious city would know that the architect must have been skillful
(cheko), so too would one recognize that the one who developed the Dharma must have been
an incomparable Buddha. Nagasena then describes the Buddha building his city of Dharma
in much the same way as Upali's efforts are described in the Apadana:

After defeating Mara together with his army and breaking through the net of false views,
having destroyed ignorance and brought forth wisdom, bearing up the torch of the law,
and having obtained omniscience, [the Buddha], undefeated and victorious in battle, built
a city of Dharma.?’

Following this, Nagasena further describes the Buddha's city in an extended simile much
like the ones in the Tundilovada-sutta and Nibbana-sutta:

Oh King, the Lord's city of Dharma had virtue for its walls, modesty for its moat,
knowledge for its gateway strongholds, vigor for its watchtowers, faith for its pillars,
mindfulness for its gates, wisdom for its palaces, the Sutras for its crossroads, the
Abhidharma as its central square, the Vinaya for its courthouse, and the bases of
mindfulness for its roads. And in those streets which represent the bases of mindfulness
such shops were laid out as follows: a flower shop, a perfume shop, a fruit shop, an
antidote shop, a medicinal herb shop, an ambrosia shop, a jewel shop, and a general
shop.®

For a comparison of the metaphorical associations in the Apadana and Milindapafiha, see

table 3.

Table 3: Metaphorical associations in Apadana and Milindapariiha.

Apadana (I 44) Milindapaiiha (Mil 332)
City (nagara) Dhamma Dhamma (once nibbananagara)
Walls (pakara) Virtue (sila) Virtue (sila)
Gateway stronghold Knowledge (iana) Knowledge (iana)
(dvarakotthaka)

87 Mil 332: sasenam maram pardajetva ditthijalam padaletva avijjam khepetva vijjam uppadetva dhammukkam
dharayitva sabbariiiutam papunitva nijjitavijitasangamo dhammanagaram mapesi.

8 Ibid. Bhagavato kho maharaja dhammanagaram silapakaram hiriparikham fanadvarakotthakam
viriyaattalakam saddhdesikam satidovarikam parnifiapasadam Suttantacaccaram Abhidhammasinghatakam
Vinayavinicchayam satipatthanavithikam. Tassa kho pana mahdardja satipatthanavithiyam evaripa apand
pasarita honti, seyyathidam: pupphapanam gandhapanam phalapanam agadapanam osadhapanam
amatapanam ratanapanam sabbapananti.
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Watchtowers (attalaka) Bases of mindfulness (satipatthana) Vigor (viriya)

Gatekeeper (dovarika) Restraint (samvara) Mindfulness (sati)

Pillar (esika) Faith (saddha) Faith (saddha)

Palace (pasada) — Wisdom (parfiiia)

Road (vithika) Dhamma Bases of mindfulness
(satipatthana)

Central Square Bases of magical power (iddhipdada) Abhidhamma

(singhataka)

Crossroads (caccara) Wisdom (pariiia) Suttanta

Courthouse (vinicchaya) — Vinaya

The Anguttaranikaya's Nagara-sutta® (which I will call the Fortress Siitra to avoid
confusion with the Nagara-sutta of the Samyuttanikaya) presents the relationship between
the Dharma and the fortified city in even greater detail. Unlike other similes of the fortified
city which are inserted into larger stories to illustrate a teaching, the simile in the Fortress
Sutra itself constitutes the entire stra. It opens by comparing a frontier city well-stocked
with seven key defensive requisites and four key food provisions to a noble disciple who can
fend off Mara with seven good qualities (saddhamma) and access to the four states of

concentration (jhanas):

Bhikkhus, when a king's frontier fortress is well provided with seven appurtenances of a fortress and
readily gains, without trouble or difficulty, four kinds of food, it can be called a king's frontier fortress
that cannot be assailed by external foes and enemies. ... So too, bhikkhus, when a noble disciple
possesses seven good qualities, and when he gains at will, without trouble or difficulty, the four jhanas
that constitute the higher mind and are pleasant dwellings in this very life, he is then called a noble
disciple who cannot be assailed by Mara, who cannot be assailed by the Evil One.*

Here, the text emphasizes the way in which the Buddha's Dharma can adorn a practitioner as

armor. Technically, in this comparison the city itself is equivalent to the practitioner and the

8 AN 1V 106-13.

% Translation by Bodhi (2012: 1075-6). AN IV 106-9: Yaro kho bhikkhave raiifio paccantimam nagaram
sattahi nagaraparikkhdarehi suparikkhitam hoti catunnaii ca aharanam nikamalabht hoti akicchalabhr
akasiralabht. Idam vuccati bhikkhave rafiiio paccantimam nagaram akaraniyam bahirehi paccatthikehi
paccamittehi. ... Evameva kho bhikkhave, yato ariyasavako sattahi saddhammehi samanndagato hoti
catunnaiica jhananam abhicetasikanam ditthadhammasukhaviharanam nikamalabht hoti akicchalabht
akasiralabhi. Ayam vuccati bhikkhaye ariyasavako akaraniyo Marassa akaraniyo papimato.
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Dharma is represented only by certain attributes of the city, but the emphasis of the teaching
is placed on learning the Dharma, so I examine this as an example of the city-as-Dharma
type. The Fortress Siitra is further unique among city similes in that it does not simply list
the correspondences in the style of the "serial simile," but rather offers a thorough

explanation of each comparison.” The description of the gatekeeper serves as an example:

Just as the gatekeeper in the king's frontier fortress is wise, competent, and intelligent, one who keeps
out strangers and admits acquaintances, for protecting its inhabitants and for warding off outsiders, so
too a noble disciple is mindful, possessing supreme mindfulness and alertness, one who remembers
and recollects [even] what was done and said long ago. With mindfulness as his gatekeeper, the noble
disciple abandons the unwholesome and develops the wholesome, abandons what is blameworthy and
develops what is blameless, and maintains himself in purity.®?

Table 4 contains the complete list of associations:

Table 4: Metaphorical associations in Fortress Sutta.

Fortress Sutta (AN IV 106-13)

Seven Defensive Requisites of a City

Seven Good Qualities of a Practitioner

Pillar (esika)

Faith (saddha)

Moat (parikha)

Modesty (hiri)

Path around the city (anupariyayapatha)

Scruples (ottappa)

Many weapons (avudha)

Great learning (bahussutta)

Army (balakaya)

Vigor (viriya)

Gatekeeper (dovarika)

Mindfulness (sati)

Walls (pakara)

Wisdom (paiiia)

Four Provisions of a City

Four jhanas

! The Milindapafiha example also contained this kind of lengthy description, but only for the various shops
found inside the city.

2 Translation Bodhi (2012: 1078). AN IV 110-11: Seyyathapi bhikkave raiifio paccantime nagare dovariko
hoti pandito vyatto medhavi arifiatanam nivareta iiatanam paveseta abbhantaranam guttiya bahiranam
patighdataya, evam eva kho bhikkhave ariyasavako satima hoti paramena satinepakkena samanndgato
cirakatampi cirabhasitampi sarita anussarita. Satidovariko bhikkhave ariyasavako akusalam pajahati, kusalam
bhaveti; savajjam pajahati, anavajjam bhaveti; suddham attanam pariharati.
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Grass, timber, water First jhana

Rice and barley Second jhana
Seeds, beans, and cereals Third jhana
Ghee, butter, oil, honey, molasses, and salt Fourth jhana

The structure of the Fortress Stutra suggests that it might have served a mnemonic
function in which certain elements of the city are made to "store" information about
Buddhist practice. The text begins by painting a detailed picture of a fortified city in which
each defensive requisite and food item earns its own paragraph of description. The text
essentially asks the audience to visualize a city in detail, walking through it in their minds,
meeting the gatekeeper, touching the pillars, smelling the foods; only then does it introduce
Buddhist concepts which can then be mapped onto the image of the city. We can think of
this image as a "memory palace," or a "method of loci," an aid for memorization that goes
back at least as far Cicero's De Oratore (1* century BCE). Cicero attributes this technique to

the Greek Simonides from the 5™ century BCE:

[Simonides] inferred that persons desiring to train this faculty [of memory] must select places
and form mental images of the things they wish to remember and store those images in the
places, so that the order of the places will preserve the order of the things, and the images of
the things will denote the things themselves, and we shall employ the places and images
respectively as a wax writing-tablet and the letters written on it.”

Four other Pali suttas® draw upon the Fortress Siitra's implicit notion that there is only
one way to nirvana, namely by following the eightfold path, developing the seven good

qualities (or sometimes seven limbs of enlightenment), and obtaining the four jhanas (or

93 Sutton and Rackham 1942: Ixxxvi.
% Uttiya Sutta (AN V 194-5), Mahaparinibbana Sutta (DN II 83), Sampasadaniya Sutta (DN III 101), and
Nalanda Sutta (SN V_160). The page numbers reflect the location of the similes in each sutra.
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sometimes four bases of mindfulness). The simile in each of the four describes a city with
only one gate, illustrating the single path to nirvana. It constitutes a single formulaic
expression, or pericope, that has been inserted as a single unit in texts that teach the path to
awakening, and that also focus on what can be known "by inference from the Dharma," or
"by logical conclusion from the Dharma" (dhammanvayo vidito).” Inference (anumana) is
often contrasted by Buddhist scholastics with direct sensory experience (pratyaksa) in
discussions about types of authority (pramana), or ways of knowing.” It is fitting that a
simile explaining something abstract in terms of something concrete would be used to
convey such concepts. In the Mahaparinibbana-sutta, Sariputta tells the Buddha that even
though he does not know the minds of the past or future Buddhas, he knows by inference
from the Dharma that there has never been an ascetic more enlightened than Sakyamuni
Buddha. He supposes that all enlightened arhats must have followed the same dharmic

teachings and offers the following simile to illustrate how he knows this:

Suppose, sir, a king had a frontier city with strong ramparts, strong walls and arches, and a
single gate. In it there is a wise, competent, intelligent gatekeeper who keeps out those he
doesn't know and lets in those he does. While he walks along the path that encircles the city,
he would not see a breach or an opening in the wall even big enough for a cat to slip through.
He might think: "Whatever larger creatures enter or exit this city, will all enter and exit

through this gate. So too, sir, I have understood this by logical conclusion from the

Dhamma.”’

% Walshe translates dhammanvayo as "the way the Dhamma goes" (1987: 235; 568 n. 372), but in a different
sutra with the same phrase Bhikkhu Bodhi translates, "I have understood this by inference from the Dhamma"
(2000: 1642). Buddhaghosa (SN-a III 210) equates dhammanvayo ("as a logical conclusion of the Dharma")
with anumanariana ("inference," or knowledge based on previous knowledge): Dhammanvayo ti, dhammassa
paccakkhato iianassa anuyogam anugantva uppannam anumanainianam ("With respect to ‘dhammanvayo,’
having come to the application of knowledge from direct perception of the Dharma, knowledge by inference
arises"). See also MN-tika (B*: 2.162): dhammanvayasankhatam anumanam ("inference is considered [to
mean] ‘as a logical conclusion of the Dharma’"), and ditthena hi aditthassa anumanam ("inference of what is
not seen by what is seen").

% The types of authority are a common point of discussion among Indian philosophers, but are most
famously discussed in the Buddhist context by Dharmakirti (~6" century) in his Pramanavarttika
("Commentary on Epistemology").

7T have translated this to match Bhikkhu Bodhi’s translations of similar phrases. DN II 83: Seyyathapi
bhante rafiiio paccantimam nagaram dalhuddapam dalhapakaratoranam ekadvaram, tatrassa dovariko pandito
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An expression of this formula in the Chinese translation of the similar Uttiya Sutta from the
Samyuktagama shows some slight variation from the Pali formula, but still highlights the

theme of inferred knowledge:

It is as if a king has a frontier citadel whose walls were solid all the way around. Its alleys and
lanes are even and straight and it has only one gate. There is appointed a gatekeeper who is
clever and intelligent, a skilled assessor. As for people coming from the outside, those who
ought to enter, he admits, and those who ought not enter, he does not admit. If he were to go
all the way around the city looking for a second gate, he would not succeed. (The walls)
would lack even space for a cat to come or go, let alone a second gate. The gatekeeper would
not be aware of every single person who enters or exits, but nevertheless he would know that
anyone who enters or exits could only do so through this [one] gate.®®

Three items from the closely parallel city-as-Dharma similes require attention. First, the
reference in all four sutras to understanding by inference from the Dharma (dhammanvayo
vidito) connects them to the Milindapafiha, where inference is the predominant theme, and
places them in contrast to the Nagara Sutta (SN), which focused on just the opposite: direct
knowledge. Second, the gatekeeper has an expanded role in these versions. Although he is
not explicitly identified as mindfulness (sati), he embodies it by walking around the city
walls making sure they are solid. If the walls are solid, he can infer that nothing can enter
the city except through its single gate. Third, the integrity of the walls is measured in a
peculiar way. They are described as not containing an opening "even big enough for a cat to
slip through" (bilaranissakkanamattampi). On the surface, this appears simply to be an

1diomatic way of saying that nobody could sneak through the wall. Why would the

viyatto medhavrt aiiidatanam nivareta fiatanam pavesetd. So tassa nagarassa samanta anupariyaya patham
anukkamamano na passeyya pakarasandhim va pakaravivaram va antamaso bilaranissakkanamattampi. Tassa
evam assa, ye kho keci olarika pana imam nagaram pavisanti va nikkhamanti va sabbe te imina va dvarena
pavisanti va nikkhamanti va ti. Evam eva kho me bhante dhammanvayo vidito.

%8 T99 248a3: 1R T 45 BBV FE BLE. BIE P IEES —FY. I PRI B e S ae B R, SV AT, JE
A A, NEAZATE. FMEEORE PR nlfe. B A Z iz 55 — . (B # -~ 2 E A
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gatekeeper be concerned specifically with a cat? However, as we will see in the Gandhar1
text in the following section, the gatekeeper probably had a very real fear of cats and other

small animals.

2.4. New Evidence from a Gandhari Version

The Robert Senior Collection of Gandharan Buddhist manuscripts includes a new
version of the fortified city simile — its earliest extant manuscript attestation — that confirms
and augments the discussion above, showing that individual fortified city similes draw from
a central repository of associations, that is, the fortified city simileme. As we will see, the
Gandhart simile embodies multiple meanings, depending on which aspect of the greater
simileme one chooses to highlight.

The simile is contained on the recto of RS 20 in the first stitra on the manuscript, the
Suhadukha-siitra, or Sutra on Pleasure and Pain. In the text, a brahman asks the Buddha
about the cause and condition for the arising of pleasure and pain in the world (ko bho
godama hada ko pacae logo suha-dukhasa upadae). The Buddha replies that there are six
causes and conditions, namely, the existence of the six senses and contact with each of them.
He offers the following simile to illustrate his point:

Sayasavi bramano rafia pacatima nakare dhrida-dare [5)] dhrida-prakara-torana sa-dvaro.
Tatraspi doario padida mesavi tatro mia-vimasa-samunakada. So imasa nakarasa samato
anupa(*ya)[6]ya-paso na i pasea pasanasa chidva atamado bilada-nisaga<na»-matra va.
Tasa <*i>masa eda ahusi ye ke oradi prana ima n(*a)k(*a)[7]ro pravi(*sati na)kramati
s(*a)v(*a) te imehi s(*a)hi dvarehi pravisati nakramati. Evam=eva bramana sa hada sa pacea
loga suha-dukhasa upad(*a)[8]e.

Brahman, it is just as if there is a king's frontier city with strong ramparts, [5] strong walls
and arches, and six doors. In it, there is a wise, intelligent gatekeeper charged with the
investigation of animals. On the path encircling the city on all sides, he would not see a crack
in the stone even large enough for a cat to creep through. Thus it [might have] occurred to
him: "whatever sizable creatures enter [7] and exit this city will enter and exit through these
six doors." Just so, Brahman, there are six causes and six conditions for the arising of
pleasure and pain in the world.
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In terms of its phrasing, the Gandhart simile is nearly identical to the city-as-Dharma
formula found in texts like the Mahaparinibbana-sutta. Other than the context in which it is
used, it differs only slightly in the description of the gatekeeper and the number of doors to
the city. Like the Uttiya-sutta, it also lacks the final phrase "So too, venerable sir, I have
understood this by inference from the Dharma" (evam eva kho me bhante dhammanvayo
vidito). However, any familiarity with city-as-Dharma similes in which inferred knowledge
is the theme would lead one to interpret the Gandhart text in a similar way. Thus, the sutra
would be summarized as follows: just as a gatekeeper in a city with solid walls and six gates
could infer that anyone entering or exiting the city would have to come through the six
gates, so too can one infer that happiness and suffering (G. suha-dukha) must be caused by
contact with the six sense bases.

However, when read in the context of the city-as-body similes like those in the
Dhammapada and the Kimsuka Sutta, the Gandhari simile takes on quite a different
meaning. Although it lacks the Dhammapada's direct command to protect oneself (evam
gopetha attanam) or the Dhammapada commentary's direct association of the city gates with
the six sense bases, the theme of protection is implied by the proximity of the six-gated city
image to a discussion about the six sense bases. Furthermore, because the gatekeeper
routinely stands for mindfulness in texts like the Kimsuka Sutta, one can assume that the
Gandhari version is also suggesting that mindfulness can protect the sense bases, and in turn
control the arising of happiness and suffering. Therefore, when read in the context of the
city-as-body versions, the Gandhart simile could be summarized as follows: just as a
watchful gatekeeper protects the six gates of a city, so too must one be mindful and protect

the six sense bases.
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Thus, the Gandhart simile appears to draw upon the fortified city simileme to allow for
two different but equally viable readings. On the one hand, the text is an explanation of the
origin of happiness and suffering. On the other hand, it is a warning to guard the senses with
mindfulness. Assuming that the goal of the author of this text was to effectively and
efficiently communicate the Buddha's Dharma, it is highly possible that the city simile was
utilized precisely because of its power to evoke both of these messages in the minds of
traditional audiences. If, as I suspect, there existed a kind of fortified city idea in the
imagination of early Indian Buddhists, and the Sutra on Pleasure and Pain evoked this idea
in its audience, then the sutra may have brought to mind any number of other associations

with the city present in the greater simileme.

2.5. Incendiary Cats

Thus, an understanding of the fortified city simileme clarifies the Gandhari text, while
conversely the Gandhart text has implications for understanding other expressions of the
simileme. But it is also of interest for an entirely different matter, namely, the nature of
siege warfare in ancient India. As mentioned above, the Gandhart simile is nearly identical
to the four formulaic city-as-Dharma similes. However, it differs in containing a unique
description of the duties of the gatekeeper. Where the other versions describe a gatekeeper
who is wise, competent, and intelligent (e.g., pandito viyatto medhavi), the gatekeeper in the
Gandhari version is wise, intelligent, (padida mesavi) and "charged with the investigation of
animals" (mia-vimasa-samunakada; P *miga-vimamsa-samanndagato: literally "endowed

with [skill] in investigation of animals").” In light of this phrase about investigating

% Given the lack of other meaningful ways of reading mia and its occurrence in a context which also
describes a cat and "larger creatures (oradi prana=P. olarika pana), I am confident in reading mia as
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animals, two other phrases in the simile take on an interesting flavor. First, the walls are
described as being without a space "even big enough for a cat to sneak through"
(biladanisaganamatra),' and second, the gatekeeper is said to be on the lookout for "larger
creatures" (oradi prana) who might enter the city. The phrases about the cat and large
creatures in the four city-as-Dharma type siitras seemed unremarkable until read in light of
the new Gandhari passage with three separate phrases referring to the gatekeeper's
preoccupation with animals. Why is the gatekeeper of a fortified city so worried about cats?

Here, the Kautiltya ArthaSastra, the core of which is perhaps roughly contemporary with
the earliest layers of Buddhist literature, can offer some help. Its thirteenth book, on laying
siege to a fortress, contains a passage describing the use of small birds and animals in covert
siege operations:

After getting hawks, crows, nightjars, vultures, parrots, mynas, owls, and pigeons living
within the fort captured, he should attach an incendiary mixture to their tails and release them
into the enemy's fort. ... Clandestine operatives, moreover, working as guards within the fort
should attach an incendiary mixture to the tails of mongooses, monkeys, cats, and dogs and
release them among reeds, stocks, defenses, and houses.'*!

Here, spies are advised to select animals — including cats — whose homes are inside the

fortified city, and then set them on fire to run among the flammable homes. Apparently, in

equivalent to Pali miga. Elision of intervocalic -g- in GandharT is not uncommon (e.g., (*a)traiina=antraguna
in Salomon 2008: § 11 3.2.1.2.), and the G. equivalent of Skt. mrga/P. miga also occurs as mriam with -g-
elided in the uddana of the Gandhari Rhinoceros Siitra (see Salomon 2000: 189).

190 T am indebted to Megan O’Donald of the University of Washington for bringing to my attention what
appears to have been a similar idiom in Attic Greek, as employed by the comic playwright Apollodorus of
Carystus (3" century BCE): kekheioed' 1) O0pa poyhoic: GAL 00de elc, TEKTOV dYupdy olTwg émoinoev
BOpay SU' Mg Y] Kkai potydg 0Ok eioepmioet ("The door *11 be bolted; but no carpenter was ever known to
make so strong a door as to keep out a cat or a paramour"). See Fragment 6. Stob. FI. 6. 28 = 11H: The
Slanderer in Edmonds 1961: 189.

10! Translation from Olivelle 2013: 415. The original text reads: (13.4.14, 13.4.16) durgavasinah
Syenakakanaptrbhasasukasarikaulitkakapotan grahayitva pucchesv agniyogayuktan paradurge visrjet // ...
giidhapursas cantardurgapalaka nakulavanarabidalasunam pucchesv agniyogam dadhaya
kandanicayaraksavidhanaveSmasu visrjeyuh //
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their panic the animals were capable of burning down the city. The Arthasastra does not
specifically describe sending small animals through the cracks in the city walls, but it takes
little imagination to extend the tactics from the text to that extent.

Of course, the Arthasastra is not the only place in early Indian literature in which
animals light a city on fire. In the Ramayana, Ravana has Hanuman's tail set on fire as a
punishment, but Hanuman turns the tables by running across the roofs of Lanka setting the
city on fire.'”” There are also a number of examples from other ancient literatures of animals
used as incendiary devices in siege warfare. '” In the Old Testament book of Judges,
Samson, not wanting to take personal responsibility for an attack on the Philistines, ties
lighted torches to the tails of foxes and releases them into the Philistine's standing grain.'™
The tenth century Chronicle of Nestor'? cites a story of Olga, who had sulfur attached to the
feet of birds so that when they returned to their nests within Olga's enemy's city walls, they

proceeded to burn the city to the ground.'®

Genghis Khan is also said to have requested one
thousand cats as a peace offering from a fortress he wished to attack, after which he lit their
tails on fire and sent them back into the fortress to watch it burn, although this is probably a

tale inserted into the Mongol chronicles by a later interpolator.'” An example from a

sixteenth century German war strategy manual provides the best illustration of this

102 Ramayana V. 53-4.

103 Pentti Aalto's short article (1983) is undoubtedly the best source on these stories and includes examples
from the Arthasastra as well as Central Asian and European sources. He concludes that European versions of
the story might have come from the east via the Vikings, or Varangians, through Old Norse sagas.

104 Judges 15:5: "Samson then said to them, ‘This time I shall be blameless in regard to the Philistines when I
do them harm.’” Samson went and caught three hundred foxes, and took torches, and turned the foxes tail to tail
and put one torch in the middle between two tails. When he had set fire to the torches, he released the foxes
into the standing grain of the Philistines, thus burning up both the shocks and the standing grain, along with the
vineyards and groves" (translation from New American Standard Bible).

105 Cross and Sherbowitz-Wetzor 1953: 81, 239 n. 57 (cited in Aalto, 13).

106 Aalto, 13.

197 See Prawdin 2006 (1940): 107 and Aalto, 12-13.
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technique. The manual contains images of birds and cats affixed with what look like jet

packs flying over the walls of a fortress. The text reads in part:

"Create a small sack like a fire-arrow ... if you would like to get at a town or castle, seek to
obtain a cat from that place. And bind the sack to the back of the cat, ignite it, let it glow well
and thereafter let the cat go, so it runs to the nearest castle or town, and out of fear it thinks to
hide itself where it ends up in barn hay or straw, it will be ignited."!

The incendiary animal strategy was most recently employed by the United States
military during WWII, via the "Project X-Ray" in which incendiary devices were tied to
bats, who were then stuffed in bomb casings and dropped from planes as "bat bombs."'*”
The plan was for the bats to roost in wooden structures and then ignite in order to burn
down Japanese cities. However, in a not very surprising turn of events, during testing the
bats failed to reach their intended targets and burned down a number of US research
facilities instead.

All this is to say that the clue offered by the Gandhari version of the simile — that the
gatekeeper was charged with investigating animals — combined with evidence of cats and
other small animals being used during siege operations in India and elsewhere, shows that
the bilara might have at some point been more than a generic idiom of measurement.
Instead, it might have been something the gatekeeper of our fortified city similes literally
had to guard against. After all, this image is used to emphasize the need for mindfulness, to
guard against overwhelming sensation, and it is often those distractions we expect least
which sneak through the gates of body and mind. However, it remains a mystery why,
despite the many different fortified city similes involving gatekeepers, only the gatekeeper

of the Gandhari version is explicitly "charged with investigating animals."

108 Translated by University of Pennsylvania researcher Mitch Fraas and published in Scriber 2014.
19 Couffer 1992.
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2.6 Conclusion: Similes and the Construction of Buddhist Texts

Throughout this chapter I have traced threads from a wide variety of fortified city
similes back to a kind of simile family from which they emanate, and to which they feed
back. To describe this family I have borrowed classicist W. C. Scott's term "simileme,"
which represents all the various possible expressions of a simile as a single unit. One might
think of the relationship between the individual simile and the greater simileme as the
branches and trunk of a tree. All of the branches grow out of the trunk while at the same
time feeding back energy to the trunk and the other branches, helping them grow and
change. The point at which a branch and the trunk, or one branch and another branch,
become separate from each other is only vaguely defined. There exists a clear continuum
from one branch in the tree's canopy to a low branch near the roots, and yet they can be
separated by a considerable amount of space.

It could be argued that where I see a fortified city tree — individual simile-branches
connected to a simileme-trunk — there is in reality only a messy array of city similes that
share few features in common. It is possible that city similes sprung up separate from each
other, their popularity stemming only from the ubiquitous experience of cities. However, |
would argue that they contain a considerable internal conceptual clarity and are remarkably
consistent with each other. For instance, the gatekeeper is always a metaphor for
mindfulness (sati) or restraint (samvara), and a path leading to the city is almost always
called the Eightfold Path. Also, the themes of protection, inferred knowledge, and discovery
of nirvana occur frequently across typological boundaries. Scott has argued that the

strongest evidence for the existence of the simileme in Homeric poetry is the "regularity
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with which similes of a single family are developed from a series of motifs that are
repeatedly used together";''? it is clear that such a regularity exists in the present case.

The similes are also connected by their usefulness as didactic tools, which is likely part
of the reason that they were used so often. The very architecture of the city image reveals its
pedagogic function. They situate the same core teachings about nirvana, mindfulness, and
the importance of practicing the Buddha's Dharma in city spaces which everyone would be
able to know through daily sensory experience. As in the "memory palace” of the Fortress
Sutra, it is not necessarily the details of the simile's associations that make it effective, but
rather its power to "allure the senses" and act as a bridge to understanding. Even if the logic
of each individual correspondence is not immediately obvious to the listener, there is still
power in the imaginative process of metaphor-making that is conducive to learning.

Applying Scott's idea of the "simileme" to the fortified city simile family not only gives
us language with which to organize our similes, but it also draws our attention to the

possibility that there was considerable creative freedom in the process of composing and

teaching the Buddhist sutras under discussion. According to Scott:

"...as similes are the product of human imagination, a wide variety of individual similes can
be created by recombination, deletion, or addition of customary elements — and also,
undoubtedly, at moments of creative innovation or discovery. ... In drawing on the simileme,
the poet is exercising his artistic choice within the traditional devices and language ... in
order to tell his own story."!!!

Scott refers to the context of Homeric poetry when he speaks of the "recombination,
deletion, or addition of customary elements" to creatively make new texts, but his words

could just as easily describe the nature of Buddhist texts. On this topic, Jonathan Silk has

110 Scott, 37.
111 Scott, 25.
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recently written that "nearly all Buddhist scriptural literature from the very earliest times
follows exactly the same pattern: texts are constructed out of parts, stock phrases, pericopes,
elements which are drawn upon to create — with of course new elements as well — new
works."""? In the Buddhist context, similes operate as kinds of interchangeable stock
phrases, and there are examples of single teachings that occur in different siitras with
different similes used to illustrate them. In fact, the basic teaching about the arising of
happiness and suffering contained in the Gandhart Sutra on Pleasure and Pain also appears
elsewhere with a different simile, not including a city image.'” Another example of this
phenomenon is the Labhasakkarasamyutta of the Samyuttanikaya, in which a single teaching
is presented eight times in a row, each time with a different simile."'"* These examples
suggest that the Buddha gave individual teachings multiple times in different ways, a
possibility that Silk recently called "entirely plausible, if not overwhelmingly likely."'"

It is also possible that later teachers applied new imagery like the popular fortified city
simile, which proved to be effective elsewhere, to already existing teachings, thus expanding
the "canon" with each new teaching — or perhaps performance — of a given text. However,
scholars of Buddhist literature have been reluctant to imagine early Buddhist teachers as
creative storytellers. In his recent discussion about the oral nature of early Buddhist texts,

Bhikkhu Analayo argues that "we simply have no evidence that would support a shift from

an early period of fairly free improvisation to a subsequent period of strictly formalized

112 Silk 2015: 208.

'3 Hatthapadupama Sutta of the Salayatanasamyutta (SN IV 171-2).

!4 These texts (SN II 225-231), beginning with the Daruna Sutta, describe the dangers of gain, honor, and
praise (labhasakkarasiloko), using eight different similes.

115 Silk 2015: 207.
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transmission, except for variations found between parallel versions of a discourse."''® While
there might not be enough evidence in a brief study of one simile family to contradict
Bhikkhu Analayo's position, it is enough to encourage further study of the role of Buddhist
similes in the composition and performance of Buddhist literature. Studying Buddhist
literature by means of its imagery can help scholars connect texts otherwise not recognized
to be parallel, to bring more clarity to the process of textual composition, and gain a better
understanding of the relationship between visual culture and texts. And as we have seen in
the Gandhari text above, it can offer us rather surprising insights into ancient history as
well.

In the following two chapters, and particularly in chapter 4, I apply the same
methodological approach to the second suitra on Senior scroll 20, the Great Conflagration
Sttra, as I did here to the first. Its simile of the red-hot iron ball connects our manuscript to
diverse texts gluttony, discipline, punishment, and the nature of hell in the Buddhist

imagination.
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CHAPTER 3: THE GREAT CONFLAGRATION HELL

3.1. Introduction

Given the centrality of karma in Buddhism, it is not surprising that hell plays a major
role in early Buddhist literature. As the worst of five or six'"’ realms of rebirth, niraya, or
naraka,"" is reserved for those who have performed significant unwholesome deeds in
body, speech, or mind, and must suffer until the karma associated with such deeds is
exhausted. Naturally, hell is a powerful motivator, and some texts suggest that the threat of
hell and the hope of a heavenly rebirth were among the first things taught to non-Buddhists

in the hope of converting them.'" It has been argued that Buddhist conceptions of hell might

7 Pali canonical sources give five: the hell, animal, ghost, human, and divine realms. E.g., Mahasthanada-
sutta (MN 1 73): Parfica kho ima Sariputta gatiyo. Katama paiica? Nirayo tiracchanayoni pittivisayo manussa
deva ("There are these five destinies. What are the five? Hell, the womb of an animal, the realm of hungry
ghosts, human beings, and god[s]"). A similar system is widely found in Chinese. E.g., T 741 Wiikiizhangju
Jjing i EEaJ4% at 543c4. Formulations with six realms, as is often represented in Tibetan bhavacakra images,
add asuras, or demi-gods, to the list. The Kathavatthu (Kv 360) mentions that the Andhakas and
Uttarapathakas also considered there to be a separate realm of the Asuras. For a brief discussion on this, see
Braarvig 2009: 261.

8 Niraya is preferred in Pali texts, while naraka seems to be preferred in Sanskrit texts. See, for example,
Feer 1892: 187-8. Chinese texts contain the transliteration nili }JgZ, the translation diyi #f3 ("earth prison"),
and sometimes refer to hell as taishan Z=11] (Mount Tai) or taishan diyn Z=([#:K. This latter name
demonstrates the localization or emplacement of hell into a Chinese mountain that was a sacred site long
before the arrival of Buddhism.

9 The "graduated discourse" (anupubbikatha) that the Buddha is said to have often used when speaking to
beginners is described as a talk about giving, virtue, heaven, and the path (dana, sila, sagga, and magga), but
not explicitly about hell (e.g., DN I 110). It is possible that sagga implied an entire discussion of realms of
rebirth. However, elsewhere, as in the Sahasodgatavadana, monks are taught to use painted paiicagandaka
cakras (five-fold wheels [of existence]) in the entrance way of monasteries to point out the perils of hell to
brahmin passersby (Divy 1286.006-7). Another example occurs in the accounts of monks spreading the
teachings to the borderlands according to the Mahavamsa and Dipavamsa accounts. Mahadeva was sent to
convert the residents of Mahisa by using the Devadita-sutta to teach about hell, e.g., Dpv. viii, 5: gantvana
rattham Mahisam Mahdadevo mahiddhiko coditva nirayadukkhena mocesi bandhana bahu ("Mahadeva,
possessed of great power, went to the Mahisa country and exhorted [the people] with talk of the suffering of
hell, and freed many from bonds."); Vin-a I, 66: Mahddevatthero pi Mahimsakamandalam gantva
Devaditasuttam kathesi... ("The Elder Mahadeva, too, went to the Mahimsa country and expounded the

e e ii, 4, 29.
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be among the oldest such developed notions in the world,'® and its deep influence on
modern Buddhist cultures is evident in places like Thailand's popular Wang Saen Suk hell-
themed garden. Despite its central role, as Lady Macbeth said, "hell is murky," and the
origins and development of Buddhist hell cosmography and imagery remain obscure. But
we have a lot to learn from hell. Buddhist descriptions of infernal retribution reveal ties to
early Indian systems of control and punishment, they highlight differences between Indian
and Chinese conceptions of torture, and they provide a map for understanding the Buddhist
geography of transmigration.

With the discovery of the Senior manuscripts, our picture of hell becomes a little bit
clearer. In the following two chapters, I analyze the second text on Senior manuscript 20,

nl21

the Gandhar1 Mahaparadaha-sutra, or the "The Great Conflagration Sutra," = placing the
hell described therein in the context of other relatively early texts about hell (chapter 3), and
studying its simile of the red-hot iron ball (chapter 4). This sutra forces us to us to ask,
"What is the 'Great Conflagration Hell,' and why does it not appear in any other developed
lists of Buddhist hells?" Furthermore, by tracing the image of the red-hot iron ball across
early Buddhist literature, I find that it operates within a wide-reaching network of

metaphorical language about hell that draws upon fear of corporal punishments, both earthly

and otherworldly.

120 Jens Braarvig (2009), on the basis of a discussion about hell in the Kathavaithu, whose contents he argues
derive from a roughly 3™ century BCE council, suggests that the Buddhist idea of hell as a place of punishment
could predate and might have influenced similar Mediterranean developments.
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3.2. Buddhist Hells

Before contextualizing the Great Conflagration Hell, it is important to understand the
place of hell in general in early Buddhist mainstream sitra literature, by which I am
referring primarily to the five Pali nikayas as well as texts in Sanskrit and Chinese
Agamas.'” Hell (P/Skt. niraya or naraka) often appears in siitras in short references to
undesirable rebirths,'* but only rarely do we find descriptions of what it's actually like, and
at that, they often differ. I cannot cover all such references in a comprehensive way here, but
a brief survey is in order.'**

The Pali Balapandita-sutta (Sutra of the Fool and the Wise) and Devaduta-sutta (Sutra of
the Messengers from the Gods) are commonly cited by scholars as early examples of hell
cosmographies.'” They are found back-to-back in the Majjhima-nikaya (suttas no. 129 and
130)."* There is a second Devadiita-sutta in the Anguttara-nikaya,'”” which contains a

briefer hell description. There are also numerous Chinese texts that are either directly

122 T use the phrase "early Buddhist literature” or "Sravakayana" in a sense similar to what Paul Harrison has
called "mainstream Buddhism" (Harrison 1995: 169). I do not limit it to the "first" or "early period" which
Steven Collins defines as the period between the time of the Buddha to that of ASoka (Collins 1998: 53), but
extend its meaning to roughly the time Buddhaghosa’s commentaries in the 5" century. In all cases, I refer to
non-Mahayana texts, without necessarily suggesting their historical priority to Mahayana texts, which we now
know coexisted with Sravakayana literature from an early time (e.g., Strauch 2007: 66; Allon and Salomon
2010). Excluding Mahayana literature is merely a way of limiting my data set for this project and does not
suggest that the relevant content in Mahayana literature would not be a useful extension of the project.

123 Take for example the common phrase at AN IV 93: kayassa bheda nirayam vajanti ("After the breaking
up of the body, they go to hell") = EA 51.9 at T 125 821a3-4 S i34 At .

124 Throughout this chapter, I take the Pali texts as a starting point, utilizing Gandhari and Sanskrit
manuscripts where available, and looking to Chinese examples often only as secondary support for my
investigation. This is a result of my Indological orientation and intermediate ability in Buddhist Chinese.
Another gap in the study is the lack of Tibetan examples, which again reflects my own limitations.

135 E.g., Kirfel 1920: 199; Przyluski 1923: 130-31; van Put 2007: 206.

126 Balapandita-sutta: MN III 163-178 = Ch. chihuidi jing ¥EE2ZH2% T. 26 759a19-763a22; Devadita: MN III
178-187 = Ch. rianshi jing K{ELE T. 26 503a21-506b1. For a detailed study of these texts and their parallels,
see Bhikkhu Analayo’s indispensable comparative study of the Majjhima-nikaya (2011: 741-53), from which I
have drawn much useful information for this section. Przyluski argues that both derive from a hypothetical
primitive *Niraya Sttra (1923: 123-4).

127 AN 1 138-42.

51

www.manaraa.com



parallel to the Balapandita-sutta or Devadiita-sutta, or that share characteristic descriptions
of the different hells discussed in those texts. These include, from the Ekottarikagama
(zengyr ahdn jing ¥&=[a#), a parallel to the Devadiita-sutta, the tianshi jing K{#4% ("The
Divine Messengers Sttra" T 125 674b16); from the Madhyamagama (zhong ahdn jing 1]
& 4%%), another version of that text (T.26 503a21) as well as a parallel to the Balapandita-
sutta, the chihui di jing JEEE1#2% ("The Land of the Foolish and the Wise Satra" T. 26
759a19); and independently transmitted Madhyamagama-type sutras like the tiéchéng nili
Jjing $#30JEEL 4% ("Tron Fortress Hell Sutra" T. 42), the nili jing JJEZ4% ("Hell Sutra" T.
86),'** and yet another parallel to the Devaduta-sutta, the ydnlud wdng wii tianshi jing [%%%
FHA{FHEL ("King Yama's Five Heavenly Messengers Siitra" T. 43).

In terms of the narrative context, the Balapandita-sutta discusses hell together with other
possible rebirths in a teaching about karmic consequences. It describes hell primarily as
something that is "utterly unwished for, utterly undesired, utterly disagreeable."'* The

Devadita-sutta focuses on the role of King Yama's devadiitas ("'divine messengers"),"’

128 The Hell Siitra (JEA%4%) is a combination of the contents of the Devadiita-sutta and the Balapandita-sutta,
with some differences. Maki Tatsugen (1983) suggests that the it might have been an effort on the part of the
translator Zhu Tanwulan, who also translated the Iron Fortress Hell Stitra (8537 A2 4%), to translate both texts
about hell into a single scroll: D ¥ 1) ~ [JEZL4] DR &L ~ [Pali Devaduta-sutta and Balapandita-sutta] [fj4%
(ST 27 F A ba DEFNGE ) —&L LT FEDTHREHL 2D HHN %4 4y - Zhu Tanwulan
translated between 381-395. The individual MA translations of the Devadiita and Balapandita-suttas were
translated by Sanghadeva in 397-8.

129 Ekantam anittham ekantam akantam ekantam amanapan ti. Here and elsewhere I follow Bhikkhu
Nanamoli and Bhikkhu Bodhi's translation of this phrase in The Middle Discourses (2001: 1017), as opposed to
Bhikkhu Bodhi's translation in The Connected Discourses (2000: 1867), where he instead uses "undesirable,"
"unlovely," and "disagreeable" to render anittham, akantam and amanapam.

130 Regarding my translation of deva, it might seem strange to call the messengers sent by the king of hell
"divine," but it should be noted that Yama is not equivalent to the Christian conception of the devil. He is not
evil, but a god who fulfills the role of judge and warden of those in hell.
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which serve as warnings about the nature of suffering in hell and encourage proper behavior
in body, speech, and mind.""

These texts describe a general Great Hell, or Mahaniraya, which is sometimes equated to
a hell called Avici."?* People are cast into this hell after a brief visit with Yama, king of hell,
and after suffering six preliminary tortures.'” It is characterized by an iron ground, ceiling,
and walls, and a fiery heat that penetrates everywhere. In some versions, the gates open,
tempting prisoners to hope for freedom, and then close just as prisoners approach them. The
Balapandita-sutta and the Devadiita-sutta, as well as several other texts,"** contain a verse

describing this hell:

Catukkanno catudvaro vibhatto bhagaso mito
Ayopakarapariyanto ayasa patikujjito.
Tassa ayomaya bhimi jalita tejasa yuta'>
Samanta yojanasatam pharitva titthati sabbada.

[Mahaniraya is] four cornered, with four gates, divided in equal portions,
Surrounded by iron walls, covered over by iron.

131 The AN and DA versions contain a list of three messengers: an old person, a sick person, and a dead
body. As Analayo (2011: 749) has pointed out, this list is closely parallel to the four sights that inspired the
prince Siddhartha to leave his palace life and become an ascetic. Other versions of the Devadiita narrative,
particularly the MN version, list five messengers, adding a helpless infant and a criminal being tortured. The
addition of the latter creates a parallelism between the criminal and those doomed to hell that are described
after. I discuss the relationship between earthly punishment and cosmic punishment below.

132 E.g., Chinese Iron Fortress Hell Siitra (T. 42) and Hell Satra (T. 86). In the Pali Devaduta-sutta as we
have it today the Mahaniraya is not directly equated with Avici. However, in the commentary to the
Dhammapada (Dhp-a I 127) we are told that it was in fact the Avicimahaniraya that is described there
(Avicimahanirayo Devadiitasuttantena vannetabbo). Avici is usually interpreted to mean "[suffering] without
(-a) a break (vici)." See for example MN-a IV: 235: Kasma pan’ esa narako Aviciti sankham gato ti? Vici nama
antaram vuccati. Tattha ca aggijalanam va sattanam va dukkhassa va antaram n’atthi. Tasma so Aviciti
sankham gato. ("Why is this hell called ‘Avici’? ‘Vici’ means ‘break.” And there, there is no break in the
flames or the suffering of the beings. Therefore, it’s called ‘Avici.”")

133 These include being pierced with red-hot iron stakes, hacked with axes, pared with adzes, being dragged
by a chariot across a burning ground, having to climb a mountain of hot coals, and being cooked in a pot of
boiling water. Counting these tortures together with the burning Mahaniraya that follows, Kirfel (1920: 199-
200) posited that this constituted a seven hell system that was the earliest Buddhist hell cosmography.

B4E.g.,Pv 9;JaV 266; ANI 141-2.

135 According to the PTSD, yuta (s.v. yuta) in the phrase tejasa yuta should probably be read ayuta,
"endowed with" (past participle of Skt. @ + v yu) in sandhi combination with the instrumental singular tejasa.

e S¢ edition of Nid 2 405 has yutta (past participle of Skt. v yuj, "yoked to, connected with").
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The ground is made of iron, blazing with fire,

Everywhere it spreads a hundred yojanas in all directions. 1137

A MA parallel to these verses in the tianshi jing F-{#4% (Divine Messengers Siitra) at T 26
504c¢15 describes the da diyi &3Sk ("Great Hell") in similar terms, but with greater

sensory detail:

PUREATURT  EETT S
LIsgiRstEts  H E@ass
ORI KPAECK AT
BT JyERRE
fiEA a5 KA
RESeE ENEE
PEEEA R B AR T

e RN =

[It] has four columns and four gates; the walls are square forming a box.!*

Its walls are made of iron; above is an iron ceiling.

In hell the ground is made of iron; burning and blazing, the iron's fiery heat spreads.
Its depth is immeasurable yojanas and it reaches to the lowest part of the earth.

The extreme horror cannot be taken in; the fiery appearance is difficult to look upon.
Seeing it, one's hair stands on end; the fear and terror are extremely distressing.

One who falls into a rebirth in hell does so head first,

Having slandered the sages who are well disciplined and well purified.!'*

136 In Hesiod's Theogony, Tartarus, the bottommost part of Hades, is described similarly as being very deep
(as far below the earth's surface as the heavens are above it) and surrounded by a bronze fence (11. 720-30).

137 Two related verses appear in the Mahavastu, but describe multiple hells and are contained in a series of
other verses describing these hells in detail:

catukarna caturdvara vibhakta bhagaso mita

udgata yojanasatam samanta yojanasatam |

atha ye narakapraksipta ayasa pratikubjita

tesam ayomaya bhiimi prajvalita tejasamyuta ||

[These Mahanarakas] are four cornered, with four gates, divided in equal portions,

one hundred yojanas high and one hundred yojanas around.

Now those who are cast into hell are covered over with [an] iron [ceiling]

and the floor is made of iron, blazing with fire.

138 Literally, "the walls are square and there are twelve seams." "Seams" indicates places where walls meet,
or corners. Any square space has four walls and — counting the ceiling and floor — twelve points where all
surfaces meet. Indeed, the Pali commentary at Ja V 272 describes the four-cornered Mahaniraya as:
caturassamariijisasadisa ("like a rectangular box").

