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Series Editors’ Preface

This seventh volume in the Gandharan Buddhist Texts series marks a new departure in several
respects. It is the first text of the Mahayana tradition presented in the series; the discovery in
recent years of this and several other Gandharan Mahayana texts is having a profound effect on
our understanding of the history of Buddhism. It is also the first text from the Bajaur Collec-
tion to be published in book form, joining the manuscripts from the British Library and Robert
Senior collections that were presented in previous volumes. Finally, it is the first of several
editions to be produced under the auspices of the Buddhist Manuscripts from Gandhara project
at the Bavarian Academy of Sciences and Humanities.

The series editors are aware of the long gap since the publication of the sixth volume of
the series in 2010, and wish to make it clear that this interval was not a fallow period. It was
rather a time of intensive activity on other aspects of Gandharan manuscript studies, including
the discovery and evaluation of new manuscripts and the development of new tools that are
expected to accelerate the production of future volumes.

xiii



Author’s Preface

This volume contains the edition and translation of fragments 4, 6, and 11 of the Bajaur Collec-
tion of Kharosth1 manuscripts. Fragments 4 and 11 were first edited in my dissertation, which
was submitted in 2014 and published online in 2016 under the title On the Bodhisattva Path in
Gandhara. While the entire edition has been thoroughly revised, most of the major problems
and uncertain passages still remain unsolved. However, one new fragment was found among
the scans of the Bajaur Collection, which is now included and the reconstruction updated. Since
the fragment belongs to the first part of BC 11, most of the line numbers on the recto have
changed, that is, 1114 is now 11r6 and so on. The recto side now contains 53 lines instead of 51.

In this volume, also fragment 6 has been reconstructed and translated as far as possible.
All three fragments belong together in that they refer to each other through certain phrases
and terms. BC 4 seems to be the base text. BC 11 refers to parts of BC 4 and discusses certain
aspects of the latter. And BC 6 refers to both BC 4 and BC 11. Based on this relationship the
sequence of the fragments within this volume is BC 4, BC 11, and then BC 6 (and not BC 4,
BC 6, BC 11).

The three manuscripts were categorized as non-canonical scholastic texts, group A, in Ingo
Strauch’s preliminary survey of the Bajaur Collection published in 2008 in the journal Studien
zur Indologie und Iranistik. The second group, B, consists of the fragments 14, 16, and 18. An-
other two manuscripts, numbered 12 and 19, were left unassigned.!

Most of the scholastic texts (BC 4, 6, 11, 12, 14, 16, 18, and 19) may have been written
by the same scribe, since the letter forms are in general the same. One of the scholastic texts,
however, written on BC 9 verso, is clearly in another hand. The manuscripts in groups A and
B could all be part of the same text corpus, because the general topic in all of them is non-
attachment to the sense bases in order to proceed on the path to awakening and prevent further
rebirth. BC 14, 16, and 18 are related to each other through the formula yadi atva / jive /| dhama
bhaveadi. Also, certain phrases in passages labeled with the same number are identical. The
exact interrelations between these manuscripts as well as the relationship between group A and
B has yet to be established. For example, certain words used in group A are also used in group

Fragment 19 was previously part 3 of fragment 6, but was later renamed. In the publication Nasim
Khan 2008, which reproduces Ingo Strauch’s preliminary transliteration from 2006 together with the
original scans, a different numbering system is used: BC 4 = fragment 11 (frames 24, 25), BC 6 =
fragment 12, part 1 and 3 (frames 26, 28), BC 11 = fragment 13 (frames 29, 30), BC 19 = fragment
12, part 2 (frame 27).

Xiv



PREFACE XV

B (ahara, divacaksu, paralogo, pradibhavo, bhatarae, balena, matra, loia, loutarea, vairaga,
Sala, hura). Moreover, in both groups the same syntactical structure is found, namely questions
(G aha) and answers (G ta vucadi). BC 19 has been included in this volume in the appendix,
since it was formerly part of BC 6. It might be another free commentary on BC 4, but its rela-
tionship to BC 4, 6, or 11 cannot be established, as most of the readings are unclear.