13 Another related set of verses appears in the EA in a siitra of the same name (A{#4% T 125 675b6-13):
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Although the verses in Pali and Chinese vary from one another considerably, they share
a common core. As did the description of the fortified city in the AN Fortress Sutta
described in chapter 2, the formulaic description of the physical dimensions of Mahaniraya
seems to emplace the audience in the scene, offering a kind of first-person experience. It
renders the fantastic in concrete terms: hell is a fiery box made of iron. Here is another
example in which an otherwise abstract concept, hell, is made to "dwell," to use Tweed's
language, in an object that is more easily conceived of by the intended audience. As we will
see in chapter 4, torture in an iron container or with iron instruments was part of the
concrete reality of ancient India.

In the MN Devaduta-sutta, we find evidence of further development of hell with the
addition of subsidiary hells and other punishments outside the gates of the Mahaniraya.
These are the Hell of Excrement (gitthaniraya), the Hell of Burning Embers
(kukkulaniraya), the Cotton Tree Forest (simbalivana), the Sword-leaf Forest (asipattavana),
and the Caustic River (kharodaka nadr), where, after a slew of new punishments, including

being fed a red-hot iron ball, people are thrown back into Mahaniraya.'*” We also find many

KBS g SR E
HnEHE HoRER
iz e RTrAt+A

[1t has] four walls and four fortress gates, expansive, they form a veritable pen

covered by an iron cage. Appealing for an exit, there is no hope.

At that time on the iron ground, all fiery, it is exceedingly hot.

The walls are a hundred yojanas square; penetrating to the core [the fire] is a single color.

In the middle are four pillars. To regard [the hell] indeed is terrifying.

Then there are the sword trees on which iron-beaked crows perch.

That foul place is indeed difficult to be in; looking at it, one's hair stands on end.

Various are its frightful tools (vessels?); its sub-compartments sixteen.

140 M III 184-6. Ineke van Put (2007: 218-221) provides a useful list and chart of these subsidiary hells as
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of these same tortures in a description of hell from The Mahanaradakassapa-jataka (Ja VI

219-55), which describes punishments like being rent apart by birds of prey, eaten by giant

141

dogs, ' stabbed by spears, forced to climb a mountain of coals and trees with sword-leaves,

and falling into the river Vetarani.'** This way of conceiving of hell seems to have had wide
purchase in early India,'* for we find a similar description of a general hell with many of
the same subsidiary tortures in the Mahabharata, when Yudhisthira tours hell with a
devadiita of his own.'*

Evidence of a different system with eight main hells and sixteen subsidiary hells

(ussadas) can be found in the Samkicca Jataka:

Saiijivo Kalasutto ca Sanghato dve ca Roruva
Athaparo Mahavici Tapano ca Patapano.

Icc-ete attha niraya akkhata duratikkama

Akinna luddakammehi pacceka solas’ ussada.'®

"Revival,"!*¢ "Black Thread," and "Crushing," and the two [called] "Wailing,"
And furthermore "Great Without-a-Break," "Scorching," and "Great Scorching."

These are known as the eight hells that are difficult to pass,
Filled with terrible tortures, each with sixteen subsidiary hells.

41 The dogs are called sabala ("brindled") and sama ("dark"), which apparently correspond to the names of
Yama’s dogs in RV 10.14: Sabala and svand.

142 See especially Ja VI 246-50.

43 Many of these punishments are also found in the Apocalypse of Peter, which probably dates to the mid-
second century (Schneemelcher and Wilson 2003: 621-5). For example, people are tossed in burning pits,
forced to consume fire that runs through their intestines, eaten by birds, and forced onto hot coals.

144 18.2.16-26. On a path beset all around with blazing fire (jvalanena pradiptena samantat parivestitam) and
darkness (tamasa samvrtam), Yudhisthira sees, among other things, a river of acrid water (usnodaka), a sword-
leaf forest (asipatravana), and plains of burning sand and rocks. Yudhisthira’s presence provides a cool breeze
for the denizens of hell, much as the Buddha’s smile is often said to do. E.g., Brahmanadarikavadana in Divy
41.013: arciso... ya adhastad gacchanti, tah samjivam kalasitram [etc.]... narakan gatva ye usnanarakas tesu
Sitibhiitva nipatanti, ye Sitanarakas tesisnibhiitva nipatanti ("Those rays that go from below [the Buddha] enter
the hells Samjiva, Kalastitra, [etc.] and cool off the hot hells and warm up the cold hells").

145 Samkicca-jataka (Ja 530 at V 266).

146 According to the Pali commentary at Ja V 270 Samjiva hell is so-named because beings suffering there
constantly revive (sanjlvantz) after being hacked to pieces by hell wardens. Kalasutta is named after a blazing

: : ark bodies where they will be hacked with axes. The others are self-explanatory.
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This list corresponds to what comes to be the standard list of eight-great hells, or eight-hot
hells, in other Buddhist texts of the Northern tradition as for example in the
Abhidharmako$abhasya.'”’ However, lists of these eight hells are conspicuously absent from
the four main Pali nikayas. As far as I can tell, there are only a few isolated references to
two of the hells from this list, namely Roruva and Maharoruva, in the Samyutta-nikaya.'**
Besides the Mahaniraya and eight hell systems, a completely different hell cosmography
can be found in three semi-parallel Kokalika-suttas in the Sutta-nipata, Samyutta-nikaya,
and Anguttara-nikaya.'” These texts contain a list of ten hells beginning with Abbuda. In the
story, Kokalika speaks ill of Sariputta and Mogallana to the Buddha, and subsequently dies
of a horrific disease only to be reborn in "Paduma," or Lotus, hell. The Buddha explains this
and nine other hells in terms of their duration. Abbuda is endured for the time it takes to
remove twenty measures of sesame seed from a cart by removing one seed every year.
Nirabbuda is twenty times longer than Abbuda, Ababa is twenty times longer than
Nirabudda, and so on up to Paduma, the tenth hell.” Eight of the ten names — excluding
Kumuda and Sogandhika — correspond to the standard list of what come to be known as
"cold hells.""' Some of the names appear to reflect the shouts (ahaha) or chattering teeth

(atata) of their inhabitants, and the latter five are names of types of lotuses, possibly

147 AKB III 58.

8 E.g., SN 1 30: upenti roruvam ghoram cirarattam dukkham anubhavanti; SN 192: ...setthi gahapati
maharoruvam nirayam upapanno.

149 Sn 123-31; SN 1 149-53; AN V 170-4. Only the Sn contains verses describing the tortures of hell. A
parallel in the SA is T 99 siitra 1278 at 351b12. Also, a Gandhari commentary text from the British Library
Collection comments on the verse equivalent to Sn 662 (Baums 2009: § 6.2.3.). This same verse appears
outside the context of the story of Kokalika, in Ja III 203, Dhp 125, Uv 28.9, and Dhp®115.

150 The complete list in Pali is Abbuda, Nirabbuda, Ababa, Ahaha, Atata, Kumuda, Sogandhika, Uppalaka,
Pundarika, and Paduma.

BLE.g., AKB 164.25 contains the following list (in Sanskrit) of siranaraka (cold hells): arvuda, nirarvuda,
atato, hahava, huhuva, utpala, padma, mahapadma.
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referring to the changes in the appearance of the skin of those suffering in the intense
cold."* Although the systems of hells are organized according to duration and are not
compatible by name with the Mahaniraya or eight-hell system in Pali, the punishments
described in the Sn Kokalika-sutta largely correspond to those in the Devadiita-sutta. In
addition to suffering the sword-leaf forest, caustic river, etc., people who spoke offensive or
untrue things during their lifetimes enter a hell where, among other things, they are pierced
by iron spears and made to eat food that resembles a red-hot iron ball.

Still other Pali texts describe individual hells like the "Hell of Laughter,""* where stage
performers go for punishment, or the hell called "Battle-Slain Hell" for professional
soldiers, elephant-riding warriors, and cavalrymen."* The Sangayha-sutta (B®: Khana-sutta)
names the hells called Chaphassayatanika Niraya," or the "Six Sense-Bases Hells," which
are found in only one other siitra." It is worth noting that these mostly one-off descriptions
of hells are all found in the Samyuttanikaya, where the unique Mahaparilaha-sutta is also

found. In the commentary to the SN, Buddhaghosa often identifies these individual hells as

152 Tbid., 164.25-165.02: tesam sattvanam tivrasitabhihatanam kayasabdavikaranuriapanyetani namani /
("These names correspond to the changes in the sounds and bodies of the beings who are afflicted by the bitter
cold.") The nature of Kokalika’s sickness and death — growing boils that cover his body and eventually burst —
suggests that Abbuda hell could be a place where people are afflicted with boils. The word can mean "canker”
(PTSD sv.) or "tumor" (CPD sv.).

153 Talaputa-sutta (SN IV 306-8).

154 Yodhajivo-sutta (SN IV 308-9); Hatthi-sutta (SN IV 310); Assa-sutta (SN IV 310-311). "Battle Slain" is
the translation adopted by Bhikkhu Bodhi (2000: 1449 n.340) for parajitanam, which is found in B¢. E¢has
sarafijitanam.

155 SN IV 126: Labha vo bhikkhave suladdham vo bhikkhave khano vo patiladdho brahmacariyavasaya.
Dittha maya bhikkhave chaphassdayatanika nama niraya. Tattha yam kiiici cakkhund riapam passati,
anittharipaiiiieva passati, no itthariapam. Akantaripariifieva passati, no kantariipam. Amanaparipaiiiieva
passati, no manaparipam. Yam kifici sotena saddam sunati... [etc.]. ("It is a gain well-obtained, monks, an
opportunity won, monks, to abide in the holy life. I have seen, monks, hells called Six Sense-Bases. There,
whatever form is seen with the eye is unwished for, never wished for, undesired, never desired, disagreeable,
never agreeable. Whatever sound is heard with the ear is ... [etc.]").

156 In the Maratajjaniya-sutta of the Majjhima-nikaya (MN I 337), it is said that Mahaniraya also
goes by three other names: Chaphassayataniko ("Six Sense Bases"), Sankusamahato ("Struck with
Stakes"), and Paccattavedaniyo ("To Be Felt by Oneself").
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"part of Avici," and not separate hells."””” Other than the Abbuda series in the Kokalika-sutta
and brief mentions of Roruva and Maharoruva hells, no systematic cosmography can be
found in the Samyutta-nikaya. The Chinese Samyuktagama collections (SA; T 99/100/101)

mention the eight great hells (/\_KHh) only once,'® and the Abbuda series in a parallel to

the the Kokalika-sutta.” All of this evidence seems to suggest that for some reason the
SN/SA tradition did not adopt the same hell cosmographies that predominate in other
nikayas/agamas at a comprehensive level. It is possible that this is related to the nature of
the SN/SA siitras which are short and focused on single doctrinal items.

There is one group of outlying Chinese agamas that must also be addressed in an
overview of early Hell conceptions. The Dirghagama's (chdng ahdn jing [ 4%) shiji jing
tHEC24X (Sutra of the Account of the World T.1 114b7) incorporates descriptions of hell into

a formal cosmology with far more detail than is provided in any other account in the
nikayas/agamas.'® It has no canonical Pali parallel, but is related to three other

independently transmitted Dirghagama-type Chinese sutras: daléutan jing K5 4% (Sutra

157 E.g., SN-a III 103: visum pahasanamako nirayo nama natthi, avicisseva pana ekasmim kotthase. ("The
hell called ‘laughing’ is not the name of a separate hell, [but rather] it is in one part of Avici.") SN-a II 400:
visum phassayatanika nama niraya n’atthi; sabbesu pi hi ekatimsa mahdanirayesu
chadvaraphassayatanapariiiati hoti yeva. Idam pana Avici mahanirayam sandhdaya vuttam. ("There is not a
separate hell called Sense Bases Hell; for this name Six Gated Sense Bases applies to all thirty-one hells. In
this case it is said with reference to the Mahaniraya Avici"). I do know what thirty-one hells are referred to
here.

158 Stitra 1244 of T 99. The hells are listed at 341a27-29.

19T 99 siitra 1278 at 351b12.

160 Maki Tatsugen (1985 and 1989) discusses the relationship between the EA version of the Heavenly
Messengers Sutra (K{#4%) with other hell texts like the Pali Devaduta-sutta, and the Chinese Hell Sutra %
#%) and Tron Fortress Hell Sutra (§835/E 5 4X). He offers a valuable comparison of each component part of the
sitras, but gives only one cursory note on the nature of the so-called PUFT Sk ("Four Walled Great Hell"),
equivalent to mahaniraya, namely, that it is equivalent to the /\Z Ak ("Eight Great Hot Hells") (287). But
there is scant reference to such a system of eight hells in the early literature, as I discussed above, and none

evidence em existed at the time when the Devadiita and related siitras were written.
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of the Great Tower of Ashes; T 23); gishi jing #£1H4% (Sutra on the Arising of the World; T
24); gishiyinbén jing #EHHPRZAN%E (Sutra on the Origin of the Arising of the World; T 25).
Because of the complexity of the cosmology and cosmography found in these texts, they
apparently represent a later stage of development than is found in the Devadiita and
Balapandita-suttas, and as some have suggested, also later than other texts in the
Dirghagama.'®" Further work needs to be done to clarify their origin and date.'®

The apparent differences between these relatively early descriptions of hell (in terms of
the longue durée of Buddhist literature) have been said to "betray a certain lack of

systematization''®

and have left a number of scholars frustrated. Léon Feer struggled to
make sense of the relationship between the major and subsidiary hot hells. What purpose do
the subsidiary hells serve that the main ones do not? Are they more or less horrific? Were
they once competing systems that were later brought together? Feer refrains from offering
answers because, in his words, "a toute réponse qui y serait faite on peut opposer un texte
contraire."'™ In the end, he concludes that all Buddhists, northern and southern, eventually
agreed on the existence of eight major hot hells of increasing intensity of suffering and
duration, and on the existence of subsidiary hells.'®

In his study of the ASokavadana (1923) Jean Przyluski proposed that the Balapandita-

sutta and Devaduta-sutta must both be related to a more primitive, now lost *Niraya-sutra

161 According to Bhikkhu Analayo, "it is fairly probable that the Discourse on a Record of the World is a
rather late text" (Analayo 2014b: 39), and Govind Pande has argued that it is apocryphal (Pande 1957: 79;
cited in Analayo 2014b: 39).

162 See also Maki 1978.

163 Teiser 1988: 435.

164 Feer 1892: 209. Besides Feer, Kirfel’s study of Indian cosmography (1920) is still an indispensable
source for surveying conceptions of hell in the puranas and $astras, but he spends less attention on Buddhist

hell systems, which only correlate partially with non-Buddhist systems.
165 3
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which emphasized punishments for gluttons. He references a sutra quoted in the
ASokavadana in which beings in hell are force-fed red-hot iron balls and ground up with a
pestle, among other things. In the text, a monk is reciting the quote from a "Balapandita-
sutta" that corresponds more closely to the Pali Devadiita-sutta we have today.'*®® As will be
discussed in chapter 4, Przyluski's suggestion that early descriptions of hell emphasized
punishments for gluttons resonates with the relatively wide-spread use of red-hot iron ball
punishments in Buddhist and other literature.

More recently, Ineke van Put has argued that the Balapandita and Devadiita-suttas reflect
an early single hell system, that only developed into the eight-great-hell system, a middle
stage, around the beginning of the common era. In a third stage, the eight hot hells were
combined with the Arbuda series to create a system of hot and cold hells.'” Van Put's
suggestion is reasonable; why shouldn't a development from a less to a more complex and
specific cosmography make sense? However, our limited knowledge of factors like the
sectarian affiliation of the different agamas, the functions and stylistic limitations of each
nikaya transmission lineage, and the influence of non-Buddhist sources on Buddhist
literature leave any conclusions we might draw about the development of hell from simply

collating and comparing Buddhist descriptions of hell to be tentative at best.

3.3. The Great Conflagration Stutra

The Gandhari Mahaparadaha-sutra, or Great Conflagration Siitra (hereafter GCS), is
primarily a teaching about the four noble truths that uses a haunting description of hell as a

great conflagration to make its point. I introduce the text in this way to say that it is not a

166 Przyluski 1923: 124.
n P 007: 20

167
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cosmographical text about hell — really, few early canonical Buddhist texts are'*® — but one
that uses hell as a pedagogical tool. Because of its function in the text as a vehicle for
conveying the primary teaching, the Great Conflagration Hell (hereafter GCH when
referring to the hell in the abstract) is only described briefly, making any attempt to situate it
within other hell systems difficult. Still, it tells us more about Buddhist hells and the
strategic use of similes in Buddhist texts than might appear at first glance.

In the sutra, the Buddha introduces the hell or hells — the number is unclear (more on
this below) — called mahaparadaha nirea (P. mahaparilaha niraya; Skt. mahaparidaha

niraya; Ch. daré diyn KEMSEL), or the "Great Conflagration Hell/s." There, like an iron

ball that is heated all day, people's bodies are constantly burning:

sayasavi aya-iida divasa satata adita bhodi sapacalida sajedi-bhuda evam=eva sati [14]
maha-paradaha nama nirea tatra satvana jadana bhudana avinivurtana adita kaya bhoti
sapaci[15]lida sajedi-bhude

Just like an iron ball which is heated all day, burning, blazing, glowing, so too are [14] there
hells named "Great Conflagration”" where the bodies of beings who are born, arise, and come
into being are burning, blazing, [15] glowing.

An unnamed monk who is impressed with how great and frightful this hell is then asks if
there is any conflagration greater and more frightful than this. The Buddha says yes: it is the
conflagration that is birth, old age, disease, death, sorrow, lamentation, and turmoil
(jadi...jara...viasi-marano-soke-parideve-iiayasa-paradaha), which is experienced by those

who, being ignorant of the four Noble Truths, delight in volitions (sakhara avisakharoti)

168 Cosmographical texts are especially rare in Pali. Important texts in this genre include the Paficagatidipani
and the Lokapafnatti, but I do not consider them in this study because of the difficulty in dating them before
the medieval period. On the single manuscript of the Paficagatidipani, see Feer 1884, and the brief description
in Norman 1983: 160. Chinese cosmographical agama texts include DA 30 at T. 1 114.b7 shiji jing tHE04%; T.
23 daloutan jing KK, T. 24 gishi jing #H2E; and T 25 gishiyinbén jing #H R 44K, See also Michael
Radich’s entry in the Digital Dictionary of Buddhism for 77 [ BE &6,

=
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that lead to birth, etc. Therefore, monks should make an effort to understand the Four Noble
Truths (for the full sutra, see Chapter 10).

There are parallels to this stitra in Pali, Chinese, and Sanskrit. As with most of the sititras
in the Senior Collection, the most direct Pali parallel, the Mahaparilaha-sutta, is in the
Samyuttanikaya (SN V 450-2; sutta 43 of the Sacca-samyutta).'® The Chinese parallel to the
Great Conflagration Sutra is found in the Zd ahdn jing & 4% (sutra 422: T 99 111b10-
24). The early 6™ century catalogue Chii sanzang jiji =gz & compiled by Sengyou i
4, mentions a text called Dare diyu jing RKES AL (T 2145 27¢24) in the category of
anonymous scriptures. This title only appears in this and later catalogs, but it is possible that
it refers to the SA text under consideration. There is also a small Central Asian (Turfan)
fragment (SHT II 51 f1 + 2 BI. [10]4) that contains references to a paridaha in a context that
strongly suggests it is a parallel to our text.'” Although there is variation in the way each
text defines the GCH (excepting the Sanskrit version which is too brief to offer such
details), it is worth noting that the basic structure of the text and the name of the hell is
shared across at least the Gandhari, Pali, and Chinese versions, each of which represents a

different lineage of transmission.'”

19 The uddana entry in all P versions is parilaho, and the titles are given as Parilaho (E°),
Mahaparilahasuttam (B¢, VRI®), and Parilahasuttam (C¢, S°). For a discussion of the relationship between the
Senior Collection and the Samyuttanikaya/Samyuktagama collections, see Glass 2007, especially the
introduction and Chapter 1.

170 Cf. § 3.3.3 below.

71 The Pali belongs to the Theravada lineage, the Gandhari Senior Collection most likely belongs to the
Dharmaguptaka lineage (see Glass 2007: 34-5), although this is not certain, and most modern scholars agree
that the Chinese SA (T 99) is associated with Sarvastivada or (Miila)sarvastivada lineage (ibid. 2007: 39).
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3.4. The Great Conflagration Hell

The GCH is discussed only in the roughly parallel Pali, Sanskrit, Gandhari, and Chinese
versions of the sitra listed in the section above. Despite their similar structures, the siitras
do not completely agree with one another. The Gandhart is the only version to include the
simile of the iron ball. The Pali does not define the GCH in terms of burning bodies, but
instead as a place where whatever one sees with the eyes, hears with the ears, smells with
the nose, etc., is "unwished for, never wished for; undesired, never desired; disagreeable,
never agreeable."'”” The Chinese version is closer to the Gandhari in its characterization of
hell, describing the dare diyu KEE as a place where people "constantly emit heat"
(—[m1ELEZR), but it does not mention an iron ball. The characters used to translate

Mahaparadaha — daré “KZ\ — are the same ones used to translate the more common

Pratapana hell in several other texts.'”” With respect to the Sanskrit version, we have only a
trace of the text on a broken fragment, and any description of the hell is lost. Thus, we can
preliminarily say that the GCH appears to be unique to the GCS; that, following the
Gandhart and Chinese, it is a hell where bodies are constantly burning, or, following the
Palj, it is a place where no sensory experience is pleasurable; that the iron ball simile only
occurs in the Gandhart; and that all versions except possibly the fragmentary Sanskrit

compare suffering in the Great Conflagration Hell to ignorance of the four noble truths.

172 SN V 450-1: anitthariipam yeva passati no itthariipam, akantariipam yeva passati no kantariipam;
amanaparipam passati no mandapariipam. This definition is also used to describe a hell in at least two other
Pali sutras, the Balapandita Sutra (MN III 165) and the Sangayha Sutra (SN IV 126; B°Khana-sutta). Other
differences between the Pali, Chinese, and Gandhar1 versions of the Great Conflagration Siitra will be
discussed in detail in the text notes in chapter 10.

3 E.g., T 397 261¢29-262a02: —&—36— &k, 42 BARHIR. =5 SHbft. ruganusutst. 7oA
IHER. AN AAEHER. 2B, )\ P . Here, £3tfE is used for Tapana and K ZS Sk for
Pratapana, the sixth and seventh in the standard list of eight hot hells. See also T 441 309¢21 and T 657
131b12.
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Given its rarity, how should we understand the place of the Great Conflagration Hell in
Buddhist cosmography? Does it intersect with other developed conceptions of hell? Is it a
single hell, or does it refer to a series of hells? Does it predate the conception of a long
series of hot and cold hells? If so, is it synonymous with the hell, Mahaniraya?
Alternatively, was it intended only as metaphor? In the following sections I will explore

these questions and begin to move toward possible answers.

3.4.1. Mahaparadaha as Metaphor
Gandhari paradaha is derived from OIA pari ("[all] around; entirely") + daha

nn

("burning," "conflagration"). With the prefix, mahd, it means "great conflagration."”
According to Monier Williams (MW), in Vedic texts the verb dah is usually used literally to
denote consummation by fire,'™ but in epic literature it can also figuratively mean "to be
consumed by internal heat or grief, suffer pain, be distressed or vexed."'” For example, in
the Bhagavad Gita, Arjuna, when facing the prospect of fighting his own kinsmen, becomes
so vexed and anxious that his skin "burns" (tvak caiva paridahyate), which must be taken
figuratively.'’® In Pali Buddhist literature, parilaha often occurs with the figurative meaning

n)177

"fever" in phrases like kamaparilaha ("the fever of desire and parilaho kayasmim

okkami ("a fever came into the body").'”™ In the case of Senior 20, paradaha is used in the

7 E.g., RV 7.15.13: Agne... tapisthair ajaro daha ("Oh Agni [Fire god] who is undecaying, burn with
extreme heat...").

175 Monier-Williams 1899, sv. See also Bohtlingk and Roth 1855-75, sv.: "verbrennen, durch Feuer
verzehren," but also "von innerer Glut verzehrt warden."

176 BhG 1.29.

77 MN 1 504: kamanamyeva samudayaiica ... yathabhiitam viditva kamatanham pahdya kamaparilaham
pativinodetva vigatapipaso ... viharami ("Realizing as it really is ... the origin of desires, [he] renounced the
thirst of desire, drove out the fever of desire, and dwelled as one in whom longing had ceased.")

178 DN 111 88 (Agadifiasutta): Itthi ca sudam ativelam purisam upanijjhayati, puriso ca itthim. Tesam ativelam
anfiamaniam upanijjhayatam sarago udapadi, parilaho kayasmim okkami (""The woman considers the man for
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figurative sense to describe the "conflagration" experienced by one who is ignorant of the
four noble truths: jadi-paradaa pi pracanaveti jara-paradaha pi pracanahoti ("One
experiences the conflagration of birth, the conflagration of ageing [etc.]"). However, this
figurative usage is juxtaposed with the graphic description of the GCH, where the literal
meaning is intended; bodies are actually on fire. I would argue that in the Gandhart text
where paradaha is used to refer to the metaphorical conflagration of old age, disease, death,
etc., as well as to the literal conflagration of bodies in hell, there is an intentional play on the
range of meanings associated with the word. This ambiguity is most likely instructive for
how we should understand the function of hell in early Buddhist literature in general: that is,

it was at once conceived of as a metaphor and an actual place of rebirth.

3.4.2. The Fire, the Fall, and the Darkness: Early Conceptions of Hell?

Despite the fact that the GCS places a significant emphasis on a figurative meaning of
the great conflagration, and furthermore that it appears to be the only sttra in which the
GCH is even mentioned, it is still important to understand the place of the GCH in the
greater cosmography of early Buddhism. The systematization of hells as evidenced in later
texts suggests that Buddhist thinkers spent considerable effort dealing with hell as an actual
place. Considering the intertextual nature of early Buddhist literature, it is likely that a hell
important enough to survive in four languages, even if in only one siitra, was either
influenced by or itself influenced the further development of hell in other Buddhist texts.

One way to better contextualize the GCH is to understand the position of the GCS in the

Samyuttanikaya/Samyuktagama collections. In Pali, the Parilaha-sutta is situated amongst

some time, and the man the woman. [After] considering one another for some time, passion arose, and a fever
came into the body").
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two other similar suttas, namely, the Papata-sutta (""The Fall" or "Precipice”" SN V 448-9)
and Andhakara-sutta ("The Darkness" SN V 454-5). Together, these three texts are the 2",
3" and 6™ suttas of the Papatavagga (5" subchapter), or the 42™ (Papata), 43" (Parilaha),
and the 46" (Andhakara) suttas overall in the Saccasamyutta ("Chapter on Truth") in the
Mahavagga ("Great Book") of the Samyutta-nikaya.'” All of them share a common
pericope: A monk says that something the Buddha described (conflagration, steep precipice,
or darkness) is great (maha), in fact very great (sumaha), and asks if anything is greater or
more frightful (mahatara; bhayanakatara). The Buddha says that the conflagration, steep
fall from the precipice, or fall into darkness that results from ignorance of the four noble
truths is greater and more frightful. Essentially, all three texts represent the same teaching
with a different image to illustrate the main point.

The Chinese version of the GCS (T 99 sutra 422 at 111b10-24) is also grouped in a
Samyuktagama with parallels to the Papata (sutra 421 at 111a20-b9) and Andhakara-suttas

(sutra 423 at 111b25-c7), the latter of which also describes the daan KR (= andhakara:
"Great Darkness") as a separate hell (daan diyi KR, The Sanskrit fragment from

Turfan was similarly situated with part of a *Paridaha-sutra and *Andhakara-sutra occurring

in succession.' Given that the Pali and Chinese Great Conflagration Sitras share a similar

17 The structure of the Samyutta-nikaya from larger to smaller units can be described as follows: vagga
(book) > samyutta (chapter) > vagga (subchapter) > sutta. The usage of vagga for both book and subchapter
can be confusing. My numbering reflects the PTS edition.

130T 99 111b25-¢7.

181 The Verso of the fragment (51 f1+2 B1. (10)4) has:

1 [pa]r(i)da(had=anyah pari)dahatara [/

2 vaya pu(rvava)t § + + + santi bhiksa[vo]

3 ath=anyataro bhi[ks|(ur=utthayasana)d=ekamsa(m=) ///

4 (ndhaka)rah sumaha + O /[/

5 ++++ yasma(t) ///

0-8 /Il
67

www.manaraa.com



structure and peculiar pericope with the Papata and Andhakara sutras, with which they also,
together with the Sanskrit, appear in close proximity, we can deduce that they were
probably collected and transmitted — if not composed — together as a set from an early time.
It is possible that this grouping reflects an earlier Indic system for conceiving of hell.
Some Vedic notions of punishment in the afterlife correspond to the three frightful items
(conflagration, steep fall from a precipice, and descent into darkness) of these three texts. In
Rig Veda 7.104.01-03, Indra and Soma are asked to burn (tdpatam) their enemy, cast him
down (arpayatam) into deep caverns,'® and into darkness (tdmasi). Macdonell cites this text
as evidence that, even though its references are few, the Rig Veda is "not altogether
wanting" with respect to a belief in hell.'" Elsewhere, in RV 4.5.04, the poet asks Agni to
"devour with [his] extremely hot flame" (babhasat ... tapisthena Socisa) those who
disregard Varuna's and Mitra's commandments. In the Atharva Veda, with regard to which
Macdonell says the belief in hell is "beyond doubt," one can find references to "the house

1184

below,""® and the narakam lokdm, where those unwilling to offer cows to Brahmins are

185

consigned.™® One can also find there references to the "lowest darkness" and "black

darkness"'™ or "blind darkness."'”" It is possible that the Buddhist Parilaha, Papata, and

The recto also contains what is probably a second Andhakara-siitra corresponding to SA 424, which contains
an extended description of the darkness (anming =) "in between the thousand worlds" (JLF1H- S o). See
SHT II pp. 4-6.

1827.104.3a: vavré ("into a cavern"); 7.104.17¢c: vavram anantam ("'to endless caverns").

183 Macdonell 1897: 169-70. See also Zin 2015: 269.

184 AV 2.14.3a adhardd grhds

185 AV 12.4.36¢. dthahur ndarakam lokdm nirundhandsya yacitam ("But they say it is the hell realm for the
one who, when asked, obstructs [the giving of a cow]"). Here, ndrakam lokdm is juxtaposed to the realm of
Yama (yamardjya) where, those who give cows to Brahmins dwell.

186 AV 5.30.11: krsndt...tdmasas

187 AV 18.3.3: andhéna.. .tdmasa pravrtasit. O the connection between hell and darkness in Buddhist
literature, see also Sankarnarayan et al. 2002: 257.
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Andhakara-suttas bear the same propensity found in the above cited Vedas for representing

cosmic punishment as fire, falling from a precipice, and being cast into darkness.'®

3.4.3. Mahaparadaha as Pratapana
As noted above, the Chinese parallel to the GCS uses the same name, dare diyu RZE\HY,

J&k, to translate Mahaparadaha that is used in several other sutras to translate the hell called

Pratapana-niraya, the seventh hell in the eight-hot-hell system. The two share the
characteristic of great heat. For example, in the Sutra of the Account of the World (T 1.30),
prisoners in Pratapana are placed into an iron room and their flesh is broiled."” However,
there are numerous different translations of Pratapana in the four main agamas alone, so the
shared name is not necessarily indicative of a shared cosmographical identity."”

By the 5™ century when the Chinese Samyuktagama (T. 99) was translated, complex
multi-hell systems like the eight great hells were already well developed in texts like the
AKB and the Sitra of the Account of the World, so the translator of the SA, Gunabhadra,

might have translated the Great Conflagration Hell as daré diyn KL with this existing

framework in mind. On the other hand, only once in T 99 are the eight hot hells listed as a

group,”' and there the equivalents of Tapana and Patapana are shdao rdn %%} and ji shao rdn

TifEEPR, neither of which correspond to dare K Zk in the Chinese GCS. It would be strange

188 The Mahanaradakassapa-jataka (Ja VI 219) contains a unique description of many hells, among them a
hell of complete darkness without a sun or moon: andham tamam tattha na candasiriya. The Kokaliya or
Kokalika-sutta of the Sutta Nipata (Sn 128, vs. 665) also contains a reference to hell as a pit or precipice
(papata [sic]) into which one falls.

189 Van Put 2007: 217.

1% Some other translations of pratapana include dajiaore diyie KEEERHE, e.g., Zhengfdanianchi jing TEE2 R
4% (T721 18bl1) and Dabanniepdn jing KfEHEEK, e.g., T 374 0429¢28 and T 375 0671b2. Also dareéndo
diyit KEVEHSEE in the Qishiyimbeén jing FEH R ALK,

11 Sitra 1244 of T 99. The hells are listed at 341a27-29.
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for a single translator or translation team to render the names differently if they were

intended to represent the same hell. Thus, just because dare diyu KXEGSEL is used by

different translators to render both the Mahaparadaha Hell and Pratapana Hell does not

mean that we should equate the two.

3.4.4. Mahaparadaha as Mahaniraya/Avict
When comparing the GCH with hells described in other early Buddhist texts, two hells

stand out. Mahaniraya and Avici, which, as noted above, are equated with one another in
several places, most significantly in Buddhaghosa's Pali commentaries.'”> One piece of

evidence suggesting a connection between the GCH and Mahaniraya can be found in the
description of the GCH in Pali. As noted above, in place of the simile of the iron ball, the
Pali version describes Mahaparilaha Niraya as a place where whatever one sees with the
eyes, hears with the ears, smells with the nose, etc., is "unwished for, never wished for;

undesired, never desired; disagreeable, never agreeable." This trio of synonyms (anittha,

akanta, amandpa) occurs together in Pali suttas only rarely, glossing words like hina and

4

n,n

avaiiata ("inferior"; "contemptible"),'”

or describing the nature of conditioned dharmas."
Importantly for our purposes, they also occur in at least two other descriptions of hells, one

of which is Mahaniraya in the Balapandita-sutta:

Yam kho tam, bhikkhave, samma vadamano vadeyya: Ekantam anittham ekantam akantam
ekantam amanapan ti nirayam eva etam samma vadamano vadeyya: Ekantam anittham
ekantam akantam ekantam amanapan ti. Yavaricidam, bhikkhave, upama pi na sukara yava
dukkha niraya ti.

Were it rightly speaking to be said of anything: "That is utterly unwished for, utterly
undesired, utterly disagreeable," it would rightly be said of hell that it is "utterly unwished

192 On the relationship between Avici and Mahaniraya, see van Put 2007: 209.
193 Vibh 2.

194 AN 0
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for, utterly undesired, utterly disagreeable.” So much so it is, monks, that it is not easy to
make a simile for the suffering in hell.'*

Yet again the phrase occurs in the Sangayha-sutta (SN IV 126; B®: Khana-sutta) to
describe the hells called Chaphassayatanika Niraya, or the Six Sense-Bases Hells.'*
Considering their occurrence in at least three texts which describe hells and rarely
elsewhere outside of commentaries, this string of synonyms can be taken as a formulaic unit
that was used primarily to describe hell. It also suggests a thematic connection between
Mahaparilaha Niraya, Chaphassayatanika Niraya, and Mahaniraya.

A correlation can also be found between the Gandhart description of Mahaparadaha and
Avici as described in the Mahasanghika-Lokottaravadin Mahavastu (1.15-1.16). There, the
wording is different and is restricted by verse, but the pithy definition of Avici closely

matches our text:

ayoguda hi agnismim yatha-r-iva samtapita

evam avict narake hesta upari parsvato
jatavedosama kayah tesam narakavasinam
pasyanti karmadrdhatam na tasmat bhoti no gatih

Red-hot like an iron ball in fire,
Thus in Avict hell, from below, above, and on all sides,

Bodies of those dwelling there are like fire.
They do not realize the fixed nature of karma; there is no way out from there.

This is comparable to the Gandhari, which describes "bodies of beings who are born, arise,
and come into being there [in the GCH]..." (tatra satvana jadana bhudana avinivurtana

adita kaya) "like an iron ball heated all day" (sayasavi aya-iida divasa satata). It would

195 Following Bhikku Nanamoli and Bhikkhu Bodhi's translation (2001).
19 In the Maratajjaniya-sutta of the Majjhima-nikaya (MN I 337), it is said that Mahaniraya also
goes by three other names: Chaphassayataniko ("Six Sense Bases"), Sankusamahato ("Struck with
es"), and Paccattavedaniyo ("To Be Felt by Oneself").
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appear that the Gandhari GCS and the Mahavastu are drawing from the same formulaic
conception of hell.

According to inscriptional evidence, in the first or early second century CE when the
Senior scribe copied our text, Avici would probably have been well known in the greater
Gandhara region as the quintessential hell. Dated to the first part of the first century CE, the
Senavarma inscription commemorates the restoration of the Ekakiita Stiipa by Senavarma, a
King of Odi, who was a ruler in the Swat valley to the northeast of Gandhara proper.'”’ In
this inscription, the Great Hell Avici (P. Avici Mahaniraya) is mentioned twice. In the first
instance (10d), it is described as the bottommost place in the cosmos: aviyamahanirea
payato karita, utvarena (a)bhavagro ("beginning with Avici Mahaniraya up to the highest
point of existence"). In the second (13c), any being who would burn the stipa down a
second time (it once burned on account of lightning) would fall into that hell: se
aviyamahaniraa padeati sasarire ("he would fall embodied to Avici Mahaniraya"). Here we
have two clear references that describe two aspects of Avici Mahaniraya. First, it occupies

the lowest place in the cosmos. Second, it is where the worst offenders are reborn.

3.5. Conclusion

In the end, although we are unable to clearly map the development of Buddhist hells or
the place of the GCH among them, we have uncovered some helpful hints. The idea of hell
in early Buddhist literature seems to fluctuate along a spectrum from the real to the

imaginary, that is, between concrete conceptions of cosmography and metaphorical notions

197 The inscription has been the subject of considerable scholarly inquiry. See Bailey 1980: 21-9, Fussman
1982: 1-46, Salomon 1986: 261-93, von Hiniiber 2003, and Baums 2012: 227-33.
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of the suffering of samsara. The former draws upon people's fears of otherworldly
punishment, and the latter on the practitioners' understanding of the human predicament
here and now. Together with the darkness and the precipice, the great conflagration could be
part of a trio of conceptions of hell, real or metaphorical, that were transmitted as a unit
since Vedic times. The GCH might be a precursor to, or a synonym of, Mahaniraya, the
great fiery iron box of the Devadiita and Balapandita-suttas. If so, as with nearly every other
mention of hell in the Samyuttanikaya/Samyuktagama, the GCH might have been conceived
of prior to or completely outside of the popular eight-great/-hot/-cold-hell systems. We have
also seen that the GCH is defined in similar terms to Avici, and that Avici would have been
familiar to Gandharans at the time our text was copied. Taking a nod from our previous
analysis of the fortified city in the Suhadukha-sutra, perhaps a more productive way to make
sense of the Gandhar1 Great Conflagration Hell is by looking to its simile of the red-hot iron

ball. This is the subject of Chapter 4.

73

www.manharaa.com




CHAPTER 4: THE SIMILE OF RED-HOT IRON BALL

4.1. Introduction

Having situated the Great Conflagration Hell in the wider context of Buddhist
cosmography, I turn now to one of the unique features of the Gandhart version of the Great
Conflagration Sutra, its simile of the red-hot iron ball (RHIB). Unlike its parallels, the
Gandhart version of the stitra compares blazing bodies that arise in the GCH to a red-hot,
"burning, blazing, glowing" iron ball. Considering only its occurrence in the Gandhari sitra,
the simile appears to contain a relatively innocuous reference to a blacksmithing tool, an
unworked ball of hot iron, which is used to convey a sense of great heat, but not necessarily
great horror. However, a deeper look into the various uses of the RHIB in early Buddhist
sttras and other roughly contemporaneous Indian texts shows that it appears throughout a
network of imagery depicting gruesome tortures of both hell and earth.

It is through a comparative study of the RHIB in different contexts that we can draw a
thread between the simile of our text and some of the many depictions of hell and torture
that were ostensibly used to inspire fear and discipline among sanigha members. Whereas
the fortified city image threatens enemy invasion (i.e., sensory distraction) if one does not
guard the sense gates, the iron ball image hints at corporal punishments in both this world
and the next. Here, it is impossible to ignore the emphasis in both similes on controlling
bodies. Both put the body inside walls — the stone walls of the city and the red-hot iron walls
of hell. Recent decades have seen an explosion of literature on the body, especially as it
relates to issues of authority and punishment. It is not within the purview of this dissertation

to address this topic in full, but brief remarks can be found in the conclusion to the chapter.
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In short, I argue that the RHIB is a kind of horrific inverted mimesis of eating alms food,
usually offered as round pinda balls to the sangha by lay devotees in an implicit exchange
for merit. The wide usage of the iron ball image in Buddhist texts reflects an effort to police
and discipline monks and nuns who abuse this critical relationship with their patrons

through gluttony.

4.2. Eating the Red-Hot Iron Ball

As noted above, if taken only as suggested by its context in Gandhart, the RHIB is
imagined in the context of a metalworker's workshop, undoubtedly a common sight in the
middle of South Asia's iron age. In fact, one application of the simile of the RHIB in the
Digha-nikaya focuses on this practical function. In the Payasi-sutta, Kassapa compares the
lightness, softness, and flexibility of a living person to a heated iron ball, and the heaviness,
firmness, and stiffness of a dead person to a cold one.'”® Here, the description of an "iron
ball that is heated all day, burning, blazing, glowing" is nearly identical to the one in our
Gandhart text:

P. divasa-santattam ayo-gulam adittam sampajjalitam sajotibhiitam

G. aya-iida divasa satata adita ... sapacalida sajedi-bhuda.
Despite this similarity, the contexts are considerably different. The simile in the Payasi-sutta
has nothing to do with hell, and certainly nothing to do with torture. If we only compared
the Gandhari version of the simile to this one, we might assume that it is only used in
contexts calling for an image conveying heat, or a change of physical state. But we would be

missing the full allusive force of the simile.
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Several texts use the iron ball image to warn against gluttony. For example, the Apayika-

sutta'” of the Itivuttaka (It 42-3) contains the following:

Seyyo ayogulo bhutto
tatto aggisikhiipamo,
yaiice bhufijeyya dussilo
ratthapindam asafifiato ti.

Better to eat an iron ball
red-hot like a flame,

than should a wicked person with no control
eat the people's almsfood.?®

This verse uses an antithetical proposition to highlight the danger of taking alms without
following the discipline expected of a monk or nun. Here we see a basic example of the
RHIB as the inversion of the pindapata. The Aggikhandopama-sutta (Sutra on the Simile of
the Mass of Fire)*” incorporates the antithetical proposition from the Apayika-sutta into a

longer list of similar propositions. The first is as follows:

Tam kim maiiiatha bhikkhave? Katamam nu kho varam: yam amum mahantam aggikkhandam
adittam sampajjalitam sajotibhiitam alingitva upanisideyya va upanipajjeyya va, yam va
khattiyakanifiam va brahmanakaiiiiam va gahapatikaiiniam va mudutalunahatthapadam
alingitva upanisideyya va upanipajjeyya va?

What do you think, Bhikkhus? Which is better: to embrace the great mass of fire, burning,
blazing, and glowing, and sit down or lie down next it, or to embrace a girl with soft and

tender hands and feet — whether from a khattiya, Brahmin, or householder clan — and sit down
or lie down next to her??%?

The answer, of course, is that it is better to embrace the fire because at least that would not
lead to hell. A similar proposition involves a red-hot copper ball:

Tam kim maiiiiatha bhikkhave, katamam nu kho varam: yam balava puriso tattena ayosankuna
adittena sampajjalitena sajotibhiitena mukham vivaritva tattam lohagulam adittam

199 So-called in Be. It is untitled in E°.

200 This verse follows two that are about hell, as it also does in the Nirayavagga of the Pali Dhammapada
(Dhp 86), although it doesn't explicitly refer to hell itself. Interestingly, while many of the verses that make up
the Nirayavagga also occur in the Gandhart Khotan Dharmapada (Dhp-GX), including the verse cited above,
they are scattered throughout that version, not grouped in a section dedicated to hell. This is also the case with
the Patna Dharmapada (Dhp-P) and the Udanavarga (Uv). Thus, in the Dhp-G¥, the verse containing the iron
ball image is not explicitly situated in the context of hell.

WLANTV 128-135 =T 125 689a4-c7.

292 Translation by Bhikkhu Bodhi 2012: 1090.

76

www.manaraa.com



sampajjalitam sajotibhiitam mukhe pakkhipeyya, tam tassa ottham pi daheyya mukham pi
daheyya jivham pi daheyya kantham pi daheyya udaram pi daheyya antam pi antagunam pi
adaya adhobhaga nikkhameyya, yam va khattiyamahdsalanam va brahmanamahdsalanam va
gahapatimahasalanam va saddhadeyyam pindapatam paribhuiijeyya ti?

What do you think, Bhikkhus? Which is better, for a strong man to force open one's mouth
with a hot iron spike, burning, blazing, and glowing, and insert a hot copper ball, burning,
blazing, and glowing, which burns one's lips, mouth, tongue, throat, and stomach, and takes

their guts and goes out their bottom, or for one to consume almsfood given out of faith by
affluent khattiyas, brahmins, or householders??%

Again, the RHIB images in the Apayika-sutta and Aggikhandopama-sutta both seem to
resonate with Jean Przyluski's observation that the force-feeding of red-hot iron balls was
originally a hellish torture for gluttons, particularly among monks, whose gluttony could
have tarnished the reputation of the sangha that was dependent upon alms.***

Elsewhere, the RHIB appears explicitly as a torture in hell. Often hell guardians (P.

[T

nirayapala; Ch. 3%z "prison wardens"), or sometimes rakkhasas,”” pry open the mouths of

hell residents with iron rods and drop in RHIBs that pass through their victims' bodies.
Sometimes they do so in response to the prisoner's cries of hunger. The Samkicca-jataka*”*
contains perhaps the most graphic description in Pali of a hot-iron ball torture. In the story,

the Prince Brahmadatta slays his father and struggles with guilt. Samkicca, the bodhisattva

(the Buddha-to-be in a previous incarnation), informs him of the hellish fate of those who

203 Tbid., 131. The Chinese (T 125 689b3-7) has: &5 A(Zhti 2 B 55 DI EEGELF? b H: =2 A AE
iz BREESEN. FrLIRE R A AR, 8 H: eSehL - EFEEIA LURAC NMEH. FTARE
GEEE IR ETZER. (""Would you rather take people’s charitable alms or swallow a red-hot iron ball?' The
monks replied saying: ‘We’d rather accept the charitable alms and not swallow a red-hot iron ball. This is
because the pain would not be able to be endured.' The Buddha replied, saying: ‘I tell this to you: You would
rather swallow a red-hot iron ball and not take people’s alms without restraint. This is because the pain from
swallowing a red-hot iron ball is momentary."")