For the history and contents of the Bajaur Collection in general the reader is referred to
earlier publications dealing with the collection as a whole (Strauch 2007/2008, 2008, Falk and
Strauch 2014).

Over the years, the editing of these manuscripts has been supported by various institutions.
To begin, I received financial support through the Elsa Neumann Scholarship of the state of
Berlin. Further, the generous support of the Dhammachai International Research Institute en-
abled me, during a stay in Seattle, to discuss the contents of the manuscripts in the “Kharosth1
Klub.” Finally, in 2014, I was honored with the Ernst-Waldschmidt-Preis of the Stiftung Preu-
ssischer Kulturbesitz for my dissertation on two of the manuscripts presented in this volume.

With respect to the reconstruction and translation of the texts, I received help from many
scholars and colleagues who I would like to thank for their suggestions and words of advice (in
alphabetical order): Mark Allon, Stefan Baums, Daniel Boucher, Johannes Bronkhorst, Collett
Cox, Harry Falk, Andrew Glass, Paul Harrison, Jens-Uwe Hartmann, Oskar von Hiniiber, Seishi
Karashima, Timothy Lenz, Joseph Marino, Gudrun Melzer, Jason Neelis, Richard Salomon,
Cristina Scherrer-Schaub, Jonathan Silk, Blair Silverlock, Ingo Strauch, Vincent Tournier, and
Klaus Wille. In addition, Henry Albery, Kelsey Martini, Britta Schneider, Gleb Sharygin, and
Elisabeth Steinbriickner helped me with proofreading. To all of them I am grateful, and I thank
everyone for his or her time and attention.

Special thanks go to Cynthia Peck-Kubaczek, the new editor of the GBT series. She has
been an invaluable help in finalizing this publication and making the content more comprehen-
sible to the reader. It has been a great joy to discuss various unclear passages with her, and I
admire her patience, curiosity, and enthusiasm, as well as, of course, her editing skills.

Finally, I am indebted to the University of Washington Press for their support in publishing
this book as part of the Gandharan Buddhist Texts series. In particular I would like to thank
Lorri Hagman.

My sincere apologies to everyone I forgot to mention, as well as for every mistake and
misunderstanding that is still left in the following edition and translation.



Conventions

The transliteration conventions are modeled on those used in the previous volumes of the
Gandharan Buddhist Texts series and in the Dictionary of Gandhari (Baums and Glass 2002—a)
with minor modifications. The following symbols are used in this volume:

[]
*)

)

<

I

® OO0 °

<

An unclear or partially preserved aksara whose reading is less than certain.

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 by the editor.

An aksara or a component thereof that was added by the scribe as an interlinear
insertion.

A superfluous aksara that was written in error.

An aksara or a component thereof that was deleted by the scribe.

The missing portion of a partially legible aksara.

A visible or partially visible but illegible aksara.

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

Beginning or end of an incomplete line where it is uncertain how many aksaras are
missing.

A small dot marking the end of a minor syntactic unit.

A small circle marking the end of a syntactic unit.

A larger circle sporadically used to mark the end of a section.

Two concentric circles sporadically used to mark the end of a section.

An x-shape enclosed in a circle sporadically used to mark the end of a section.

In the diplomatic transliteration, a word division within an aksara, used in phrases
such as sarvam=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.

In the diplomatic transliteration, a space left empty on purpose.

In the diplomatic transliteration, a space left empty due to the uneven surface of the
birch bark.

In the annotations, the symbol e before or after a sequence of letters replaces previously
cited word segments.

xXvi



Abbreviations

Gandhar1 text citations follow the abbreviation system of the Dictionary of Gandhari (Baums
and Glass 2002—-a). Pali texts are cited by their standard title or abbreviation as given in the
Critical Pali Dictionary (Trenckner et al. 1924—). Citations of other Indian Buddhist texts are
referred to by their abbreviation in the Abkiirzungsverzeichnis zur buddhistischen Literatur in
Indien und Siidostasien (Bechert 1990).

abl.
abs.
acc.
adj.
adv.
Anavt
Anav®
AN
AsP
AsP%

AVLI
AVL2
AVL4
AVL6
BC
BCE
Be
BHS
BHSD
BHSG
BL

bv.

ca.
card.
cf.