204 For an antithetical proposition of the same time in the Vinaya, see Vin III 20-21, where the Buddha says
that it would be better to put one's male organ into the mouth of a fiery pit than for it to enter a woman,
because at least the first option does not lead to hell. See also Braavig 2009: 265-6. See Przyluski's remarks in
Przyluski 1923: 124.

205 See Ja V 268 for a version with rakkhasas.

206 Ja V 261-77.
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commit patricide. Among the penalties one encounters in the so-called Kalasutta ("Black

Thread") Hell is the following:

Tattam pakatthitam®”” ayogulafica,
dighe ca phale®® cirarattatapite,
vikkhambham adaya vibhajja®” rajjuhi,
vivate mukhe sampavisanti rakkhasa.*"’

The red-hot iron ball being cooked,

when an iron-rod has been heated for a long time,

taking the prop and binding it with a rope [to prop open the mouth),
the Rakkhasas drop the [the ball] into the open mouth.

The function of the iron ball is explained further in the commentary:

Tattam pakkuthitamayogularicati puna pakkuthitam githakalalaiiceva jalita ayogulaiica
khadapenti. So pana tam ahariyamanam disva mukham pidheti. Athassa dighe ciratapite
Jjalamane phale adaya mukham vikkhambhetva vivaritva rajjubaddham ayabalisam khipitva
Jjivham niharitva tasmim vivate mukhe tam ayogulam sampavisanti pakkhipanti. Rakkhasati
nirayapala.

"Heated, boiled iron ball": Now [the demons] make [the person] eat boiled excrement and a
hot iron ball. The person, seeing [the demon] bringing [the heated items], shuts tight his
mouth. Then, taking up an iron ploughshare that had been heated for a long time, [the
demons] prop open [the person's] mouth, drop in an iron fishhook attached to a rope, pull out
the tongue, and shove the iron ball into the open mouth. "Rakkhasa-s" [refers to] guardians of
hell.?!!

If we reinterpret the Gandhari RHIB simile with Apayika-sutta and Samkicca-jataka in
mind, it is no longer simply a reference to the heat of a metalworker's tool; it contains an

implicit warning against gluttony and alludes to a hellish torture.

207 B¢ has pakkuthitam.

208 The meaning of phale is uncertain. It always occurs in the same context with the iron ball as a heated
instrument. Parallel to RS 20 is Vin I 225: phalo divasantatto. The PTSD suggests it might be a spear or rod.

209 B has vibandha

20 Ja Vv 268.

211
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The Samkicca-jataka's iron ball reference is far from unique. In the Kokalika-sutta of the
Sutta Nipata,*'* we find an example of an iron ball torture in the context of a different set of

hells, the Abbuda series, but its function is the same:*"

Ayosankusamahatatthanam, tinhadhdaram ayasilam upeti.
Atha tatta ayogulasannibham, bhojanam atthi tatha patiripam.

He goes to the place of impaling upon iron spikes, to the iron stake with its sharp blade. Then there
is food like a red-hot iron ball, thus appropriate.>'*

The Kokalika-sutta describes the punishment of eating iron balls as "appropriate," thus
directly connecting the punishment and crime, which, here, is described broadly as bahuni
ca duccaritani cartiva, "having done many bad deeds."

In the Mahavastu, in the chapter recounting Mahamaudgalyayana's travels through hell,
there occurs one of the most comprehensive descriptions of hells in early Indian Buddhist
literature.”” There, the iron ball torture is located at the point at which people are dragged
out of the river Vaitarani, or as it is called in the Devaduta-sutta, Kharodaka, "Caustic
River." Below are descriptions of the torture first in prose and then verse, at Mvu 1.7-8 and
Mvu 1.12, respectively. Here, hell wardens mock the starving and thirsty victims by first
making them beg for food and drink, and then feeding them red-hot iron balls and molten

copper, more evidence that the iron ball is primarily a punishment for gluttons.

Tato ’pi sanam?'® narakapala ayasehi arikusehi uddharetva naditire adiptaye bhiimiye
samprajvalitasatejobhiitaye. Aviddhanam evam aha: "Ahaha bho purusah! Kim icchatha?" Te
evam ahansuh: "Paribubhuksita sma sampipasita sma." Tato sanam narakapalah

212.Sn 128-9.

2131t is possible that the description of hell tortures was appended to the Sn Kokalika-sutta, which also
appears in the SN and AN without such descriptions.

214 Translation follows Norman 2001: 77.

215 A narrator recounts at length Mahamaudgalyayana’s journeys through hell, which he describes "in brief"
(samasato), as well as the Buddha’s account of hells, which he describes "at length" (vistarato). The two
versions contain many similarities, but are not completely parallel. Monika Zin (2015: 275) noted that the text,
at times, appears to follow different sources.

216 On the peculiar form of the pronoun ta- (sa-), sanam, see BHSG §21.44. In BHS, it is most often genitive
plural, but Edgerton notes that in at least one case it can be accusative plural.
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ayoviskambhanebhi mukham viskambhayitva adiptasamprajvalitasatejobhiitehi ayosandam
dhamenti mukham svakam vivarayitva adiptani samprajvalitani satejobhiitani ayogudani
mukhe sampraksipanti. "Tam bhumjantam bhavanto!" Tamraloham ca sanam vilinakam
payayanti. "Pibantam bhavanto." Yo sanam dhamamana eva ostham dahati ostham dahitva
Jjihvam dahati jihvam dahitva talukam dahati talukam dahitva kantham dahati kantham
dahitva antram dahati antram dahitva antragunam adaya adhobhagena gacchati; na caivam
tavat kalam karonti karmopastabdhatva.*"’

And then, the hell wardens lift them up [out of the river] with iron hooks onto the burning,
blazing, glowing ground of the riverbank. They say this to [they who are] pierced: "Hey, my
good men! What is it that you want?" They reply thus: "We are starved and extremely
thirsty." Then the hell wardens prop their mouths open with burning, blazing, glowing iron
rods, they forge a mass of iron, force the people to open their own mouths, and then throw in
red-hot, burning, blazing, glowing iron balls. "Good sirs, eat this!" And they make them drink
molten copper. [They say:] "Drink this!" And being molten, it burns their lips, their tongues,
their palates, their throats, their innards, and takes their guts and goes out their bottom; but
they do not to that extent die because of [the fact that] their karma [is not exhausted].

This section is followed shortly by verses summarizing the prose:

Tato ksata ca arta ca bahurudhiramraksita,
asipatravand muktah yanti vaitaranim nadim.

Tena tam avagahanti taptam ksarodakam nadim,
tesam ca angamangani ksatani pratividhyata.

Tato 'rikusehi viddhitva ayasaih yamapaurusah,
utksipitva naditire bhumjaventi ayogudam.

Tamraloham ca sulvam ca apayenti vilinakam,
tam esam antram adaya adhobhagena gacchati.?’®

Then, wounded, afflicted, and smeared all over with blood,
freed from the sword-leaf forest, they go the river Vaitarani.

Then they plunge into the burning river of caustic water,
and their wounded limbs are torn one from the other.

Then Yama's men pierce them with iron hooks,
and pulling them onto the river bank, they force-feed them iron balls.

And they force-feed them molten red copper,
which takes their guts and goes out their bottom.

217 Mvu 1.7-8. Translation based on Jones 1949.
218 M
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In the Chinese DA siitra 30, the shiji jing tHE24% (Siitra of the Account of the World),*"
iron balls are featured in punishments of several minor hells, including one (/)\3) aptly
called "Iron Ball Hell" g A #fzA. In the "Hell of Bubbling Excrement" (3 #1f3h), iron

balls are literally everywhere (T 1 122a15-19):

HHaA TP A b PR, SO E ZRmAT. BRIE IR A CEH O, Be B T, 2 HEHE, 1 HE. B
RERE LB VR o (A ZE R A T AR A R A

In that hell, there is bubbling excrement and iron balls naturally appear everywhere before
them. [The hell wardens]?* goad forward the wrong-doers, forcing them to embrace the iron
balls, which burn that person from the hands up to their face, covering everything. Then [the
hell wardens] force them to gather up [the hot iron balls] and put them in their mouths,
burning their lips and tongues. From their throats to their stomachs [the balls] pass through
penetrating down, burning everything.

This creative use of RHIBs in tortures seems to have influenced their appearance in
later East Asian descriptions of hells, such as those in Genshin's popular 10" century

221

Ojoyoshii (T 2682), in which iron balls rain from the sky**' and hell wardens shoot

them from their eyes.**

The image of the RHIB is obviously prolific in early Buddhist literature, and it plays a
significant role in many accounts of the tortures of hell. I need not belabor the point here; it
turns out that the simile of the red-hot iron ball in our Gandhar sitra is not, in the end,
innocuous. Its subtle reference seems to draw threads from a wide world of horrific infernal
punishment. If the audience of our text understood the range of the iron ball's function as a
torture device in Buddhist literature, then the force of the Gandhart simile would have

evoked images of such tortures in their mind. Of course, I cannot presume to know what

219 On this text, cf. chapter 3 note 45.
220 The subject is unclear here. Are hell wardens goading prisoners forward, or are the iron balls themselves

doing it?

21T 2682 36a4-5: ﬂﬁj:ﬁmﬁﬁiﬂm
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was in the mind of those in the audience at any given teaching or recitation, but it is
reasonable to suppose that the RHIB was used so widely in Buddhist literature because it
was already a powerful image associated with monastic discipline, hell, and torture in the
people's imagination. That is, in the same way that for a Westerner the image of a pitchfork
immediately draws to mind the Devil and his tortures, the RHIB probably called to mind the

tortures described above.

4.3. RHIB and Other Tortures in Earthly Punishment

The RHIB of RS 20 does not only allude to a fear of cosmic punishment in hell. It also
symbolizes real world punishments used ancient India. In fact, some sutras make this
connection explicit by juxtaposing the punishments of hell with those meted out to criminals
by kings. In the Balapandita-sutta and the Devaduta-sutta, Yama often asks newly arrived
denizens of hell if, upon seeing a criminal tortured by a king for bad deeds on earth, they did
not realize by analogy that they too were susceptible to punishments for their bad deeds in
hell. In the Balapandita-sutta,” the Buddha, foreshadowing the tortures of hell, describes
some common punishments inflicted on criminals. Among the various tortures is one called
the "porridge pot," or "gruel pot" (bilangathalika), which is described by commentators as

follows:

Bilangathalikan ti kaitjiya-ukkhali-kamma-karanam. Tam karonta sisakapalam uppatetva
tattam ayogulam sandasena gahetva tattha pakkhipanti. Tena matthalungam pakkatthitva
upari uttarati.

"Gruel Pot" torture refers to the sour rice-gruel pot torture; while they do it, they tear off the
top of the head, grab a red-hot iron ball with pincers, and drop it [inside] there, after which
the brains boil over.?*

223 MN III 163-78, especially 163-4.
224 MIN-a I1 58. Also AN-a II 88.

82

www.manaraa.com



This and many others make up a formulaic list that occurs in several places in the Pali
canon.”” The first sitra of the Book of Twos in the Anguttara Nikaya, the Vajja-sutta
(Crime Siitra),**® describes faults that lead to punishment in this world (i.e., criminal acts
punished by the king) and those that lead to punishment in the next world (i.e., unrighteous
acts punished in hell). Together with the bilangathalika iron ball torture, we find the

following extensive list of punishments for criminals in this world:**’

Table 5: List of punishments in Vajja-sutta.

Kasahi/vettehi/addhadandakehi talenti Beating with whips/canes/clubs
Hattha/pada/kanna/nasa-chedam Cutting off of hands/feet/ears/nose
Bilangathalika "Gruel Pot"

Sankhamundika "Polished-Shell Shave"
Rahumukha "Rahu's Mouth"

Jotimalika "Fiery Wreath"

Hatthapajjotika "Flaming Hand"

Erakavattika "Blades of Grass"

Cirakavasika "Bark Dress"

Eneyyaka "Antelope"

25 E.g., AN147-8, ANII 122, MN 1 87, Mil 290.

226 AN 1 47-52, especially 47-8.

27 For the Enghsh names of these tortures, I follow Bhikkhu Bodhi’s translation (2012: 139), except for
4 anslated as "Rolled-up Pallaisse."

83

www.manharaa.com



Balisamamsika "Meat Hooks"

Kahapanaka "Coins"

Kharapatacchika "Lye Pickling"
Palighaparivattika "Pivoting Pin"
Palalapithaka "Straw Chair"

Tattenapi telena osificante Splashing with boiling oil
Sunakhehi pi khadapente Feeding to dogs

Jivantampi siile uttasente Impaling alive on stakes
Asinapi sisam chindante Cutting off head with sword.

It is interesting to note that there is a discrepancy between the way some of these
esoterically named earthly punishments are understood in Indian and Chinese materials. For
instance, there is a punishment called Rahumukha, or "Rahu's Mouth." Rahu is a semi-divine
being in Indian stories who attempts to consume the sun and the moon. He is often depicted
in images with one or the other in his mouth. The Pali version of the Devaduta-sutta gives
only the name of the torture with no description, but the commentary explains: Tam karonta
sankuna mukham vivaritva antomukhe dipam jalenti ("Having propped open the mouth with
a prop, they ignite a lamp in his mouth"). When the Chinese translated the sutta, they

apparently did not know the story of Rahu, and offered the following interpretations: 22§

IR ("some are placed/burned in an iron pig mouth"), and B & #%E [11/% ("some are
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placed in an iron tiger mouth and burned").””® Neither of the two Chinese tortures, which
seem to refer to something like the medieval European "brazen bull" torture, correspond to
anything found in Pali. Another example of apparent confusion in translation occurs around
the torture called erakavattika, which means something like "Twists of Grass" or "Grass

Coverlet." One Chinese translation describes wrapping the body in grass and burning it (5
42K 1), and another describes a person having their stomach opened up and attacked
with grass: B¢BERE DL EFE >~ 2 However, the Pali commentary describes erakavattika as

follows:

Tam karonta hetthagivato patthaya cammavatte kantitva gopphake thapenti, atha nam yottehi
bandhitva kaddhanti. So attano cammavatte akkamitva akkamitva patati.

Having cut strips of skin from the bottom of the neck to the ankles, they bind him with a yoke
and drag him. He steps on his own flayed skin over and over and falls.

Here again there seems to be a disconnect reflecting a difference in torture practices in India
and China.

An example of the juxtaposition of earthly punishment and punishment in hell that does
not contain a RHIB but is still useful in this discussion occurs in the story of Ambasakkhara

in the Petavatthu. The titular king and a yakkha-peta (yaksa ghost) observe the extended

231

torture of a criminal and discuss his fear of being reborn in hell.”" The man being tortured is

232

publicly either tied up on or impaled upon a stake,”” a punishment that is often among the

28 E.g., T 26 504b29-cl.

29T 26 504 b29. The Arthasastra mentions a punishment in which the criminal is wound in mats and burned
alive, which shows that this Chinese interpretation did reflect an actual Indian torture.

20T 125 675a20. According to the ASD, $# might be equivalent to 7, which can mean "to attack."

21 Ambasakkarapetavatthu in the Mahavaggo of the Pv 45-57.

232 Sile aropeti. Later in the text: sialavutam ("strung up on" or "put up on").
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first suffered by new denizens of hell.**

The sight of the tortured man's prolonged suffering
inspires the ghost to warn the king that he too is at risk of such a horrible fate:

Anekabhagena gunena seyyo

ayameva stilo nirayena tena.

Ma ekantadukkham katukam bhayanakam
ekantattibbam nirayam patayam.**

Many times better?*

even that stake is than hell.

May he not fall to the utterly painful, severe, frightful,
utterly dark hell.

Here, the modern reader is offered a glimpse into the world of ancient Indian public torture
through a scene that is reminiscent of the early modern European spectacles described by
Foucault in Discipline and Punish.**

One might assume that Buddhists were borrowing the details of torture for their texts
from real-world executioners, but there are also stories describing transmission going the
other way, where kings institute punishments according to those found in Buddhist texts.
One such story appears in the legendary accounts of the most famous king in Indian
Buddhist history, ASoka. In the account of Faxian's journey to India (T 2085), ASoka (A Yit)
stumbles upon hell and thinks to himself, "If Yama is able to make a prison to punish
wrong-doers, then why shouldn't I, a ruler of people, make a hell to punish wrong-doers?"*’

In the Sanskrit ASokavadana, ASoka hires the executioner Candagirika to build a state-of-

the-art torture chamber that was beautiful on the outside but horrible on the inside, and from

23 E.g., Sn 128: ayosamkusamahatatthanam tinhadharam ayasiilam upeti... ("He goes to the place of
impaling iron spikes, to the iron stake with its sharp blade..."). Translation follows Norman 2001: 88.

paling p Ip

234 Py 46.

251 follow the PTSD (sv. guna') translating anekabhdgena gunena seyyo as "many times better."

236 Foucault 1977 (1975) See also § 4 4.

BIEA. B A EMAERIEETEAMR.
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which no one who entered could leave again (yas tatra praviset tasya na bhityo nirgama).*

This reminds one of the warning above the entrance to hell in Dante's Inferno: "Abandon all
hope, ye who enter here."

Candagirika is said to have been inspired for the design of his "beautiful prison"
(ramaniyakam bandhanam) after hearing a monk in Patalipuitra's Kukkutarama preach the
Balapandita-siitra. The section the monk preached corresponds to the Pali Devadiita-sutta as

we have it today (MN III 186). In the Chinese Ayawdng jing |5 F4% (Sutra of King
ASoka), the monk is said to have preached the wiitianshi xiiiduoluo H R{HE{E2% 4k (Five

Heavenly Messengers Sitra), which corresponds to the Devaduta-sutta.” In the Sanskrit

ASokavadana, part of the quoted text is precisely the iron ball torture described above:

Narakapala...ayomayena viskambhakena mukhadvaram viskambhya ayogudan adiptan
pradiptan samprajvalitan ekajvalibhiitandasye praksipanti...Evam duhkha hi bhiksavo narakah
sattva narakesipapannah.**°

Hell wardens...fix open the mouth with an iron prop and drop into the mouth red-hot iron
balls that are burning, blazing, glowing...Thus, is the suffering of beings who are born in
hell.

Here is a story about a political actor intentionally making use of a hell torture described in
Buddhist didactic literature for the purpose of political control here and now. Moreover, that
it is the red-hot iron ball torture, which is described just as in our Gandhari sutra as
"burning, blazing, glowing," shows that that particular torture was among the early

archetypal symbolic representations of hell.

28 A-av 45.
239 T 2043 134a9-10. Przyluski discusses the complicated relationship between the Devadiita-sutta and the
Balapandita-sutta in 1923: 121-130. See also van Put 2007.
i 6.0

240

87

—

www.manharaa.com



Turning to a Brahmanical text with significant political overtones, the Manusmrti
threatens people who do not comply with socially acceptable Brahmanical behaviors with
punishments reminiscent of those we find in Buddhist hells. Olivelle notes that sastras like
this one were not just commentaries by pandits, but rather actual reflections of what was
practiced on the ground.?*! In the section on the Sraddha ceremony for recently dead
relatives (II1.133), we find a threat similar to that in the Buddhist Aggikhandopama and
Apayika-suttas:

Yavato grasate pindan havyakavyesvamantravit,
tavato grasate pretya diptafichitlarstyayogudan.**

As many rice balls as one ignorant of the mantras swallows at a sacrifice for the gods and ancestors,
so many red-hot spikes, spears, and iron balls will he swallow after death.

Instead of warning against overindulging in alms, a particularly Buddhist monastic concern,
the Manusmrti warns against eating offerings designated for ancestors, a Brahmanical
concern. Elsewhere in the text, it is said that one caught in an indiscretion with a guru's wife
must extend himself on a red-hot iron bed or embrace a red-hot image of a woman (XI.104),
a punishment that again reminds us of the Aggikhandopama-sutta. In another place, it is
mentioned that one who insults twice-borns will suffer a red-hot iron spike being shoved
into his mouth (VIIL.271). Rebirth in specific hells — including all of the so-called eight-
great hells — is also prescribed for those who would accept gifts from a corrupt king (IV.87-

90)-243

241 Olivelle 2005: 64.

242 Edition from Olivelle 2005.

243 The full list is at Mn 4.87-90: Tamisra, Andhatamisra, Maharaurava, Raurava, Kalasiitra, Mahanaraka,
Samjivana, Mahavici, Tapana, Sampratapana, Samghata, Sakakola, Kudmala, Pitimyttika, LohasSanku, Rjisa,
Panthana, Salmali, Nad, Asipatravana, and Lohadaraka. These hells appear to be shared across South Asian
traditions. See Kirfel 1920: 148-173 for a detailed comparison of the names of hells in Puranas and Sastras.
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Buddhist hell texts also share some descriptions of punishments with the Arthasastra.
For instance, the removal of hands, feet, ears, and nose are common in both the Artha$astra
and in the list of punishments for criminals in Buddhist texts (e.g., MN III 164). In the
Arthasastra, those guilty of committing adultery with the queen are cooked alive in a
cauldron (kumbhipaka; 4.13.33), which is one of the preliminary punishments in
Mahaniraya (e.g., MN III 183). Moreover, some are condemned to drink hot oil and then be
cooked for a day (4.8.22), a torture reminiscent of that called Rahu's Mouth discussed
above.

Considering the many descriptions of earthly and infernal punishments that are shared
among the Manusmrti, Arthasastra, and Buddhist texts, despite the significantly different
orientations of each literature, we can say that hell and the details of its punishments were to
some extent pan-Indian. Moreover, it shows that this culture of punishment functioned
across political, social, and religious contexts, and that the boundary between each was
blurry. The fact that punishments for criminals described in Buddhist texts echo those found
in legal texts like the ArthasSastra also suggests that there is some historical reality to the
Buddhist accounts of torture. In all cases, hell and its associated tortures seems to have
functioned to control bodies, and, as Gananath Obeyesekere has noted, "to create fear and

dread in the population as to what might occur if heinous crimes are committed."**

4.4. Conclusion: Discipline, Punishment, and Liberation

The widespread use of the RHIB trope testifies to its efficacy as a tool for inspiring awe

and fear of both hellish and earthly torture. It drew upon and in turn informed actual

24 Obeyesekere 2002,
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punishments for criminals in order to map a Buddhist cosmos — and thus a Buddhist theory
of karmic retribution — onto everyday reality. Using the language of Tweed, the RHIB
simile draws down the otherwise fantastic realm of hell, and the motivation it inspires, to
"dwell" in a common iron ball that anyone could experience locally. In this pedagogical
technique, the teacher combines in the simile the imagined and the concrete, the
metaphorical and the literal, where the tug-of-war between the two encourages the student
to use his or her imagination instead of merely passively absorbing information.

Looking back at the two similes of RS20 and the Buddhist teachings that they illustrate,
it is important to address the fact that both are explicitly concerned with controlling bodies.
The simile of the fortified city suggests that failure to police embodied sensory experience
can lead to the arising of suffering. The simile of the RHIB suggests that failure to realize
the four noble truths can lead one to experience not just the conflagration of samsara, but the
conflagration of torture in hell as well. This emphasis on control is no accident of the
manuscript under discussion here. Restraint of body and mind is a pervasive theme of early
Buddhist literature in general. Considering the similes of the fortified city and iron ball, how
should one interpret this discourse of control?

Useful tools for this interpretation can be found in the work of theorists of religion and
history. Looking first at Mary Douglas' classic Purity and Danger, Douglas argues that the
development of social structures with clearly defined boundaries is often accompanied by
the development of notions of pollution within that structure.** That is, at the same time that

a social structure like the Buddhist sangha becomes established, ideas of what constitute a

» Douglas 1984 (1966).
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polluting threat to that structure are developed. Moreover, Douglas regards the body as a
kind of microcosm of the social order at large, and argues that what enters and exits the
body symbolizes what enters and exits the social unit.** In this way, bodily impurity, or
"dirt" as Douglas calls it, is experienced by the group as social impurity.

One could say that both siitras of RS 20 reveal the Buddhist community's concern with
pollution. The simile of the fortified city with its six doors stresses that one must keep out of
the body what is antithetical to successful practice. The hell tortures with fiery instruments
alluded to in the RHIB simile are usually associated with gluttony or sexual impropriety, in
other words, physical impurity. Such a concern with what enters and exits the body is also
reflected in the Buddhist Vinaya, which defines ideal boundaries within which monastic
bodies must be restrained, and by which monks and nuns must develop what Asad called
"the will to obey."*"” Those guilty of the most severe offenses (parajika offenses) like sexual

2% and as we've seen

impropriety, may be expelled from the order or even reborn in hell,
above, the connection between gluttony and certain hell tortures is well-established.

For the monks, this is not problem of holographic symbolism; it reflects a real social
concern. In the early period of Buddhism, gluttony would have been one of the most
dangerous offenses for monks to commit as it violated the essential relationship between the
sangha and the community. The lay community offered food to the sangha, and the sangha

offered merit to the lay community. Why should patrons offer food if the monks and nuns

are overindulgent, and thus no longer effective sources of merit? As Buddhists attempted to

246 Ibid, 4: "Sometimes bodily orifices seem to represent points of entry or exit to social units, or bodily
perfection can symbolize an ideal theocracy." See also pg. 125.

247 Asad 1993: 125.

248 Braarvig 2009: 263.
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establish new sanghas across regional and cultural boundaries — as in greater Gandhara
during the first two centuries CE — the legitimacy of their order and the trust of their patrons
was of ultimate concern. Impurity would not only jeopardize an individual's practice, but
also the sangha's very existence.**

This anxiety is illustrated by the prolific use of the image of the RHIB in Buddhist
literature as the inversion of the pindapata, the round balls or clumps of food received as
donations by begging monks. In examples from the sutras noted above, the iron ball is
usually a punishment for indulgent monks. But the iron ball is also threated to patrons who
don't respect the practice of donating pindapata. In the Kotikarnavadana there is an example
of a lay person eating the iron ball in the pretaloka because he did not offer the pinda to
Buddhist monks while he was alive. He explains that he did not want to feed a monk
begging at his door, instead saying, "Hey baldy! Why don't you eat an iron ball?"*° As a
result of his karma, anything he ate in the pretaloka turned into an iron ball. Here the text is
meant to frighten lay people into giving alms to Buddhist monks, perhaps reflecting the
public-facing nature of Avadanas as opposed to the monastic-facing sutras. In this and other
cases, anxiety about the sangha-community relationship based on almsgiving and the

didactic role of the iron ball in policing this relationship is evident.

2% The emphasis placed on maintaining the purity of the sangha is evident in one of the earliest and most
important of Buddhist monastic traditions, the recitation of the Pratimoksa-siitra. This "inventory of offenses"
was — and still is in many Buddhist communities — recited by a given sangha as a group each fortnight at the
Uposatha ritual, during which members would also publicly disclose any offenses to the community (Prebish
1996 [1975]: 11). If we consider the Uposatha ritual in light of Douglas' work, the "dirt which is normally
destructive," that is, the indulgent behaviors, can "become creative," that is restorative for the sangha (Douglas
160). In other words, the public disclosure of impurity offenses serves not just to punish guilty individuals, but
also to reinforce the social structure and renew the community members' commitment to it.

20 Diyy 8.021: kasmat sa mundakah sramanako "yogudam na bhaksayati?
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Douglas' theory is useful when considering bodily pollution and control from the
perspective of the growing monastic community, but it is less useful if we approach the
images of control in our texts from the perspective of the individual practitioner within the
sophisticated system of mental and physical training offered in Buddhist literature. Both
sutras, and Buddhist didactic sutra literature as a whole, aim to teach the individual how to
end suffering (e.g., Suhadukha-siitra), to see the world as it really is (e.g., Mahaparadaha-
sutra), and ultimately to succeed in meditation and become an arhat. Regardless of the
historical social reality of early Indian Buddhism, the rhetoric of its primary teachings

should also be understood as part of this soteriological path. As Stephen Teiser put it:

The torments of hell are used to illustrate to meditators the power of their own mental
fabrications, the manner in which they are responsible for constructing the world around them
and for filling that world not just with the tortures of hell but also with yaksas, ogres, and less
corporeal forms of self-doubt and delusion.?!

In other words, the discourse functions not only to frighten lay people into supporting the
sangha and to regulate the behavior of the sangha itself, but also to inspire the individual
practitioner.

Another useful lens through which to examine our discourse of control, particularly
regarding the GCH and the iron ball, is Michel Foucault's analysis in Discipline and Punish.
Foucault shows how the spectacle of public corporal punishment in pre-eighteenth century
Western Europe served to reinforce the authority of the ruler and to deter the public from
disobedience. He argued that corporal punishment and the public display of agony in earthly
execution was made to evoke the parallel tortures of hell. In many cases, punishments were

designed to match a specific crime, creating a system of symbolic torture which Vico called

21 Tejser 1988: 437.
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"252 and Rossi called "the poetry of Dante put into laws."*” Besides the

"an entire poetics,
obvious intention behind Buddhist hell imagery to inspire fear of disobedience, there is in
the concept of matching the punishment (e.g., swallowing a red-hot iron ball) with the crime
(e.g., gluttony) a clear parallel to the systems Foucault discusses. This is no doubt also
connected to the idea of purity — that the karma associated with certain misdeeds can be
"boiled off" (from the verb ¥ pac, "to cook, boil, roast") by analogous retributive measures.
Foucault also describes the shift in the Western judicial system from one in which offenders
were publicly tortured to a prison system based on discipline and reform, or as Talal Asad
paraphrases, "an economy of training in which body and soul are molded carefully, almost
solicitously, by power."** We might consider the message of the GCS in a similar light: The
Buddha is offering a system of discipline (yoge karanio, he says, "effort is to be made!") for
this world to avoid the corporal punishment in the next.

But here again it is important to avoid the temptation to explain the Buddhist emphasis
on discipline solely through the hermeneutic of suspicion. The teachings in our sutras do not
seek to control bodies merely as a means of political, social, or ritual control. Such is
undoubtedly part of the social history of Buddhism over two-and-a-half millennia, but, one
cannot ignore the stated aims of the didactic texts themselves, namely, to demonstrate that

self-control and one's clear perception of reality can lead to liberation from suffering here

and in the hereafter. If these texts are about power and knowledge, they are at least in part

232 Cited in Foucault 1977 (1975): 45.

233 "C'était de la poésie du Dante mise en lois." Rossi 1829: 26 n.1; quoted in Foucault 1977: 34. Speaking
about the "well-defined procedure" and "regulated practice" of matching punishments to crimes, Foucault says:
"the various stages, their duration, the instruments used, the length of ropes and the heaviness of weights used,
the number of interventions made by the interrogating magistrate, all this was...carefully codified" (40-41).

24 Asad 1993: 88.
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also about one's own power over and knowledge of one's self. Asad reads the difference
between discipline in a Christian monastic setting and institutions like prisons in a similar
way: "The obedient monk is a person for whom obedience is his virtue — in the sense of
being his ability, potentiality, power — a Christian virtue developed through discipline."*”
Read in this light, the teachings in our stitras are far from constituting the "opium of the
people,” as Marx characterized religion. If they call for submission from one perspective, at
another they exhort: "wake up!" and "strive diligently!" Moreover, they do not ask for
patience in the present world in return for a reward after death, but instead call for practice
here and now in order to escape the very enslavement that Marx argued religion — that
momentary "sigh of the oppressed” — only made more tolerable. The similes of the fortified
city and red-hot iron ball may on the one hand function as rhetorical tools for legitimizing
discipline, punishment, and control, but on the other hand, they are records of a Buddhist
concern for the mental, physical, and spiritual freedom of the individual. That our two

similes can operate in complex ways at both levels must in part contribute to their fitness as

teaching tools, and their longevity as evidenced in the literature.
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PART II: ROBERT SENIOR MANUSCRIPT 20

CHAPTER 5: PHYSICAL DESCRIPTION OF THE MANUSCRIPT

An introduction to the Senior Collection of Kharosthi Buddhist manuscripts, including
comments on the clay pot in which it was found, the presumed date of its composition, and
the physical construction of the manuscripts can be found in Salomon 2003: 87-89.>° Glass
further describes the process of unrolling and conserving the Senior scrolls (2007: 71). As
Glass notes, each scroll was numbered according to the order in which the packet containing
it was opened for inspection. Thus, RS 20 was in the twentieth packet to be opened.

RS 20 is a birch bark scroll measuring at the longest points approximately 19.6 cm high
and 22.3 cm wide. At the time it was interred in the pot, it had been rolled vertically with the
recto on the inside, pressed flat to form a long strip, and then folded in half (Salomon 2003:
84). Because it was creased, when the brittle bark was unrolled by conservators it broke
cleanly along the edges, leaving seventeen large fragments that preserve the text fairly well.
However, due to the brittle nature of the aged bark, during the unrolling many smaller
fragments also broke off. All of the fragments are now preserved in a glass frame (figure 1).
At least a dozen minor fragments remain "floating" among the major fragments, and thirty-
two additional minor fragments were collected and framed together below the major
fragments. In some cases, small pieces of the manuscript along the broken creases of the
major fragments had folded backwards, resulting in text belonging to one side appearing

upside-down on the other side.

2% Here and throughout part II, I primarily use in-line references for the ease of the reader. Most of the
discussion in the following chapters includes detailed philological analysis that relies heavily on a small
number of related studies, which the reader can more efficiently reference in the main text than in footnotes.
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I have endeavored to digitally reconstruct the manuscript in its entirety, slightly
adjusting the seventeen major fragments to align the text, and repositioning six of the
"floating" fragments, thirty-one of the minor fragments that had been gathered below the
manuscript, and ten of the folded pieces.*’ Figure 2 shows the minor fragments after digital
extraction. Figures 3 and 4 are the digitally reconstructed recto and verso of the manuscript.
Figure 5 shows the reconstructed manuscript where all of the major fragments are decolored
to highlight the minor fragments and folded pieces that had been digitally restored to their
original places.

Because the major fragments have warped slightly, it is impossible to arrange them in
such a way that the text aligns at all points, even if a fragment is positioned correctly. The
same is true of the minor fragments. In cases where I was not able to arrange a minor
fragment to show its clear connection to more than one major fragment or other minor
fragments, I placed it where it would most help clarify an otherwise difficult reading. In the
text notes, I have included many images of details of the manuscript that are relevant to
specific textual problems. In some cases, those detailed images are modified from figures 3

and 4.

7 T used the open source digital image editing program GIMP 2 for all reconstructions. I was not able to
successfully place all of the minor fragments. It is a many-weeks-long project at the least to digitally drag,
rotate, and test small fragments at every possible juncture on both sides of the manuscript, especially when a
fragment does not contain text. Moreover, with the text almost entirely reconstructed, the return on investing
more time into the few still unplaced fragments became, at a certain point, negligible.
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Figure 2: Minor fragments. Those marked in blue boxes were not able to be placed.
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Figure 3: Recto after digital reconstruction.
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Figure 4: Verso after digital reconstruction.

101

www.manharaa.com




Figure 5: Verso with digitally replaced minor fragments highlighted.
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CHAPTER 6: PALEOGRAPHY AND ORTHOGRAPHY

6.1. Paleography

The paleographic characteristics of the Senior scribe — including the instrument used,
general features of the hand, and character by character analysis — have been discussed at
length by Glass in his comprehensive study of RS 5 (2007: 85-108). Further studies of
Senior paleography in scrolls 14, 19, and 12, can be found in Salomon 2008: 333, Lee 2009:
45-9, and Silverlock 2015: 148-161, respectively. Because all scrolls of the Senior
collection were written by the same scribe, Glass's study applies to the present manuscript as
well, and thus a complete account of the paleography of scroll 20 will not be provided here.
For reference, a survey of the Kharostht script as written by the Senior scribe can be found
in Glass 2007: 92-3.

However, there are a few paleographic peculiarities in scroll 20 that are worthy of

mention. The conjunct rta occurs twice:

rta with correction rta

It is well attested elsewhere in Gandhari, but has not yet been included in Senior
paleographic analyses.

There is also an otherwise unattested aksara in the top right portion of the verso that
appears to be kr with both i and o diacritics. It is separated from the rest of the text, and

hence might be a kind of folio identifier:
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kri/kro

If it is a folio identifier, it is unclear where kri or kro would fit into a greater organizing
principle. As Salomon (2006) has shown, Kharostht characters arranged in the arapacana
sequence have been used as location markers for stone masons in Gandharan stupa
architecture, and there is one manuscript in the Bajaur Collection in which verses are
arranged according to this syllabary (Strauch 2007: § 6.3.4), but no manuscript collections
are known to have used it to arrange folios. Moreover, neither kri nor kro (or ki or ko, for
that matter) appear in the forty-two character arapacana sequence. Therefore, if this sign is
a folio identifier, it is not clear how it functions.

With respect to the paleography, if the reading kri/kro is correct, the base aksara ka is
what Glass has called a type 1 ka (2000: § 2.1.), which is different from the cursive ka,
Glass's type 3 (2000: § 2.1.), as written by the Senior scribe. It should be noted that no other

Senior scroll whose top is preserved contains a similarly isolated sign.

sa sa

Silverlock has recently shown that the Senior scribe distinguished the modified s with a

sharp rightward footmark from the unmodified s with significant regularity. In his study of
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published Senior Collection scrolls (RS 5, 12, 14, and 19), he shows that 92% of the time sa
and sa are distinguished by the Senior scribe along phonetic and etymological grounds
(2015: 151 [§ 4.2.2]). Unmodified sa reflects an original initial sa, $r, sr, or sy, or an original
medial geminate (e.g., Skt. s = G -(s)s-), while modified sa reflects an original medial sa
whose pronunciation has probably become voiced and fricativized in Gandhari. Data from
this manuscript largely agrees with Silverlock's findings; at least 14/19 occurrences of sa/sa
are consistent with the distinction noted above.

Of the examples that apparently do not follow the normal pattern, three occur in the
word -sapasa- = Skt. samsparsa (4, 8 [2x]), where OIA intervocalic -rs- goes to modified -
_s- even though -s- is anticipated. In one occurrence, it is written without the modified
character (3). The related form phrasa-vihara (= BHS sparsa-vihara, "comfortable
condition") occurs in RS 12 (e.g., lines 32, 35, 39, 51), where Skt. -rs- also goes to s. Here
we might find evidence for the relatively consistent use of the unexpected modified form in
this word. In BHS, sparsa-vihara is the regular form of this compound, but the variants
phasu-, phasa-, and (a)phasa(ka)- also occur (BHSD sv.). In P, the equivalent is phasu-
vihara. The etymology of this compound is unclear, but Edgerton suggests that BHS sparsa
might be a hyper-Sanskritization of phdasu. The fact that G phrasa (RS 12) and -sapasa- (RS
20) have modified s suggests that they derive from an underlying OIA form with a single
intervocalic retroflex sibilant, perhaps phasa or phasu. However, phrasa clearly retains -r-,
suggesting an original form closer to sparsa. It is likely that there is some degree of cross-
contamination between P phasu, BHS sparsa, and G sapasa/phrasa such that any attempt to

explain a linear derivation would be only misleading.
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The other two outlying examples are in_s(*a)hi = Skt. sadbhih (7) and sa = Skt. sat (7),
where in word initial position we apparently have the modified s where sa is expected.
However, in these latter two cases (see images below), the vertical stroke bends only
slightly to the right, less than in most modified forms, but more than most unmodified
forms. Therefore, it is not clear if the bend is a modifying diacritic or a footmark with no

phonetic meaning.

s(*a)hi sa”®

6.2. Orthography

As with the paleography, the orthography of scroll 20 is consistent with other published
scrolls from the Senior collection. Glass's analysis of scroll 5 serves as a foundation for
understanding this scroll and the rest of the collection. Further analyses can be found in
Salomon 2008: 333-6, Lee 2009: 50, and Silverlock 2015: 162-212.

Here, it is useful to reiterate a few important characteristics of Senior collection
orthography. Original retroflex and dental nasals are all represented by the aksara [" in this
scribe's hand, which is conventionally transcribed as n, e.g., bhayanadaro = Skt.
bhayanakatarah (17, 18, 19). Anusvara is never indicated, however final -m before an initial

vowel is often retained, e.g., idam oyi = Skt. idam avocat (11). The sign s is a possible reflex

238 Notice that what appears to be a sharp rightward curve in the foot of this aksara is really a break in the
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of original intervocalic -th-, -dh-, and s (e.g., yasa-bhude = Skt. yathabhiitam [20]; dukha-
niroso = Skt. duhkhanirodhah [21]; avisakhareti = P. *abhisankharonti [22]). Dental t and d
are graphically indistinguishable, and I have transcribed them throughout according to
etymological grounds. However, in intervocalic position, dental # and d are most often —
though not always — fricativized and represented by d, which is graphically distinguished
from ¢ and d by a rightward stroke at the bottom.

One further noteworthy orthographic problem is the use of the signs j and ¢ — standard
aksaras with a horizontal line above — to represent the correspondent of Skt. jv in the words
sapdjalida (1. 12-13) and sapacilida (1.14-15). Elsewhere, j corresponds to Skt. dhy-/ MIA
Jh-, jjh- (Glass 2000: § 2.8.1.; Salomon 2000: § 5.5.2.8) and ¢ corresponds to Skt. sc
(Salomon 1999: 122; Silverlock 2016: § 6.4.6.2.), and rc (Salomon 1999: 122), but not to jv.
In all cases of its occurrence in Kharosthi, the horizontal diacritic above j and ¢ (also s and
s) indicates an underlying geminate or consonant cluster (see also Brough 1962: 63; Lenz

2003: 64; Salomon 2008: 97).

~
9]
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6.3. Errors and Corrections

6.3.1. Haplography

There are two possible cases of haplographic errors in this manuscript. In manosa 2
<<bramana sado>> manos(*a)p(*a)s(*a)pacea (4), the scribe clearly erased an error after

manosa, and in the space above the line wrote bramana sado in smaller characters:

It would appear that in writing the genitive singular manosa = P manassa the scribe
accidentally skipped ahead to the compound manos(*a)p(*a)s(*a)pacea. That is, he skipped
the genitive ending and the phrase bramana sado completely before continuing with
p(*a)s(*a)pacea. The now illegible smudged out character represented in the transliteration
by 2 was most likely pa.

Another possible haplographic error is found in line 3, where the scribe seems to have
first written cakhusapaceae = Skt. caksusamsparsapratyayat, and then corrected p to ph and
inserted sapa in the line above, making the corrected form cakhu-saphasa-paceae. Here, the

scribe jumped from the p in sapasa to the p in paceae.

6.3.2. Corrections

One other correction is noteworthy. At the end of line 15 and beginning of line 16, the
scribe writes sumahada so bha-bhate so paradae ("Very great, Sir, is this conflagration").

The first so and bha are superfluous, and the scribe clearly intended to cross out the bha.
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What is unique about this instance is the curved half-moon strikethrough the scribe used to
cross out bha. As can be seen in the image below, the curved strike only crosses the top

horizontal stroke of the aksara. Note that the horizontal stroke below it is the o diacritic on

the preceding so:
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CHAPTER 7: PHONOLOGY

7.0. General Remarks

Several phonological studies of the Senior manuscripts are now available concerning RS
5 (SA-G%"), RS 14 (AG-G®), RS 19 (SA-G*), and RS 12 (MA®*).** A comprehensive study
of the entire collection is forthcoming.*® Given that all manuscripts in the Senior Collection
share the same scribe, the phonology of RS 20 is largely consistent with the previous

studies. Below is a brief survey of the phonology of this manuscript.

7.1. Vowels

As noted in previous studies of the Senior manuscripts, vowel length is not indicated by
this scribe (e.g., Glass 2007: § 5.1), although the Kharosthi script is capable of marking it
(e.g., Salomon 1999: § 6.3; Glass 2000: 33-49). Thus, the simple vowels a, i, and u can be
either long or short. Therefore, all changes from long vowels to short vowels (e.g., @ > a)

listed below are purely orthographic, but they are listed below for the sake of completeness.

Table 6: Reflexes of OIA vowels in RS 20.

Original Reflexes
OIA vowel Tnitial Medial
a a a i ue
a a a
i I, O i, a

239 See phonology sections at Glass 2007: 109-125, Salomon 2008: 337-343, Lee 2009: 51-59, and Silverlock
2015: 213-273, respectively. The identifiers in parentheses reflect the names given to these texts in the online

Gandhari.org database.
260 A 3
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T i i

u u, a u, a, o
u - u

r ri, I, ur
e e e a
ai - _
0 - o, U, e
au 0 e

7.1.1. Initial Vowels

Initial vowels are stable throughout the manuscript with one exception in line 4 where
apacadi = Skt. utpadyate (4). The quotative particle Skt. iti is reduced to fa once (20) and #i
twice (28, 29), but this is most likely the result of sandhi with the preceding word, which is
in each case aria-saja (Skt. arya-satyam), and which in P is routinely written together with
iti as ariya-saccamti. The number of occurrences and examples of initial vowel
correspondences are as follows:

a > a (35 occurrences): e.g., acatva = Skt. adhyatmam (3)

a > a (10 occurrences): e.g., aria-saja = Skt. arya-satyah (29)

i > i (2 occurrences): e.g., imasa = BHS. imasya (5)

i > @ (2 occurrences): e.g., ti = Skt. iti (28, 29)

u > u (9 occurrences): e.g., uasao = Skt. upasakam (10)

u > a (1 occurrence): apacadi = Skt. utpadyate (4)
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e > e (14 occurrences): e.g., ekamata = P ekamantam (2 [2x])

au > o (1 occurrence): oradi = Skt. audarikah/P olarika (6)

7.1.2. Medial Vowels

Medial vowels are stable in most cases:

a > a (270 occurrences): e.g., gachami = Skt. gacchami (10)

a > a (121 occurrences): e.g., namo = Skt. nama (14)

i > i (85 occurrences): e.g., doario = Skt. dvarikah (5)

7> 1 (19 occurrences): e.g., adita = Skt. adiptah (12, 14)

u > u (38 occurrences): e.g., caksusa = Skt. caksusah/P. cakkhussa (3, 8)
it > u (8 occurrences): e.g., ahusi = BHS abhiisi (6)

e > e (12 occurrences): e.g., mesavi = Skt. medhavi (5)

0 > o (25 occurrences): e.g., dukha-niroso = Skt. duhkha-nirodhah (21)

7.1.2.1. Alternation of a and i

In at least two occurrences (20, 28), and possibly in a third (9), medial a goes to i in the
word idi = Skt. idam. See the discussion of idi vute in the text notes to line 9 as well as
Allon's discussion of EA-G 1.63 (2001: § 6.2.2.2). This alternation is also found in
sapacilida = Skt. samprajvalitah (14-15), demonstrating the palatalization of a — a common
shift in the Senior manuscripts — where a is changed to i or e in a palatal environment. See
Salomon 2000: § 6.1.1, Allon 2001: § 5.1.1, and Lenz 2003: §§ 4.1.1, 9.1.1.