ablative

absolutive

accusative

adjective

adverb

Gandhari Anavataptagatha (BL 1, line 1-126, ed. Salomon 2008a)
Gandhart Anavataptagatha (RS 14, ed. Salomon 2008a)
Anguttaranikaya

Astasahasrika Prajiiaparamita (ed. Mitra 1888)

Gandhari (Astasahasrika) Prajiiaparamita (SC 5, ed. Falk and Karashima
2012, 2013)

Gandhart avadana (BL 1, line 127-213, ed. Lenz 2010: 33)
Gandhart avadana (BL 2, ed. Lenz 2010: 95-104)

Gandhart avadana (BL 4.2)

Gandhari puirvayoga texts (BL 16425, line 15-61, ed. Lenz 2003, part II)
Bajaur Collection

Before the Common Era

Burmese edition (in citations from CSCD)

Buddhist Hybrid Sanskrit

Buddhist Hybrid Sanskrit Dictionary (Edgerton 1953)

Buddhist Hybrid Sanskrit Grammar (Edgerton 1953)

British Library [Collection]

bahuvrthi

circa

cardinal number

confer

xvii



Xviii ABBREVIATIONS

caus. causative

CDIAL A Comparative Dictionary of the Indo-Aryan Languages (Turner 1966—85)
CE Common Era

ch. chapter

CKD Corpus of Kharosthi Documents (see Baums and Glass 2002-b)
CKI Corpus of Kharostht Inscriptions (see Baums and Glass 2002-b)
cm centimeter(s)

Cp-a Paramatthadipani on Cariyapitaka (ed. Barua 1979)

cpd. compound

CPD A Critical Pali Dictionary (Trenckner et al. 1924—)

CSCD Chattha Sangayana CD-ROM. Pali Tipitaka in 216 volumes with

Atthakatha, Tika, Anutika, and other works; published by the Vipassana
Research Institute, Dhammagiri, Igatpuri, India (www.tipitaka.org)
dat. dative

DDB Digital Dictionary of Buddhism (www.buddhism-dict.net/ddb)

dem. pron. demonstrative pronoun

denom. denominative

Dhp Dhammapada (ed. von Hiniiber and Norman 1995)

Dhp-a Dhammapada commentary (ed. H. C. Norman 1906)

DhpX Gandhari Dharmapada from Khotan (ed. Brough 1962)

Dhp* Gandhari Dharmapada in London (BL 16+25, line 1-15, ed. Lenz 2003,
part I)

Dhp? Buddhist Hybrid Sanskrit Dharmapada from Patna (ed. Shukla 1979)

Dhp®» Gandhar1 Dharmapada of the Split Collection (SC 3, ed. Falk 2015)

Dhs Dhammasangant (ed. Miiller 1885)

DN Dighanikaya

DP A Dictionary of Pali (Cone 2001), 1 volume to date

EAL Gandhari Ekottarikdagama-type sitras (BL 12+14, line 1-73, ed. Allon
2001)

ed. edited by / editor

e.g. exempli gratia

f. feminine

fig. figure

fut. future

G Gandhart

GD A Dictionary of Gandhart (Baums and Glass 2002—a)

GNAI Gilgit Manuscripts in the National Archives of India, Fascimile Edition
(Soka University)

gdv. gerundive

gen. genitive

ibid. ibidem

Le. id est

impv. imperative



ind.
instr.
interr. pron.
It

Ja
Khvst
KN
Kv
Bbs
lit.
loc.
LPG

MIA
Mil
MN
MPPS
MS
Mvu
Mvy
MW

neg.
Nett

Nird"!
Nird"?

Nird"?

Nidd I
no.
nom.
NWS
OIA
opt.

P

p.
pass.
Patis
pers.
pers. pron.

ABBREVIATIONS Xix

indeclinable

instrumental

interrogative pronoun

Itivuttaka (ed. Windisch 1889)

Jataka, together with Jatakatthavannana (ed. Fausbgll 1877-96)
Gandhart *Khargavisanasutra (BL 5B, ed. Salomon 2000)
Khuddakanikaya

Kathavatthu (ed. Taylor 1894-97, 2 vols.)