Elsewhere, original i becomes a in the prefix nih in nakramati = Skt. niskramanti (7
[2x]), and in all thirteen G variants of the word paradaha = P parilaha. Here, i is most likely
weakened and reduced to a in an unstressed position.
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7.1.2.2. Alternation of a and u

There is one occurrence of a > u in samunakada = Skt. samanvagatah in the compound
mia-vimasa-samunakada (5). Here, the original underlying semivowel v — a sandhi
development from the combination of # and @ — apparently influences the shift.

Elsewhere, u > a in three G equivalents to Skt. pratyanubhavanti/P paccanubhonti:
pracanaveti (26), pracanahoti (26), and pracanabhoti (27). Here again we find the reduction

of an unstressed vowel to a.

7.1.2.3. Alternation of a and o

a > o seven times in final vowels of words that are prior members in a compound, or
pseudo-compound (see § 8.1.4). Skt. marana becomes G marano (26-7); Skt. srotra
becomes G sotro (3-4, 8); Skt. ghrana becomes G gano (3-4, 8); Skt. samudaya becomes
samud[e]o (20); and Skt. ayo-gudah becomes G aya-iida (4). It is possible that these reflect
morphological, not phonological changes, wherein prior members of compounds are

declined.

7.1.2.4. Alternation of @ and e

In this manuscript, there is one case of a becoming e in a palatal environment, where G
aitearo corresponds to Skt. anyatarah (15). Here as in P, ny is graphically represented by the
single nasal 7i.

Conversely, e > a in hada = Skt. hetuh (2) and hada = Skt. hetavah (3, 7).

7.1.2.5. Alternation of @ and e
There is one possible case of @ > e in cibhe = Skt. jihva in the compound sotro-gano-

cibhe-kaya-manasa (8). However, as discussed elsewhere (§7.1.5), some compounds in this
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manuscript appear to be pseudo-compounds in which prior members are declined, making
analysis of final vowels the purview of morphological analysis rather than phonological. See
also Silverlock's discussion of the irregular treatment of single consonants at compound

boundaries in the Senior scrolls (2015: § 6.3.2).

7.1.2.6. Alternation of u and o

This manuscript contains one example of o for etymological u: cadona = Skt. caturnam
(27 [2x]). As noted by Silverlock, the relative rarity of this shift in the Senior manuscripts
contrasts with its frequency in manuscripts written by British Library Collection scribe 1
(2015: § 6.2.4).

There is also one example of u for etymological o: p(*r)anueda = Skt. pranopetam (10).
However, this change can be considered a sandhi phenomenon common to MIA in which V'

+ V2> V?(e.g., P panupetam).

7.1.2.7. Alternation of e and o

The equivalent of the name Skt. Gautama/P Gotama occurs once as geda[m(*a)] (10),
where P o/Skt. au goes to e. Although e/o alternation is not generally common in Gandharf,
it does occur more frequently in the Senior manuscripts, particularly in the word gedama
(e.g., Senior 11: G.3; Senior 13 1.2, 3, 5.; see discussion of geda/m(*a)] in line 10). In this
manuscript, sajedi-bhude (1.13, 15) for Skt. sajyoti-bhiita is also found, where o in a palatal
environment shifts to e. There are also two occurrences in which the G forms corresponding
to P verbs ending in onti end in eti: avisakhareti (1.22) for P abhisarnkharonti/Skt.

abhisamskurvanti, and pracanaveti (1.26) for P paccanubhonti/Skt. pratyanubhavanti. An
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instance of e/o alternation elsewhere in the Senior collections occurs in RS 5, which has

bejagana for Skt. bodhyanganam (Glass 2007: § 5.1.2.8.).

7.1.3. Developments of Old Indo-Aryan r

OIA syllabic r is reflected in this manuscript in three different ways depending on its
environment. Three times r > ri when following dh: adhrithatva = Skt. adrstatvat (27);
dhrida-da[re] = Skt. drdhodvapam (4); dhrida = Skt. drdha (5). Once r > i in mia-vimasa-
samunakada = Skt. *mrga-mimamsa-samanvagatah (5). Following v, r once becomes ur:

avinivurtana = abhinirvrttanam (12, 14). Cf. § 7.4.

7.1.4. Reductions

As has been well documented, G combinations of original a or @ with y in any order are
often written as e in a process usually called the "palatalization of vowels" (e.g., Salomon
2008: § 11.3.1.1.). In this manuscript, ay > e in pacea = Skt. pratyayah (3,7, 9)/pacea = Skt.
pratyayat (8)/paceae = Skt. pratyayat (3), nirea = Skt. nirayah (12, 14), and samud[e]o =
Skt. samudaya (20).

Elsewhere, ya apparently goes to e in samae = Skt. samayam (11) and pacae = Skt.
pratyayah (2), but these might be examples of y > & and both words being declined in e. See
also § 7.2.1.6.

Twice au > o in domanasta = Skt. daurmanasya (23, 25). The equivalent of Skt.

Gautama/P Gotama is twice spelled godama (2, 10), although as mentioned above it is once

written gedama.
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7.2. Consonants

7.2.1. Single Consonants in Initial and Medial Position

Table 7: Reflexes of OIA Consonants in RS 20.

Original Reflexes
OIA
consonant Initial Medial
k k D,k k g g
kh _ h
g g 3, y, k k g
gh — g
c )y —
ch ch S
J J »c
n _ n
t t tdd d
th — S, §
d d d, d, d, dh
dh dh S, S
n n n
p p pv, 2 r
b b _
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bh bh bh, v, h
m m m, v
y y »a
r r r,d

[ / I, d
v v v

s s s

s S, § S, §
h h, @ h 2, d

7.2.1.1. Velars
In initial position, k and g are stable:
k > k (12 occurrences): e.g., kadara = Skt. katarah (3)

g > g (5 occurrences): e.g., godama = Skt. gautama (2, 10)

However, all medial velar stops show changes:

-k- > @ (3 occurrences): e.g., uasao = Skt. upasakam (10)

-k- > -k- (3 occurrences): e.g., eka = Skt. ekam (11). Original intervocalic -k- is usually
elided or changed to -g- in Gandhari. An exception to this pattern is the regular
preservation of original -k- in the word eka, "one," in this manuscript and in
Gandhart and MIA in general. As Burrow and others have argued, this exception

suggests an underlying form ekka, that would indicate G eka is not an example of the
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preservation of intervocalic -k-, but rather the preservation of the geminate -kk- (see
Burrow 1937: § 16; Salomon 2000: § 6.2.1.1.; Allon 2001: § 5.2.2.1; Salomon 2008:
§ 11.3.2.1.2).

-k- > -g- (3 occurrences): e.g., logo = Skt. loke (2, 3)

-kh- > -h- (8 occurrences): The G equivalent to Skt. sukha is written as suha in every
case, e.g., suha-dukhasa = Skt. sukha-duhkhasya (2, 3,7, 9).

-g- > @ (2 occurrences): Medial g is elided twice, once in aya-iida = Skt. ayo-gudah (13)
and once in mia = Skt. *mrga (5).

-g- > -y- (8 occurrences): In all occurrences, the G equivalent to Skt. bhagavat shows g
>y, e.g., bhayava = Skt. bhagavan (11, 30).

-g- > -k- (2 occurrences): e.g., nakarasa = Skt. nagarasya (5)

-gh- > -g- (1 occurrence): Aspirate gh becomes g in driga-ratro = Skt. dirgha-ratram

(25-6), where rhotic metathesis also occurs.

The modified forms k and g have a rightward extension at the foot, similar to a post-
consonantal r, most likely indicating a fricative pronunciation (Glass 2007: § 5.2.1.1.).
Changes involving these forms are as follows:

-k- > -k- (5 occurrences): e.g., Soka = Skt. soka (23, 25). Once, it occurs in an apparently
initial position in kisa = Skt. kasya/P kissa (27). However, kisa should perhaps be
read together with ta kisa edo = P. tam kissa hetu as a single expression, where k is
treated as intervocalic.

-k- > -g- (1 occurrence); loga = Skt. loke (7)
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-g- > k (5 occurrences): e.g., nakar[e] = Skt. nagaram (4). As in the shift from k& > k in
kisa above, g > k in one word which occurs three times in compound as a final
member: -kamina = Skt. gamini (21, 28, 29). Despite the fact that many word initial
consonants at compound boundaries and consonants immediately following verbal
prefixes often retain original phonetic strength in the Senior manuscripts (Salomon
2008: 110; Silverlock 2015: § 6.4.2.), -kamina = gamini and kisa = Skt. kasya are
examples of weakening of word initial consonants at compound boundaries.

-g- > -g- (2 occurrences): e.g., yoge = Skt. yogah (28, 29)

7.2.1.2. Palatals

As mentioned in Glass 2007: § 5.2.1.2., ¢ and j had merged in the dialect of the Senior
scribe (see also Salomon 2003: 86-7). Original initial palatals are stable in all cases except
for the conjunction ca, which is enclitic, and therefore pronounced together with the
preceding word, usually weakening the initial c to y.

¢ > ¢ (6 occurrences): e.g., cadona = Skt. caturnam (27 [2x])

¢ > j (1 occurrence): ja = Skt. ca (10)

¢ >y (7 occurrences): e.g., ya = Skt. ca (16, 17, 18 [2x], 19 [2x], 24)

ch > ch (1 occurrence): chidva = Skt. chidra (6). On dv > dr see § 7.2.2.6.

Jj >j (10 occurrences): e.g., jadana = Skt. jatanam (12, 14)

In Medial position:

-j- > -y- (1 word, 3 occurrences): payanati = Skt. prajananti (21 [2x]); prayanati = Skt.

prajananti (20)
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-j- > -c- (2 occurrences): cibha/cibhe = Skt. jihva occurs in compound twice (4, 8),
where the anticipated weakened medial reflex of -c- would be -y-. Here, j > ¢ at
compound junctures as if it were an initial stop. This same shift is discussed by

Silverlock (2015: §6.3.6.).

7.2.1.3. Retroflexes

As mentioned by Glass 2007: § 5.2.1.3, in most Kharostht manuscripts there is evidence
of the complete merging of dental and retroflex nasals. In the Senior manuscripts, both are
written with the Kharosthi letter conventionally transcribed as n, although its pronunciation
is still uncertain.

Other than retroflex nasals, there are two occurrences of original intervocalic retroflex d.
In the first, aya-iida = Skt. ayo-gudah (13), -d- is stable. In the second, the position of -d- is
shifted: bilada = Skt. bidala/P bilara (6). As in Pali, G bilada is an example of metathesis
involving two adjacent liquid consonants (Sihler 2000: § 19.a). The development of this
word in various Indo-Aryan languages shows significant variation with regard to metathesis

in the medial consonant and semivowel (CDIAL s.v.).

7.2.1.4. Dentals

Initial dentals are stable except for two occurrences of d- > dh-, a well-attested change in
Gandhart which usually occurs in word initial position and in a rhotic environment
(Salomon 2008: § 11.3.2). It should be noted that the dentals ¢ and d have graphically merged
in this scribe's hand and have been transliterated based on etymology here. As Glass has
noted, their values remain uncertain (Glass 2007 § 5.2.1.4).

t- > t/d- (11 occurrences): e.g., taspi = Skt. tasmat (16, 18, 19)
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d- > t/d- (10 occurrences): e.g., divasa = Skt. divasam (13)
d- > dh- (2 occurrences): dhrida- = Skt. drdha- (4, 5).

dh- > dh- (2 occurrences): e.g., dharei = P dharehi (10)

Medial:

There is considerable variation in medial dentals:

-t- > -d- (59 occurrences): -d- is by far the most common G reflex of Skt. -#-, e.g.,
avirada = Skt. abhiratah (22). It most likely represents a fricative pronunciation
(Salomon 2008: § I11.3.2.1.3). Other noteworthy examples are edad = Skt. etat (2,9,
15 [2x]), where the final d should be interpreted as intervocalic in the common
idiomatic phrase edad=aya = P etad avoca, which was apparently treated in G as a
single unit (cf. ta kisa edo = P. tam kissa hetu in § 7.2.1.1). A similar case is de of ye
de (19) which corresponds textually and semantically to P ye keci, but phonologically
to ye te. In both edad=aya and ye de, d represents a common phonological shift for
original intervocalic -7-.

-t- > -d- (2 occurrences): padivada = Skt. pratipad (21, 19). As in P, the ¢ of original
prati- becomes d conditioned by the preceding r (cf. § 6.2.2.4: -dh- > -d-).

-t- > -t/d- (6 occurrences): e.g., apacadi = Skt. utpadyate (4).

-th- > -s- (7 occurrences): e.g., yasa-bhude = Skt. yatha-bhiitam (20 [2x], 21). As noted
in Glass 2007: § 5.2.1.4, underscore s, which was presumably pronounced as a
fricative sibilant (Brough 1962: 94; Salomon 2000: § 6.2.1.4), commonly replaces
both intervocalic -th- and -dh-. However, as noted immediately below, -s- is also a

ent reflex of both aspirate stops.
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-th- > -s- (2 occurrences): asa = Skt. atha (15); sayasavi = BHS sayyathapi (13).

-d- > -d- (16 occurrences): e.g., adita = Skt. adiptah (12, 14). This change is probably a
case of spontaneous retroflexion, a phenomenon discussed in detail by Burrow
(1971) and more recently by Cardona and Jain (2003: 30). It is common in
derivatives of OIA roots v dams and v dah (Burrow 1971: 539). Indeed, all other
cases of -d- > -d- in this manuscript are in words derived from ¥ dah, e.g., paradae =
Skt. paridahah (15, 16 [2x]) and paradao = Skt. paridahah (18, 19).

-d- > -t/d- (12 occurrences): e.g., suha-dukho = Skt. sukha-duhkham (4). We expect
intervocalic -d- to become fricativized (-d-), but as a word initial consonant at
compound boundaries, -d- often goes to --/-d-.

-d- > -dh- (1 occurrences): adhrithatva = Skt. adrstatvat (27). Other examples of this
change in intervocalic position in a word derived from OIA v drs can be found in
AG-G", where adhriks[e] (25¢) and adhrekse (28a) correspond to adraksam
(Salomon 2008: § 11.3.1.5). There are also several examples of this change in v drs
derivatives in initial position, e.g., AG-G" 8a: dhrispana = Skt. drstva and EA-G 22:
dhreksatu = Skt. *draksyantu.

-d- > -d- (19 occurrences): Etymological -d- is normally written as -d- in this
manuscript, e.g., idam = Skt. idam (11, 30), upadae = Skt. utpadaya (2, 3, 7-8, 9).

-dh- > -d- (2 occurrences): In dhrida- = Skt. drdha- (4, 5), aspiration shifts from the
second to the first syllable while the rhotic environment influences the shift in the
second syllable from a dental to a retroflex.

-dh- > -s- (1 occurrence): viviso = Skt. vividham/P vividham (1). Here, s is probably a
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-dh- > -s- (11 occurrences): e.g., dukha-niroso = Skt. duhkha-nirodhah (21). A special
case is asimadadaro = Skt. atimahantatarah (16, 19) and asimadadoro = Skt.
atimahantatarah (18). This is an instance of lexical alternation common to Gandhari
where asi corresponds phonetically to adhi but in sense to ati. Cf. text notes for

asimadadaro.

7.2.1.5. Labials
Labials in initial position are stable:
p > p (12 occurrences): e.g., padida = Skt. panditah (5)
b > b (1 occurrence): bilada-nisagana-matra = Skt. *bidala-nihsarpana-matram/P
bilara-nissakkana-mattam (6)
m > m (9 occurrences): e.g, mesavi = Skt. medhavit (5)

bh > bh (30 occurrences): e.g, bhayanadaro = Skt. bhayanakatarah (17, 18, 19)

In medial position:

-p- > -p- (14 occurrences): Except for anupa(*ya)ya-paso = Skt. anuparyaya-pathe (5-6)
and pi = Skt. api (26 [2x], 27), all other cases of -p- > -p- occur at compound
boundaries, e.g., jadi-paradaa = Skt. jati-paridaham (26); jara-paradaha = Skt.
jara-paridaham (26).

-p- > -v- (4 occurrences): e.g., padivada = Skt. pratipad (21, 19)

-p- > @ (4 occurrences): All cases of this development occur in the prefix upa, e.g.,
uasao = Skt. upasakam (10), uasaka[m(*i)] = *upasamakramit (1).

-p- > -r- (1 occurrence): dhrida-da[re] = Skt. drdhodvapam (4). The reading of [re] in

da[re] is unclear, but is a stronger reading based on paleography than the
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anticipated reading ve. This anomalous correspondence is most likely due to a
lexical shift, where the equivalent of Skt. drdhodvapa (drdha + udvapa, "strong
ramparts") is replaced with drdha-dvara (drdha + dvara, "strong gates"). The G
word may have been erroneously changed due to the influence of sa-dvaro ("six
gates"), which follows two words later. In any case, the phonetic change is not
expected and not consistent with other G manuscripts.

-bh- > -bh- (7 occurrences): e.g., pracanabhoti = Skt. pratyanubhavanti/P paccanubhonti
27

-bh- > -v- (11 occurrences): Most cases of this change occur in the prefix avi = Skt.
abhi, e.g., avisakhareti = P. abhisankharonti (22), avinivurtana = Skt.
abhinirvrttanam (12, 14). The exception is pracanaveti = Skt. pratyanubhavanti/P
paccanubhonti (26).

-bh- > -h- (2 occurrences): Both examples of this development are in words based on the
root v bhii: pracanahoti = Skt. pratyanubhavanti/P paccanubhonti (26), ahusi = BHS
abhiisi (6).

-m- > -m- (37 occurrences): Medial -m- is stable, e.g., atamano = BHS attamanah (11).

-m- > -v- (1 occurrence): mia-vimasa-samunakada = Skt. mrga-mimamsa-

samanvagatah/P miga-vimamsa-samannagato (5). Here, vimasa corresponds to P
vimamsa, a form that that developed by dissimilation (m > v; see Geiger 1916: 61 and

PTSD sv. vimamsati).

7.2.1.6. Semivowels

Semivowels in initial position are always stable:
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y >y (11 occurrences): e.g., yasa-bhude = Skt. yatha-bhiitam (20 [2x], 21)

r>r (1 occurrence): raiia = Skt. rajiiah (4)

[ > 1 (4 occurrences): e.g., logo = Skt. loke (2, 3)

v > v (4 occurrences): e.g., viviso = Skt. vividham/P vividham (1). As in P, in G the past

participle of ¥'vac includes a prothetic v- in vute (9).

Medial semivowels are stable with few exceptions:
-y- > -y- (15 occurrences): e.g., kaya = Skt. kayah (12, 14). G sarayanio (1) corresponds
more closely to BHS sarayaniyam than its Skt. counterpart samraiijaniyam. On the

lengthening of nasalized vowels in BHS, see BHSG § 3.3.

y- > @ (10 occurrences): e.g., jadi-sabatania = Skt. jati-samvartaniyan/P jati-
samvattanike (21-22, 22, 24). ya apparently goes to e in samae = Skt. samayam (11)
and pacae = Skt. pratyayah (2), but these might be examples of y > & and both words
being declined in e (c.f. § 6.1.4).

-r- > -r- (65 occurrences): e.g., aitearo = Skt. anyatarah (1, 15)

-r- > -d- (1 occurrence): In oradi = Skt. audarikah/P olarika (6), as in bilada- = Skt.
bidala/P bilara, G shows metathesis and d where P has r. In this case, the suffix -ka-
is also dropped.

-I- > -d- (1 occurrence): bilada-nisagana-matra = Skt. bidala-nihsarpana-matram/P
bilara-nissakkana-mattam (6)

-I- > -1- (3 occurrences): e.g., sapdjalida = Skt. samprajvalitah (12-13)

-v- > -y- (27 occurrences): e.g., savasti-nidane = Skt. sravasti-nidanam (11)

7.2.1.7. Sibilants and &
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Initial sibilants are stable except for s which is also written as s:

s > s (9 occurrences): All occurrences of initial § are in variants of the word "six," e.g.,
sa = Skt. sat (2, 3 [2x], 7 [2x], 9 [2x]).

§ > 5 (2 occurrences): e.g., sarana = Skt. Saranam (11)

s > s (43 occurrences): e.g., sada = Skt. satah (3, 8)

s > s (7 occurrences): e.g., samae = Skt. samayam (11)

Intervocalic sibilants are also stable aside from s with can become s:

-s- > -s- (5 occurrences): e.g., bhaside = Skt. bhasitam (11)

-§- > -§- (6 occurrences): e.g., pasea = Skt. pasyet/P passeyya (6)

-s- > -s- (14 occurrences): e.g., uasao = Skt. upasakam (10)

-s- > -s5- (21 occurrences): e.g., avisakhareti = P. *abhisankharonti (22). Given the wide
use of both -s- and -s- in both initial and intervocalic position, it would appear that
the two signs have become free graphic variants for the G phonetic equivalent of the

dental sibilant.

Initial 4 is either maintained or dropped:
h > h (4 occurrences): e.g., hada = Skt. hetuh (2)

h > @ (2 occurrences): e.g., edo = Skt. hetoh (27)

Intervocalic -A- is either retained, elided, or in one word changed to d:

-h- > -h- (8 occurrences): e.g., imehi = P imehi (7)

-h-> @ (11 occurrences): e.g., jadi-paradaa = Skt. jati-paridaham (26)

-h- > -d- (3 occurrences): The G word corresponding to Skt. atimahantatarah is spelled

asimadadaro (16, 19) and asimadadoro (18). The graphic similarity between
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underscore d and & suggests that this might be an orthographic phenomenon and not

a phonological shift. See the text notes for asimadadaro in line 15.

7.2.2. Consonant Clusters

7.2.2.1. Visarga
Skt. visarga (h) is assimilated to the following consonant in all cases.
-hkh- > -kh- (17 occurrences): This change occurs in the present manuscript only in
variations of the word dukha = Skt. duhkha (e.g., 20, 27-8).

-hs-> -s- (1 occurrence): nisagana = Skt. nihsarpana/P nissakkana (6)

7.2.2.2. Nasal + Stop
As noted in Glass 2007: § 5.2.2.2., the Senior scribe does not write anusvara, so that all
original nasal + stop clusters are represented only by the stop in G. Representations of each
of the clusters of this type are listed below:
nd > d (1 occurrence): padida = Skt. panditah (5)
nt >t (21 occurrences): e.g., payanati = Skt. prajananti (21 [2x])
nt > d (1 occurrence): mahada (15) appears to be based on the strong stem mahant and
the corresponding P form mahanto is common (e.g., MN III 185: mahanto
kukkulanirayo). However, the anticipated G reflex of nt is t. Instead, the voiced and
presumably fricativized d reflects a hypothetical underlying OIA weak nominative
singular form mahatah. Cf. text notes for mahada in line 15.
nd > d (3 occurrences): e.g., avinadida = Skt. abhinanditah (11)
mkr > k (2 occurrences): e.g., uasaka[m(*i)] = P upasarnkami (1)
mgh > g (1 occurrence): -saga = Skt. samgham (10)
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mt >t (1 occurrence): sat/a]ta = Skt. samtaptah (13)

mpr > p (3 occurrences): e.g., sapdajalida = Skt. samprajvalitah (12-13)

mm > m (2 occurrences): [samoda] = P sammodi (1)

mvy > b (8 occurrences): e.g., sabatania = Skt. samvartaniyan/P samvattanike (21-22, 22,
24)

ms > s (1 occurrence): vimasa = Skt. * mimamsa (5)

msk > kh (14 occurrences): e.g., sakhare = Skt. samskaresu (22)

msp > ph (1 occurrence): -sapha<<sa >>- = Skt. samsparsa (3). Here the aspiration
from the original sibilant is maintained in the stop ph.

msp > p (3 occurrences): e.g., -sapasa- = Skt. samsparsa (8)

7.2.2.3. Nasal + Semivowel
nv > n (1 occurrence): -samunakada = Skt. samanvagatah (5). Here, the shift from a > u

is apparently influenced by the original semivowel v.

7.2.2.4. Stop + Nasal
tm > tv (4 occurrences): e.g., acatva = Skt. adhyatman (3)

jii > i (2 occurrences): e.g., paiiae = Skt. prajiiaya (29*)

7.2.2.5. Stop + Stop

This type of cluster results in assimilation of the first to the second stop. The resulting
geminate, or double consonant, remains in pronunciation, but is not represented in the
Kharostht script, which shows only a single consonant. The retention of the geminate in

pronunciation is evidenced by the phonetic stability of that consonant. For example, OIA -y-
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could be represented by -y-, -a-, or -k-, but OIA -yy- will usually be represented in
Gandhar by -y- alone (e.g., Brough 1962: § 28; see also Salomon 2000 § 6.2.2).
dj > j(j) (1 occurrence): yava-jiva = Skt. yavajjivam (10)
cch > (c)ch (1 word, 1 occurrence): gachami = Skt. gacchami (10)
kt > t(t) (1 occurrence): vute = Skt. ukte/P vutte (9)
1t > 1(t) (2 occurrences): e.g., atamano = BHS attamanah (11)
tp > p(p) (8 occurrences): e.g., apacadi = Skt. utpadyate (4)

pt > 1(t) (4 occurrences): e.g., adita = Skt. adiptah (12, 14)

7.2.2.6. Consonant + Semivowel

Consonant + y clusters result in palatalization of the preceding consonant, whereby if the
prior consonant is a dental, the result in G is a single palatal. While 7y > ¢ and dy > j are the
anticipated developments, the fact that both palatals occur as results of both clusters in this
manuscript further shows the collapsing of j and c.

Jv > j(j) (3 occurrences): e.g., sajedi-bhude = BHS. sajyoti-bhitah (13, 15)

ty > c¢(c) (14 occurrences): e.g., anica = Skt. anityah (29*)

ty > j(j) (3 occurrences): e.g., aria-saja = Skt. arya-satyah (29). Here and in dy > c,

further merging of ¢ and j is evidenced.

dy > c¢(c) (3 occurrences): e.g., apacadi = Skt. utpadyate (4);

dy > j(j) (2 occurrences): e.g., ajavagrena = Skt. adyagrena (10)

dhy > c(c) (1 occurrence): acatva = Skt. adhyatman (3)

dhy > j(j) (3 occurrences): ajatva = Skt. adhyatman (4, 8, 9)

ny > fi(i) (5 occurrences): e.g., aiia = Skt. anyah (16, 18, 19)
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Consonant + r clusters:

Typically, consonant + r clusters are retained in Gandhari (Salomon 2000: 89 [§
6.2.2.2]). However, as Salomon shows, in the Senior manuscripts particularly, pr can either
be retained (pr) or geminated (p/p]) (Salomon 2008: § I11.3.2.3.2). In our manuscript, br, kr,
gr, and tr are retained, but pr goes to p(p) more often than pr. There does not appear to be a
consistent pattern to this variation.

pr > pr (8 occurrences): e.g., prayanati = Skt. prajananti (20)

pr > p (14 occurrences): e.g., pacae = Skt. pratyayah (2)

br > br (12 occurrences): e.g., bramano = Skt. brahmanah (1, 2, 9)

br > bh (1 occurrence): bhamana = Skt. brahmanah (11)

kr > kr (2 occurrences): nakramati = Skt. niskramanti (7 [2x])

gr > gr (1 occurrence): ajavagrena = Skt. adyagrena (10)

ghr > g (2 occurrences): In both cases of -gano- = Skt. ghranah (3-4, 8), the cluster is

word-initial but at a compound juncture. The change from gh to g is not a phonetic
change, but rather a paleographic feature of the Senior scribe who does not write
aspirate gh (Glass 2007: § 4.5.2.7).

tr > tr (4 occurrences): e.g., driga-ratro = Skt. dirgha-ratram (25-6). Cf. § 6.4.1.

dr > dv (1 occurrence): chidva = Skt. chidra (6). Here, chidva might reflect a scribal

error by way of contamination from the gerund form. See discussion of pasanasa

chidva in the text notes for line 6.

Consonant + v clusters:

dv- > dv- (1 occurrence): dvarehi = Skt. dvaraih (7)

130

www.manharaa.com




Jjv > ¢ (1 occurrence): sapacalida = Skt. samprajvalitah (13)

Jjv > ¢ (1 occurrence): sapacilida = Skt. samprajvalitah (14-15). Both ¢ and j are
otherwise unattested orthographic representations of jv. Elsewhere, overscore ¢
regularly corresponds to Skt. sca, e.g., G kaci = Skt. kascit (Glass 2000: § 2.6.1.; see
also § 6.1 of the Paleography and Orthography chapter of this dissertation).

Jjv>7 (1 occurrence): sapdjalida = Skt. samprajvalitah (12-13). The character written j
elsewhere corresponds to Skt. dhy/MIA jh, jjh (Glass 2000: § 2.8.1.).

tv > tv (6 occurrences): e.g., adhrithatva = Skt. adrstatvat (27)

tv >t (1 occurrence): (*ua)[s(*a)k(*a)mit(*a) = P upasankamitva (1)

dv > d (1 occurrence): dhrida-da[re] = Skt. drdhodvapam (4). See § 6.2.2.5 for this
peculiar correspondence.

ddv > dv (1 occurrence): sa-dvaro = Skt. sad-dvaram (5)

7.2.2.77. Semivowel + Consonant

rn > n (2 occurrences): cadona = Skt. caturnam (27 [2x])

rt >t (8 occurrences): e.g., -sabatania = Skt. samvartaniyan/P samvattanike (21-22)

rm > rm (1 occurrence): dhrarma = Skt. dharmam (10). Here, despite the occurrence of
rhotic metathesis in which the r of rma is shifted back to dhr, it is additionally
maintained in its original position.

rm > m (2 occurrences): e.g., -domanasta-uayasa = Skt. daurmanasyopayasa (23-4)

rv>v (1 occurrence): [s(*a)v(*a)] = Skt. sarve (7). This reading is not clear.

rv > rv (1 occurrence): sarva = Skt. sarve (29%)

rs > s (2 occurrences): e.g., -sapasa- = Skt. samsparsa (8)
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7.2.2.8. Semivowel + Semivowel

yy > y(y) (1 occurrence): sayasavi = BHS sayyathapi (4)

7.2.2.9. Clusters with Sibilants
7.2.2.9.1. Consonant + Sibilant
ks > ks (3 occurrences): e.g., bhiksave = Skt. bhiksavah (12). OIA ks is usually
maintained in G, but it is occasionally represented by kh, as noted directly below.
ks > kh (7 occurrences): e.g., bhikhu = Skt. bhikso (18, 19)

rs > s (2 occurrences): -s(*a)p(*a)s(*a)- = Skt. samsparsa (4, 8-9)

7.2.2.9.2. Sibilant + Consonant

st > th (1 occurrence): adhrithatva = Skt. adrstatvat (27)

st > st (3 occurrences): e.g., asti = Skt. asti (16, 18)

sth >t (2 occurrences): e.g., ata = Skt. asthat/BHS asthasi (2)

sm > sp (4 occurrences): e.g., taspi = Skt. tasmat (16, 18, 19)

§y > § (1 occurrence): pasadi = Skt. pasyati (29*);

sr> s (1 occurrence): samana = Skt. Sramandah (19);

sr> § (2 occurrences): e.g., Savasti-nidane = Skt. sravasti-nidanam (11)

sr> s (2 occurrences): sotro- = Skt. srotra (3-4). This is the typical G development of
OIA sr.

sy > s (3 occurrences): This change occurs only in the singular neuter/masculine ending -
sya: e.g., aria-sacasa = Skt. aryasatyasya (28).

sy > s (9 occurrences): e.g., imasa = BHS. imasya (5)
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sy > st (2 occurrences): e.g., -domanasta- = Skt. daurmanasya (23-4). Allon has argued
that the numerous occurrences of domanasta (RS 17.29; spelled domanastu at EA-G
42,45, 48, 51-2, 55), suggest an unattested Skt. *daurmanastva (2001: 273; also
Glass 2007: 192). If this is correct, then this is a lexical change and not a phonetic
one.

hm > m (13 occurrences): e.g., bramano = Skt. brahmanah (1, 2, 9).

hv > bh (2 occurrences): This occurs only in -cibha- (4) and -cibhe- (8) = Skt. jihva.

These correspond to P jivha.

7.3. Sandhi

7.3.1. Vowel Sandhi
The first-person nominative singular pronoun ao (Skt. aham) is joined by sandhi to
the preceding word esa forming esao. Another possible example of elision can be found
where the equivalent of the quotative particle iti occurs as ta (20) and #i (28, 29) with

initial i dropped in both cases.

7.3.2. Inorganic Sandhi Consonants

There is one example of an inorganic sandhi consonant, or hiatus bridging consonant:
aja-v-agrena = Skt. adydagrena. The sandhi consonant in the corresponding Pali form

ajjatagge is t.

7.4. Rhotic Metathesis

Rhotic metathesis is common in Gandhari. Examples in this manuscript are: driga-ratro
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metathesis the original -r- also is maintained. For a full discussion of metathesis in dhrarma,
see the text notes for line 10. Another example might be avinivurtana = Skt.
abhinirvrttanam (12, 14), where -nirvrt- becomes -nivurt-, with the r from nir shifting to the
following syllable. In this case, it is also possible that -ur- in nivurt is a reflex of vocalic ,
but there are no other instances of this reflex in Gandhari. However, u and ru are attested
reflexes of OIA 1, e.g., phusita = BHS sprsitva (EAL 1.54); savrudu = Skt. samvrta (Dhp-G*

23). Cf. § 5.1.3.

7.5. Epenthesis (Svarabhakti Vowels)
There are numerous cases of epenthetic vowels in this manuscript. Most of them occur
in aria = arya (e.g., 20, 27, 28, 29). Elsewhere, o is inserted in doario = Skt. dvarikah (5)

and i in viasi = Skt. vyadhi (e.g., 26-7).
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CHAPTER &: MORPHOLOGY

8.0. General Remarks

The morphology of RS 20 is generally consistent with that of the Senior Collection as a
whole. This chapter relies on and builds upon previous morphological studies of Senior
texts, particularly those by Glass (2007: 126-134), Salomon (2008: 344-348), Lee (2009: 60-
70), and Silverlock (2015: 274-365). In what follows, I present the morphology of the two
sutras of RS 20 in full, but limit extensive discussions primarily to items that provide new
information about morphology in this collection. I only provide Sanskrit cognates in this
section for some particularly difficult or obscure Gandhart words. The glossary at the end of

the dissertation should orient the reader with respect to the rest of the forms.

8.1. Nominal Forms

8.1.1. Stems in -a and -@, Masculine, Neuter, and Feminine

In accordance with the precedent set in previous studies of Gandhart morphology,
gender is assigned to words according to Sanskrit and Pali equivalents (e.g., Allon 2001:
106, Glass 2007: 126). Table 8.1 summarizes the endings of all -a and -a stem nouns and

adjectives.

Table 8: Endings of stems in -a, masculine, neuter, and feminine. In parenthesis, the number of occurrences comes first,
followed by the number of distinct words.

a/a stems Singular Plural
Masculine Neuter Feminine | Masculine Neuter Feminine
Nominative | o (16/10) a (10/8) a (2/1) a (19/13) - a (1/1)
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a (13/12) e (3/3) _ e (2/1) - _

e (5/3) o (1/1) — i (1/1) — —

Accusative a (9/7) a (2/2) o (3/3) a (10/4) _ _

0(2/2) o (1/1) a (1/1) o (1/1) — —

e (1/1) e (1/1) _ _ .

Instrumental _ ae (1/1) ehi (1/1) _

Dative ae (4/1) _ S S

Ablative a (4/4), 0 (2/2), e (1/1), S S S

ae (1/1)
Genitive | sa (8/5), sa (2/2), a (1/1) _ ana (9/6) S
Locative 03/2),e(2/2),a (1/1) _ e (1/1) S
Vocative a (8/2), 0 (1/1) S S S

8.1.1.1. Nominative and Accusative Singular
8.1.1.1.1. Nominative Singular Masculine

The endings are —a, -e, and —o:

a (12 occurrences, 10 words): aiia (16, 18, 19), adita (13), avinadida (11), karania (28),
padida (5), bhamana (11), mia-vimasa-samunakada [= Skt. *mrga-mimamsa-
samanvagatah/P *miga-vimamsa-samannagato] (5), sat[a]ta (13), sumahada (15),
hada (2).

e (5 occurrences, 3 words): pacae (2), paradae (15, 16 [2x]), yoge (4).
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o (16 occurrences, 10 words): atido [= Skt. asthitah/P athito] (2), aiiearo (1, 15),
asimadadaro (16, 19), asimadadoro (18), karanio (29), dukha-niroso (21), doario (5),

paradao (18, 19), [brama]no (2, 9), bhayanadaro (17, 18, 19).

8.1.1.1.2. Nominative Singular Neuter
a (10 occurrences, 8 words): dukha-aria-saca (28), aria-saja (29), dukha-aria-saja (20),
dukha-samud|e Jo-aria-saja (20), dhrida-prakara-torana (5), pacatima (4), suda (11),
suha-dukha (3, 8, 9).
e (3 occurrences, 3 words): nakar(e] (4), dhrida-da[re] [= P dalhuddapam] (4), Savasti-
nidane (11).

o (1 occurrence, 1 word): sa-dvaro (5).

8.1.1.1.3. Nominative Singular Feminine
a (2 occurrences, 1 word): padivada (21, 29) corresponds to the OIA consonant stem
feminine noun pratipad ("path"). The G is a thematic extension, as is also the case

with P patipada. Cf. § 8.1.3.7.

8.1.1.1.4. Accusative Singular Masculine
a (8 occurrences, 6 words): geda[m(*a)] (10), jadi-paradaa (26), jadi-sabatania (21-2,
22, 24), dhrarma (10), bhikhu-saga (10), viasi-marano-soke-parideve-iiayasa-
paradaha (26-7), sarana (11).
o (2 occurrences, 2 words): uasao (10), [$(*a)r(*a)]no (10).

e (1 occurrence, 1 word): samae (11).

8.1.1.1.5. Accusative Singular Neuter
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a (2 occurrences, 2 words): chidva (6), bilada-nisagana-matra (6).
o (1 occurrence, 1 word): [n(*a)k(*a)]r[o] (6-7).

e (1 occurrence, 1 word): bhaside (11).

8.1.1.1.6. Accusative Singular Feminine
a (1/1): [k(*a)]sa (1).

o (3/3): viviso (1), samo[da[ni[(*0)] (1), sarayanio (1).

8.1.1.2. Nominative and Accusative Plural
8.1.1.2.1. Nominative Plural Masculine:
a (21 occurrences, 13 words): adita (12, 14), anica (29*), avirada (22), nirea (12, 14),
pacea (3,7,9), kaya (12, 14), bramana (20), maha-parada (12), maha-paradaha
(14), samana (19), sakhara (29%), [s(*a)v(*a)] [= Skt. sarve/P sabbe] (7), sarva (29*),
hada (3, 7), heda (9).
i (1 occurrence, 1 word): oradi (6).

e (2 occurrences, 1 word): sajedi-bhude (13, 15).

8.1.1.2.2. Nominative Plural Feminine
a (1 occurrence, 1 word): prana (6). This word corresponds to Skt. praninah from the -in
stem noun pranin, "possessed of breath; living being." However, in BHS and P, the
function of pranin is often taken by the -a stem word for breath itself, prana/pana.
Moreover, in P, words that were originally -in stems are sometimes thematically
extended to form new words with simpler declensions (Geiger § 95.2). If something

similar is involved here, pranina would be the expected form. See also § 8.1.3.5.
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8.1.1.2.3. Accusative Plural Masculine:
a (10 occurrences, 4 words): jara-sabatania (22, 24-5), viasi-marana-Soka-parideva-
dukha-domanasta-iiayasa-sabatania (23-4), viasi-marana-Soka-parideva-dukha-
domanasta-iiayasa-sabatania (25), sakhara (22 [2x], 23, 24 [2x], 25).

o (1 occurrence, 1 word): jara-sabatanio (23)

8.1.1.3. Oblique Cases

Instrumental Singular: The manuscript contains only one feminine -& stem noun, which
occurs in instrumental singular: pasiae [= Skt. prajiiayal (29*).

Dative Singular: The dative ending ae occurs three times in the masculine noun upadae
(2,3,9), and probably again in upa/d(*a)]e 7-8, although the ending is slightly
obscured in the latter case.

Ablative Singular: The masculine and neuter endings are -a, -0, -e, and -ae. Occurrences
of masculine ablative singular nouns are: cakhu-sapha<<sa-pa>>ceae (3), cakhu-
sapasa-pacea (8), paradae (16), paradao (18, 19), mano-s(*a)p(*a)s(*a)-pacea (4),
mano-sapasa-pacea (8-9), edo (27). There is one example in the neuter: adhrithatva
[= Skt. adrstatvat] (27).

Genitive Singular: The masculine and neuter endings are -sa and -sa. The masculine
occurrence is pasanasa (6). Neuter occurrences are aria-sacasa (28), nakarasa (5),
dukhasa (27-8), sotro-gano-cibha-kaya-manosa (3-4), sotro-gano-cibhe-kaya-

manasa (8), suha-dukhasa (2, 3,7, 9).
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Locative Singular: The masculine and neuter endings are -o, -a, and -e. Masculine
occurrences are: anupa( *ya)ya-paso (5-6), loga (7), logo (2, 3), loge (9). There is one
neuter occurrence: vute (9).

Vocative Singular: The masculine and neuter endings are -a and -o. There are nine
occurrences of masculine -a stem nouns in vocative singular, represented by two
words, godama (10, 20) and bramana (2, 3, 4, 7, 8 [2x]), also spelled bramano (4).

Instrumental Plural: There is one instrumental plural -a stem neuter noun: dvarehi (7).

Genitive Plural: The ending is -ana. Masculine occurrences are avinivurtana (12, 14),
jadana (12, 14), bhudana (12, 14), satvana (12), and satvana (14). One neuter
occurrence is aria-sacana (27).

Locative Plural: There is one occurrence of a masculine locative plural ending in -e:

sakhare (22).

8.1.2. Other Vocalic Stems

8.1.2.1. Stems in Original —
There are three occurrences of one feminine noun in original -7, -kamina [= Skt. gamini]
(21, 28, 29), which appears here to have been declined as an -a stem noun in this

manuscript.

8.1.2.2. Stems in Original -u
bhikhu occurs in the same form as nominative singular (15), nominative plural (30), and

twice as vocative singular (18, 19). It also occurs in the vocative plural once as bhiksave

(12).
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8.1.3. Original Consonant Stems

8.1.3.1. Stems in Original -as
There is one nominative singular masculine occurrence of an -as stem noun, atamano

(11), and one nominative plural masculine occurrence, atamana (30).

8.1.3.2. Stems in Original -an
G raria is the genitive singular masculine reflex of OIA rajiiah, "of the king," from the -

an stem rajan.

8.1.3.3. Stems in Original -ant

The Gandhart equivalent of the Skt. stem bhagavant occurs in the nominative singular
masculine as bha[yavad(*a)] (1) and bhayava (11, 30); instrumental singular
[bh(*a)y(*a)v(*a)d(*a)] (1); accusative singular bhayavata (2,9, 15); and genitive singular
bhayavada (11). The contracted forms equivalent to the Skt. vocative bhoh (from bhavant),
are bho (2) and bh[i] (10). Nominative singular mahada is based on the OIA -ant stem

mahant, but, like Pali mahanta, shows a thematic extension to form a new -a stem, mahada.

8.1.3.4. Bhate

In his morphology of the AG-G", Salomon treats this word as a special case (2008: §
I1.4.1.6.), as does Silverlock (2015: § 7.7.). It is equivalent to Pali bhante, which is itself
probably derived from a contraction of Skt. bhadram te/P bhaddam te, "[May it be well] for
you" (Salomon, ibid.). In Senior 20 the vocative singular masculine bhate appears four times
(15, 16 [2x], 18), and bha, which is probably either a scribal error for bhate or a further
contraction of the word, appears once (10). On the possibility that bha is a "highly

contracted" form equivalent to P bhavantam, see Allon 2001: 215.
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8.1.3.5. Stems in Original -in
The nominative singular masculine mesavi [= Skt/P medhavi] occurs once (5). There is
also one occurrence of the nominative plural masculine prana [= Skt. praninah] (6). Cf.

8.1.1.2.2.

8.1.3.6. Stems in Original -us
There is one original -us stem noun occurring twice in the genitive singular neuter as
caksusa (3, 8). However, caksusa could also be locative; see the text notes for further

discussion.

8.1.3.7. Other Consonant Stems
There is one occurrence of the nominative singular feminine padivada [= Skt. pratipad]
(21, 29). Like prana, this also appears to be a thematic extension from the consonant stem to

a new -a stem, as is the case with P patipada.

8.1.4. Nominal Compounds

As Glass observed in his study of RS 5, distinguishing compounds from inflected forms
can be difficult in Gandhari, particularly when dealing with the Senior manuscripts, in
which the inflectional system appears to have broken down considerably (Glass 2007: §
6.1.5.). In his discussion of the Khvs-G from the British Library Collection, Salomon
suggested that Gandhart compounds that exhibited a "looser conception of compounding"
than in Sanskrit and Pali might be considered "pseudo-compounds" (Salomon 2000: §
7.1.5.). In RS 20, there are several examples of such looser compounds. In some instances,

compounds that repeat show instability in the endings of their prior members: viasi-marana-
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Soka-parideva-dukha-domanasta-iiayasa-sabatania vs. viasi-marano-Soke-parideve-iiayasa-
paradaha. If we take this change in endings in the latter example to reflect an
uncompounded series, the inflections (e.g., marano, soke, etc.) do not correspond to the
anticipated forms, which should be genitive if governed by paradaha ("the conflagration
of..."). Consider also the compound sotro-gano-cibhe-kaya-manasa, which forms an
absolute clause with the following genitive (or possibly locative) participle sada [= Skt.
satah]. Whereas the Pali parallel repeats the absolute clause for each member out of
compound, it appears that our Gandhart example is an abbreviation for five different
absolute clauses: "when there is an ear, nose, tongue, body, (or) mind...". Only the final
member, manasa, is semantically relevant in the rest of the sentence: mano-sapasa-pacea
upajadi ajatva suha-dukha ("pleasure and pain arise within one due to contact with the
mind").

Compounds or "pseudo-compounds" occurring in RS 20 are as follows: anupa(*ya)ya-
paso (5-6), aya-iida (13), aria-sacana (27), aria-sacasa (28), aria-saja (29), cakhu-
sapha<<sa-pa>>ceae (3), cakhu-sapasa-pacea (8), jadi-paradaa (26), [j(*a)di]-sabatania
(21-2), jadi-sabatania (22, 24), dukha-aria-saja (20), dukha-aria-saca (28), dukha-niroso
(21), dukha-nir[o]sa-kamina (21), dukha-nirosa-kamina (28, 29), dukha-samud|e Jo-aria-
saja (20), dhrida-da[re] (4), dhrida-prakara-torana (5), bilada-nisagana-matra (6), bhikhu-
saga (10); mano-s(*a)p(*a)s(*a)-pacea (4), mano-sapasa-pacea (8-9), mia-vimasa-
samunakada (5), yava-jiva (10), yasa-bhude (20 [2x], 21), viasi-marano-soke-parideve-
iiayasa-paradaha (26-7), viasi-marana-soka-parideva-dukha-domanasta-iiayasa-sabatania

(23-4), viasi-marana-soka-parideva-dukha-domanasta-iiayasa-sabatania (25), Savasti-
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nidane (11), sa-dvaro (5), sajedi-bhude (13, 15), suha-dukhasa (2, 3,7, 9), sotro-gano-

cibha-kaya-manosa (3-4), sotro-gano-cibhe-kaya-manasa (8).

8.2. Pronouns, Pronominals, and Numerals

8.2.1. First-Person Pronouns

There is one instance of the nominative singular of the first-person pronoun in a sandhi
combination with the nominative singular masculine of the third-person demonstrative
pronoun: esao (P esaham 10; see text notes below). There is also one accusative singular, me

(10).

8.2.2. Third-Person/Demonstrative Pronouns

8.2.2.1 tad-

In the masculine, the nominative singular occurs five times as so (2, 5, 11, 15, 18) and
three times as so (9, 15, 16); instrumental singular as #(*e)na (1); ablative singular as taspi
three times (16, 18, 19) and taspad once (28); nominative plural as te five times (7, 21, 22,
24, 30), and de once in the indefinite construction ye de (19). There is one nominative

singular neuter, ta (27).

8.2.2.2. etad-
etad is attested in the nominative singular neuter as eda (6) and accusative singular

neuter as edad (2, 9, 15). See § 8.2.1. for esao.

8.2.2.3. idam-
The nominative singular neuter idam is attested as idi at least twice (20, 28). Another

possible occurrence of this form occurs in line 9, but it is more likely that it corresponds to
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the quotative particle iti (cf. § 8.4.1.). idam is also attested in the nominative plural
masculine ima (2, 9); genitive singular masculine imasa (5, 6); accusative singular neuter

ima (6) and idam (11, 30); and instrumental plural neuter im/eJhi (7).

8.2.3. Relative Pronoun

The nominative plural masculine ye occurs twice in indefinite phrases, once in ye ke (6)
and once in ye de (19). The instrumental singular masculine y(*e)na occurs once (1), but
functions in its adverbial form in the construction yena...tena, meaning, "where...there...".

Cf. § 8.4.1.

8.2.4. Interrogative Pronouns

8.2.4.1. ka-

The nominative singular masculine ko is attested twice (2 [2x]); nominative plural
masculine ke is attested once in the indefinite construction ye ke (6); and the genitive
singular masculine/neuter kisa occurs once (27). In the latter example, the stem is based not

on ka- but on ki- as it is in P kissa.

8.2.4.2. katara-
The nominative singular masculine is kadaro (18); the nominative plural masculine is

kadara (3); and the genitive plural neuter is kadaresa (27).

8.2.5. Numerals

The accusative singular masculine eka, "one," occurs once (11), and also in the adverbial
compound ekamata [= BHS ekamante/P ekamantam] (2 [2x]). The nominative plural
masculine sa, "six," occurs seven times (2 [as [s(*a)]], 3 [2x], 7 [2x], 9 [2x]). "Six" also
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occurs in the instrumental plural as s(*a)hi (7), and in the bahuvrihi compound sa-dvaro,
"[possessed of] six gates" (5). The genitive plural neuter cadona, "of (the) four," is attested

twice (27 [2x]).

8.3. Verb Forms

8.3.1. Present

Third-person singular forms are upacadi (3, 8), apacadi (4), upajadi (9) (all
corresponding to Skt. utpadyate/P uppajjati), asti (16, 18), pasadi (29*), and bhodi (13).
Third-person plural forms are sata (11), sati (13), avisakhareti (22), avisakharoti (22-3, 24;
see discussion in text notes), nakramati (7 [2x]), prayanati (20), payanati (21 [2x]),
pracanaveti (26), pracanahoti (26), pracanabhoti (27), pravisati (7 [2x]), and bhoti (12, 14).

There is one first-person singular form, gachami (10).

8.3.2. Optative

There is one third-person singular optative, pasea [= Skt. pasyet/P paseyya] (6).

8.3.3. Imperative

There is one imperative form, the second-person singular causative dharei (= P dharehi)

(10).

8.3.4. Preterites

The most common preterite forms in this text are those deriving from OIA aorists (see
Salomon 2008: § I11.4.5.5.2. and Silverlock 2015: § 7.17.4). As noted by Salomon, as in Pali,

the -is- subclass ending in -7 in first- and third-person singular is the most common finite G
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verb form in general. Silverlock sampled 83 preterites from the Senior scrolls and found that
a strong majority of cases fall into this class, which he, following Geiger's study of Pali,
calls Type IV (Silverlock: 355-6; Geiger: 128-136). In Senior 20, preterite forms ultimately
derived from OIA -is- aorists (Type IV) include avinadi [= P abhinandi] (11), samoda [= P
sammodi] (1), and uasaka[m(*i)] [=P upasankami] (1). ahusi [= P ahosi] (6) derives from a
s-aorist (Type III). ata (2) either corresponds the Skt. root aorist (Type I) asthat, or s-aorist
(Type III) corresponding to BHS asthasi (see text notes for discussion). The peculiar forms
aya (2,9), oyi (11), oya (15) and eya (30), are all third-person singular preterite forms
probably derived from the OIA thematic aorist (Type II) avaca, from ¥ vac, "to speak”

(Allon 2001: 163-5, 181-2; Glass 2007: 184).

8.3.5. Absolutives (Gerunds)

Absolutive forms are udasoraitva (1; see text notes for derivation), avisakharita (23, 24,

25), and (*ua)[s(*a)k(*a)mit(*a)].

8.3.6. Participles

8.3.6.1. Present Participle Parasmaipada in -ant-
The present participle of v as occurs in the genitive singular neuter as sada (3, 8) and

sado (4, 8).

8.3.6.2. Past Participles
Nominative singular masculine forms are avinadida (11), bhaside (11), sat[a]ta (13),
atido [= Skt. asthitah/P athito] (2), adita (13) and sajedi-bhuda (13). The nominative plural

masculine adita occurs once (13), sajedi-bhude occurs twice (13, 15), and sapajalida [= Skt.
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samprajvalitah/P sampajjalita) occurs once (12-13), as does sapacalida (13) and sapacilida
(14-15). There is one nominative singular neuter, suda (11), and one accusative singular
masculine, gade (11). Genitive plural masculine forms are avinivurtana (12, 14), jadana (12,

14), and bhudana (12, 14). The locative singular neuter form is vute (9).

8.3.6.3. Future Passive Participle (Gerundives)
Gerundives in nominative singular masculine from the root v kr are karania (28) and

karanio (29).

8.4. Indeclinables and Adverbs

8.4.1. Indeclinable Particles and Conjunctions

i [= hi] (6), asa [= atha] (15), asi [= iha] or ayi (28), idi (9), ta [= iti] (20), i (28, 29), va
(6), eva (7, 13), eva [= evam] (11), evam (7, 13), e [= ca] (3), ja (10), ya [= ca] (16, 17, 18
[2x], 19 [2x], 24), na (6, 20, 21 [2x]), tatro (5), tatra (12, 14), tasa [=tathda] (6), pi (26 [2x],

27), vada [= yada] (29%), yava [= yavat] (28, 29), y(*e)na (1), va (19, 20).

8.4.2. Adverbs

There is one adverb based on a pronominal stem, tatraspi (5). Adverbs from nominal
and adjectival stems are: acatva [= Skt. adhyatmam] (3), a[j(*a)]tva (4), ajatva (8, 9),
ajavagrena [= Skt. adyagrena/P ajjatagge] (10), atamado [= BHS antamasas/antamasato/P
antamaso] (6), ekamata (2 [2x]), namo (12), nama (14), divasa (13), driga-ratro (25-6),
p(*r)anueda [= Skt. pranopetam] (10), yava-jiva [= Skt. yavajivam/P yavajjivam] (10), yasa-

bhude [= Skt. yathabhiitam] (20 [2x], 21), [s(*adha)] (1), samato (5), sayasavi (4), sayasavi

(13).
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CHAPTER 9: TRANSCRIBED TEXT, RECONSTRUCTION, AND TRANSLATION

In § 9.1 the text is presented as it appears in the reconstructed manuscript.

9.1. Transcribed Text

1 a[fi.aro brama]no y.na bhal[yavad.] t.na uasaka[m.] + + [s.k.mit. bh.y.v.d. s.] ? [samoda]
samo[da]ni[a. k.]sa sarayanio viviso udasoraitva

2 ekamata ata ekamata atido so bramano bhayavata edad=aya ko bho go[da]Jma hada ko
pacae logo suhadukhasa upadae [s. a.] + [br.]Jmana

3 hada sa pacea logo suhadukhasa upadae kadara sa e caksusa brama[n. sa]Jda
cakhusapha«sapa»ceae upacadi acatva suhadukha sotrogano

4 cibhakayamanosa ? «bramana sado» manos.p.s.pacea apacadi a[j.]tva suhadukho
sayasavi bramano rafia pacatima nakar[e] dhridada[re]

5 dhridaprakaratorana sadvaro tatraspi doario padida mesavi tatro miavimasasamunakada
so imasa nakarasa samato anupa ///

6 yapaso na i paSea pasanasa chidva atamado biladanisaga«na»matra va tasa amasa eda
ahusi ye ke oradi prana ima [n.k.]

7 r[o] pravi + + + [kramati s.v. te] im[e]hi s.hi dvarehi praviSati nakramati evam=eva
bramana sa hada sa pacea loga suhadukhasa upa[d.]-

8 e caksusa bramana sado cakhusapasapacea upacadi ajatva suhadukha
sotroganocibhekayamanasa bramana sada manosapasapa-

9 cea upajadi ajatva suhadukha ima bramana sa heda [sa] pacea loge suhadukhasa upadae

idi vute so bramano bhayava[ta] edad=a«ya»
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10 esao bha geda[m. §.r.]Jno gachami dhrarma ja bhikhusaga ja uasao me bh[i] godama
dharei ajavagrena yavajiva p.anueda

11 Sarana gade idam=oyi bhayava atamano so bhamana bhayavada bhaside avinadida |° eva
me Suda eka samae Savastinidan[e] sata

12 bhiksave mahaparada namo nirea tatra satvana jadana bhudana avinivurtana adita kaya
bhoti sapajali-

13 da sajedibhude sayasavi ayaiida divasa sa[ta]ta adita bhodi sapacalida sajedibhuda
evam=eva sati

14 mahaparadaha nama nirea tatra satvana jadana bhudana avinivurtana adita kaya bhoti
sapaci-

15 lida sajedibhude asa afiearo bhikhu bhayavata edad=oya mahada bhate so paradae
sumahada so bha

16 bhate so paradae asti bhate taspi paradae afia paradae asimadadaro ya

17 bhayanadaro ya

17a «kri» [this appears at the top right of the ms.]

18 [asti bhikh]u taspi paradao afia paradao asimadadoro ya bhayanadaro y[e] kadaro so
bhate

19 tas[p]i paradao [a]fia paradao [asim.dada]ro ya bhayanadaro ya ye de bhikhu samana va

20 bramana va idi dukhaariasaja ta yasabhude na prayanati dukhasamud[e]oariasaja
yasabhude

21 na payanati dukhaniroso dukhanir[o]sakamina padivada yasabhude na payanati te

[j.di]sabatani-

jadisabatania sakhare avirada jarasabatania sakhara avisakha-
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23 roti jarasabatanio sakhara avisakharita viasimaranaSokaparidevadukhadomanastaiia-

24 yasasabatania sakhara avisakharoti te jadisabatania ya sakhara avisakharita jarasabata-

25 nia viasimaranaSokaparidevadukhadomanastaiiayasasabatania sakhara avisakharita
driga-

26 ratro jadiparadaa pi pracanaveti jaraparadaha pi pracanahoti
viasimaranoSokeparideveiia-

27 yasaparadaha pi pracanabhoti ta kisa edo adhrithatva cadona ariasacana kadaresa cadona
dukha-

28 sa ariasacasa yava dukhanirosakamina taspad=ayi idi dukhaariasaca ti yoge karania

29 yava dukhanirosakamina padivada ariasaja ti yoge karanio

29" anica sarva sakhara yada pafiae pasadi

30 idam=eya bhayava atamana te bhikhu

9.2. Reconstruction and Translation of the Text

9.2.1. The Suhadukha-sutra

[1] afi(*e)aro bramano y(*e)na bhayavad(*a) t(*e)na uasakam(*i) (*ua)s(*a)k(*a)mit(*a)
bh(*a)y(*a)v(*a)d(*a) s(*adha) samoda samodani(*o) k(*a)sa sarayanio viviso udasoraitva
[2] ekamata ata ekamata atido so bramano bhayavata edad=aya ko bho godama hada ko
pacae logo suha-dukhasa upadae s(*a ima) br(*a)mana (3] hada sa pacea logo suha-
dukhasa upadae kadara sa e caksusa braman(*a) sada cakhu-saphasa-paceae upacadi
acatva suha-dukha sotro-gano-[4]cibha-kaya-man<*a>sa bramana sado mano-

s(*a)p(*a)s(*a)-pacea apacadi aj(*a)tva suha-dukho
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sayasavi bramano rafia pacatima nakare dhrida-dare 5] dhrida-prakara-torana sa-
dvaro tatraspi doario padida mesavi tatro mia-vimasa-samunakada so imasa nakarasa
samato anupa(*ya)[6]ya-paso na i pasea pasanasa chidva atamado bilada-nisaga«na»-
matra va tasa <*i>masa eda ahusi ye ke oradi prana ima n(*a)k(*a)[7]ro pravi(*sati
na)kramati s(*a)v(*a) te imehi s(*a)hi dvarehi pravisati nakramati evam=eva bramana sa
hada sa pacea loga suha-dukhasa upad(*a)[8le caksusa bramana sado cakhu-sapasa-pacea
upacadi ajatva suha-dukha sotro-gano-cibhe-kaya-manasa bramana sada mano-sapasa-
pal9]cea upajadi ajatva suha-dukha ima bramana sa heda sa pacea loge suha-dukhasa
upadae

idi vute so bramano bhayavata edad=aya [10] esao bha gedam(*a) s(*a)r(*a)no gachami
dhrarma ja bhikhu-saga ja uasao me bhi godama dharei ajavagrena yavajiva p(*r)anueda

[11] Sarana gade idam=oyi bhayava atamano so bhamana bhayavada bhaside avinadida °

The Sutra on Pleasure and Pain

[1] A certain brahman approached the Lord, and having approached, exchanged
courtesies with him. Having exchanged various courteous and polite greetings with him, [2]
he stood to one side. Standing to one side, he said this to the Lord: "What, sir Gotama, is the
cause, what is the condition for the arising of pleasure and pain in the world?" "Brahman,
there are these six [3] causes, and six conditions for the arising of pleasure and pain in the
world. What are the six? When there is an eye, brahman, pleasure and pain arise within one
due to contact with the eye. When there is an ear, nose, [4] tongue, body, and mind,

brahman, pleasure and pain arise within one due to contact with the [ear, nose, tongue, body,
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"Brahman, it is just as if there is a king's frontier city with strong ramparts, [5] strong
walls and arches, and six doors. In it, there is a wise, intelligent gatekeeper charged with the
investigation of animals. On the path encircling the city on all sides, he would not see a
crack in the stone even large enough for a cat to creep through. Thus it [might have]
occurred to him: 'whatever sizable creatures enter [7] and exit this city will enter and exit
through these six doors." Just so, brahman, there are six causes and six conditions for the
arising of pleasure and pain in the world. [8] When there is an eye, brahman, pleasure and
pain arise within one due to contact with the eye. When there is an ear, nose, tongue, body,
and mind, brahman, [9] pleasure and pain arise within one due to contact with the [ear, nose,
tongue, body, and] mind."

This being said, the brahman said this to the Lord: [10] "I, Sir, go to the refuge of
Gotama, the teachings, and the community of monks. Accept me as a lay follower, Sir
Gotama, from now on, as long as I live, as long as I breathe, as one [11] gone to the refuge."

The Lord said this. Pleased, the brahman rejoiced in the words of the Lord.

9.2.2. The Mahaparadaha-sutra

[11] eva me Suda eka samae Savasti-nidane sata [12] bhiksave maha-parada namo nirea
tatra satvana jadana bhudana avinivurtana adita kaya bhoti sapdjali[13]da sajedi-bhude
sayasavi aya-iida divasa satata adita bhodi sapacalida sajedi-bhuda evam=eva sati [14]
maha-paradaha nama nirea tatra satvana jadana bhudana avinivurtana adita kaya bhoti
sapaci[15]lida sajedi-bhude

asa afiearo bhikhu bhayavata edad=oya mahada bhate so paradae sumahada so [16]

bhate so paradae asti bhate taspi paradae aiia paradae asimadadaro ya [17] bhayanadaro
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va [17a] «kri» [18] asti bhikhu taspi paradao aiia paradao asimadadoro ya bhayanadaro ye
kadaro so bhate [19] taspi paradao aiia paradao asim(*a)dadaro ya bhayanadaro ya

ve de bhikhu samana va [20] bramana va idi dukha-aria-saja ta yasa-bhude na prayanati
dukha-samudeo-aria-saja yasa-bhude [21] na payanati dukha-niroso dukha-nirosa-kamina
padivada yasa-bhude na payanati te j(*a)di-sabatani|22)a sakhara avisakhareti te jadi-
sabatania sakhare avirada jara-sabatania sakhara avisakhal|23]roti jara-sabatanio sakhara
avisakharita viasi-marana-soka-parideva-dukha-domanasta-iia[24]yasa-sabatania sakhara
avisakharoti te jadisabatania ya sakhara avisakharita jarasabata[25]nia viasi-marana-soka-
parideva-dukha-domanasta-iiayasa-sabatania sakhara avisakharita driga-[26]ratro jadi-
paradaa pi pracanaveti jara-paradaha pi pracanahoti viasi-marano-soke-parideve-
iia[27)yasa-paradaha pi pracanabhoti

ta kisa edo adhrithatva cadona aria-sacana kadaresa cadona dukhal|28]sa ariasacasa
vava dukha-nirosa-kamina taspad=ayi idi dukha-aria-saca ti yoge karania [29] yava dukha-

nirosa-kamina padivada aria-saja ti yoge karanio
[29*] anica sarva sakhara yada paiiae pasadi

[30] idam=eya bhayava atamana te bhikhu

The Great Conflagration Sttra

[11] Thus I have heard: At one time in the Sravasti setting... [The Buddha said to the
bhikkhus:] "There are, [12] monks, hells called 'Great Conflagration."" Bodies of beings who
are born, arise, and come into being there are burning, blazing, [13] glowing. Just like an

iron ball which is heated all day, burning, blazing, glowing, so too are there [14] hells
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named 'Great Conflagration' where the bodies of beings who are born, arise, and come into
being are burning, [15] blazing, glowing."

Now, a certain bhikkhu said this to the Lord: "Great, Sir, is this conflagration. Very
great, [16] Sir, is this conflagration. Is there, Sir, another conflagration even greater and [17]
more frightful than this conflagration?" [18] "There is, bhikkhu, another conflagration
greater and more frightful than this conflagration." "Which, Sir, [19] is the other
conflagration even greater and more frightful than this conflagration?"

"Any ascetics [20] or brahmans, bhikkhu, who do not know as it really is [21] 'this is the
noble truth of suffering," who do not understand as it really is '[This is] the noble truth of the
arising of suffering,' who don't understand as it really is '[This is the noble truth of] the
cessation of suffering' [and "This is the noble truth of] the path leading to the cessation of
suffering,' [22] they generate volitions which lead to birth. Delighting in volitions leading to
birth, they generate volitions leading to old age. [23] Having generated volitions leading to
old age, they generate volitions leading to disease, death, sorrow, lamentation, suffering,
dejection, and turmoil. [24] Having generated volitions leading to birth, [and having
generated volitions] leading to old age, [25] and having generated volitions leading to
disease, death, sorrow, lamentations, suffering, dejection, and turmoil, [26] for a long time
they experience the conflagration of birth, they experience the conflagration of old age, [27]
[and] the conflagration of disease, death, sorrow, lamentation, and turmoil.

"What is the cause of this? Because the four noble truths have not been seen. What four?
[28] The noble truth of suffering [up to the noble truth of the path] leading to the cessation

of suffering. Therefore, an effort is to be made with regard to "This is the noble truth of
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suffering' [29] [up to "This is] the noble truth of the path leading to the cessation of

suffering."
[29*] When one sees with insight that all conditioned things are impermanent...

[30] The Lord said this, and the bhikkhus, pleased, [delighted in the speech of the Lord.]
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CHAPTER 10: THE SUTRA ON PLEASURE AND PAIN

Chapters 10 and 11 present detailed text notes and comparative studies of the contents of

the two complete sutras found on RS 20.

10.1. Introduction

10.1.1. Summary of Contents

In the first sutra on this manuscript, a brahman approaches the Buddha and asks about
the causes of pleasure and pain in the world. The Buddha uses the simile of the fortified city
to explain that pleasure and pain result from contact between the six sense bases and their
objects. Just as a gatekeeper of a city is aware of all that enters or exits a city through its six
gates, so too, the Buddha implies, should one be aware of all that moves through the six
sense gates. Upon hearing this, the brahman declares his conversion to lay status. Unless the

missing top right portion of the recto contained a nidana, the sutra is complete.

10.1.2. Title

I offer the title Suhadukha-sutra on the basis of the Gandhart spelling of the sutra's main
topic. An argument could be made for naming the sutra with reference to the simile of the
fortified city (nagaropama) contained therein. As discussed in § 10.1.4, the Senior index
scroll contains the entry nagaroham(e *], which might refer to the present text. However,
because the association between the entry in the Index Scroll and RS 20 is not secure, and in
order to avoid confusing this sutra with others named after the simile of the city (see

Chapter 2), I have selected Suhadukha-sutra.

158

www.manharaa.com




Of course, rendering the title into English poses an even larger problem. The authors of
the PTSD note how particularly difficult the term dukha, Skt. duhkha/P dukkha, can be for
translators: "There is no word in English covering the same ground as dukkha does in Pali.
Our modern words are too specialised, too limited, and usually too strong" (PTSD). They go

mnmmn

on to remark that, even if one can confidently render suha, P/Skt. sukha, as "ease," "well

being," or "wealth," the opposite of these words — "disease," "illness," and "*ilth," — are
either inappropriate in modern usage or have fallen out of use altogether.

To avoid the narrowly physical connotations of the word "pain," one might consider the
pair "happiness and suffering." But this translation skews the meaning in English towards a
more existential understanding of the two words. In the context of the sutra, suha-dukha is
directly caused by contact (saphasa; Skt. samsparsa/P samphassa) between the six sense
bases and their respective objects (e.g, ear and sound), so it is focused not on general states
of being (e.g., happy, unhappy), but on the immediate feeling — both mental and physical —
resulting from contact. In the description of the Buddha's realization of the twelve-fold chain
of dependent origination (e.g., Nagara-sutta; SN II 104), vedana ("feeling") is also described
as being due to the condition (paccaya) of contact (phasso), as it is in teachings about the
five constituent elements (skandhas) that make up the illusion of self, for example in the
Upadanaparivatta-sutta (SN III 59): Katama ca bhikkhave vedana? Chayime bhikkhave
vedanakaya. Cakkhusamphassaja vedana [etc.]...Phassasamudaya vedanasamudayo ("What
is feeling? Monks, there are six categories of feeling. Feeling born from contact with the eye
[etc.]...The arising of feeling comes from the arising of contact"). Thus it is possible to

interpret suha-dukha as, if not synonymous with, then at least related to vedana,

emphasizing the more particular meaning "pleasure and pain" that arises in a moment of
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sensory contact. Still, the English word "pain" is typically reserved for physical discomfort
instead of negative mental experiences, which are more commonly described as "anguish."
It is worth noting that mind is considered a sense in the Indic Buddhist context, but not
traditionally in Western thought. Despite the limited connotation of the words, it is preferred
in English to maintain the literary force of the natural opposites as rendered in suha-dukha,
so I have chosen to render the English title "The Siitra on Pleasure and Pain." However, in
the second sutra on the manuscript, I have translated dukha, which in that context occurs
without suha, as "suffering,” as is traditionally done when it occurs in the context of the four

noble truths.

10.1.3. Parallels

Although no complete parallel has yet been found for this sttra, the bulk of the stitras in
the Senior collection — at least twenty-six of forty-one — have their primary parallels in the
Pali Samyutta-nikaya and Chinese Sanskrit Samyuktagama (see Allon's Introduction in
Glass 2007: 21). Based on these twenty-six texts, particularly those on Senior 11 which
appear to comprise a group similar to the P Vana-samyutta, it can be surmised that a "stable,
if not fixed Samyuktagama was known to the Gandharan community who produced these
manuscripts in the first half of the second century A.D." (Ibid., 22). The Suhadukha-siitra
has no exact parallel in another language, but it would most naturally fit in a grouping like
the Salayatana-samyutta ("Six Sense Spheres Section"), given its focus on the six sense
spheres.

Further evidence for the association can be gleaned from relationships between some

texts from the Senior collection and those in the P Salayatana-samyutta. As noted in §
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10.1.4., two texts mentioned in the Senior Index Scroll correspond to siitras no. 190 and 197
in that samyutta, and Senior 19 corresponds to the two Darukkhandopama-suttas (SN IV
179 and 181), nos. 201 and 202. Moreover, the Suhadukha-sitra's discussion of the origin of
pleasure and pain is directly parallel to that found in the two Hatthapadopama-suttas (SN IV
171-2), nos. 195 and 196, and its simile of the fortified city is nearly identical to that in the
Kimsuka-sutta (SN IV 191), no. 204. Thus, there is some evidence that a portion of the texts
in the Senior collection once contained or was intended to contain sutras related to those
found between nos. 190 and 204 in the Samudda-vagga and Asivisa-vagga subsections of
the Pali Salayatana-samyutta. On the other hand, it is conceivable that the Suhadukha-sutra
might have been included in a AN-type group, a Book of Sixes, in view of its elaboration of
the content grouped in sixes. But there are no direct parallels in an existing AN/EA.

The sutra's constituent elements are separately reflected in various Pali suttas. Parallels
for the formulas describing someone's approach to the Buddha, the questioning and
answering about the cause and condition for the arising of something, and the formula for
the brahman's declaration of lay status can be found in numerous Pali and Gandhart texts,
which are discussed in the following text notes. As has been discussed at length in Chapter
2, the simile of the fortified city also has numerous parallels in Pali, Sanskrit, and Chinese.
By and large, this sutra consists of formulaic elements which can be found elsewhere, but
are here arranged in a unique way, and containing a few unique elements, including the
description of the gatekeeper as an investigator of animals, something so far not found in

any other Buddhist text.
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10.1.4. Reference in the Index Scrolls

There is possibly a reference to this suitra in the Index Scrolls (Senior 7+8). Entry
number 11, nagaroham/[e *] ¢ (1. 3), refers to a text called or containing "the simile of the
city" (Skt. nagaropama), which is a major feature of this siitra. Allon (forthcoming) notes
that the identification of the Index Scroll reference with this sttra is strengthened by that
fact that the two references following it — asivisaama and ksiriaruksa (nos. 12 and 13) —
refer to the Asivisopama-sutta (SN IV 172) and the Khirarukkhopama-sutta (SN IV 159),
both of which are found in the P Salayatana-samyutta ("Six Sense Spheres Chapter"). If the
current sutra is in fact part of a G Salayatana group, nagaroham/e *] probably refers to it,
acting as a kind of general designation for any siitra with the simile of the fortified city.

However, a point against this association is the fact that the actual phrase nagarohame
does not occur in this sttra, whereas other entries of the Index Scrolls do directly
correspond to text from other Senior sutras. There are also other stitras refered to as
nagaropama which do not correspond to the text on RS 20, so that nagarohame could refer

instead to a G parallel to one of these that is not reflected in the extant Senior manuscripts.**

10.2. Text Commentary

10.2.1. The Brahman Approaches the Buddha (Lines 1-2)

Edition:

262 See, for example, the Nagara-sutta of the Samyutta-nikaya (SN II 104-7), which has parallels in the
Chinese SA (T 99 80b25-81a8) and EA (T 125 718a13-c16), and in a number of Sanskrit versions, one of
which is quoted in the Pravrajyavastu of the Miilasarvastivada Vinaya and is referred to as the
Nagaropamam siitram (Néther, Vogel, and Wille 1996: 257), and another from Dunhuang which is is
called the Nagaropama-sitra (Bongard-Levin et al. 1996).
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[1] a[fi.aro bramano y.na bha[yavad.] t.na uasaka[m.] + + [s.k.mit. bh.y.v.d. s.] ?
[samoda] samo[da]nifa. k.[sa sarayanio viviso udasoraitva [2] ekamata ata ekamata

atido so bramano bhayavata edad=aya
Reconstruction:

[1] aii(*e)aro bramano y(*e)na bhayavad(*a) t(*e)na uasakam(*i) (*ua)s(*a)k(*a)mit(*a)
bh(*a)y(*a)v(*a)d(*a) s(*adha) samoda samodani(*o) k(*a)sa sarayanio viviso

udasoraitva [2] ekamata ata ekamata atido so bramano bhayavata edad=aya

Translation of the Gandhart:
[1] A certain brahman approached the Lord, and having approached, exchanged
courtesies with him. Having exchanged various courteous and polite greetings with him,

[2] he stood to one side. Standing to one side, he said this to the Lord:

Cf. G (RS 13.5-7):
asa u vedadalle]a bramanagahavadea yena [6] /// [v.t. [na uasagami uasakramita
apegeca bhaya /// /// [p.g. Jca bhayavada sadha samoda samodanio kasa sarayania
vivisaraita

Pali Parallel (SN II 75):
atha kho afifiataro brahmano yena bhagava tenupasankami. upasarnkamitva bhagavata

saddhim sammodi. sammodaniyam katham saraniyam vitisaretva ekamantam nisidi.

ekamantam nisinno kho so brahmano bhagavantam etad avoca.

Chinese Parallel (SA 300; T 99 85¢4-5):
WP R EMGE Tt St - BRCRL—Ha S,
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At that time a certain brahman came to where the Buddha was and exchanged
salutations. Having done so, he retreated, sat to one side, and addressed the Buddha,

saying:

Text notes:

Given the presence of nidanas in other Senior scrolls, and in the second sutra on this
manuscript, we would expect one at the beginning of the scroll, but the top right portion of
the recto is missing. However, the first visible line of the recto inclines slightly as it moves
to the left half, showing clearly that there are no missing lines on the left-hand fragments.
In this case, the nidana may have been written only on the upper right side of the
manuscript, with the first full line beginning just below it. It is also possible that the nidana
was left out completely, as in the case of Senior 5, in which the first siitra contains no

nidana, although the rest of the siitras on that scroll do (Glass 2007: 177, 187, 195).

Line 1. a[fii.aro]: As noted above, the upper right portion of the manuscript is missing,
leaving only bottoms of most of the aksaras in the right half of line 1. A debris fragment
with faint ink traces contains what appears to be the top portions of [7i.a], but the placement
of the debris fragment is uncertain. Two characteristics distinguish the -7i- from other forms
of the aksara elsewhere on the manuscript. The bottom of the stem is characterized by a
sharp leftward hook corresponding to Glass' type 4 footmark (Glass 2007: 89), whereas the

bottom of the stem of other forms of 7 in the manuscript has a pronounced rightward curve
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corresponding to Glass' type 2. If the debris fragment is placed correctly, the -7i- also has a
pronounced leftward hook at the top of the stem. Although both features are absent
elsewhere in RS 20, they do occur in other Gandhari manuscripts, for example British
Library scrolls 12+14 (1.57.17; Allon 2001 § 4.4.2.9). No -e- diacritic is visible on the
fragment, but a7i(*e)aro can be reconstructed based on the parallel phrase in 1.15. For the
palatalization of a, especially after OIA y, see Salomon 2000: § 6.1.1.; Allon 2001: § 5.1.1.;
Lenz 2003: § 4.1.1.,9.1.1.

y.na bha[yavad. ]| t.na: Here, yena...tena is anticipated, but the manuscript breaks just
above the consonant stems and the e diacritics are not visible. Since this scribe often writes
"floating" e vowels, the diacritics may have originally been in the missing portion of the
manuscript. Vowel omission is not uncommon for this scribe (Glass 2007: 104 [§4.7.2];
Salomon 2008: 336 [§I11.2.2.5.]), but it is not expected here. bha[yavad(*a)], which must be
read as nominative in view of the context, corresponds in form to P accusative
bhagavantam, instead of the nominative G bhayava, which is expected here. While the
expected G reflex of -nt- is -7-, here we have -d-. It is partially obscured by an overlaying
chip but is clearly distinguishable from a d or ¢ by the characteristic rightward extension of
its foot, which is just visible at the bottom right. A similar accusative form — (*bha)yavadu —
occurs in a parallel phrase requiring a nominative reading in BL 12+14 1.9 (Allon 2001:
163).

++/s.k.mit. ]: Only the bottoms of the latter four aksaras are visible, and only a slight
trace of the bottom in the case of -m-. However, the visible portions contain characteristic
features that eliminate the possibility of other readings, and the word occurs in a common

approach formula found at the beginning of many sutras including RS13 (above) and RS 19:
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"afie++ bhikhu yena bhayava tena uasakami uasakamita bhayavada..." (1.1). Thus, it can be
confidently reconstructed as (*ua)s(*a)k(*a)mit(*a), which corresponds to the Pali gerund

upasankamitva.

[bh.y.v.d. s.] ?: This can confidently be reconstructed as bh(*a)y(*a)v(*a)d(*a) s(*adha)
from only the bottoms of the aksaras based on the similar characteristic forms in RS 19.26.
Although identical in form to the pseudo-accusative bha[yavad. ] above, this word must
represent the instrumental, equivalent to OIA bhagavata. Only the bottom half of s of
[s(*adha)] is clearly readable. What is probably a -dh- is little more than a smudge before
the center break of the manuscript. G sadha is the cognate of the BHS sardham and P
saddhim, "with." This word is spelled sada in RS 19.11 (Lee 2009), but I have reconstructed
it here in its more commonly occurring form sadha on the basis of RS 13 (e.g., 1l 3, 6) and
numerous Gandhari inscriptions (e.g., CKD 517: Obv 6; CKI 149: 8, 12; CKI 172: 3 [2x], 4
[2x]).

[samoda] samo[da]ni[a.]: The word samoda is split in half across two fragments and a
small portion of the middle of each aksara is missing. However, enough remains for a secure
reading. With the exception of the initial s, only the tops of samo[da[ni[a.] remain. No
underscore on the d is visible, but the lack of an open rightward hook at the top clearly
indicates d instead of d. I have reconstructed samodani(*o) to match the endings of the other

two adjectives modifying kasa, namely sarayanio and viviso.
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This phrase corresponds to P sammodi sammodaniyam, which constitutes the end of one
sentence with the finite preterite form of sam + v mud ("to delight in") and the beginning of
the next sentence with an adjective made from the same prefix + root combination. The
sequential use of words sharing the same root — polyptoton — is a common technique in
Indian Buddhist literature as noted by von Simson (1965: 29-30). The G and P versions
differ from the Sanskrit version of this approach formula, which has sammukham ("face-to-

face") instead of the finite verb (e.g., Divy 43.008; 47.019). The Chinese parallel — tHZi[f]
#H ("face-to-face with the Lord") — agrees with the Sanskrit. Von Simson (1965: 136-8) has

suggested that the difference between the P and Skt versions might be attributed to a
memorization error where the syntactic sense and even the desired alliteration is maintained,
but the original phrase — whichever it was — has been altered.

[k.]sa: This corresponds to Skt. katham/P katham. As noted in Glass 2007: § 5.2.1.4.,
original OIA intervocalic th and dh usually become -s- or -s- in Gandhart.

viviso: Unlike in k(*a)sa, here s without underscore is a reflex of original -dh- in Skt.
vividham, "various." s is probably a graphic variant of s (cf. § 7.2.1.7).

Comparing different versions of this phrase, G parallels P with respect to
samoda=sammodi, but is closer to the Sanskrit in containing viviso=vividham. The relevant
words are underlined in the phrases copied below. An additional example from Sanskrit is
added:

G (RS 20): bh(*a)y(*a)v(*a)d(*a) s(*adha) samoda samodani(*o) k(*a)sa sarayanio

Viviso udasorditva. ..

G (RS 13): bhayavada sadha samoda samodanio kasa sarayania vivisaraita...
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P: bhagavata saddhim sammodi sammodaniyam katham saraniyam vitisaretva...
Skt. (Divy 047.019): bhagavata sardham sammukham sammodanim samraiijanim
vividham katham vyatisarya...

Ch. EHEEEMHER - BRE. ..
In RS 13, vivisardita is likely a contraction of viviso and the gerund udasorditva, which
occurs in the present manuscript and is discussed below. Comparing all versions, it is
evident that the P, G, and Ch versions all contain two full sentences: "[He] shared greetings
with the Blessed One. Having shared friendly greetings, [he] ...", where G samoda (RS 20)

and samoda (RS 13), P sammodi, and Ch B! are finite preterite verbs followed by the
gerunds udasorditva, vivisaraita, vitisaretva, and BRI, respectively. Since the Skt version

contains sammukham instead of P sammodi, there is no verb before the gerund vyatisarya.

The Chinese B, which can mean "to salute and hearten" (ASD s.v.), encompasses the

sense of both the verb and objects in the phrase samodani(*0) k(*a)sa sarayanio viviso
udasorditva.

udasorditva: This corresponds to either Skt. vyatisarya (vi-ati Y sr)/P vitisaretva, which
occurs in the respective parallels above, or to Skt. ud-a-v hr, discussed below. It is also
possible that it represents a blend of the two. If vyatisarya, then vya- > u-, -ti- > da, and -a-
> -0-, but these changes are highly unlikely. For the alternation of @ and i in -ti- > -da-, see
Allon 2001: § 5.1.2. and Glass 2007: § 5.1.2.2. More likely, the word stems from Skt. ud-a-
Y hr, "relate, declare” (MW s.v.), and "to utter, speak" (CPD s.v. udaharati). The related
form upa-sam-Y hr appears in the approach formula in, for example, the Skt.

Mahaparinirvana-sutra (MPS 40.23): sardham sammukham sammodanim samraiijanim
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katham vividham upasamhrtyaikante nyasidat. Related forms also occur in compound with
kathd in the beginning of the Skt. Mahavadana-sutra (MAV 30): antarakathasamuddaharah;
and with gatham in the P Dhp-a (Il 265): gatham udaharitva. If this derivation is correct,
this is another example of A/sibilant alternation, and a > o (See Brough 1962: 81). The
scribe seems to have either written the i diacritic twice or crossed out the aksara. If the i was
intended, then -aitva is probably a reflex of OIA -ayitva, denoting a causative form of the
gerund.

Line 2. ekamata ata: Although P ekamantam atthasi that appears in some approach
formulas (e.g., DN II 76) reflects a sibilant aorist of ¥ stha, the Gandhari ata seems to reflect
the Skt. root aorist form asthat (cf. § 8.3.4). Compare, for example: "ayusmatanandena
sardham sammukham sammodanim samraiijanim vividham katham vyatisaryaikante ’sthat
(AvS: 101). However, elsewhere in the Senior collection the G form is [a Jthasi (RS 121.64)
and atrasi (Lee 2009, 1. 21, 27), corresponding to BHS asthasi, leaving open the possibility
that in the present manuscript the scribe left out the final aksara -si. It should be noted that
Lee reads the initial a as the upasarga a instead of the aorist augment. She concludes this on
the basis of the form of the past participle atide, which, as in our manuscript, appears in the
same expression just two words later.

atido: The form atido is a past participle of the root v stha (Skt. sthitah/P thito; "stood").
It is attested elsewhere in G with the aspirated initial as thido (e.g., AvL4 13.38), thido (e.g.,
Nid-G"*v73.3,10), fhido (e.g., SangCm-G 32v5.2), and with the initial a as atide, atida (RS
19 1.21, 27), and afhid[e] (RS 12 .64; for a discussion of G th vs. th as a reflex of OIA sth-
see Baums 2009: 164-8). The origin of the prefix a is unclear. Following Lee's study of RS

19 (Lee 2009: 141), I suggest reading atido as the pp of prefix a + v'stha, "to stand or
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remain by."” Such a form does not occur in Pali, but it does occur in Sanskrit, e.g., Divy
2008.5: muktva ekante 'pakramyasthitah. However, this reading does not necessarily mean
that the previous preterite form ata also includes the upasarga. It is possible that the stylistic
preference for polyptoton as this phrase solidified into a common formulaic element led to
the initial a being used in both the finite verb ata/atasi as the augment and the pp. atido as

an upasarga. Unlike in G, the Ch (;E4£—1f]) and P (ekamantam nisidi) both explicitly say

"sat to one side," instead of "stood."

bhayavata: In the hand of the Senior scribe the signs fa and da have merged. Following
the model of previous studies of the Senior manuscripts, I transcribe kharosthi ta/da on
etymological grounds. Here, -7 is the expected reflex of OIA -nt.

edad=aya: This an example of the peculiar G contraction equivalent to P etad avoca/Skt.
idam avocat. G forms of the third-person preterite of ¥'vac cover what Andrew Glass called
a "bewildering array," including aya (RS 13.8), ayi (RS 19.2), a/va]i (EA-G 16), avaci (HI
17r3; ND 511r 7b, 7d), u (in idam-u bhayavadu EA-G 16, 36), eyi (RS 5.21, 27), oya (RS
5.32), and oyi (RS 20.11) (Glass 2007, 184). Allon discusses these forms at length in the
context of EA-G (Allon 2001: 163-5, 181-2), where he suggests that they represent the
thematic aorist avaca, where ava contracts to o, which is weakened to 1 in some cases, and -
c- goes to -y- or is completed elided. In this manuscript, this verb appears as aya (twice),

oya, and eya.

10.2.2. The Cause of Pleasure and Pain (Lines 2-4, 7-9)

Edition:
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Lines 2-4:

ko bho go[da]ma hada ko pacae logo suhadukhasa upadae [s. a.] + [br. Jmana [3] hada
sa pacea logo suhadukhasa upadae kadara sa e caksusa brama[n. sajda
cakhusapha«sapa»ceae upacadi acatva suhadukha sotroganol4]cibhakayamanosa 2

«bramana sado» manos.p.s.pacea apacadi afj. [tva suhadukho

Lines 7-9:

[7] ... evam=eva bramana sa hada sa pacea loga suhadukhasa upald.][8]e caksusa
bramana sado cakhusapasapacea upacadi ajatva suhadukha sotroganocibhekayamanasa
bramana sada manosapasapal9lcea upajadi ajatva suhadukha ima bramana sa heda [sa]

pacea loge suhadukhasa upadae

Reconstruction:
ko bho godama hada ko pacae logo suha-dukhasa upadae s(*a ima) br(*a)mana [3] hada
sa pacea logo suha-dukhasa upadae kadara sa e caksusa braman(*a) sada cakhu-
saphasa-paceae upacadi acatva suha-dukha sotro-gano-[4]cibha-kaya-man<*a>sa

bramana sado mano-s(*a)p(*a)s(*a)-pacea apacadi aj(*a)tva suha-dukho

...evam=eva bramana sa hada sa pacea loga suha-dukhasa upad(*a)[8le caksusa
bramana sado cakhu-sapasa-pacea upacadi ajatva suha-dukha sotro-gano-cibhe-kaya-
manasa bramana sada mano-sapasa-pal9]cea upajadi ajatva suha-dukha ima bramana

sa heda sa pacea loge suha-dukhasa upadae

Translation of the Gandhart:
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[2] "What, sir Gotama, is the cause, what is the condition for the arising of pleasure and
pain in the world?" "Brahman, there are these six [3] causes and six conditions for the
arising of pleasure and pain in the world. What are the six? When there is an eye,
brahman, pleasure and pain arise within one due to contact with the eye. When there is
an ear, nose, [4] tongue, body, and mind, brahman, pleasure and pain arise within one

due to contact with the [ear, nose, tongue, body, and] mind.

...Just so, brahman, there are six causes and six conditions for the arising of pleasure
and pain in the world. [8] When there is an eye, brahman, pleasure and pain arise within
one due to contact with the eye. When there is an ear, nose, tongue, body, and mind,
brahman, [9] pleasure and pain arise within one due to contact with the [ear, nose,

tongue, body, and] mind.

Pali Parallel:
evam eva kho bhikkhave cakkhusmim sati cakkhusamphassapaccaya uppajjati ajjhattam
sukham dukkham . . . pe . . . jivhaya sati jivhasamphassapaccaya uppajjati ajjhattam

sukham dukkham . . . pe . . . manasmim sati manosamphassapaccaya uppajjati ajjhattam

sukham dukkham. (SN 1V 171)

Chinese Parallel from SA (1166; T 99 311c1-2):
HIRBHIRMENG A Z N, Hi5 %, MEA%. Had BRI MEAE.
If there is an eye, then the cause and condition of contact with the eye gives rise to the
receiving of internal feeling, whether it is pain or pleasure, or not pain or not pleasure.