Gandhari *Bahubuddhasutra (Library of Congress scroll)
literally

locative

Larger Prajiiaparamita from Gilgit (ed. Conze 1962, 1974,

cf. Zacchetti 2005)

masculine

Middle Indo-Aryan

Milindapaiiha (ed. Trenckner 1880)

Majjhimanikaya

Mahaprajiiaparamitopadesasastra (ed. Lamotte 1944—80)
Martin Schgyen [Collection]

Mahavastu (ed. Senart 1882-97)

Mahavyutpatti (ed. Sakaki 1926)

A Sanskrit-English Dictionary (Monier-Williams 1899)

neuter

note

negative

Nettippakarana (ed. Hardy 1902)

Gandhart Verse Nirdesa (BL 4.1)

Gandhari Verse Nirdesa (BL 7, 9, 18, and 13 up to line 90, ed. Baums
2009)
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appendix 1)
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number
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Old Indo-Aryan
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Pali

page
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CHAPTER 1

Introduction

1.1 General Remarks and the Topic of the Manuscripts

The three manuscripts, apparently found in the late 1990s in the district of Bajaur in modern
Northwest Pakistan, offer us a valuable and rare insight into Buddhist thinking during the early
centuries of the Common Era, a time when the Mahayana movement was at its inception. They
are written in a Kharosthi script datable to the second century, all by the same scribe. As the
birch bark on which they were written is only preserved in fragments, the Gandhari texts are
not complete and thus not always fully comprehensible. In addition, since there are no parallel
texts, sometimes words are clearly legible but remain unclear as to their meaning. Nevertheless,
large parts of the preserved texts are coherent and show us an interesting picture of a scholastic
approach to the Buddhist way towards awakening and liberation from suffering.

The unifying element between all three manuscripts is the knowledge of what is painful
and useless (G dukhaiiananisamarthaiiana = Skt. duhkhajiiana and nihsamarthyajiiana). How-
ever, it is not directly explained what this knowledge is. In BC 4 it is said to be the Dharma,
which one should teach other beings, and thus establish them on the path to awakening. One
should abandon what is painful and useless, empty, and like a dream. In BC 11 this is more
specific: it is the inner and outer sense bases that are painful and useless, as they are the seed
of suffering. Any happiness based on them would be useless, because it is transitory. In BC 6
dharmas in general are said to be painful and useless. Accepting and fully understanding this,
one should not become passionate or hateful. The proper mind set to overcome this kind of
attachment to the dharmas (by way of passion or hatred) is apparently to stop every agitation of
the mind. Then, a notion of happiness will arise, a happiness that does not depend on anything.
In short, if one abandons what is useless and painful (which seems to be the perception of any
dharma by way of the senses), inevitably a special kind of joy will arise that does not decay and
does not lead to rebirth.

All three manuscripts deal more or less with the same topic, namely abandoning attach-
ment to sense experiences and the five aggregates of existence—a process which will finally
lead to the bliss of liberation (moksasukha). In BC 4 this is expressed by being “dispassionate
with regard to the triple world” or by the “benefit of dispassion” (BHS virdaganusamsa). In
BC 11 the same is called “benefit of release” (avasarganusamsa). The theme and background
is essentially the sinyata/prajiiaparamita doctrine, through which one realizes that in ultimate
reality everything is void of inherent existence and one is encouraged to not have attachment
to it. The proposed practice of the bodhisattva path is: thoroughly understanding (parijiia)
the origins of suffering, abandoning (prahdana) these origins, and attaining sustained joy and
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happiness by realizing the emptiness of all dharmas. While on the path, only good states will
be gained and one will lead other beings to awakening.

1.2 Summary of the Texts and Their Interrelation to Each Other

Each of the three manuscripts is written on a separate scroll. Regarding their internal structure
and style they are all somewhat different. BC 4 is a coherent text dealing with the practice of
a bodhisattva. It is predominantly written from the first-person perspective, giving the impres-
sion that the author is sharing his experience. BC 11 seems more like a scholastic comment on
certain passages of BC 4, although not directly citing them but discussing aspects of the same
issues, especially the bliss experienced on the path to awakening. Likewise, BC 6 refers to pas-
sages in BC 4 as well as BC 11, focusing on the process of becoming passionate and hateful.
BC 4 thus appears to be the basic text.!