The ear, nose, tongue, body and mind are also like this.
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Text notes:

The pericope dealing with the six causes and conditions for the arising of pleasure and
pain occurs twice, once in lines 2-4, and again in lines 7-9 as part of the simile of the
fortified city. Because they are nearly identical and there are no major reading issues in the
second occurrence of the phrase, I treat them together here and address the image of the
fortified city separately in § 10.2.3. For a complete discussion of the fortified city simile, see
chapter 2.

hada: Where we would expect hedu or hedu for Skt. hetu, "cause," here the vowels
appear to have been omitted. There is a small dot above and to the left of the 4, but it is not
clearly an e diacritic. In this sutra the scribe spells this word hada three times and heda —
with the e extending to the right from the middle of the vertical stem of the & — once.

pacae: The G equivalent to Skt. pratyaya/P paccaya, "reason; condition," occurs eight
times in this sutra. Here in line 2, nominative singular pacae is equivalent to Skt.
pratyayah/P paccayo. In this case, OIA ya > e, showing the palatalization of a, a common
phonological change in the Senior manuscripts (Glass 2007: § 5.1.2.1). Three times the
word occurs in the nominative plural as pacea, (11. 3, 7, 9) = Skt. pratyayah/P paccaya,
where OIA aya > e and final @ > a. The word also occurs in the ablative singular three times
as pacea = Skt. pratyayat/P paccaya (4, 8, 9), where again aya > e, and once as paceae (1.3),
which is discussed below.

logo: This locative singular form corresponding to Skt. loke, "in the world; among
people," is spelled in three different ways in this sutra: logo (2, 3), loga (7), and loge (9).
This variety is common in G locative singular masculine and neuter forms, as for example

in AG-G" (Salomon 2008: 133 [§ 11.4.1.1.5]).
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Line 2-3. [s. a.] + [br.]Jmana [3] hada sa pacea: Only the bottoms of the two strokes of
sa remain, but its reconstruction is clear from the context. Here the Buddha responds to the
brahman's question: "Brahman, there are these six causes and six conditions...". Given the
context, I have reconstructed the two aksaras that follow as (*ima), the nom. pl. m.
demonstrative pronoun from the base ayam. Though only the bottom of what I presume to
be an i remains, the vowel stem is consistently the only sign whose lower portion appears as
a nearly vertical downward stroke with a slight rightward curve at its bottom-most point. As
there is no bottom immediately to its left where the next expected aksara would be, it is
likely that m, which does not extend as low as other signs, was originally in the missing
portion. The anticipated form would be ime, but the word occurs again in 1.9 in the phrase
ima bramana sa heda sa pacea without the e diacritic, so I have matched that here. If the
reading (*ima) = P. ime is correct, it would resemble a construction common to many lists
recited by the Buddha, for example cattaro’me, bhikkhave, ogha. Katame cattaro? (SN V
59), which shares the structure (no.) (dem. pron.) (voc.) (sub.).

kadara sa e: "And what are the six?" kadara is the Gandhart equivalent of the
comparative interrogative pronoun Skt/P katara, which is usually used for inquiries about
two items, while katama, the superlative interrogative, is used in questions about more than
two items. However, their uses can be interchangeable (MW s.v.). e is a possible G reflex of
OIA ca, "and," which is the best reading here (e.g., Khvs-G 34b and RS 19.11).
Alternatively, e could be an inflection on sa marking the nominative plural, but there are no
other examples of such an inflection in the manuscript.

caksusa braman(*a) sada: This phrase, together with man<*a>sa bramana s(*ada) in 1.4

and both of their parallels in 1.8, can be interpreted as either a genitive or locative absolute
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corresponding to the P parallel, cakkhusmim ... sati, "when there is an eye," which is a

locative absolute. The Chinese has HHR#{, "Because there is an eye..." or "If there is an

eye...". Konow cites locatives in -asa, e.g., khanasa (1929: xcvi and cxiii), and the Dhp-G*
has parasa where P has the locative paramhi (Brough 1962: § 53). It is possible in these
instances that G -sa could be a reduced locative termination where -smi > -si > -sa, with the
i vowel omitted. Omission of vowel diacritics on word-final syllables is well-attested in G
(e.g., Brough 1962: 81-2; Allon 2001: 74; Salomon 2003: 88-9; also this manuscript 1.11
sata for Skt santi). However, as Allon notes, there also seems to be a wider breakdown in
the distinction between ablative, genitive, and locative singular forms in G (2001: 200). For
example, in the Dhp-G*, rasa appears as the equivalent of Skt. tasmat, tasya, and tasmin
(Brough 1962: 300). This could be explained in terms of phonetic decay where -sm- and -sy-
are assimilated and the final -i, in the case of the locative, is neutralized. But it is also
possible — as evidenced in the case of tasa as well as taspi = Skt. tasmat in lines 16 and 18
below — that the cases have collapsed to the point that one form could be used for any of the
three functions. Thus, it is equally possible that the intended reading of caksusa and manasa
is genitive where -sya > -sa, which is the normal phonetic correspondence. A genitive
absolute conveys the same sense as the locative absolute in this context. Edgerton notes that
the genitive absolute is not uncommon in BHS (1953: § 7.53), and it occurs elsewhere in G
(e.g., AG-G"27a). The present participles forming the absolute with caksusa and manasa —
sada and sado — are also ambiguous. They could be locative, with final -i omitted, or

genitive, corresponding to Skt. satah/P sato.
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cakhusapha«sapa»ceae: This corresponds to Skt. *caksusamsparsapratyayat/P

cakkhusamphassapasapaccaya/Ch HEf#[R%%, "due to the condition of contact with the eye,"

that is, due to the contact between the eye faculty and the object of the eye faculty, i.e., form

).® The scribe apparently first wrote cakhusapaceae, then corrected pa to pha — which

(ritpa
he did not correct in later occurrences of the word — and inserted sapa above the line. This
could reflect a haplographic error in which the scribe skipped from the first pa (later
corrected to pha) to what should have followed the second pa, accidentally leaving out
sapa.”** We expect this ablative compound to end in ea, as it does elsewhere in the
manuscript (e.g., line 8). It is possible that the final -e in 1.3 is equivalent to the Skt. conjunct
ca, but the syntax would be irregular, particularly if the previous e following sa is read as ca
as suggested above. I read the final -e here as superfluous; the scribe probably had in mind
both forms of the word used in this manuscript — pacae and pacea — and confused them. See
also § 7.1.4.

upacadi acatva: The top half of the ca in upacati appears to have been traced over a
second time. The scribe might have written a ja over the ca, but the long and straight
characteristic bottom of the stem of this scribe's ja should still be visible if

that was the case. As it is, the curvy bottom of the underlying ca extends all

the way to the bottom of the register. We would expect ja in the word

corresponding to Skt. utpadyate/utpadyati/P upajjati, but the Senior scribe appears to have

263 For a discussion of the ayatanas, or bases (e.g., eye base, object of sight base, ear base, sound base, etc.),
see chapter fifteen (Ayatana-dhatu-niddeso) of Buddhaghosa's Visuddhimagga (PTS Vism 481).

264 Haplography — when a scribe's eye passes from one word to another similar word — is a common error
that occurs when manuscripts are copied from archetypes. But it is important to note here that we do not know
whether our scribe was copying the texts or writing them from memory. Silverlock discusses the possibility
that the Senior scribe wrote from memory (2015: § 4.3.3). In particular, he studies the patterns of re-inking

e "oreat flue in the writing of the text."
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had trouble distinguishing between -c- and -j- in an intervocalic environment. For example,
the scribe spells the phrase corresponding to Skt. utpadyate adhyatma/P utpajjati ajjhatta in
a variety of ways: upacadi acatva here in 1.3, apacadi aj(*a)tva in 1.4, upacadi ajatva in 1.8,
and upajadi ajatva in 1.9. The evidence suggests that in the scribe's pronunciation,
intervocalic -c- and -j- were not clearly distinguished. Glass has recognized this
phenomenon in RS 5, where we find a variety of spellings for the word corresponding to P
pajahatha/Skt. prajahita: pacajahasa, pajaasa, pacaesa, pacahasa, pracaesa, and pacahasa
(Glass 2007: § 5.2.1.2.). In one instance in RS 5, the scribe writes ja side by side with ca in
lieu of choosing one. See also § 7.2.1.2.

Line 4. sotro-gano-[4]cibha-kaya-manosa 2 <<bramana sado>> manos.p.s.pacea: The
no of manosa clearly has an o diacritic, but this is probably a mistake due to haplography.
After manosa, there is dark smudge indicating that the scribe erased an aksara, and above

' . the smudge bramana sado is written in smaller handwriting,

= Indicating that it was squeezed in after the smudge was made.
To the left of the erased aksara, the scribe continued writing
mano-s(*a)p(*a)s(*a)-pacea. Apparently, the scribe first wrote manosapa, then, realizing
that he had skipped from the ma of manasa to the ma of the compound form mano, he
erased the pa and fixed his mistake. However, instead of erasing -nosapa, he only erased pa
and spelled manasa with an o.

The string of nouns sotro-gano-cibha-kaya-man<*a>sa could be read as a dvandva
compound, where the final member shows either the genitive singular ending —sa, or the
reduced locative form as discussed above with reference to caksusa. Thus, it would fall into

ined in the neuter singular despite the gender or number of its
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prior members (Whitney 1924: § 1254; Edgerton 1953: § 23.2). This same string of words
appears in 1.8 but with cibhe instead of cibha. In both instances, but especially in the latter, it
is unclear why the prior members of the compound would have such a variety of endings (o,
e, and a). This might suggest that we read each noun as declined separately as part of a
pseudo-compound that, according to Salomon, is a "characteristically Gandhar1"
phenomenon that reflects a "looser conception of compounding" than in Sanskrit and Pali
(Salomon 2000: § 7.1.5.; cf. this dissertation § 8.1.4.). The function of the pseudo-
compound in this case may be to suggest a kind of abbreviation, matching peyala or pe that

appears in the Pali versions of this phrase.

10.2.3. The Simile of the Fortified City (Lines 4-7)

Edition:
sayasavi bramano rafia pacatima nakar[e] dhridada[re] [5] dhridaprakaratorana sa-
dvaro tatraspi doario padida mesavi tatro miavimasasamunakada so imasa nakarasa
samato anupa /// [6]yapaso na i pasea pasanasa chidva atamado biladanisaga«na»matra
va tasa amasa eda ahusi ye ke oradi prana ima [n.k.][7]r[o] pravi + + + [kramati s.v. te]

im[e]hi s.hi dvarehi pravisati nakramati

Reconstruction:
sayasavi bramano raiia pacatima nakare dhrida-dare [5] dhrida-prakara-torana sa-
dvaro tatraspi doario padida mesavi tatro mia-vimasa-samunakada so imasa nakarasa

samato anupa(*ya)[6]ya-paso na i pasea pasanasa chidva atamado bilada-nisaga«na»-
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matra va tasa <*i>masa eda ahusi ye ke oradi prana ima n(*a)k(*a)[7]ro pravi(*sati

na)kramati s(*a)v(*a) te imehi s(*a)hi dvarehi pravisati nakramati

Translation of the Gandhart:
Brahman, it is just as if there is a king's frontier city with strong ramparts, [5] strong
walls and arches, and six doors. In it, there is a wise, intelligent gatekeeper charged with
the investigation of animals. On the path encircling the city on all sides, he would not see
a crack in the stone even large enough for a cat to creep through. Thus it [would have]
occurred to him: "Whatever sizable creatures enter [7] and exit this city will enter and

exit through these six doors.'

Pali Parallel (e.g., DN II 83; cf. SN V 160, AN V 194, DN III 100):
seyyathapi bhante raiiiio paccantimam nagaram dalhuddapam dalhapakaratoranam
ekadvaram. tatrassa dovariko pandito viyatto medhavi aiiiiatanam nivareta natanam
paveseta. so tassa nagarassa samanta anupariyayapatham anukkamamano na passeyya
pakarasandhim va pakaravivaram va antamaso bilaranissakkanamattam pi. tassa evam
assa ye kho keci olarika pana imam nagaram pavisanti va nikkhamanti va sabbe te imina

va dvarena pavisanti va nikkhamanti va ti. evam eva kho . . .

Chinese Parallel (SA 965; T 99 248a3-9):
BRI T VU P BRI, B PE P IE, M —F. I I IRIR S S E R S A
K, EABTEAATEAZ TS, FHMEHOR S T, A o180, S A2 . 52<7F
HHARBEAELE, ARV NERR P TEHE A
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It is as if a king has a frontier citadel whose walls were solid all the way around. Its
alleys and lanes are even and straight and it has only one gate. There is appointed a
gatekeeper who is clever and intelligent, a skilled assessor. As for people coming from
the outside, those who ought to enter he admits, and those who ought not enter he does
not admit. If he were to go all the way around the city looking for a second gate, he
would not succeed. (The walls) would lack even space for a cat to come or go, let alone a
second gate. The gatekeeper would not be aware of every single person who enters or
exits, but nevertheless he would know that anyone who enters or exits could only do so

through this [one] gate.

Text Notes:

The significance of this section and a comparative study of different versions of the
simile of the fortified city in Gandhari, Pali, and Chinese Buddhist texts are discussed at
length in Chapter 2. I have therefore reserved my comments in this section to issues related

to the reading and interpretation of the manuscript.

rafia pacatima: This word is split across two fragments and is only able to be clearly
read when the image is adjusted to join the fragments at this juncture, as has been done
above.

nakare: This corresponds to Skt./P nagaram. Brough notes that both -k- and -g- can

appear as -k- in intervocalic positions, but that this might conceal actual linguistic
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differences. For example, intervocalic -k- might represent [y] in one case and [y] in another
(Brough 1962: § 31-2; see also Glass 2007: § 5.2.1.1). Sometimes the modified form -k- is
the G reflex of -g- in the Senior manuscripts: RS 20 1.5 samunakada = samanvagata, RS 5
1.35 bhavananuyoka = bhavananuyogam. It occurs in a number of G texts including other
Senior scrolls (e.g., RS 5 in Glass 2007: § 4.5.2.3.), the Khotan Dharmapada, and the British
Library commentary on the Sangiti-suitra (Salomon 1999: § 8.2.2.1.), usually in intervocalic
position. Modified k and g both have a rightward extension at the bottom of the stem. k is
paleographically indistinguishable from kr. See also text notes for dukha-nir[o]sa-kamina in
1.21 below. The e diacritic and r with which it is to be read are on separate fragments, but

the reconstructed image leaves no doubt about the reading.

dhridada[re]: This is the equivalent of Skt. *drdhodvapam/P dalhuddapam, "strong
ramparts." The G form dhrida reflects a shift in aspiration from the second to the first
syllable and the development of OIA r > G ri. The ra is split between two fragments, with
the long stem on one and the tip of the curly top on the other. We would expect G dave
instead of dare to correspond with udvapa/uddapa, where OIA p goes to v. Instead, dare
appears to correspond to Pali *dalhadvaram, "strong gates," which is found — as far as I can
tell — only in the Thai version (S°) of the Mahaparinibbana-sutta (DN II 83, n.1). Because
this would make sa-dvaro in the same description of the city repetitive, and because

ramparts — uddapa — are such a regular component of the fortified city simile, I take -re to
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be a scribal error for -ve, where the scribe anticipated the word daro (Skt/P dvara) which
occurs just a few words later.

Line 5. dhridaprakaratorana: Based on the Pali dalhapakaratoranam, this can be read as
a compound in which the two latter members are both modified by the prior member:

"strong walls and gates."

sa-dvaro: This could also be read sa-daro, since underscore d and d with
postconsonantal v both are characterized by a rightward extension of the foot. However, a
typical postconsonantal v for this scribe would include "a sharp upward stroke from the foot
of the stem rising to be almost level with the head of the letter" (Glass 2007: § 4.5.3.4.). In
this case, there is a sharp upward stroke after the rightward horizontal, but it is very short.
Still, elsewhere the scribe has written flat horizontal strokes with no upward stroke to mark
the bottom of d, and etymologically dv is anticipated. In 1.7, dv- of dvarehi has a clear
postconsonantal v.

tatraspi: The modified form da, which is graphically distinguished from fa and da by the
rightward extension of the foot, also resembles fra. Only context and parallels can guide the
correct transliteration, which must be tra here.

tatraspi appears to be a locative singular ending attached to a pronoun already declined
in the locative, equivalent to Skt fat + tra + smin. This pattern also occurs in the Niya

documents where the suffix -mi is commonly found after pronouns and adverbs (e.g.,
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tatremi, atremi, isemi; Burrow 1937: § 91, p. 41), and in at least one instance in the Bajaur
Collection where the locative particle ise (Skt. iha) becomes isemi (BC 4 r.10). If the G form
is to be taken as tatra with a secondary locative ending, it can be translated simply "in that
(place)." However, the P parallel contains the genitive singular tatrassa, a sandhi
combination of tatra and the genitive pronoun assa (Skt. asya), where each should be
translated separately, "There, its [gatekeeper]...".**> Locative for genitive is also possible in
the G case. For example, in AG-G"63b, the locative afiamaiiesu occurs instead of the
genitive afiamariesa=Skt anyamanyesam. But elsewhere Gandhari locative raspi for Skt.
ablative tasmat is attested in EA-G (Allon 2001: 199-200), and again in Senior 20 1.16 (see
below).

As discussed in § 2.4-5, the description of the gatekeeper is problematic, and apparently
unique to G. As is evidenced below, the gatekeeper of the G version is described slightly
differently than the gatekeeper of other versions:

G: tatraspi doario padida mesavi tatro miavimasasamunakada

" In [the city], there is a wise, intelligent gatekeeper charged with the investigation of
animals."

P: (DN 1 83) tatrassa dovariko pandito viyatto medhavr

"There, its gatekeeper is wise, competent, and intelligent."

Ch' (T 99 248a4-5): T7FPIE AR ZAEE &,

"There is appointed a gatekeeper who is clever and intelligent, a skilled assessor."

Ch? (T 100 447¢7-8): F<FPIABRBI A G S0 hIF EEA.

j={i13

265 1t is also possible to interpret P tatrassa as a combination of zarra and the third-person singular optative of

"

WAS (D
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"At that time there is a gatekeeper who is intelligent, wise, and

endowed with great power of mindfulness. He can skillfully

distinguish visitors and locals."

doario padida mesavi tatro miavimasasamunakada: This description directly parallels
the Pali dovariko pandito viyatto medhavi, except that it lacks viyatto = Skt. vyakta,
replacing it with the difficult phrase fatro miavimasasamunakada, "endowed with (skill) in
investigation of animals there," or more colloquially, "charged with the investigation of
animals there." samunakada corresponds to P samannagato/Skt. samanvagatah, and appears
in the similar form samunagata in the Senavarma Inscription (CKI 249: 7). Allon first
suggested that mia might correspond with Skt. myga/P miga, "wild animal," but noted that
migavimamsasamanndagato occurred nowhere in Pali.**® But the lack of other meaningful
ways of reading mia force us to accept the GandharT as it is; in the context of a simile that, in
nearly all P and Ch versions as well, also describes city walls as being firm enough to keep
out cats, and the gatekeeper as one who observes the coming and going of "larger creatures”
(oradi prana = P. olarika pana), the most secure reading of G mia is as equivalent to Pali
miga. As for the form, elision of intervocalic -g- in GandharT is not uncommon (e.g.,

(*a)traiina=antraguna in Salomon 2008: § 11 3.2.1.2.), and the G. equivalent of P miga/Skt.

266 This is based on Allon's notes on RS 20 following Kharosthi Klub meetings in which the manuscript was
di ed at the University of Washington in 2000.
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mrga also occurs as mriam, with -g- elided, in the uddana of the Gandhart Rhinoceros Siitra
(see Salomon 2000: 189).

The Visuddhimagga also contains a passage which connects a dovariko with vimamsa
("investigation"), but says nothing of animals (Vism 281). Although it does not refer to a
gatekeeper, the Asivisa-sutta, part of the Salayatana-samyutta of the Samyuttanikaya,
contains a description of a "wise, competent, intelligent person" (pandito vyatto medhavr)
who "investigates" (upaparikkhati) (SN IV 175). Here, the six internal sense media
(ajjhattika ayatana) are compared with an empty village (suiiiio gama), and the external
sense media (bahira ayatand) with "robbers attacking the village" (cora gamaghataka).
Similar to the Suhadukha-sutra, this text describes a wise person who investigates the
internal sense media from the perspective of each sense. While the Asivisa-sutta is not a
direct parallel to the present sutra, taken together with evidence from the sutras containing
the simile of the fortified city, it suggests that there was a well-established connection
between the discussion of the six sense bases and the protection of a city, often with a "wise,
competent, intelligent" investigator, gatekeeper or otherwise. Both Chinese versions of the
simile cited above also describe the gatekeeper in terms of his ability to discern. In Ch', he

is a "skilled assessor" (ZfE&E &), and in Ch? he "can skillfully distinguish visitors and
locals" (ZZRESTHI% EES% N). The Asivisa-sutta is explicit about the bahira ayatana being
dangerous invaders, "thieves" and "brigands," which must be understood to stand parallel to
the mia (P miga/Skt. mrga), bilada (P bilara/Skt. bidala), and oradi prana (P olarika

pana/BHS audarika prana) of our text. This supports the idea that bilada is also a metaphor
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for "deceit" (PTSD), as in the Skt. phrase bidala-vratika, "acting like a cat," that is, "false"
or "hypocritical" (MW s.v).2

samato. This corresponds to Skt. samantat/P samanta, "completely" or "all around,"
which modifies the following compound anupa<*ya>yapaso and governs the genitive
imasa nakarasa. For o in place of a, see Salomon 2000: § 6.1.3.

Line 6. anupayapaso: This compound, which is split across lines 5 and 6, corresponds to
anupariyayapatham in the P parallel. The end of line five is broken just before its original
end, and ya may have originally been at the end of the line, as is reflected in my
reconstruction, anupa(*ya)yapaso. It is also possible that the missing syllable is rya, or that
there is no missing syllable at all, in which case anupaya would be a peculiar contraction of
Skt. anuparydya. The Pali has so tassa nagarassa samanta anupariyayapatham
anukkamamano. There, the present participle anukkamamano ("going along") governs the
accusative patham. But the Gandhart lacks anukkamamano, so 1 read anupa(*ya)yapaso as
locative, which together with samato can be translated as "on the path encircling [the city]
on all sides,” or "on a path that goes all around [the city]."

i: The context suggests that i must correspond to Skt. 4i. However, such a

correspondence is not well-attested, and in the Senior manuscripts intial / is usually stable,

aside from a few examples (See Glass 2007: 118; Salomon 2008: 117).

267 Cf. P Bilaravatajatakam (128): yo ve dhammam dhajam katva, nigiilho papam dacare; vissasayitva bhiitani,
bilaram nama tam vatanti ("Truly, the one who hoists the flag of the dharma, but indulges in wickedness in
private, having led others to trust him, is thus like a cat"). For vata in this context, see PTSD s.v.: "manner of
(behaving like) a certain animal, e.g., govata (MN 1 387; Ja IV 318) and ajagata (Ja IV 318). See also the
commentary to the jataka: tam evam dhammam dhajam katva raho papani karontassa vatam keratikavatam
nama hotiti_attho. Here, bilaram is replaced with keratikavatam, "like a hypocrite" (Ja 1461).
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pasanasa chidva: Where the Pali has pakarasandhim va pakaravivaram va, the Gandhari
has pasanasa chidva, corresponding to P pasanassa chidda/Skt. pasanasya chidra, "a crack
in the stone (of the wall)." However, the anticipated G form would be chidra. Here, the sign
transcribed as dva has a clear foot which extends up the right side of the d, distinguishing it
from dra. It also appears that the sign was written in two strokes, the first being the top half
of d, the second beginning from the right of the stem and continuing to form the
characteristic post-consonantal v. This might suggest that the scribe hesitated when
completing the sign. As d and ¢ often are indistinguishable orthographically, and are
transcribed largely based on context, it is also possible to read this character as the
absolutive ending fva. Perhaps, then, the appearance of chidva, where the context clearly
requires chidra, represents a scribal error by way of contamination from the gerund form.

atamado biladanisaga«na»matra va: This corresponds to the Pali antamaso
bilaranissakkanamattam pi, substituting a final va (= Skt. eva) for the P pi (= Skt. api). It is
also possible that pi > vi > va, where the i vowel is omitted. Gandhart atamado corresponds
in sense to BHS adverbial antamasah/antamasato and P antamaso, "(even) so much as." G
do reflects the ablative -fas suffix. nisaga«na» corresponds to P nissakkana, which possibly
derives from OIA nih + ¥ srp, "to sneak or steal away" (Trenckner 1879: 60). In place of
nissakkana, B¢ has nikkhamana, which derives from OIA nih + Y kram, "to exit." Both
meanings are appropriate in the context, but G nisaga«na» is clearly closer to P nissakkana,
and when describing the movement of a cat through a crack, the sense of "sneak," or "creep"
as [ have rendered it in the translation, is more appropriate than "exit." matra corresponds to
Skt. matra/P matta, which can mean "by measure," or "even as much as." I have translated

atamado together with matra va as "even large enough...". As noted above, the term bilada
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(Skt. bidala/P bilara), "cat," can carry metaphorical connotations of deceit, but might also
refer to the risk that cats and other small creatures posed in siege operations. Cf. § 2.5.

tasa amasa eda ahusi: tasa most likely corresponds to Skt/P tatha, "thus." I have
reconstructed amasa as <*i>masa. This could possibly be a case of vowel omission, which,
though most common in final syllables in the Senior mss (see, Glass 2007: 104 [§ 4.7.2]),
also appears in initial syllables, for example in apacadi (1.4) for *upa- in this text. ahusi is a
preterite of ¥ bhii, corresponding to P ahosi and BHS abhiisi. A genitive pronoun followed
by a preterite form of v bhii means "it occurred to him," or "he thought," so the full G phrase
can be translated: "Thus it occurred to him." The P parallel cited above has fassa evam assa,
"It might occur to him thus," where assa is the 3" person singular optative of v as. The
structural similarity between the forms G fasa <*>massa eda and P tassa evam assa,
suggests a second possible reading of the G where fasa = P tassa and <*i>massa is a
complementary emphatic pronoun (c.f. esao=Skt. esa + aham in 1.10).

ye ke oradi prana: oradi corresponds to BHS audarikah/P olarika and can mean "gross"
or "corporeal," especially in contrast to the subtle body, sitksma (BHSD s.v.). However, in
the present context in which a gatekeeper is concerned with people and creatures entering
the city without his knowledge, ye ke oradi prana means something more like "whatever
sizable creatures" (CPD s.v. olarika). G oradi shows elision of intervocalic k and loss of
final vowel.

Line 7. nakramati: While this verb looks like a negative particle plus kramati, in this
context it more likely corresponds to Skt. niskramanti/P nikkhamanti, "(they) come out

from" (PTSD). This is probably due to vowel deletion as discussed above.
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[s.v. te]: This corresponds to the P sabbe te. These aksaras are split across a horizontal
break in the manuscript, with the bottoms preserved on one fragment and only the top of
what is most likely the e diacritic preserved on another. I have reconstructed s(*a)v(*a) te. It
is possible that there was originally an e diacritic above the v, but I would expect to see at
least a trace of it on the upper fragment next to the one above ¢. If this reading is correct, this

is another example of omission of a final vowel.

10.2.4. The Brahman Takes Refuge (Lines 10-11)

Edition:
idi vute so bramano bhayava[ta] edad=a«ya» [10] esao bha geda[m. S.r.[no gachami
dhrarma ja bhikhusaga ja uasao me bh[i] godama dharei ajavagrena yavajiva p.anueda

[11] Sarana gade

Reconstruction:
idi vute so bramano bhayavata edad=aya [10] esao bha gedam(*a) s(*a)r(*a)no gachami
dhrarma ja bhikhu-saga ja uasao me bhi godama dharei ajavagrena yavajiva

p(*r)anueda [11] Sarana gade

Translation of the Gandhart:
This being said, the brahman said this to the Lord: [10] 'I, Sir, go to the refuge of
Gotama, the teachings, and the community of monks. Accept me as a lay follower, Sir
Gotama, from now on, as long as I live, as long as I breathe, as one [11] gone to the

refuge.’

Cf. EA-G (Reconstructed):
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(*- esaho) [24] samano ghudamu sarano ghachami dhama ca bhikhusagha ca -
u(*asaghu) mi s(*a)ma(*ne ghuda)[25)m(*e) dharedu ajavaghrena yavajivu pranouviade

sarano <*ghade> abhiprasane -

Cf. Senior 24 [Edition]:
Recto: [E3] [edad aya] e[ ? Jvae bhate bhayava Sarano gachami dhrarm. ca bhikhuls.] ?

/// [EAL /) ....7 2[ajava]grena yava[ji]? {p.}nueda Sa[r.] ?[ gad.]

Verso: [E16] /// esa vae bhat[e] bhayava sarana gachama [dharma ca] uasea me bhate

[bh.y.] ? ?...[E17]/// ? ? Sarana gado

Pali (e.g., AN 156):
esaham bhavantam gotamam saranam gacchami dhammaii ca bhikkhusanghaii ca.

upasakam mam bhavam gotamo dharetu ajjatagge panupetam saranam gatan ti.

Skt (E.g., CPS §16.16):
eso "ham bhagavantam saranam gacchami dharmaii ca bhiksusamgham ca upasakam ca.

mam dharayadyagrena yavajjivam pranopetam Saranam gatam abhiprasannam.

Ch (e.g., MA 12; T 26 435a9-11):
HERS HERR AR - MRS, STREEELS QBS S HER I EmE.
World Honored One, I take refuge in the Buddha, the Dharma, and the Sangha. Please,
World Honored One, accept me as a lay-follower from this day until the end of my life

[as one who] take[s] refuge until life is exhausted.

Text Notes:
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Mark Allon has provided a detailed study of this formula as it occurs both in EA-G and
in the current manuscript, comparing it to Pali and Sanskrit parallels (see Allon 2001: 203-
18). As such, the notes below will draw largely from his work, and will focus on the more
problematic aspects of the formula as it occurs in our text and in Senior 24.

Line 9. idi vute: vute, the past participle of Skt. vV vac, forms a locative absolute with the
implied third-person locative pronoun. The form vute corresponds to P vutte/Skt. ukte, and
idi either corresponds in form to the quotative particle iti, whereby the translation would
literally be "when [he] spoke in this way," or to the accusative demonstrative pronoun idam,
changing it to "when [he] said this.” Allon has discussed the possibility that G idi could be
equivalent to P i#i or idam in the similar G phrase idi vucadi in EA-G 1.63 (Allon 2001: §
6.2.2.2). In Pali, the absolute construction corresponding to that in the present manuscript
occurs as both iti vuite and evam vutte, but in the context of the conversion formula it is
regularly evam vutte (e.g., SN IV 324). We might suppose, then, that the Senior scribe used
the G idiom idi vute more commonly, or in place of, evam vute, which, if idi is equivalent to
iti, 1s exactly parallel in meaning. Further evidence for this can be found in RS 19 1.7, in
which idi also appears where the P parallels have evam (Lee, 2009, 105-6). However, strong
evidence for idi=idam in the Senior manuscripts can also be found later in this manuscript

(see text notes for lines 20 and 28 below).
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edad=a«ya»: Here occurs another peculiar form equivalent to P avoca/Skt. avocat (see
also 1.2). «ya» is inserted above edad as the scribe appears to have run out of room at the
edge of the manuscript and chosen to complete the phrase on a single line. It is also possible
that he inserted «ya» as a correction after having begun the following line.

Line 10. esao bha geda[m. $.r.[no gachami: On the basis of the parallels, esao
corresponds to the P esaham/Skt. eso "ham, a sandhi combination of nominative masculine
singular esa and the nominative singular personal pronoun aham. Here esa + aho > esaho >
esao. If this is the case, it is another instance of elision of intervocalic & with the syllabic
structure retained through vowel haitus (see Salomon 2008: 117 [§ 11.3.2.1.8.]).

As Allon notes, there is variation in the Pali phrases corresponding to esao bha geda[m.
s.r.Jno gachami, particularly with respect to bha geda[m.] (Allon 2001: 215). At least two
versions have consecutive accusatives, as in bhagavantam gotamam (e.g, AN 1 56) and
bhavantam gotamam (e.g., MN 1 24, 39; 184), and at least one other has a vocative plus
accusative, as in bhante bhagavantam (e.g., DN I 85). If we read the G with the accusative +
accusative construction, then G bha is equivalent to either bhagavantam or bhavantam, but
if we read it based on the latter P example, then bha is equivalent to the vocative bhante.
With support from Senior 26, where this phrase occurs twice as bhate bhayava (recto E3
and verso E16), I read bha as vocative equivalent to P bhante, probably with a scribal error
by which the fe has been omitted. Therefore, esao bha gedam(*a) s(*a)r(*a)no gachami, as
I've reconstructed, can be translated: "I, Sir, go to the refuge that is Gotama." It is also
possible to read bha as the vocative bho where bha is influenced by the vocative forms bho
go[da]ma and bh[i] godama (1.10) which appear elsewhere in the sutra. A similar problem
can be found in EA-G where s(*a)ma(*ne ghuda)m(*e) is found where bhate ghudame is
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expected, which Allon suggests is done under the influence of samanena ghomedana (instr.
sg.) and samano ghudamu (acc. sg.) found earlier in the text.

The use of multiple vocative terms of address in a single stitra by a single speaker is not
without precedent elsewhere. Bhikkhu Analayo has noted that such a thing occurs in
numerous Pali texts. Often, monks will refer to the Buddha respectfully as bhadante, and
shortly after call him bhante. According to Analayo, "Since there would be no reason for
starting with one particular vocative and then switching to another type of vocative, this
difference suggests that [a pericope with a different vocative] may have been added during
oral transmission" (Analayo 2007: 14).

geda[m.]: The e above g is faint and "floating," similar to sajedi-bhude (11. 11,13) and
samudeo (1. 20). Although e/o alternation is not generally common in Gandhari, it does
occur more frequently in the Senior manuscripts, particularly in the word gedam(*a) (Skt.
Gautama/P Gotama; e.g., Senior 11: G.3; Senior 13 1.2, 3, 5.; see § 7.1.2.7).

dhrarma: In G, cases of metathesis whereby OIA Cvr > Crv are common. dharma >
dhrama occurs throughout the corpus and is especially prevalent in ASokan rock edicts.
However, in our manuscript, even though metathesis occurs, dhrarma still maintains the
"historical spelling" rma. Such a spelling is rare in G, attested only five times, four of which
are in the Senior manuscripts (RS 20 1.10, RS 17 1.1, RS 24 recto E.3 and E14r), and two of
which occur in the conversion formula. The other occurence is in Schoyen fragment 68,
where the reading is unclear. Both Allon and Salomon have noted instances of "intrusive r"
in EA-G and the Senior mss., respectively, where postconsonantal r develops
unetymologically after voiced dental stops (Allon 2001: 97-8; Salomon 2008: § 11.3.5.1).

For example, we find gadhravo for Skt. gandharvah in EA-G, and ladhro for Skt. labdhah
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in Senior 14 (76b). Allon refers to other cases as "anticipatory r," in which r appears in the
syllable prior to its expected appearance, e.g., —-prarayano = -parayanah (Senior 14: 35b).

Thus, dhrarma of our manuscript is probably a combination of metathesis and intrusive or
anticipatory r.

Concerning the broader issue of rhotic behavior in Gandhari and Indo-Aryan languages
in general, Salomon notes that "the presence of an r conditioned a rhotic articulation which
persisted, not only through the syllable in which it occurred, but into adjacent syllables or
even throughout the entire word" such that "the r could be represented in any of several
positions" (Salomon 2008: 131 [§ I1.3.5.2.]. This pattern has persisted even in modern
derivatives of G. For instance, Degener (1998: 28) notes that metathesis involving r and
consonant clusters is common: "[n]ach einem Konsonanten (K) erfolgt oft die Metathese
von 7+ Vokal (V), nimlich KVi(K) --> KiV(K) oder auch KiViK oder KiVKf, z.B. ...
gorma [ grorma | gromra | gromra "Zielstein"'.

uasao me bh[i] godama dharei: This phrase differs from both the P and Skt. parallels. In
one P parallel bhavam gotamo, "Sir Gotama," appears in the nominative with dharetu, the
third-person singular causative imperative of v dhr, "May [he] accept [me]." In another G
parallel (BL 12+14), dharedu corresponds directly to this P version, and Allon accordingly
reads the phrase which precedes it, s(*a)ma(*ne ghuda)m(*e), as nominative. However, the
Sanskrit parallel has dharaya, second-person singular causative imperative, without name or
epithet of the Buddha. dharei of our text seems to correspond grammatically to the Skt,

assuming the regular athematic 2" person singular Parasmaipada ending -hi — a common
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change in Prakrits and BHS?® — and dropping the 4. This form occurs fairly often in Pali
with the sense of "bear in mind" (e.g., B¢ version of SN Il 75: dharehi tvam, bhikkhu, imam
dhammapariyayam), but not in the conversion formula as far as I can tell. Thus, dharei is a
2" person imperative, and bhi godama must be vocative, not nominative as is supposed in

Allon 2001:; 215.

The [i] of bh[i] is in brackets not because it is difficult to see, but because of the unusual
form of the diacritic. It extends well above the horizontal stroke of the bh, but only barely
below the stroke. Thus, it resembles an e that extends a bit too low as much as it does an i
that is too short. However, given this scribe's strong preference for "floating" e vowels, and
the fact that no other confirmed e diacritics on the manuscript extend below the topmost
horizontal stroke of an aksara, I have reconstructed bhi. Neither form is an anticipated reflex
of the P vocatives bho or bhante.

ajavagrena: This corresponds to Skt. adydagrena (adya + agra)/P ajjatagge/ajjadagge/Ch
€4 H, "from this day forward." Here, G -v- functions as a sandhi consonant like P #/d
(Allon 2001: 216; Geiger 1916: § 73.5). The instrumental termination corresponds to the
Skt., whereas the P idiom is declined in the locative.

p.anueda: The bottom of the p is no longer visible, but I have reconstructed p(*r)a based

on a parallel occurrence in EA-G and what is anticipated phonologically. This corresponds

268 In his BHS Grammar, Edgerton notes that the imperative ending -Ai is used much more extensively in

other Prak and BHS than it is in Skt, particularly in the case of causative stems in -aya (§ 30.2).
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to P panupetam/Skt. pranopetam (prana + upeta), declined adverbially, literally meaning

"[while I'm] endowed with breath.” The Ch has #4%%, "[while I am] living." In our text, the

spelling is the anticipated equivalent of the Skt./P, where original intervocalic p is either
elided or replaced by v (Salomon 2000: § 6.2.1.5.; Glass 2007: § 5.2.1.5.; Lee 2009: §
4.2.2.5.). In EA-G, a different occurence of this phrase in the context of the conversion
formula is spelled pranouviade, where uviade could be a misspelling for uvide (or uvede),
equivalent to Skt. upetam (Allon 2001: 217).

Our manuscript agrees with the P version of the conversion formula in excluding the
adverb Skt. abhiprasannam/P abhiprasane ("full of faith") at the end, which does appear in
the Skt. formula. The absence of this phrase contrasts with its inclusion in the EA-G (1.25),
but Allon notes that the "idea expressed by this term...is inherent in the act of going for
refuge to the Buddha" (Allon 2019: 218). On the other hand, our manuscript agrees more
closely with the Sanskrit parallel in the verb form (dharei/dharaya) and the inclusion of

yavajiva.

10.2.5. The Brahman Rejoices in the Buddha's Speech (Line 11)

Edition:

idam=o0yi bhayava atamano so bhamana bhayavada bhaside avinadida °

Reconstruction:

idam=oyi bhayava atamano so bhamana bhayavada bhaside avinadida °

Translation of the GandharT:
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The Lord said this. Pleased, the brahman rejoiced in the words of the Lord.

Cf. Senior 19 1. 32 (Reconstructed):

ida<*m eyi> bhayava atamana si bhikhu aispa ye nada bhayava bh(*as)ida avinadide

Pali (e.g., SN IV 47):

idam avoca Bhagava attamano so bhikkhu bhagavato bhasitam abhinandi.

Skt. (E.g., Divy 24.6-7, 55.13-5; Av§ 17.12, 12.20):

idam avocad bhagavan. attamanasas te bhiksavo bhagavato bhasitam abhyanandan.

Chinese (SA 59; T 99 15b20-21):
R LEALERT, sttt R AT B S 1T
When the Buddha had expounded the sutra, the monks delighted in and carried out what

they heard from the Buddha.

Text Notes:

As with lines 10-11 above, this common formula is also discussed at length in Allon
2001: 218-23. It occurs in a variety of complete and abbreviated forms across G
manuscripts; compare the full version here with the truncated form of the second sutra of
our manuscript in 1.30: idam=eya bhayava atamana te bhikhu. Allon points out that although
the phrase "pleased at the words of the Buddha" does occur commonly in P after the Buddha
teaches monks or nuns, there are no examples in P where it occurs at the end of a conversion
formula that is also the end of a sutra. Usually, the conversion formula simply ends with

saranam gatan ti (Allon 2001: 220 cites as examples DN 1210, DN I 234, DN I 252, and
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DN III 193). When the phrase is included, it is usually followed by a line describing the
departure of the converted listener.

Line 11. idam=o0yi bhayava: Here, oyi corresponds to aya in lines 2 and 9 above, and is
another preterite form of Skt. v vac. Contextually, this phrase seems to jump over the phrase
immediately preceding it, which was spoken by the brahman making his vow. Instead, it
must refer back to the main content of the stitra as spoken by the Buddha. Allon (2009: 221)
has suggested two explanations. First, this may reflect an error on the part of the scribe, who
was likely in the habit of writing this stock phrase at the end of suitras in which the Buddha
spoke. Alternatively, this entire phrase may have been a standard conclusion to any G sitra
which contained the Buddha's words.

bhaside: Although this form appears to be locative, the parallels in other languages lead
us to anticipate the accusative, as is common in the Indic parallels. I take this substantively
as "speech" (see PTSD, s.v. bhasita) with bhayavada in the genitive (= Skt. bhagavatah).
However, the form bhayavada is ambiguous, and could also be instrumental (= Skt.
bhagavata), a construction that would be parallel to that in EA-G, which has the clearly
instrumental bhayavadena. Still, based on the parallels the secure reading in the present case
1s genitive + accusative. There is at least one other instance in the Senior manuscripts of an

accusative singular neuter form in e (Glass 2007: § 6.1.1.1.5.).

avinadida: As in RS 19 1.32, this appears to be a past participle of OIA abhi + v'nand,

equivalent to P abhinandita. The final da seems to have two footmarks, one written over the
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other, or else the stylus was beginning to split as the scribe wrote the stroke. All canonical
Pali versions of this formula conclude with a preterite (i.e., abhinandi), absolutive (i.e.,
abhinanditva), or more rarely optative form (i.e., abhinandeyya) of the finite verb abhi +
nand. Allon cited occurrences of the G word in the Senior collection as avinadi (Allon 2001:
222), third-person singular preterite. But in at least four cases (Senior 20: 1.11; 19: 1.32; 22:
1. 167, v43), it appears as either avinadide or avinadida, which could be past participles
functioning as finite verbs. However, it is also possible that the ending -de/da is equivalent
to the quotative particle iti, which is frequently found at the end of this formula in Pali (e.g.,
SN III 5: attamano Nakulapita hagapati ayasmato Sariputtassa bhasitam abhinanditi; DN 111
35: attamano Bhaggava-gotto paribbdjako Bhagavato bhasitam abhinanditi). For iti, we
have ta in the present manuscript (1.20) with the vowel omitted, di in RS 5 (1.27), and idi and

[de] in RS 19, so it appears to be represented by a variety of G forms in the Senior

manuscripts.
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CHAPTER 11: THE GREAT CONFLAGRATION SUTRA

11.1. Introduction

11.1.1. Summary of Contents

The second siitra on the manuscript comprises lines 11 — 17 on the recto and the entire
verso. In the text, the Buddha tells the monks about a hell or hells (nirea) called
Mahaparadaha, or "Great Conflagration," where people's bodies are constantly burning. He
compares the bodies to a red-hot iron ball that is heated all day long. When a monk asks if
there is a conflagration worse than this one, the Buddha says that the conflagration of birth,
old age, sickness, etc. — all of which are caused by ignorance of the four noble truths — is
worse. The Buddha draws explicit causal connections between ignorance about what causes
suffering and the forming of and delighting in volitions (sakhara) that lead to birth, old age,
etc. The contents of this sutra, particularly the nature of the Great Conflagration Hell and the
simile of the iron ball, are discussed at length in chapters 3 and 4, respectively. Salomon

offers a preliminary reading with text notes for part of this sutra in Salomon 2003: 87-9.

11.1.2. Title

The title Mahaparadaha-sutra is based on the Gandhart spelling of the title given to the
parallel Pali text, the Mahaparilaha-sutta, as in B®. The English title, "The Great
Conflagration Siitra," is based on Bhikkhu Bodhi's translation of the Pali mahaparilaha

(Bodhi 2000: 1867). This title is also used in the Digital Dictionary of Buddhism (DDB) to
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translate the Chinese stutra Daldutan jing (KA 4%; T 23 277a4), which is an unrelated

cosmological text (see K1#Ez4X s.v. in DDB and Maki 1978: 667-8).

11.1.3. Parallels

Parallels are discussed in § 3.3. The following is a brief summary. The most direct P
parallel is SN V 450-2, sutta no. 43 of the Sacca-samyutta. The uddana entry in all P
versions is parilaho, and the titles are given as Parilaho (E°), Mahaparilahasuttam (B°,
VRI®), and Parilahasuttam (C°, S°). Two other Sacca-samyutta suttas share common
elements with the Parilaho-sutta. The format of the Papata and Andhakara-sutta (SN V 454-
5) are both similar, differing only in the metaphor employed to explain the perils of
ignorance; where the result of being unaware of the four noble truths is burning in hell in
the Parilaha-sutta, the result is falling from a great cliff or into darkness in the Papata and
Andhakara-suttas, respectively. These three texts make up the 42" (Papata-sutta), 43™
(Parilaha-sutta), and the 46" (Andhakara-sutta) of the Mahavagga, the final vagga of the
Samyutta-nikaya. Each of these three has a Chinese parallel in the Samyuktagama (SA; T
99), namely sutras 421, 422, and 423 respectively (111a20-111c07). There is also a Central
Asian (Turfan) fragment, SHT II 51 f1 + 2 BI. (10)4, that contains references to a paridaha
and andhakara (to give the Sanskrit forms), separated by only two lines. This gives the
impression that the Sanskrit fragment might be part of a SN-type text parallel in structure to
the Pali Sacca-samyutta. Throughout the text notes I have included other semi-parallel P,

Ch, and Skt. texts for comparison where they offer instructive similarities and differences.
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11.1.4. Reference in the Index Scrolls

This sutra is referred to on Senior 8, line 1: sata bhiksave mahaparidaho nama
nire<*a>. According to Allon (forthcoming), the ya after the space following this entry may
also belong to this entry. In this case, read nireya. This corresponds to line 11 of this scroll:
sata bhiksave mahaparada namo nirea. It is notable that in both the index entry and the suitra
the anticipated i diacritic is omitted from the plural sata, which is equivalent to Skt. santi,

"there are." See the text notes for more on sata as plural.

11.2. Text Commentary

11.2.1. The Setting (Line 11)
Edition:

eva me Suda eka samae savastinidan/[e]

Reconstruction:

eva me Suda eka samae savasti-nidane

Translation:

Thus I have heard: At one time in the Sravasti setting. ..

Chinese Parallel (SA 422; T 99 111b10-11):
WHEIRE]: — Wb TS B Pe T
Thus I have heard: at one time the Buddha dwelt in Rajagrha city in the Kalandaka

bamboo grove.

Text Notes:
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The scribe either reinked or changed his stylus after finishing the first stitra, and as a
result the text of the second siitra is significantly darker.

Line 11. savasti-nidan[e]: The manuscript is broken above the n, but a trace of ink that
is most likely the bottom of the e diacritic is still visible, albeit slightly farther to the left of
the aksara than would be anticipated. The trace is probably not the bottom of an aksara from
the line above because it is written with the distinctly darker ink of the second siitra.
Supporting evidence for reading nidane can be found among the Senior manuscripts in RS 5
(1.15), which has savasti-nidane, and in RS 9 (recto C1) and RS 17 (1.8), both of which have
Savastia-nidane. Our manuscript corresponds to the abbreviation found at the beginning of
numerous Pali texts, savarthinidanam, "the Sravasti setting," where the two words appear to
be in compound. In other Senior sutras (RS 17 1.8, RS 22 1.57), savastia appears to be out of
compound in locative (= Skt. Sravastyam). Neither the Pali parallel nor the SHT fragment

contain nidanas, and the Chinese nidana provides a different setting, Rajagrha (F-<1).

11.2.2. The Hells Called "Great Conflagration" and the Simile of the Red-hot Iron Ball

(Lines 11-15)

Edition:
sata [12] bhiksave mahaparada namo nirea tatra satvana jadana bhudana avinivurtana
adita kaya bhoti sapajali[13]da sajedibhude sayasavi ayaiida divasa sa[ta]ta adita bhoti
sapacalida sajedibhuda evam=eva sati [14] mahaparadaha nama nirea tatra satvana

jadana bhudana avinivurtana adita kaya bhoti sapaci[15]lida sajedibhude

Reconstruction:

203

www.manharaa.com




sata [12] bhiksave mahaparada namo nirea tatra satvana jadana bhudana avinivurtana
adita kaya bhoti sapajali[13]da sajedi-bhude sayasavi aya-iida divasa satata adita bhoti
sapacalida sajedi-bhuda evam=eva sati [14] maha-paradaha nama nirea tatra satvana

jadana bhudana avinivurtana adita kaya bhoti sapaci[15]lida sajedi-bhude

Translation of Gandhart:
[The Buddha said to the monks:] "There are, [ 12] monks, hells called 'Great
Conflagration." Bodies of beings who are born, arise, and come into being there are
burning, blazing, [13] glowing. Just like an iron ball which is heated all day, burning,
blazing, glowing so too are there [14] are hells named 'Great Conflagration' where the
bodies of beings who are born, arise, and come into being are burning, [15] blazing,

glowing.

Pali Parallel (SN V 450-1):
atthi bhikkave Mahda-parilaho nama nirayo. tattha yam kifici cakkhuna riipam passati
anitthariipam yeva passati no itthariipam akantariipam yeva passati no kantariipam
amanaparipam passati no manaparipam. yam kiiici sotena saddam sunati pa-pe yam
kifici kayena potthabbam phussati yam kiiici manasa dhammam vijanati anittharupam

yeva vijandti no itthariipam akantariipam yeva vijandati pe no manaparipan ti.

Chinese Parallel (SA 422; T 99 111b11-12):
RIS B LL o A KRB, 5 R A A e — [m B 24,
At that time, the bhagavat spoke to the bhiksus: "There is a hell of great conflagration. If

sentient beings are born there, they are constantly blazing."
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Chinese Partial Parallel to Iron Ball Simile (SA 282; T 99 78¢25-26):
i papeasgiita

Just like an iron ball, heated and made exceedingly hot.

Text notes:

sata: This word recurs in 1.13 as sati. Both forms correspond to the P/Skt. plural santi
which, taken together with the apparently plural nirea (Skt. nirayah/P niraya), require that
this phrase be translated "There are hells." This contrasts with P atthi...nirayo, which is
clearly singular. Although this phrase does not appear in the Sanskrit fragment, there is
evidence that it might also have had the plural. Allon suggests that since the following sutra
on the Sanskrit fragment, which probably corresponds to the P Andhakara-sutta, contains
the plural santi bhiksa[vo] /// (SHT II 51 f1 + 2 V2) where P has the singular atthi bhikkave,
the Sanskrit version of the Mahaparilaha-sutta may also have contained the plural form
narakah where P has the singular nirayo (Allon, forthcoming). The Chinese is unclear
regarding number.

But after the Buddha's opening statement, the succeeding dialogue between the Buddha
and the monks contains a clear reference to a single conflagration, with the singular pronoun
so and the singular copula asti instead of the plural sata. Other than the implications for

understanding the Buddhist conception of hell geography, the apparent shift in number does
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not seem to have any significance for the meaning of the siitra. It is possible that the
distinction may simply not have been a concern for the scribe.

Line 12. mahaparada: Where we expect mahaparadaha, the scribe has left off the final
syllable, possibly in error. If this was not an error, it is a case of elision of intervocalic -h-
followed by dropping of the final vowel. Lenz has previously noted this change in ablative
and instrumental forms commonly ending in ehi that occur with just e (Lenz 2010: 226-7).
Another example of this is found in the AG-G"(29c¢), which has krim[i] for Skt. kymibhih
(Salomon 2008: 225). The spelling of the G equivalent of P parilaha varies throughout the
text: mahaparadaha (1.14), paradae (1. 15, 16 [x3]), paradao (1. 18 [x2]), paradaa (1. 26),
paradaha (1. 26, 27). Most likely, the & was not pronounced in the dialect of the scribe.
Fussman (1989: 453) notes that when Senior manuscripts contain more and less
phonologically advanced forms (relative to Sanskrit), the less advanced forms (e.g.
paradaha) are likely to be historical spellings, while the more advanced forms (e.g.,
parada/paradaa) reflect actual pronunciation (see also Silverlock 2015: 215).
Grammatically, mahaparada is either a nominative singular collective noun or a nominative
plural form. G para for Skt. pari is a common dialectal variant, e.g., kulavaravathada at RS
12.68 for Skt kulaparivatatah, and paraksina at 12.57, 60, 61 for Skt. pariksinah (Silverlock
2015: 219).

The G description of this hell — or group of hells — is completely different from that in
the main P parallel. Where the G describes the actual burning bodies of those born there, the
P describes people's inability to find sensory pleasure there. Chapter 3 contains a detailed
comparison of the description of the Great Conflagration Hell in the various Indic and
Chinese versions.

206

www.manaraa.com



tatra satvana jadana bhudana avinivurdana: This phrase has no direct parallel in P
canonical suttas (Salomon 2003: 89). The Parilaha-sutta reads only tattha. In P
commentaries, jata and nibbatta are common glosses on bhiita (e.g., SN-a 61) and the
participles jata, bhiita, and nibbatta appear as glosses on uppanna (e.g., Vism 35), but in
wholly different contexts than G. On the other hand, the Ch parallel is similar in meaning to

the G: R Az, "If beings are born there...".

The G description is characterized by the occurrence of three near synonyms, all of
which, as noted, are quasi-synonymous with uppanna. The phenomenon of proliferating
synonymous word elements has been studied by Gonda (1959), von Simson (1965), and
Allon (1997). Allon calls such proliferation an "extremely important feature" of suitra
literature, and referring to the previous studies of Gonda and von Simson, highlights its four
main functions as emphasis, clarity of expression, stressing the thoroughness with which
something is done, and "encircling" or "encompassing" an idea in order to provide clarity
(Allon 1997: 251). Allon also observed that component elements of such sequences are
usually arranged according to their syllable length, what the CPD calls wax. comp. in its list
of abbreviations, and which is now commonly called the "waxing syllable principle" (Allon
1997: 250; Norman 1997: 43, 45). The word with the fewest syllables comes first, the word
with the next fewest comes next, and the word with the most last. Allon notes that in some
cases these sequences of similar words share sound and metrical similarities as well, which
he suggests may "give greater cohesion to the group and emphasise the close relationship
existing between the components" (Allon 1997: 251). In our manuscript, jadana bhudana

avinivurtana fits the general waxing pattern from first to last, though jadana and bhudana
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share the same count.

The foot mark of the n in avinivurtana, like that in nirea two lines down (1. 14), curls
back around to the left and up again, making the character similar to a d. This appears only

in these two instances containing an -i diacritic (cf. Salomon 2003: 89).

The conjunct rta is transcribed with a ¢ according to etymological context, though it
appears closer to rda paleographically. The scribe appears to have corrected a first attempt
to write this character by adding the curly sign for the preconsonantal r afterwards. The
word is repeated without apparent correction in 1.14, where it resembles rta/rda more
clearly. Given that the Senior scribe represents original 7t as ¢, ¢, or fh in other manuscripts
(e.g., 19.14 avartate > avatadi, 19.8 avarta > avata, 12.62 muhiirtam > mahutha), in his
native dialect the original cluster r# was most likely not actually pronounced as such.

adita kaya bhoti sapadjalida sajedibhuda: This description of the burning bodies utilizes
the same "waxing syllable" rhetorical flourish as the immediately preceding string of
adjectives. While absent from the P Parilaha-sutta, this grouping of adjectives occurs

frequently elsewhere in Pali. For example, in SN II 260-1, evil monks and nuns are
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described as having "burning, blazing, and glowing" robes (sarnghati), bowls (patta), belts
(kayabandhana), and bodies (kaya).*®

The Ch parallel contains a similar description of the bodies: — [ Edffi 2R, "The bodies

are constantly blazing," or more literally, "the bodies constantly emit/join with burning

heat." But the Ch contains only a single descriptor, fji#X, where the G has three. Except for

this difference, the two passages are closer than the G is to P.

adita corresponds to P aditta/Skt. adipta. On OIA -d- > -d-, see § 7.2.1.4. Alternatively,
it might represent a conflation of P aditta with attita (Skt., ardita, "tormented"), which can
be found in Khuddaka-nikaya texts like the Theragatha and Apadana in phrases like
kamaragena attito ("tormented by desire and lust"; e.g., Th 21) and tena sokena attito

("tormented by this suffering"; e.g., BSAp I 387)."°

The overscored j of sapajalida (1. 12-13) and ¢ of sapacilida (1.14-15) denote some sort
of underlying conjunct or resulting geminate. See also § 6.2. and § 7.2.2.6. Here, both
sapdjalida and sapacilida correspond to Skt. samprajvalita, where the overscored characters
correspond to Skt. jv. A different occurrence of this word is spelled sapacalida with no

diacritic in 1.13.

269 SN 11 260-1: Tassa sanghatipi aditta sampajjalita sajotibhiita, pattopi aditto sampajjalito sajotibhiito,
kayabandhanampi adittam sampajjalitam sajotibhiitam, kayo pi aditto sampajjalito sajotibhiito.

270 A i ceti es, this was suggested at a Kharosthi Klub meeting in 2000.
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Line 13. sajedi-bhude: This corresponds to Skt. sajyotibhiita/P sajotibhiita. On e/o
alternation in Gandhari, see the discussion of gedam(*a) in 1.10 above. Here, OIA o goes to
e under the influence of the underlying OIA y. A floating e diacritic sits high and just to the
right of the d- in each of the three occurrences of this word (11.13 [2x],15). Taken as separate
cases, they seem to be errant strokes, too far to the right of the aksara and very short, but the
consistency shows that the vowel is intended. This contrasts with, for example, pasea (1.6)
and bhate (1.16), where the e is placed directly above the consonant stem and is significantly
longer. In sajedi-bhude in 11. 13 (first occurrence) and 15, the e above d is divided by
horizontal breaks in the manuscript, but the stroke appears clearly in both cases after
reconstruction of the image.

aya-iida: The image of the red-hot iron ball does not appear in of either the direct
parallels in P or Ch. However, it does occur in many other Buddhist texts, as discussed in
chapter 4. P ayogula (Skt. ayoguda) appears in several places in P, where it is always
described as either tatta/santatta, "heated, glowing" (e.g., SN V: 283; Dhp 44; It 43; Mil 45)
or aditta, "blazing, burning" (e.g., Vism 57). In at least one other case it appears along with
the same string of three modifiers as in our manuscript, adittam sampajjalitam sajotibhiitam
(DN II 335). In some cases, the red-hot iron ball is used to describe the point at which

something is most malleable and light, that is, when heated all day (divasam santattam; &
H;e.g., DN II: 335; MA T 26 528b10; T 45 833b6), but is also employed to remind monks

that swallowing a glowing iron ball is preferable to gluttony (e.g., Dhp 44; T 212 668a28-9).
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divasa satata: Because the Senior scribe does not write anusvaras, divasa can either be
an adverb corresponding to P divasam, "for one day," or "one day long" (AN III 304=IV
317; J1.279), or in compound with satata. Both occur in Pali (e.g., divasam santattam at SN

V 283 and divasa-santattam at DN 1I 335). Either way, the sense is the same: "heated all

sati: There is an extra foot mark on the sa resembling the usual Kharosthi sign for
anusvara, consisting of a crescent shaped stroke stemming from the bottom right of the
aksara and curving below it to the left. Although anusvara would fit the context (samti =
Skt. santi), there are no other cases of anusvara in this scribe's work (see Glass 2007: §
5.2.2.2. and Salomon 2008: § I11.2.2.3.). I therefore read sati. It is also possible that what I
read as sa with a second footmark is actually so, where the upper horizontal stroke is
actually an o diacritic. But a close inspection of the manuscript shows that the upper stroke
is continuous with the same pen stroke that wrote the upper part of the aksara, and it is the
bottommost footmark that was added later, making it unlikely that so is the intended

reading.

11.2.3. A Greater, More Frightful Conflagration (Lines 15-19)
Edition:
asa afiearo bhikhu bhayavata edad=oya mahada bhate so paradae sumahada so bha [16]

bhate so paradae asti bhate taspi paradae afia paradae asimadadaro ya [17]
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bhayanadaro ya [17a] «kri» [18] [asti bhikh]u taspi paradao aiia paradao asimadadoro
va bhayanadaro y[e] kadaro so bhate [19] tas[p]i paradao [a]iia paradao [asim.dada]ro

yva bhayanadaro ya

Reconstruction:
asa afiearo bhikhu bhayavata edad=oya mahada bhate so paradae sumahada so [16]
bhate so paradae asti bhate taspi paradae afia paradae asimadadaro ya [17]
bhayanadaro ya [17a] «kri» [18] asti bhikhu taspi paradao aiia paradao asimadadoro ya
bhayanadaro ye kadaro so bhate [19] taspi paradao aiia paradao asim(*a)dadaro ya

bhayanadaro ya

Translation of Gandhart:
Now, a certain bhikkhu said this to the Lord: "Great, Sir, is this conflagration. Very
great, [16] Sir, is this conflagration. Is there, Sir, another conflagration even greater and
[17] more frightful than this conflagration?" [18] "There is, bhikkhu, another
conflagration greater and more frightful than this conflagration." "Which, Sir, [19] is the

other conflagration even greater and more frightful than this conflagration?"

P parallel (SN V 451):
evam vutte aniiataro bhikkhu bhagavantam etad avoca. mahd vata so bhante parilaho
sumaha vata so bhante parildho. atthi nu kho bhante etamha parilaha aiiio parilaho
mahantataro ca bhayanakataro ca ti? atthi kho bhikkhu etamha parilaha aniio parilaho
mahantataro ca bhayanakataro ca ti. katamo pana bhante etamha parilaha aiiiio

parilaho mahantataro ca bhayanakataro ca ti?
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Skt. parallel (SHT B1. (10)4 verso 1-2):

[pa]r(i)da(had=anyah pari)dahatara /// yaya pi(rvava)t

Ch. parallel (SA 422; T 99 111b12-18):
A L R AR B FE S E O S AEes, [LRIAEL. T, e AR
EARFERIEE, EATE, S8 B AU, th, RIARSVREAREEN I, &
R, A b (T R A AR, E AR, .

Then, a certain Bhikkhu stood up from his seat, straightened his robe, made an afijali in
respect to the Buddha, and said to the Buddha: "Like the Blessed One explained, this,
then, is a great conflagration. Blessed One, is there only this great conflagration? Or is
there yet a greater conflagration than this one, exceedingly frightening, [such that] none
exceeds it?" [The Buddha said:] "Thus, monk, as for this great conflagration, there is a
yet greater conflagration than this one, exceedingly frightening, [such that] none exceeds
it." [The monk asked:] "What is the further great conflagration, exceedingly frightening,

[such that] none exceeds it?"

Text notes:
For preliminary comments on lines 11-16, cf. Salomon 2003: 88-9.

The description of a "certain monk" (¥[) rising from his seat ({{£J#4#LE), arranging his
robe (#£7<fi), and saluting the Buddha (& {E1e &%) before addressing him only occurs

in the Ch parallel. G and P begin with his address to the Buddha. However, the Ch is similar

to a common P phrase found elsewhere (e.g. MN III 15: atha kho afifiataro bhikkhu

213

www.manharaa.com




utthay’asana ekamsam civaram katva yena bhagava ten’afijalim panametva bhagavantam
etadavoca).””

Line 15. asa afiearo bhikhu: This corresponds to Skt. athanyataro bhifks](*ur) (Il 51

f1+2 [BIL.(10)4] V3), and Ch. B4 £ L, where asa ("now; then") is equivalent to Skt.
atha and Ch H¥. The P has evam vutte aiifiataro bhikkhu, "When this was said [by the

Buddhal, a certain monk...".

mahada: This corresponds in the P Parilaha-sutta to the nominative masculine singular
maha, "great." It is declined based on a thematic extension of the strong stem mahant, which
also occurs in P (e.g., MN Il 185: mahanto kukkulanirayo, "The Great Hot Embers Hell").
This extended form also occurs as nominative singular masculine as maha[ta daJrukade in

RS 19 1.3 as discussed by Lee (2009: 88-9).

Line 16. sumahada so bha bhate so paradae: 1 have reconstructed this as sumahada so
bhate so paradae. The scribe crossed out bka with a hook-shaped strike unique to this
manuscript. The preceeding so remains intact, but given the context, where the pronoun is
needed only once, it should probably also be struck out. Salomon notes that "the text seems
to be defective here .... the scribe seems to have lost his place in the archetype" (2003: 89).

Cf. §6.3.2.

271 "Then, a certain monk got up from his seat and arranged his robe over one shoulder, and having bowed in
e e said this to him."
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taspi: Phonetically this corresponds to Skt. tasmin, but here it should be taken as
ablative, governed by the following comparative adjective asimadadaro, "even greater
than." This is supported by the P parallel which has the ablative efamha. On the collapsing
of ablative, genitive, and locative singular forms in G, see the discussion of caksusa and
ma<*npa>sa in lines 3 and 4 above.

asimadadaro: G asi should correspond phonetically to P/Skt. adhi, "over, above,
superior," where OIA intervocalic -dh- > -s- (cf. Salomon 2003: 89). However, in this case
we would instead anticipate a reflex of ati, which, when prefixed to nouns and adjectives,
typically has the related but different sense of "excessively" or "exceedingly." This would

correspond well with the Ch, which has A £, "exceedingly frightening." & is often

used to translate Skt./P ati (DDB s.v.). If asi corresponds in form to OIA adhi but in sense to
ati, then this would be a case of lexical alternation with respect to prefixes that is also
common elsewhere in G. Glass has discussed G abhi- for OIA adhi- in G (2007: § 5.2.1.4.;
e.g., avimucadi = OIA. adhimuiicati where abhi- > G avi-). Lenz noted the alternation of
pari- and prati- in G inscriptions on the pots acquired with the British Library Manuscripts
(2002: 187-8; e.g., in pratigrahami and parigrahami), a change also noted in BHS by
Edgerton (BHSG § 2.4.7.). Also, Salomon has discussed G api- for OIA abhi- (1986: 276-7,
apisavujita = OIA *abhisambudhyitva).

More problematic is the G spelling madadaro (1.16, 19) and madadoro (1. 18) for P
mahantataro, or its less common form mahattaro (see Oberlies 2001: 167-8). The signs for
h and d are similar in this scribe's hand, so it is difficult to distinguish the two. But a close

inspection shows that the manuscript definitely reads da and not ha in 1l. 16 and 18, where

215

www.manaraa.com



the top of the stem curls just slightly to the right as is common with d. The top of the aksara
in 1.19 is missing, but I read it as d because it is clearly d in the two other occurences of the
word. Below are, from left to right, -dada-, -dado-, and -dada-, followed by a clear hada to
show the distinction between the aksaras. Note that in the first dada from 1.16, the stylus tip
splits at the top, creating the illusion of the leftward curl typical of A.
Bt
e 22

It is possible that the subsitition of da for ha is a case of dittography, but it would be rare for

the scribe to make the same mistake two or three times. Scribal error also probably accounts
for instances of do, although, as noted througout, o, e, and a are unstable in the Senior
scrolls.

Line 17. bhayanadaro: This corresponds to Skt. bhayanakatarah. Before the
comparative suffix -tara, the G stem does not include the pleonastic suffix -ka as found in

the Skt.

Line 17a. «kri»: This appears at the top right corner of the recto separated from the rest
of the text. There is a faint extra stroke at the lower left of the aksara that could be an o. It is
possible that kri is a volume number. Cf. § 6.1.

Line 18. taspi: The conjunct spi can resemble smi in our scribe's hand, where the p

portion of the aksara consists of a sharp upward stroke along the stem followed by a u-
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shaped extension to the right. Elsewhere in G, sm is indicated by a s on top bisecting the u-

shaped m below. Copied below are faspi in 1.18 and taspa 1.28:

11.2.4. The Buddha's Response I (Lines 19-21)

Edition:
ve de bhikhu samana va [20] bramana va idi dukhaariasaja ta yasabhude na prayanati
dukhasamud|e]oariasaja yasabhude [21] na payanati dukhaniroso dukhanir{o|sakamina

padivada yasabhude na payanati

Reconstruction:
ye de bhikhu samana va [20] bramana va idi dukha-aria-saja ta yasa-bhude na prayanati
dukha-samudeo-aria-saja yasa-bhude [21] na payanati dukha-niroso dukha-nirosa-

kamina padivada yasa-bhude na payanati...

Translation:
"Any ascetics [20] or brahmans, bhikkhu, who do not know as it really is [21] 'this is the
noble truth of suffering," who do not understand as it really is '[This is] the noble truth of
the arising of suffering,' who don't understand as it really is '[This is the noble truth of]

the cessation of suffering' [and "This is the noble truth of] the path leading to the

cessation of suffering...'
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Pali parallel (SN V 451)?7
ve hi keci bhikkhu samand va brahmanda va idam dukkhan ti yathabhiitam nappajananti
(ayam dukkhasamudayo ti yathabhiitam nappajananti ayam dukkhanirodho ti
yvathabhiitam nappajananti) ayam dukkhanirodhagamini patipada ti yathabhiitam

nappajananti...

Sanskrit partial parallel (SBhV I 118):
sa idam duhkham aryasatyam iti yathabhiitam prajanati; ayam duhkhasamudayah, ayam
duhkhanirodhah, ayam duhkhanirodhagamini pratipad aryasatyam iti yathabhiitam
prajanati...

Chinese Parallel (SA 422; T 99 111b18-20):
R /D P 2R P ey B SN A B R i B B o R B S o R PR EE S A
As for a monk or brahman, [if] he does not know as it really is the noble truth "This is
suffering,”" [does not know as it really is] the noble truth that is "the arising of suffering,"
[does not know as it really is] the noble truth that is "the cessation of suffering," and

does not know as it really is the noble truth that is the path leading to the cessation of

suffering...

Text Notes:

272 Here, the text in parentheses comes from the Papata-sutta, which immediately precedes the Parilaha-sutta
at SN V 449-450. I have included it here to fill out the abbreviated form of the identical passage in the
Parilaha-sutta for this and the following section.
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Lines 19-27 contain a relative/correlative construction in which the Buddha explains to
the monks the repercussions of being ignorant of the noble truths. For the sake of clarity, |
have divided the Buddha's response into three sections. This section (§ 11.2.4) presents the
relative clause describing who is subject to suffering, namely, those who don't know the four
noble truths as they really are (yasabhude=Skt yathabhiitam); the second section (§ 11.2.5)
contains the correlative clause describing the repercussions of the ignorance described in the
first section, namely, taking pleasure in and continuing to generate volitions that lead to
birth, old age, sickness, etc., and then in turn being burned by the conflagrations of birth, old
age, sickness, etc.; and the third section (§ 11.2.6) contains the reason for suffering and the
Buddha's call to strive diligently.

The first section appears to have been common enough that it could easily be
abbreviated and the reciter would be expected to have known it offhand, or to have
understood from the context how to fill in the gaps. The pattern begins: "Whatever Bhiksu
or Brahmana does not know the noble truth "This is suffering' as it really is..." and then
repeats for each of the four of the Buddha's truths. While there are examples of this textual
unit expressed in full, i.e. the sutta preceding the Parilaha-sutta, the Papata-sutta (SN V
449), the unit is often abbreviated so that the first and last sentence are expressed in full and
the middle two are abridged, as in the parallel examples cited above. This is a widely used
pattern of abbreviation in Buddhist literature that reflects the fact that many pericopes, that
18, short self-contained textual units, were memorized units that could be transferred from
text to text whole cloth. In cases where the pericope was copied out in full in one sutra, it

need not have been copied out in full in the following texts. Unlike the other versions, G
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only abbreviates the third truth. A summary of this section in P, Skt., Ch, and G is listed

below. Note that the Sanskrit subject is the singular sah.

P (full version from Papata-sutta) ye hi keci bhikkhu samana va brahmana va

1) idam dukkhan ti yathabhiitam nappajananti

2) ayam dukkhasamudayo ti yathabhiitam nappajananti

3) ayam dukkhanirodho ti yathabhiitam nappajananti

4) ayam dukkhanirodhagamint patipada ti yathabhiitam nappajananti.

Skt. sah
1) idam duhkham aryasatyam iti yathabhiitam prajanati
2) ayam duhkhasamudayah
3) ayam duhkhanirodhah
4) ayam duhkhanirodhagaminit pratipad aryasatyam iti yathabhutam prajanati

G ye de bhikhu samana va bramana va
1) idi dukha ariasaja ta yasabhude na prayanati
2) dukhasamudao ariasaja yasabhude na payanati

3) dukhaniroso
4) dukhanirosakamina padivada yasabhude na payanati

Ch. /D ZEEEFT

1) e B S SO E A

2) H R

3) T REE

4) R E PR AN A E A

Line 19. ye de bhikhu samana va bramana va: This is the relative clause of a relative-
correlative construction to denote an indefinite subject, "whatever ascetics or brahmans."
bhikhu is vocative. P reads ye hi keci. The correlative te appears at the end of line 21.

Line 20. idi...ta: idi corresponds to P idam and ta to the quotative ¢, with the final vowel

omitted. This same structure occurs again in 1. 28. fa cannot be the resumptive particle going

with the relative clause ye de as the correlative is not expected until after the full list of
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aryasatya, where it does indeed occur in 1.21. For idi = P idam, see the discussion of idi vute
in 1.9 above.

dukha-ariasaja: This scribe's inconsistency with final vowels makes it difficult to
determine whether dukha here is declined in the nominative or undeclined in compound (cf.
§ 8.1.4). Either way, the sense is the same: "the noble truth that is suffering" or "the noble
truth of suffering." The compound *dukkhariyasaccam does not occur in P, although out of
compound dukkham ariyasaccam, dukkhasamudayam ariyasaccam, etc, are extremely
common. In the Skt. AstadaSasahasrika Prajfiaparamita, the compound duhkharyasatyanam
occurs (AdSPG I 190), and we find duhkharyasatyalaksane, samudayaryasatyalaksane, etc.
in the Paficavims$atisahasrika Prajiaparamita (PSP V: 160). The Chinese also appears to

translate an underlying Indic compound: [ 7825, "this is the noble truth of suffering,"
where 7 ("suffering") modifies B2 ("noble truth").

Because dukha-ariasaja 1s inside the iti clause, it is the nominative predicate to idi, "this
is the noble truth of suffering," instead of the accusative object of na prayanati. Note that
neither idi (= P idam) nor the quotative particle ta (= P iti) repeat for dukha-samud|[e]o or
the other noble truths. However, because the whole section is abbreviated, idi (=idam) and
ta (=iti) are to be understood in each phrase, so I translate them in the same way as the first
noble truth, that is, in the nominative inside an iti clause, "They do not know "This is the
noble truth of...".

yasabhude: In all three occurrences of the word yasabhude, e is just a small dot placed
above the space between the bhu and de. In the second occurrence at the end of 1.20, the e

diacritic is obscured by a knot in the wood, faded ink, and a lenticel, but it is clearly
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discernible in the infra-red images. Below are images of bhude, from left to right located at

20.18, 20.38 (infrared), and 21.26:

&
e

Skt./P yathabhiitam is an indeclinable avyayibhava compound in the accusative, "as it

(really) is." The G form in e is so far unique to Senior 20. Elsewhere, Sang-G contains the
same adverbial phrase as yasabhuda (31 v.24), yasabhuda (v.26), and yasabhudo (v.53 [2x],

56), and it occurs adjectivally in BC 4 as ya(*sa)bhudehi (r.18, 19).

samudea: As with sajedi-bhude in 11.13 and 15, the e diacritic is actually closer to the
preceding aksara than the d. This might strengthen the reading de in both cases, suggesting
that it was common for the scribe to write the small, floating e above and to the right of d.

prayanati: This corresponds to P pajananti meaning "to understand" or "distinguish"
when it follows yathabhiitam. In intervocalic position, y is a common G reflex of OIA j
(e.g., Brough 1962: § 32; Salomon 2001: § 6.2.1.2; Glass 2007: § 5.2.1.2).

Line 21. dukha-nir[o|sa-kamina padivada yasabhude na payanati: On the modified form
k and g > k alternation, see the notes on nakare in 1.4 above. In this case, it is possible that

the scribe conflated gamini with a form from the root v kram. Further evidence of possible
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confusion between the two roots is found in 1.29, where k of kamina is written over top of a
g

This whole phrase corresponds to P ayam dukkhanirodhagamint patipada ti yathabhiitam
nappajananti (SN V 451) and Skt ayam duhkhanirodhagamint pratipad aryasatyam iti
yathabhiitam prajanati (SBhV 1 118). Parallel phrases in the P Parilaha-sutta and Papata-
sutta omit the word ariyasattam when listing each noble truth, but G omits aria-saja/aria-
saca only for the third and fourth noble truth. G dukkha-nir[o]sa-kamina padivada is either
intended to be read exactly parallel in structure to Skt. and P, with kamina declined as
feminine nominative modifying a feminine padivada and showing loss of the final vowel (as
it is listed in the glossary), or it could be read as a single compound, or "pseudo-compound,”
with padipada as the headword. Each time a noble truth is listed in the manuscript, it is
either explicitly or implicitly preceded by the demonstrative pronoun idi (= P idam) and
followed by the quotative particle 7, making whatever appears in the quotation nominative
rather than the accusative object of the verb pra + ¥ jiia. Therefore, this phrase can be
translated: "They don't understand as it really is: "[This is the noble truth] of the path
leading to the cessation of suffering." The meaning of the phrase is the same whether it is
read in or out of compound.

padipada is a reflex of the feminine Skt. pratipad, but is morphologically more similar
to P patipada, which is formed by a thematic extension of the consonant stem. While this
can be translated as "path," especially in light of its implied reference to the aryastarngo
margah (SBhV T 60b; "noble eight-limbed path"), it refers more specifically to a "course of

conduct" or "practice" (BHSD), definitions substantiated by the noted relationship
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(sometimes interchangeability) of pratipad and pratipatti in BHS. For gamini pratipad, Ch

has E .

11.2.5. The Buddha's Response II (Lines 21-27)

Edition:
te [j.di]sabatani|22]a sakhara avisakhareti te jadisabatania sakhare avirada
jarasabatania sakhara avisakha|23]roti jarasabatanio sakhara avisakharita
viasimaranasSokaparidevadukhadomanastaiia[24]yasasabatania sakhara avisakharoti te
jadisabatania ya sakhara avisakharita jarasabata[25]nia
viasimaranasokaparidevadukhadomanastaiiayasasabatania sakhara avisakharita driga-
[26]ratro jadiparadaa pi pracanaveti jaraparadaha pi pracanahoti

viasimaranoSokeparideveiia| 27 yasaparadaha pi pracanabhoti

Reconstruction:
te j(*a)di-sabatani[22]a sakhara avisakhareti te jadi-sabatania sakhare avirada jara-
sabatania sakhara avisakha|23]roti jara-sabatanio sakhara avisakharita viasi-marana-
Soka-parideva-dukha-domanasta-iia| 24]yasa-sabatania sakhara avisakharoti te jadi-
sabatania ya sakhara avisakharita jara-sabata[25]nia viasi-marana-soka-parideva-
dukha-domanasta-iiayasa-sabatania sakhara avisakharita driga-[26]ratro jadi-paradaa
pi pracanaveti jara-paradaha pi pracanahoti viasi-marano-soke-parideve-iia[27]yasa-

paradaha pi pracanabhoti

Translation:
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...[22] they generate volitions which lead to birth. Delighting in volitions leading to
birth, they generate volitions leading to old age. [23] Having generated volitions leading
to old age, they generate volitions leading to disease, death, sorrow, lamentation,
suffering, dejection, and turmoil. [24] Having generated volitions leading to birth, [and
having generated volitions] leading to old age, [25] and having generated volitions
leading to disease, death, sorrow, lamentations, suffering, dejection, and turmoil, [26] for
a long time they experience the conflagration of birth, they experience the conflagration
of old age, [27] [and] the conflagration of disease, death, sorrow, lamentation, and

turmoil.

Pali Parallel (SN V 451-2):
te jatisamvattanikesu sankharesu abhiramanti. (jarasamvattanikesu sarnkharesu
abhiramanti. maranasamvattanikesu sankharesu abhiramanti.
sokaparidevadukkhadomanassupayasasamvattanikesu sankharesu abhiramanti. te
jatisamvattanikesu sankharesu abhirata jarasamvattanikesu sankhdaresu abhirata
maranasamvattanikesu sankharesu abhirata
sokaparidevadukkhadomanassupayasasamvattanikesu sankharesu) abhirata
(jatisamvattanike pi sankhare) abhisankharonti. (jarasamvattanike pi sankhare
abhisankharonti. maranasamvattanike pi sankhare abhisankharonti.
sokaparidevadukkhadomanassupayasasamvattanike pi sankhdre abhisankharonti. te
jatisamvattanike pi sankhare abhisankharitva jarasamvattanike pi sarnkhare
abhisankharitva maranasamvattanike pi sankhare abhisankharitva

sokapridevadukkhadomanassupayasasamvattanike pi sarnkhare) abhisankharitva

225

www.manharaa.com




—

Jjatiparilahena pi paridayhanti (jaraparilahena pi paridayhanti maranaparilahena pi
paridayhanti) te na parimuccanti. jatiya jaraya maranena sokehi paridevehi dukkhehi

domanassehi upayasehi na parimuccanti. dukkhasma ti vadami.*”

Chinese Parallel (SA 421/422; T 99 111b21-2):*"
WUETHZE (B EATHITEEE, eIt BN S A AGE TS, MTFEAT, EmtEl
T R, £ 2RIEE RN & RBUSIA. Bt KRB AR A i (R A
[Repeat it] like this up to (he delights in the volitions that are the origin of birth, [he]
delights in the volitions that are the origin of old age, disease, death, sorrow,
lamentation, dejection, and suffering, and then [he] generates these volitions and further
increases the volitions that are old age, disease, death, sorrow, lamentation, dejection,
and suffering, and because of that) the great conflagration of birth, old age, disease,
death, sorrow, lamentation, dejection, and suffering burns [him]. Thus, monks, the
burning that is exceedingly frightening with none that exceeds it is called the Great

Conflagration.

Text Notes:
At the outset of this section it is useful to consider the importance of the G term sakhara

(Skt. samskara/P sarnkhara/Ch 17) in Buddhist literature, and the particular meaning it

carries in this text. In Sanskrit, samskara is composed of the prefix sam ("together with,"

273 Here, again, the text in parenthesis comes from the Papata-sutta, which immediately precedes the
Parilaha-sutta at SN V 449-450. I've included it here to fill out the abbreviated form of the identical passage in
the Parilaha-sutta.

274 Note that SA 422 is abbrev1ated because the text immediately preceeding it in the SA contains the full

e at formula as it appears in SA 421 (T 99 111b2-4).
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mnmn

"altogether") plus the verb root kr ("to do," "to make"). Thus, the verb samskr in general

mnmn

Sanskrit usage can mean something like "put together," "compose," or "arrange" (MW s.v.).

In the Buddhist idiom, samskdara has several more specific connotations. It can be variously

"nn nn nmn

translated as "formation," "volition," "volitional actions," "conditioned" (where it is a noun
form equivalent in sense to the past participle samskrta), and "conditioning factors" (PDB
S.V.).

As Bhikku Analayo notes, there are three main contexts in which the P word sarnkhara
occurs (Analayo 2006: 732-7). First, as the fourth of the five aggregates (P khandas/Skt.
skandhas),?” it has the sense of volitional or intentional activity that arises in relation to the
six types of sense contact. Second, sarikhara is the second link in the twelve-fold chain of
dependent origination (paticcasamuppada/Skt pratityasamutpada), where it refers to the
volitions conditioned by ignorance that ultimately give rise to the suffering of rebirth.>® As
Analayo succinctly notes, the difference between these first two contexts is one of
perspective; the five aggregates are an analysis of existence at a particular moment of time,
whereas dependent origination has to do with a temporal sequence and focuses on the
conditioned arising of suffering (Ibid., 734). In a third context, sarikhara refers to anything
at all that is conditioned. In the Mahaparadaha-sutra, sakhara refers to the second context,

that is, the volitions or inclinations resulting from ignorance and leading to birth, old age,

disease, etc.

275 The five aggregates that consistitute existence are, in P, rigpa (form), vedana (feeling), saiifia (perception),
sankhdra (volitions), and vififiana (consciousness). These five items are usually discussed in relation to the
doctrine of andatman, or "non-self" (e.g., SN III 56).

276 Dependent origination, or Skt pratityasamutpada, usually consists of twelve elements: avijja (ignorance),
sankhara, (volitions), viiiianam (consciousness), namaripam (name and form), salayatanam (the six sense
organs), phasso (contact), vedana (feeling), tanha (thirst), upadanam (clinging), bhavo (existence), jati (birth),

and dukkha (suffering), which encompasses old age, disease, death, etc (e.g., SN II 1).
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Turning back to lines 22-27, this section, which is quite well-preserved and easy to read,

contains the correlative clause going with ye de bhikhu samana va bramana va na prayanati.

The structure of the G is different from the P and Ch. It is useful to look at the most

complete version first. In this case, it is P:

Those who are ignorant of the four noble truths:

1.

2.

3.

delight in volitions (sarikharesu abhiramanti) leading to birth, old age, etc.
and delighting in volitions (sarikharesu abhirata) leading to birth, etc.
they generate volitions (sarikhare abhisarnkharonti) leading to birth, etc.

and having generated volitions (sanikhare abhisankharitva) leading to birth, etc.

. they are burned by the conflagration (parildhena pi paridayhanti) of birth, etc.

and not freed from (na parimuccanti) birth etc.

In P, this pattern then reverses, giving the full positive formula. In points 1-4 above, each

phrase repeats four times, once each for birth (jati), old age (jara), death (marana), and

sorrow, etc. (sokaparidevadukkhadomanassupayasa). For item five, the phrase repeats only

three times, once each for birth, old age, and death. For item six, the phrase occurs twice,

once with all items in the formula listed separately and declined in the instrumental (e.g., na

parimuccanti jatiya, jara, etc.) and once as na parimuccanti dukkhasma with dukkha

declined in the ablative. This latter sentence seems to summarize the one that comes before.

The Chinese parallel omits the section between “R{1E %1, "does not understand as it is,"

and A ZEEZR, "is burned by a great conflagration,” containing only #[1;2 /52, which is a

phrase equivalent to peyyalam, yavat, or vistarena, meaning "and so on up to." However,

filling in the abbreviated section with text from the siitra preceding it (SA 421; T 99
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111bb2-4), we can reconstruct the complete Ch formula, which matches the logic and

structure of the P while including one unique element. According to the Ch:

Those who are ignorant of the four noble truths:

1. delight (4¢3 = abhiramanti) in volitions leading to birth (4£), old age (%), etc.,

2. then generate ({F) them

3. and — here differing from P — further increase them (f#i £)

4. and are thereby burned by the great conflagration [that is birth, old age, etc.] (K2

9N = parilahena pi paridayhanti).

The Ch does not repeat phrases like P. The G formula is different from both the P and Ch:

Those who don't understand the noble truths:

1. generate volitions (sakhara avisakhareti) leading to birth (jadi)

2. and delighting in volitions (sakhare avirada) leading to birth

3. they generate volitions leading to old age (jara)

4. and having generated volitions leading to old age

5. they generate volitions leading to disease, death, sorrow, etc. (viasi-marana-soka,
[etc.])

6. having generated volitions leading birth, old age, and disease, etc. (repeated for
each)

7. they experience the conflagration of birth, old age, and disease etc. (repeated for

each)
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The main difference between the G and the other versions is that while the processes or
events that take place within each section of the P and Ch e.g., jati...abhiramanti,
jara...abhiramanti, marana...abhiramanti, are simultaneous, that is, one can indulge in
actions leading to a variety of sufferings at once, they appear to be causal in G: j(*a)di ...
avisakhareti > jadi ... avirada > jara ... avisakharoti. Only after generating volitions
leading to birth can one indulge in them, and only after that can one generate volitions
leading to old age. A second important difference is that the G only includes the sequence
about delighting in volitions with reference to birth. It is possible that there was an error
either in the copying of the manuscript or in the exemplar itself in which the section
corresponding to P sections 1 and 2 (as listed above) was largely omitted. It is also likely
that that section was intentionally collapsed into jadi-sabatania sakhare avirada, which was
meant to stand for jadi-jara-viasi-marana-soka-parideva-dukha-domanasta-iiayasa-
sabatania sakhare avirada. Evidence in support of the latter possibility is that the scribe ran
to the very end of the scroll copying this sutra and probably knew by line 22 that he was
short on space, thereby choosing to abbreviate a section that was not essential to the
comprehension of the text.

Another difference between the versions is the grouping of sufferings. P contains four
groups: jati, jara, marana, and sokaparidevadukkhadomanassupayasa, where the fourth
group is a long but common compound meaning, in essence, "all the sufferings
characteristic of existence." G has three groups: jadi, jara, and
viasimaranasok(r)eparidevadukhadomanastauayasa. Where P has a separate group for

marana, G includes it in the compound and adds viasi (Skt./P vyadhi), "disease, illness,"
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before it. Ch has only two groups, 4= (jati) and ZIFIEEFENETE (= jara-vyadhi-marana-
soka-parideva-domanassa-dukkha), which is similar to the G in its inclusion of J5 (vyadhi),

but different from both the P and G in the order of the items in the compound and in leaving
out upayasa. It should also be noted that the Ch strongly reflects the sentence structure of

an Indic archetype with a SOV construction (e.g., > EAZE{T4EE; lit: "he, in volitions
that are the origin of birth, delights"), with the exception of [{E/&1T ("and then he

generates these volitions") which has a [S]VO construction more typical for Ch.

Line 22. sakhare avirada: Here, sakhare is locative, governed by avirada, a past
participle corresponding to Skt. abhiratah/P abhirata, "fond of, finding delight in, content
with" (CPD s.v.). Verb forms from abhi + v ram usually take their object in the locative.
The equivalent locative in the P parallel is sankharesu, and the case is again reflected in the

Ch with J2, "in; with regard to" (ASD s.v.). avirada must be plural to agree with the plural

head subject ze.

Line 22. avisakhareti: This corresponds textually to P abhisarnkharonti. However,
avisakhareti appears to be causative, reflecting P *abhisankharenti/Skt. *abhisamskarayanti.
The causative form occurs rarely in P (e.g., Vin I 16: iddhabhisamkharam
abhisamkhareyyam, and iddhabhisamkhdaram abhisamkharesi), and as far as I can tell never
in the plural. In lines 23 and 24, the word recurs as the anticipated avisakharoti, suggesting
that the e probably reflects the Senior scribe's characteristic inconsistency with vowels more

than it does an underlying causative form.
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jadisabatania: This corresponds to P jatisamvattanika (Skt. jatisamvartaniya) where v >
b and gemination is unmarked. As is common in G, intervocalic -k-, or if it follows the Skt,
-ya-, is elided.

Line 23. domanasta: This is equivalent to P domanassa/Skt. daurmanasya. It is unclear
how sta derives from sya, but such a form is well attested in G. See for example domanastu
in EA-G 42, 45, 48, 51-2, 55; do[ma [nasta in RS 17.29, 31; and dormanasta in the Kurram
casket inscription (Konow 1929: 153-4) and possibly dormanasti in Schgyen fragment 50.
Allon suggests that G dormanasta/domanasta represents an underlying OIA form with the
abstract suffix: *daurmanastva- (see Allon 2001: 273).

viasi-marana-soka-parideva-dukha-domanasta-iiayasa: This extended compound is
composed of a string of near synonyms. The particular connotation of each member is
discussed in Pali commentaries with the exception of the equivalents of viasi ("disease") and

marana ("death"), which are not included:

e.g., DN-al: 121
nijjhayana-lakkhano soko. tam nissita-lalappana-lakkhano paridevo. kaya-
patipilana-lakkhanam dukkham. mano-vighata-lakkhanam domanassam. visada-

lakkhano upayaso.

Soka is characterized by remorse. Parideva is characterized by the wailing associated
with [remorse]. Dukkha is characterized by physical pain. Domanassa is

characterized by mental vexation. Updyaso is characterized by dejection.
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Line 24. jadisabatania ya: Here, ya is the conjunctive particle, "and," connecting the
section with phrases mostly ending in the finite present verb avisakharoti with the those
ending in the gerund avisakharita.

Line 25. driga-ratro: This corresponds to Skt. dirgharatram/P. digharattam, "for a long
time." OIA dirgha becomes G driga where r shifts before i due to rhotic metathesis (cf.
dhrarma in 1.10 above and § 7.4), and gh is deaspirated (cf. RS 12.71: dagapale for Skt.
daghapalah). This phrase is absent from both P and Ch.

Line 26. pracanaveti: This term appears as pracanaveti (1.26), pracanahoti (1.26), and
pracanabhoti (1.27). pracanabhoti corresponds directly to P. paccanubhonti. pracanahoti
shows deocclusion but retains the aspiration (bh > h). pracanaveti must be another instance
of e/o alternation and original bk going to v in the Senior scrolls (cf. gedam(*a) in 1.10,
sajedi-bhude in 1.13, and § 7.1.2.7; for bh > v see Glass 2007: § 5.2.1.5).

Line 27. viasi-marano-soke-parideve-iiayasa-paradaha: In this third repetition of the
compound viasi...iiayasa, two words are omitted — dukha and domanasta — and the endings

of marano, soke, and parideve have changed. Compare the three occurences of the grouping:
1.23-4: viasi-marana-soka-parideva-dukha-domanasta-iiayasa-sabatania
1.25: viasi-marana-soka-parideva-dukha-domanasta-iiayasa-sabatania
1.26-7: viasi-marano-soke-parideve-iiayasa-paradaha
With regard to the loss of two members of the group, it is possible that the scribe was aware
of the limited space left on the manuscript and chose to eliminate words that had already

been listed twice and whose meaning was already reflected in other members of the group.

As for the shifting of final vowels, it has already been shown above that the Senior scribe is
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notoriously inconsistent in this area. I read this series as a compound and have listed it as
such in the glossary and morphology. The compound iiayasa-paradaha is probably a
genitive fatpurusa ("conflagration of turmoil") rather than an appositional karmadharaya
("conflagration that is turmoil"). For example, in the Vadika story in the Avadanasataka,
paridaha governs the genitive: iyam te kayikasya duhkhasya paridahasamaniti (Av§; Vaidya

1958: 16).

11.2.6. The Buddha's Response III (Lines 27-29)

Edition:
ta kisa edo adhrithatva cadona ariasacana kadaresa cadona dukhal28]sa ariasacasa
yava dukhanirosakamina taspad=ayi idi dukhaariasaca ti yoge karania [29] yava

dukhanirosakamina padivada ariasaja ti yoge karanio

Reconstruction:
ta kisa edo adhrithatva cadona aria-sacana kadaresa cadona dukhal|28]sa ariasacasa
vava dukha-nirosa-kamina taspad=ayi idi dukha-aria-saca ti yoge karania [29] yava

dukha-nirosa-kamina padivada aria-saja ti yoge karanio

Translation:
"What is the cause of this? Because the four noble truths have not been seen. What four?
[28] The noble truth of suffering [up to the noble truth of the path] leading to the
cessation of suffering. Therefore, an effort is to be made with regard to 'This is the noble

truth of suffering' [29] [up to "This is] the noble truth of the path leading to the cessation

of suffering.’
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G? (RS 22.53-56):
taspad ayi idi dukho ariasaca ti yog[e] karanio aya dukhasamudao ariasaca ti yoga
karanio aya dukhaniroso ariasaja ti yoge karinia aya dukhanirosakaminapadivada

ariasaca yoge karani.

Pali Parallel (SN V 452):
tasmat iha bhikkhu idam dukkhan ti yogo karaniyo ... pe ... ayam dukkhanirodhagamint

patipada ti yogo karaniyo ti.

Chinese Parallel (SA 422; T 99 111b22-3):
et EE Fe R PR R S 3 2 B 7 (R AR SR iR .
Therefore, monks, those who have not yet completely understood the four noble truths

should make an earnest effort to raise up and develop desire to come to a complete

understanding.

Text Notes:

Nearly every sutra of the P Sacca-samyutta ("Section on the Truths"; from SN V 414)
ends with a passage parallel to taspad ayi idi dukha aria-saca ti yoge karania yava dukha-
nirosa-kamina padivada aria-saja ti yoge karanio, which can be translated loosely:
"Therefore, strive after [understanding of] the four noble truths." Almost of all of them are
abbreviated like the ending of the Parilaha-sutta cited above, in which only the first and last
truths are listed. Interestingly, the Ch parallel to this phrase throughout the Samyuktagama

(T 99), including the parallel to the Great Conflagration Siitra, is apparently a translation of
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a slightly different phrase, similar to one found in the Skt. Satya-sutra (Waldschmidt 1959:
1-8, 20-21):*”

tasmat tarhi caturnam aryasatyanam anabhisamitanam abhisamayaya atimatram
tivracchando vyayamas cotsudhis caprativanis ca smrtya samprajanyena ca yogah karaniyah.

Therefore, for those who do not have complete understanding of the four noble truths, an
effort of seriously keen desire, struggle, exertion, and non-opposition, with mindfulness and
clear-headedness, is to be made towards complete understanding.

Comparing this with Ch, A% is apparently rendering anabhisamitanam, where the
negative prefix an is rendered by 7, "not," or "not yet," and abhisamita is rendered by fH[]
£, with 2 marking the subject. It is possible that Z, which can mean "equal” or "the same
as" (ASD s.v.), corresponds to Skt. sama ("equal, even, same"; from Y sam) or samita
("measured; equal to"; from sa + pp of ¥ ma), both of which would be misreadings of
abhisamita or abhisamaya, which are derived from the prefixes abhi and sam + the root v i,
meaning "complete understanding" or "completely understood."*”® However, it is also
possible that 2 should be read as a simple plural marker, leaving only FEfH]. & £ 5 {&#,
"should make an earnest effort", corresponds to the Skt yogah karaniyah, which has the
passive sense of the gerundive: "an effort should be made." J5{¥ corresponds to vyayama,
meaning "effort," and is one possible translation of the sixth item on the eightfold path, -7/
{# (e.g., T 99 18c8), "right effort," or Skt. samyagvyayama/P sammavayama (e.g., MN 11

12), which is also commonly translated as [F#5#.>” Here, if we take £ adjectivally, it

277 A similar passage is found in Divy 425.1-3, but it is structured differently: tasmattarhi bhiksavo
‘nabhisamitanam caturnamaryasatyanamabhisamayaya, adhimdtram viryam tivracchando viryam
sSabdapayami. utsaha unnatiraprativanih smrtya samprajanyena apramadato yogah karaniyah.

278 In his translation of SA 23, Bhikkhu Analayo (2012: 41) notes that {555 appears to render abhisamaya
in T 99.

27 1t should be noted that elsewhere, as in the Lotus Sutra, 77{F translates upaya, "skillful means." See, for

iitra_ chapter 2 on skillful means (T 262 5b24).
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modifies 75{# and means "earnest” or "zealous" (ASD s.v.), perhaps corresponding loosely
to Skt. atimatram, "extreme." To better understand #£ "raise up" and ¢ [ "develop,"

compare the variant of this passage in the Divyavadana that contains utsaha unnati (instead
of utsudhi (P ussolhi) of the Satya-suitra) where unnati means "rising" or "swelling up." The
sense of the Ch is that one should strive to give rise to and then increase one's desire (Skt.

chanda) for the study (£2) leading to complete understanding (#£f&]<5). Xuanzang uses a

similar phrase ‘& #{Z£2 in the Da boré boludémidud jing &K & 25 25 4%
(Mahaprajfiaparamita-sutra) to mean "should exert oneself in discipline" (lit. "make an
effort to cultivate the study of..."; cf. DDB s.v.).

In P, a phrase similar to that found in the Ch but in a different context occurs in the

Anguttara-nikaya (e.g., AN III 307; AN V 93, 95):

tena bhikkhave bhikkhuna tesam yeva papakanam akusalanam dhammanam pahanaya
adhimatto pahanaya adhimatto chando ca vayamo ca ussaho ca ussolht ca appativani ca sati
ca sampajaiiiiaii ca karaniyam.

Therefore, monks, for the sake of abandoning these bad unwholesome dharmas, a serious
desire, effort, resolution, exertion, non-obstruction, mindfulness, and clear-headedness should
be made.

ta kisa edo adhrithatva cadona aria-sacana kadaresa cadona: A P parallel to this phrase
does not occur in the Parilaha-sutta, but does in another text of the Sacca-samyutta, the
Danda-sutta (SN V 439), which has: tam kissa hetu? ("And what is the cause?") aditthatta
bhikkhave catunnam ariyasaccanam. ("O monks, it is because the four noble truths have not
been seen.") katamesam catunnam? ("Which four?"). The apparently nominative P form
hetu is described in the PTSD "elliptically as adverb" (s.v.), but Skt versions always have
the ablative hetoh, "due to [what] cause" (e.g., Mvu 1.45; 1.262; Av$ 87). This phrase has
become idiomatic and the G morphology is not clear; it could correspond either to the
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nominative P form hetu that is used adverbially, or to the ablative Skt. hetoh. Since the sense
is clearly ablative, I have included edo in the glossary and morphology as a reflex of Skt
hetoh. But note that Glass has listed edu in RS 5 as nominative singular (2007: 242).

edo shows loss of initial -, which is usually stable in G, but is also omitted in this word
elsewhere (RS 5: ed[u] in 11.19, 37; see Glass 2007: § 5.2.1.7.) adhrithatva — Skt.
adrstatvat/P aditthatta — is made from the negative prefix a, the past participle of ¥ drs, "to
see," and the abstract suffix -fva, declined in the ablative: lit. "due to not being seen."
cadona (Skt. caturnam/P. cattunnam) and aria-sacana are both correspondingly genitive
plural.

Line 28. dukhasa aria-sacasa yava dukha-nirosa-kamina: The response to the question,
"Of which four?" is an abbreviated list of the four noble truths. The first is listed in the
genitive, "Of the noble truth of suffering." This is followed by the abbreviation marker yava
(Skt. yavat/P yava), and then the last truth, which is listed without its final member,
padivada, an omission that is probably attributable to scribal error.

taspad=ayi: P has tasmat iha bhikkhu ("Now, therefore, monk"), the Skt. Satya-sutra has

tasmat tarhi ("Therefore, then"), and Ch has /& tE - ("Therefore, monks"), all of which

amount to the same meaning. G has ayi where Skt. has tarhi ("then") and P has iha ("here;
now"). Two parallel phrases are found in RS 22, yaspad ayi in 1.11, and taspad ayi in 1.53.
The latter example is from a stitra which also has a P parallel in the Sacca-samyutta of the
Samyutta-nikaya (Dutiyacchiggalayuga-sutta at SN V 456-7) as well as a partial Ch parallel

in the Samyuktagama (T 99 108c-20; Glass 2007: 15). As in our manuscript, taspad=ayi
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begins the formula, "Therefore, an effort is to be made...". Unlike the formula in our
manuscript, in RS 22 it is not abbreviated.

In both manuscripts, ayi appears at first glance to be the typical G reflex of Skt avocat/P
avoca ("said"), which variously appears elsewhere in the Senior manuscrips as ayi, aya, eyi,
oya, and oyi, among other forms (Glass 2007: 184; see discussion of edad=aya in 1.2 above).
If this were the case, it would read: "Therefore, he said," but this does not fit the context; the
Buddha has previously been speaking and continues to speak afterwards. We might instead
expect something like "Therefore, I say." There are at least two other possibilities for
interpreting ayi. It could be a contraction for ai<*spa> — with spa omitted — for the vocative
Skt. ayusman/P avuso, "friend, brother." ai<*spa> would correspond to the vocative "O,

monk" in P (bhikkhu) and Ch (EL ), which is otherwise lacking in our text. Also, aispa is

quite common in G, and in the Senior manuscripts in particular (eg., RS 17.8, 16, 17; RS
19.32; RS 11 rM.2-3; rN.3, etc.). However, nowhere else in G is this word spelled with -y-,
and nowhere else does it occur as only ayi. Another possibility is that ayi = api. ASokan
Rock Edict XIII at Shahbazgarhi has ayi ca at a transition between sentences, where api ca
is expected. However, the Eragudi and Kalsi versions have iyam (Schneider 1978: 75).
Tasmapi is not uncommon in P, though it is found almost exclusively in commentarial
literature (e.g., DN-a I 65; MN-a IV 118; SN-a III 271), and it occurs in Skt as well (e.g.,
Divy 106.21; 295.18; Lal 19.25).

Line 29. dukhanirosakamina: see the note on dukhanir[o|sakamina in 1.21. Here, g has

been corrected to k.
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11.2.7. Interlinear Dhammapada Citation (Line 29*)
Edition:

[29*] anica sarva sakhara yada paiiae pasadi

Translation:

When one sees with insight that all conditioned things are impermanent...

Dhp-GX (106):

savi saghara anica di, yada praiiaya pasadi

P (Dhp 277):

sabbe sankhdra anicca ti, yada panfidaya passati

Skt (Ud 12.5)

anityan sarva samskaran, prajiiaya pasyate yada

Text notes:

This passage appears to be in the same hand as the scribe of the main text. It is written

upside down in the space between dukkha-nirosa-kamina and padivada (1. 29). Given the

fact that when writing the main text the scribe left a large blank space around this

passage, it is most likely the case that this was written first and the main text second.

There are no blemishes in the manuscript that would otherwise have caused the scribe to

avoid writing in this part of the scroll.

240

www.manharaa.com



| 4.7 s e e s s IS s e T T e

. W

Interlinear notation upside down.

Zoomed in and right-side up.

With respect to the content, this is the first line of a popular verse that appears in the
Dharmapada, two versions of which are cited above, including a Gandhari version. The
full verses from the Dhp-G* (vs. 104), Dhp-P (vs. 277), and the parallel verse from the

Skt Udanavarga (12.5) are cited below:

Dhp-G* Dhp-P Uv
savi saghara anica di sabbe samkhara anicca ti anityan sarva samskaran
vada praniaya pasadi yada pafiiiaya passati prajiiaya pasyate yada
tada nivinadi dukkha atha nibbindati dukkhe atha nirvidyate duhkhad
e[so] magu visodhia. esa maggo visuddhiya esa margo visuddhaye

Translation of Dhp-G* and Dhp-P
All conditioned things are impermanent."”
When one sees this with insight,
then one is disgusted with suffering.
This is the path to purity.
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Translation of Uv
When one sees with insight
that all conditioned things are impermanent,
then one is disgusted with suffering.
This is the path to purity.

I have translated sakhara here to reflect its broader meaning, "conditioned things." The
Dhp-G* corresponds exactly to the Dhp-P. Whereas the first pada of Dhp-G* and Dhp-P are
iti clauses, or quotations, the Uv is unique in the group with samskaran and the modifier
anityan in accusative plural as the object of pasyate. All of them come to the same meaning.
Only the Uv has anityan at the front, as it appears in our manuscript.

If read as a self-contained unit, the meaning of the half-verse in our manuscript changes
significantly from the example above. Where in the full verse, the second pada, yada
paitiiaya passati, is a condition for what follows ("when one sees with insight [that] all
conditioned things are impermanent, then one is disgusted..."), in our manuscript, if it is
taken as a complete sentence, it must apply to what precedes ("All conditioned things are
impermanent when one sees with insight"). Of course, this assumes that the scribe intended
to write only the first half, and that it was not a kind of false start for the entire verse. It is
also possible that the first half of such a well-known verse implies the entire verse. But why
would the scribe stop half way?

There are still other questions: Why was this line apparently written by itself at the top
(if read right-side up) of an otherwise empty scroll? Was it at some point going to be part of
a Dharmapada or Udanavarga-type text? If so, was it in the middle of a larger text? Because

in no other collection does this verse begin the Dharmapada or Udanavarga. And what is the
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connection between this line and the texts that were later written on the scroll? Was it a sort
of place holder for the text to be written, identifying its main theme, namely, the
impermanence of conditioned things/volitions? After all, the Mahaparadaha-sutra is largely
concerned with the danger of generating volition towards anything.

In theory, scholars working to make sense of early Buddhist texts in a historical context
would be eager to discover extra notes on a manuscript, canonical or otherwise. They might
hope to learn something about the little understood historical process of textual production
and transmission. Unfortunately, the present example offers only a small morsel of data,

however tantalizing, and raises more questions than can be answered here.

11.2.8. The Monks Rejoice in the Buddha's Speech (Line 30)
Edition:

[30] idam=eya bhayava atamana te bhikhu

Reconstruction:

[30] idam=eya bhayava atamana te bhikhu

Translation:

[30] The Lord said this, and the bhikkhus, pleased, [delighted in the speech of the Lord.]

Ch (SA; T99 111.24)

FEi th4E e, shth I AT = 21T
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When the Buddha had explained this sttra, the monks delighted in what they heard from

him and received it respectfully.**

Text notes:

The full version of this closing passage is discussed in § 10.2.5. above. Here, bhayavada
bhaside avinadida, "rejoiced in the words of the Buddha," is left out. The scribe was nearly
out of space on the manuscript, but there was still room to squeeze in the last few words if
the he found it necessary. Having written the full phrase once in the preceding sutra, he
chose not to repeat it. The P Parilaha-sutta does not have a parallel phrase, and the phrase
concluding the Ch is the standard ending, which corresponds to the full version of the
ending as seen in line 11.

te bhikhu: Here, bhikhu presumably refers not to the monk who questioned the Buddha
earlier in the sttra, but to the whole group of monks whom the Buddha addressed at the

introduction of the siitra. Thus, it is plural, equivalent to P masculine plural bhikkhii.

280 1 follow Bhikkhu Analayo in translating Z£1T as "received it respectfully” (Analayo 2012: 7).
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Word Index

This word index is organized according to the structure laid out in Glass 2007. Each entry in
the index consists of the following:

1. The headword, whose form is a combination of the transcription and
reconstruction. When there is only one occurrence, the reading as it appears in
the text is given as the head word. When there are multiple occurrences of a
word, the headword is either the first occurrence of the word, or a hypothetical
stem is given and the multiple occurrences are listed below it. The graph n
historically represents both original OIA retroflex n and dental n, but is always
represented here in the sort order among the retroflex consonants. Graphs with
underscore (i.e., s, k, etc.) are not distinguished in the sort order from graphs
without underscore. When a word occurs in multiple forms or as the same form
but representing multiple grammatical functions, it is listed multiple times.

2. The Sanskrit cognate. The abbreviation BHS indicates Buddhist Hybrid Sanskrit
usage (i.e., a form unique to Buddhist Sanskrit texts but not otherwise occurring
in classical Sanskrit).

3. The Pali equivalent, as represented in the parallel texts, if any, cited in the

commentary. Where the P equivalent is not found in the parallel, but does occur

in other texts, the equivalent is marked in brackets [].

The Chinese equivalent as represented in parallel texts, if any.

The English translation.

The grammatical explanation of the G word.

Occurrences according to the line number in the reconstructed text. Multiple

occurrences in a single line are indicated by the multiplier (i.e., [2x]).

NSk

* When a P, Skt., or Ch cognate as it appears in a parallel text is not directly
equivalent to the G form, it is marked by the "not equal sign" (#).

ao: see aho and esa.
ajatva-: "internally," adv.
acatva: adhyatmam; ajjhattam; 3.
alj(*a)]tva: adhyatmam, ajjhattam; 4; ajatva 8, 9.
aja-v-agrena: adyagrena; ajjatagge; {£% H; "from now on; from today forward," adv. 10.
afia: anyah; afiiio; "another," adj. nom. sg. m. 16, 18, [a]iia 19.
a[#i(*e)aro]: anyatarah; aiifiataro; 75 5; "a certain," adj. nom. sg. m. 1; afiearo 15.
ata: see ¥ stha.
atido: see ¥ stha.
adita: "burning," pp. m. a + ¥ dip
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adita: adiptah; [aditto]; nom. sg. 13.
adita: adiptah; [aditta]; nom. pl. 12, 14.
anica: anityah; anicca; "impermanent," adj. nom. pl. m. 29*.
anupa(*ya)ya-paso: anuparyayapathe; # anupariyayapatham, [l "on the encircling path,"
kdh. loc. sg. m. 5-6.
atamano: "pleased," adj. m.
atamano: BHS attamanah, [attamano]; nom. sg. 11.
atamana: BHS dattamanasah; [attamand]; nom. pl. 30.
atamado: BHS antamasas/antamasato; antamaso; "even, so much as," adv. 6.
adhrithatva: adrstatvat; [aditthatta]; # FRHEFZZ; "because [the four noble truths] have
not been seen" (lit. "due to not having been seen"), abl. sg. n. 27.
abhi-sam + v kr: {F; "generate, form."
avisakhareti: *abhisamskurvanti; abhisarkharonti; "they generate; they form," 3™ pl.
pres. 22.
avisakharoti: *abhisamskurvanti; abhisankharonti; "they generate; they form," 3™ pl.
pres. 22-3, 24.
avisakharita: abhisamskrtya; abhisankharitva; "having formed," abs. 23, 24, 25.
aya: see ¥ vac.
aya-iida: ayogudah; ayogulo; [§%]; "iron ball," kdh. nom. sg. m. 13.
aria-saca: B2, "noble truth," n.
aria-sacana: aryasatyanam, ariyasaccanam, "of the noble truths," gen. pl. 27.
aria-sacasa: aryasatyasya, ariyasaccassa, "of the noble truth," gen. sg. 28.
aria-saja: aryasatyah; ariyasacco; "the noble truth," nom. sg. 29.
aria-saja: in dukha~ and dukha-samudao~.
aria-saca: in dukha~.
avinadida: abhinanditah; abhinandito; #%; "delighted in," pp. v abhi + nand, nom. sg. m.
11.
avinivurtana: abhinirvrttanam, [abhinibbattanam]; "of those who came into being," pp.
Y abhi —nir + vrt, gen. pl. m. 12, 14.
avirada: abhiratah; abhirata; %%, "delighting in," pp. abhi + ¥ ram, nom. pl. m. 22.
avisakhareti: sec abhi-sam + v kr.
avisakharoti: see abhi-sam + v kr.
avisakharita: see abhi-sam + v kr.
asi (or ayi): iha, iha; "here," ind. 28.
Yas: 7; "be."
[sa]da: satah; sato; "when there is," pres. part. gen. sg. n. 3; sada 8.
sado: satah; sato; "when there is," pres. part. gen. sg. n. 4, 8.
sata: santi; santi; "there are," 3" pl. pres. 11.
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sati: santi; santi; "there are," 3" pl. pres. 13.
asti: asti; atthi; "there is," 3" sg. pres. 16; [asti], 18.
asa: atha; atha; "then," ind. 15.
asimadadaro-: "even greater," adj.
asimadadaro: atimahantatarah; # mahantataro; nom. sg. m. 16; [asim(*a)dada]ro, 19.
asimadadoro: atimahantatarah; # mahantataro;, nom. sg. m. 18.
aho-: 3; "1," 1* pers. pron.
ao: aham; aham; ¥; "1," 1¥ pers. pron., nom. sg. 10 (in sandhi combination esao). See
also esa.
me: me; me, acc. sg. 10.
i: hi; hi; "indeed," ind. 6.
ida-: "this," dem. pron.
(*ima): ime; ime; "these," nom. pl. m. 2; ima 9.
imasa: BHS imasya; [imassa]; "of that," gen. sg. n. 5.
<*i>masa: BHS imasya; [imassa]; "of him," gen. sg. m. 6.
ima: imam, imam, "this," acc. sg. n. 6.
im[e]hi: ebhih; [imehi]; "by these," instr. pl. n. 7.
idam: idam; idam; "this," acc. sg. n. 11, 30.
idi: idam; idam; "this," nom. sg. n. 9 (?), 20, 28.
idi: "thus," ind.
idi: iti (or idam); [iti] (or idam); 9.
ta: iti; iti; 20.
ti: iti; iti; 28, 29.
-uayasa-: "turmoil," in viasi-marana-§oka-parideva-dukha-domanasta~ and viasi-marano-
Soke-parideve~.
uasao: upasakam; upasakam; "lay follower," acc. sg. m. 10.
ut + ¥ pad: "arise."
apacadi: utpadyate; uppajjati; "it arises," 3" sg. pres. 4.
upacadi: utpadyate; uppajjati; "it arises," 3" sg. pres. 3, 8.
upajadi: utpadyate; uppajjati; "it arises," 3" sg. pres. 9.
udasoraitva: # BHS vyatisarya; # vitisaretva, "having exchanged [courtesies]; having
conversed," abs. vi-ati + ¥ sr or ud-a-y hr (see text notes). 1.
upadae: utpadaya, uppadaya; +; "for the arising of," dat. sg. m. 2, 3, 9; upa/d(*a)]e, 7-8.
upa-sam +  kram: "approach."
uasaka[m(*i)]: + BHS upasamkrantah; upasarnkami; "he approached," 3" sg. pret. 1.
(*ua)[s(*a)k(*a)mit(*a)]: upasamkramya,; upasankamitva; "having approached," abs. 1.
e: see ca.
eka: ekam; [ekam]; —; "one," adj. acc. sg. m. 11.
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ekamata: BHS ekamante; ekamantam; —f]; "at one side," adv. 2 [2x].
eda-/esa-: "this," dem. pron.

edad: etat: etad; acc.sg.n. 2,9, 15.

eda: etat; etad; nom. sg. n. 6.

esa: esah; eso;, nom. sg. m. 10 (in sandhi combination esao). See also ao.
edo: see hada.
eya: see ¥ vac.
eva: eva; eva; "indeed, even," ind. 7, 13. See also va.

eva: evam; evam; 4l5%; "in this way, thus, " ind. 11.

evam: evam; evam; Y15%; "in this way, thus," ind. 7, 13.
esao: see esa and ao.
oya: see ¥ vac.
oyi: see ¥ vac.
oradi: BHS audarikah; olarika; "sizable; corporeal,” adj. nom. pl. m. 6.
kadara-: "which?" interr. pron.
kadara: katarah; katara; nom. pl. m. 3.
kadaro: katarah; # katamo; nom. sg. m. 18.
kadaresa: * katamesam # katamesam, gen. pl. n. 27.
-kamina: "leading to," in dukha-nir[o]sa~.
kaya: kayah; [kaya]; "bodies," nom. pl. m. 12, 14; also in sodo-gano-cibha~, sodo-gano-
cibhe~.
karania: "is to be made; is to be done."
karania: karaniyah, karaniyo; nom. sg. m. 28.
karanio: karaniyah; karaniyo;, nom. sg. m. 29.
[k(*a)]sa: katham; katham; "talk," acc. sg. f. 1.

ki-: {a]; "what?" interr. pron.

ko: kah; ko; nom. sg. m. 2 [2x].
kisa: kasya; kissa, gen. sg. m./n. 27.
ke: # kecit; # keci; nom. pl. m. 6. In ye ke, "whatever" (lit. "whoever").
-gano: "nose," in sodo~.
godama-: Gautama; Gotama; P.N., m.
go[da]ma: voc. sg. 2; godama, 10.
geda[m(*a)]: acc. sg. 10.
Y gam: "go."
gachami: gacchami; gacchami; "I go," pres. 1* sg. 10.
gade: gatam; gatam; "gone," pp. acc. sg. m. 11.
ca: "and," ind.

e: ca; ca; 3.
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ja: ca; ca; 10 [2x.
ya: ca; ca; 16,17, 18, 19 [2x], 24; y[e] 18.
caksu/cakhu-: iE; "eye," n.
caksusa: caksusah or caksusi; [cakkhussa] or cakkhusmim; gen or loc. sg. 3, 8.
cakhu-sapha<<sa-pa>>ceae: caksusamsparsapratyayat; cakkhusamphassapaccaya, iR
fi#R%%; "due to contact with the eye," tp. abl. sg. m. 3; cakhu-sapasa-pacea, 8.
cadona: caturnam; catunnam, U; "of the four," gen. pl. n. 27 [2x].
-cibha: "tongue," in sodo-gano~.
-cibhe: "tongue," in sodo-gano~.
chidva: chidram; [chiddam]; "crack," acc. sg. n. 6.
ja: see ca.
jadana: jatanam; [jatanam]; “E; "of those who are born," pp. ¥ jan, gen. pl. m. 12, 14.
jadi-paradaa: jatiparidaham; jatiparilaham; “f... K% "conflagration of birth," app. kdh.
acc. sg. m. 26.
[j(*a)di]-sabatania: jatisamvartaniyan; jatisamvattanike; 4=7; "leading to birth," tp. acc.
pl. m. 21-22; jadi-sabatania 22, 24.
jara-paradaha: jaraparidaham; jaraparilaham; % ... K#; "conflagration of old age," app.
kdh. acc. sg. m. 26.
jara-sabatania: ... 7K, "leading to old age," tp.
jara-sabatania: jarasamvartaniyan; jarasamvattanike; acc. pl. m. 22, 24-5.
jara-sabatanio: jarasamvartaniyan; jarasamvattanike; acc. pl. m. 23.
na: na;, na, -f~; "not," ind. 6, 20, 21 [2x].
nakara: ¥i; "city," n.
nakar[e]: nagaram; nagaram; nom. sg. n. 4.
nakarasa: nagarasya; nagarassa; gen. sg.n. 5.
[n(*a)k(*a)]r[o]: nagaram; nagaram, acc. sg.n. 6-7.
nama-: "called," adv.
namo: nama; nama, 12.
nama: nama, nama; 14.
nirea: nirayah; # nirayo; #jz(; "hells," nom. pl. m. 12, 14.
-piroso: "cessation," in dukha~.
-nir[o]sa: "cessation," in dukha~.
nis + ¥ kram: "exit," 4.
(*na)[kra]mati: niskramanti; nikkhamanti; "they exit," pres. 3" pl. 7.
nakramati: niskramanti; nikkhamanti; "they exit," pres. 3" pl. 7.
-nisagana: in bilada~.
ta-: [Ib; 1%; "he; she; it; this; that." dem. pron.
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t(*e)na: tena, tena; instr. sg. m. 1.
so: sah; so;, nom. sg. m. 2,5, 11, 15, 18; s0 9, 15, 16.
[te]: te; te; nom. pl. m. 7; te 21, 22, 24, 30.
de: te; te; nom. pl. m. in ye de, 19.
taspi: tasmat; # etamha; /> It; pron. abl. sg. m. 16, 18; tas/p]i 19.
taspad: tasmat; tasmat; ;&{; pron. abl. sg. m. 28.
ta: # tat; tam; nom. sg. n. 27.
tatra: "there," ind.
tatro: tatra, [tattha]; 5.
tatra: tatra; tattha; 12, 14.
tatraspi: *tatrasmin, # tatrassa; "in that place," dem. pron. loc. sg. n. 5.
tasa: tatha; [tatha]; "thus," ind. 6. See text notes.
-da[re]: in dhrida-da[re].
divasa: divasam, [divasam]; "for a (whole) day," adv. 13.
dukha: 1 "suffering; pain,” n.
dukhasa: duhkhasya; dukkhassa; "of suffering,”" gen. sg. n. 27-8.
-dukha-: "suffering," in viasi-marana-Soka-parideva~ and suha~.
dukha-aria-saja-: 7EE5; "the noble truth of suffering,"” tp.
dukha-aria-saja: duhkharyasatyam; # dukkham ariyasaccam; nom. sg. n. 20.
dukha-aria-saca: duhkharyasatyam; # dukkham ariyasaccam; nom. sg. n. 28.
dukha-niroso: duhkhanirodhah; dukkhanirodho,; H;), "the cessation of suffering," tp. nom.
sg. m. 21.
dukha-nir[o]sa-kamina: duhkhanirodhagamini; dukkhanirodhagamini; 75 3E ), "leading
to the cessation of suffering," tp. nom. sg. f. 21; dukha-nirosa-kamina 28, 29.
dukha-samud|[e]o-aria-saja: duhkhasamudayaryasatyam; # dukkhasamudayam
ariyasaccam, 22885, "the noble truth of the arising of suffering," tp. nom. sg. n. 20.

doario: dvarikah; dovariko; ~FF3%; "gatekeeper," nom. sg. m. 5.
-domanasta-: "dejection," in viasi-marana-Soka-parideva-dukha~.
driga-ratro: dirgharatram; digharattam; "for a long time," adv. 25-6.

dvaro: see sa-dvaro.

dvarehi: dvaraih; dvarehi; F'7; "by (these) gates," instr. pl. n. 7.

¥~ dhr: 3%; "to bear, hold; accept."
dharei: # dharaya; [dharehi]; "[you] accept,” 2" sg. impv. 10.

dhrarma: dharmam; dhammam; }7%; acc. sg. m. 10.

dhrida-da[re]: drdhodvapam,; dalhuddapam,; "having strong ramparts,” bv. nom. sg. n. 4.

dhrida-prakara-torana: drdhaprakaratoranam; dalhapakaratoranam, # f5EX[&]; "having
strong walls and gates," bv. nom. sg. n. 5
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pacae-: %%; "condition, cause," m.
pacae: pratyayah, paccayo; nom. sg. 2.
pacea: pratyayah, paccaya; nom. pl. 3,7, 9.
pacea: in cakhu-sapasa~ and mano-s(*a)p(*a)s(*a)~.
paceae: in cakhu-sapha<<sa>>~.
pacatima: pratyantimam, paccantimam, ¥=i%; "frontier; bordering," nom. sg. n. 4.
pafiae: prajiiayd; paiiiiayd, "with insight," instr. sg. f. 29*,
padida: panditah; pandito; H&HH; "wise," adj. nom. sg. m. 5.
padivada: pratipad; patipada; *Eg); "path," nom. sg. f. 21, 29.
paradaha-: %%, "conflagration," m.
paradae: paridahah; parilaho; nom. sg. m. 15, 16 [2x];
paradao: paridahah; parilaho;, nom. sg. m. 18, 19.
paradae: paridahat; parilaha; abl. sg. m. 16.
paradao: paridahat; parilaha; abl. sg. m. 18, 19.
paradaa: in jadi~.
paradaha: in jara~ and viasi-marano-soke-parideve-iiayasa~.
parideva-: "lamentation," in viasi-marana-soka~ and viasi-marano-soke~.
Y pas-: "to see; to understand."
pasea: pasyet; passeyya; "he would see," 3" sg. opt. 6.
pasadi: pasyati; passati; "(one) sees; (one) understands," 3" sg. pres. 29
pasanasa: pasanasya, [pasanassa]; "of the stone," gen. sg. m. 6.
pi: api; pi; "also; and," ind. 26 [2x], 27.
pra + ¥ jia: %1; "to understand."
payanati: prajananti; [pajananti]; "they understand," pres. 3" pl. 21 [2x].
prayanati: prajananti; [pajananti]; "they understand," pres. 3" pl. 20.
prana: BHS pranah; pana; "living beings, creatures," nom. pl. m. 6.
p(*r)anueda: pranopetam; panupetam; J5E hi5%; "as long as (I) breathe," adv. 10.
prati-anu + ¥ bhii: "experience."
pracanaveti: pratyanubhavanti; [paccanubhonti]; "they experience," 3" pl. pres. 26.
pracanahoti: pratyanubhavanti; [paccanubhonti]; "they experience," 3" pl. pres. 26.
pracanabhoti: pratyanubhavanti; [paccanubhonti]; "they experience," 3" pl. pres. 27.
pra + ¥ vis: "enter," A.
pravisati: pravisanti; pavisanti; "they enter," pres. 3" pl. 7; pravi(*sati) 7.
bilada-nisaga«na»-matra: *bidalanihsarpanamatram; bilaranissakkanamattam; + S5 H
A2 Ji%; "large enough for the creeping of a cat," bv. acc. sg. n. (see text note). 6.
bramana-: 22%§[Y; "brahman," m.
[brama [no: brahmanah; brahmano; nom. sg. 1; bramano 2, 9.
bhamana: brahmanah; brahmano, nom. sg. 11.

262

www.manaraa.com



[br(*a)]mana: brahmana, brahmana; voc. sg. 2; brama[n(*a)] 3; bramana 4,7, 8 [2x],
0.
bramano: brahmana; brahmana; voc. sg. 4.
bramana: brahmanah; brahmanda, nom. pl. m. 20.
bha: bhavah (or bhoh),; bhante (or bho), "sir," voc. sg. m. 10.
bhate: bhavah; bhante; + T, "Sir," voc. sg. m. 15, 16 [2x], 18.
bhayanadaro: bhayanakatarah; bhayanakataro; + & 0] fits; "more frightful," adj. nom. sg.
m. 17, 18, 19.
bhayava-: {#; tH2; "Lord," m.
bha[yavad(*a)]: bhagavan; bhagava; nom. sg. 1.
bhayava: bhagavan; bhagava; nom. sg. 11, 30.
[bh(*a)y(*a)v(*a)d(*a)]: bhagavata; bhagavata; instr. sg. 1.
bhayavata: bhagavantam,; bhagavantam; acc. sg. 2, 15; bhayava[ta] 9.
bhayavada: bhagavatah; bhagavato; gen. sg. 11.
bhaside: bhasitam,; bhasitam; 3i; "speech," pp. acc. sg. nt. v bhas 11.
bhiksu-: [ fr; "monk," m.
bhiksave: bhiksavah; bhikkhave; voc. pl. 12.
bhikhu: bhiksuh; bhikkhu; nom. sg. 15.
[bhikh Ju: bhikso; bhikkhu; voc. sg. 18; bhikhu 19.
bhikhu: bhiksavah; [bhikkhii]; nom. pl. 30.
bhikhu-saga: bhiksusamgham; bhikkhusangham, "community of monks," acc. sg. m. 10.
Y bhii-: "is, be, come into being."
ahusi: BHS abhiisi; ahosi; "there was," 3™ sg. pret. 6.
bhoti: BHS bhonti; [honti]; "they are," 3 pl. pres. 12, 14.
bhodi: BHS bhoti; [hoti]; "itis," 3™ sg. pres. 13.
bhudana: bhiitanam; [bhutanam]; "of those who arise," pp. gen. pl. m. 12, 14.
bho: "Sir," m.
bho: bhoh; bho; voc. sg. m. 2.
bh[i]: bhoh; bho; voc. sg. m. 10.
manasa: "when there is mind" (in genitive or locative absolute with pres. part. of ¥ as), in
sodo-gano-cibhe-kaya~.
manosa: "when there is mind" (in genitive or locative absolute with pres. part. of v as), in
sodo-gano-cibha-kaya~.
mano-s(*a)p(*a)s(*a)-pacea: manosamsparsapratyayat;, manosamphassapaccaya; "due to
contact with the mind," bv. abl. sg. m. 4; mano-sapasa-pacea 8-9.
matra: "having the measure, large enough" (at end of compound), in bilada-nisagana~.
marana-: "death," in viasi~.
mahada: # mahan; # maha, K; "great," adj. nom. sg. m. 15.
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Maha-paradaha-: KZ; "Great Conflagration (hell)," m.
Maha-parada: Mahdaparidahah, # Mahaparilaho; nom. pl. 12.
Maha-paradaha: Mahaparidahdah; # Mahaparilaho; nom. pl. 14.

mia-vimasa-samunakada: mrgamimamsasamanvagatah, migavimamsasamannagato;
"endowed with (skill) in investigation of animals," tp. nom. sg. m. 5.

me: see aho.

mesavi: medhavi; medhavi; 52%; "intelligent," adj. nom. sg. m. 5.

ya: see ca.

yada: yada; "when," ind. 29*,

yava: yavat; yava;, ;&5 %; "[and so on] up to," adv. 28, 29.

yava-jiva: yavajjivam; yavajivam; 4645 5; "as long as (I) live," adv. 10.

yasa-bhude: yathabhiitam, yathabhiitam; 41E; "as it really is," adv. 20 [2x], 21.

ye: ye; ye; "who," rel. pron. nom. pl. m. in ye ke, 6; and ye de, "whatever" (lit. "whoever"),
19.

y(*e)na: yena; yena; "where," ind. (instr. sg. m. of rel. pron.). 1.

yoge: yogah; yogo, J3{#; "effort," nom sg. m. 28, 29.

rafia: rajiiah; raniio; £; "of the king," gen. sg. m. 4.

loga-: "world, people," m.
logo: loke; loke, loc. sg. m. 2, 3.
loga: loke; loke; loc. sg. m. 7.
loge: loke; loke; loc. sg. m. 9.

va: va, va; "or," ind. 19, 20.

va: eva; eva. "indeed, even," ind. 6. See also eva.

Y vac: [7; "speak."
aya: avocat; avoca; "he said," 3" sg. pret. 2; a«ya» 9.
oyi: avocat; avoca; "he said," 3" sg. pret. 11.
oya: avocat; avoca; "he said," 3™ sg. pret. 15.
eya: avocat; avoca; "he said," 3" sg. pret. 30.
vute: ukte; vutte; "was said," pres. part. loc. sg. n. 9.

viasi-marano-Soke-parideve-iiayasa-paradaha: +
vyadhimaranasokaparidevaduhkhadaurmanasyopayasaparidaham; #
vyadhimaranasokaparidevadukkhadomanassupayasaparilaham; # 55 9E2 BN T R EL,
"conflagration of disease, death, sorrow, lamentation, and turmoil," tp. acc. sg. m. 26-7.

viasi-marana-soka-parideva-dukha-domanasta-iiayasa-sabatania:
vyadhimaranaSokaparidevaduhkhadaurmanasyopayasasamvartaniyan;
vyadhimaranasokaparidevadukkhadomanassupayasasamvattanike; # 5 5EE 75
"leading to disease, death, sorrow, lamentation, suffering, dejection, and turmoil," tp.
acc. pl. m. 23-4; viasi-marana-soka-parideva-dukha-domanasta-iiayasa-sabatania, 25.
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vimasa: "investigation," in mia~.
viviso: vividham; vividham, "various," adj. acc. sg. f. 1.
vute: see ¥ vac.
Sarana-: §i; "refuge,” m.
[§(*a)r(*a)]no: saranam; saranam; acc. sg. 10.
Sarana: Saranam,; saranam; acc. sg. 11.
Savasti-nidane: Sravastinidanam; [Savatthinidanam]; "the Srﬁvasﬁ—setting.” tp. nom. sg. n.
11.
Suda: srutam; sutam, [&]; "was heard," pp. nom. sg. n. Y sru 11.
Soka-: "sorrow," in viasimarana~ and viasimarano~.
sa: "six," adj.
[s(*a)]: sat; cha; nom. pl. m. 2; sa 3 [2x], 7 [2x], 9 [2x].
s(*a)hi: sadbhih; chahi; instr. pl. n. 7.
sa-dvaro: saddvaram; chadvaram, [75[H]; "having six gates," bv. nom. sg. n. 5.
samana: sramanah; samana, "monks," nom. pl. m. 19.
sakhara: "volitions; formations," &{T; m.
sakhara: samskaran, sankhare; acc. pl. 22 [2x], 23, 24 [2x], 25.
sakhare: samskaresu; sankharesu; loc. pl. 22.
sakhara: samskarah; sankhara; nom. pl. 204,
saca: "truth," in dukha-aria~.
saja: "truth," in dukha-aria~ and dukha-samud|[e]o-aria~.
sajedi-bhuda: "glowing," pp. m. sa-jyoti + ¥ bhii.
sajedi-bhude: BHS sajyotibhiitah; [sajotibhiita]; "glowing," nom. pl. m. 13, 15.
sajedi-bhuda: BHS sajyotibhiitah; [sajotibhiito]; "glowing," nom. sg. m. 13.
sata: see ¥ as.
sat[a]ta: samtaptah, [santatto]; "heated," nom. sg. m. 13.
satva-: 3.4 ; "beings," m.
satvana: satvanam; [sattanam]; gen. pl. 12.
satvana: satvanam, [sattanam]; gen. pl. 14.
sada: see ¥ as.
sado: see ¥ as.
[s(*adha)]: BHS sardham, saddhim; ¥1; "together with," adv. 1.
sapajalida-: "blazing," pp. sam - pra + ¥ jval.
sapajalida: samprajvalitah; [sampajjalita]; nom. pl. m. 12-13.
sapacalida: samprajvalitah; [sampajjalito]; nom. sg. m. 13.
sapacilida: samprajvalitah; [sampajjalita]; nom. pl. m. 14-15.
saphasa-: fi#; "contact," m.

sapha<<sa>>: in cakhu~.
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sapasa: in cakhu~ and mano~.
sabatania: "leading to" in [j(*a)di]~, jara~, viasi-marana-Soka-parideva-dukha-
domanasta-iiayasa~, and viasi-marana-soka-parideva-dukha-domanasta-iiayasa~.
samato: samantat;, samanta,; f&; "completely, all around," adv. 5.
samae: samayam; [samayam]; If; "time," acc. sg. m. 11.
samud|[e]o: "arising," in dukha~.
samunakada: "endowed with," in mia-vimasa~.
sam + Y mud: "delight in"
[samoda]: # sammukham; sammodi; 3rd sg. pret. 1.
samo[da]ni(*0): # sammodanim,; sammodaniyam, "courteous," adj. acc. sg. m. 1.
sayasavi: [ZE4[1]; "just as if," adv.
sayasavi: BHS sayyathapi; seyyathapi; 4.
sayasavi: BHS sayyathapi; seyyathapi; 13.
sarayanio: BHS sarayaniyam; saraniyam; "polite," adj. acc. sg. f. 1.
sarva-: —1J]; "all; entire," adj.
[s(*a)v(*a)]: sarve; sabbe; nom. pl. m. 7.
sarva: sarve; sabbe; nom. pl. m. 204,
sumahada: # sumahan; # sumahd; adj. nom. sg. m. 15.
suha-dukha: 774%; "pleasure and pain," n.
suha-dukhasa: sukhaduhkhasya; sukhadukkhassa; gen. sg.?2,3,7,9.
suha-dukha: sukhaduhkham, sukhadukkham; nom. sg. 3, 8, 9.
suha-dukho: sukhaduhkham; sukhadukkham; nom. sg. 4.
sotro-gano-cibha-kaya-manosa: [srotraghranajihvakayamanasah] or -manasi;

[sotaghanajivhakayamanassa] or manasmim, E.£ 15 5 & "[when there is] an ear, nose,

tongue, body, and mind" (in genitive or locative absolute with pres. part. of v as), dv. sg.
n. 3-4; sotro-gano-cibhe-kaya-manasa 8.
v stha: "stand."
ata: # asthat; # atthasi; "he stood," 3" sg. pret. 2.
atido: asthitah; *athito; "remained standing," pp. nom. sg. m. 2.
hada-: []; "cause," m.
hada: hetuh; hetu; nom. sg. 2.
hada: hetavah; hetii; nom. pl. 3, 7.
heda: hetavah; hetii; nom. pl. 9.
edo: hetoh; # hetu, abl. sg. 27.
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