1.21BC4

At the beginning of BC 4 (§ 1), the author of the text advertises detachment and presents the
prospect of every kind of fortune (sampatti), contrasting these fortunes to their opposites. The
benefits (BHS anusamsa) are exemplified and enumerated in two lists, of which the first is related
to states and experiences in this life and the next (samdrstika/drstadharmika and samparayika),
and the second refers to meditation or physical issues during the development of the path (see
table 1).2 The prospects are a good destination (sugati), meetings with worthy men (satpurusa-
darsana), and liberation (moksa). While reborn as a human, one will experience only good
things: physical ease and mental happiness (sukha), as well as pleasant (subha) and wholesome
(kusala) states.® During practice one will be mentally and physically alert (jagarya, laghiitthana),
one will know what to do and do it [with words, thoughts, and deeds] (krtya, karman), and one
will achieve states of comfort and health (BHS sprsana, arogya). By relinquishing attachment
to the skandhas that constitute existence, one will finally attain liberation from rebirth (§ 2). The
knowledge helping one let go of everything [relating to the triple world] is the knowledge of
what is useless and painful. This is indirectly equated with the prajiaparamita (§ 3—6), the real-
ization of the emptiness of all dharmas,* which is obtained in this lifetime after one has formed
the intention to attain awakening for the first time (prathamacittotpada).’

I Interrelationships between BC 4, BC 6, and BC 11 have been marked in the edition by cross-
references in the margins.

2 Thave not found any similar listings in other Buddhist texts, whether in Pali or Sanskrit.

3 In BC 11 the stereotypic G haksati of BC 4 (“will exist”) is replaced by G anubhaviea (‘“would
experience”) in the case of subha and kusala, and by G gachiea (“would go to”) in the case of gatis
(11r15). In general, the items of the lists are characterized by “relating to this and the next life” or
“relating to body and mind” (11r10-11).

4 In § 3 the bodhimanda is said to be void, thus indicating an understanding of emptiness that is not

only related to the self but to everything, as is common in prajiiaparamita literature and Madhyamaka

philosophy.

That the prajiiaparamita was esteemed as a shortcut to awakening is indicated in the Astasahasrika

in a passage also (partly) preserved in the Gandhari version; cf. AsP 5-55 (Falk and Karashima

2013: 162-63).
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Table 1. Summary of the miseries and fortunes enumerated in BC 4.

droaca/dosa Skt. daurgatya/dosa sapati [ anusasa Skt. sampatti|BHS anusamsa
list 1 drogadi Skt. durgati sugadi Skt. sugati
§1A2 asapurugsa/drugana Skt. asatpurusa/durgana sapurusa(darSana) Skt. satpurusa (darsana)
g 17]1223 (samsara) badhana Skt. (samsara) bandhana (saparaia) moksa Skt. (samparayika) moksa
2D (kaiacedasia) dukha Skt. (kayikacaitasika) duhkha (sadrithia) suha Skt. (samdrstika) sukha
asuha Skt. asubha Suha Skt. subha
akuSala Skt. akusala kusala Skt. kusala
list 2 midha Skt. middha Jjagaria Skt. jagarya
§ 7A2b alasia Skt. alasya lahuthana Skt. laghitthana
R akica Skt. akrtya kica Skt. krtya
akarma Skt. akarman karma Skt. karman
aSprisana BHS asprsana Sprisana BHS sprsana
gelaiia BHS glanya aroga Skt. arogya

One of the most important parts of BC 4 is its section 6, since due to its contextual and struc-
tural elements, it can be compared to a pranidhana, i.e., the resolution of a bodhisattva to strive
for awakening for the sake of others.® If we compare this passage to other pranidhanas (cf. Binz
1980: 88 1f.), all essential parts are included:

(1) the intention to become a Buddha,
(2) the duties of a bodhisattva (kusalamiila, ‘““wholesome roots”),
(3) the dedication.
BC4 (1) edena dukhaiiananisamarthaiianena
sarve dukha uadinae asivasidae haksadi ueksidae haksadi
sarve suhe paricatae asivasidae haksadi
ta par{*iynirvahido logado carise
(2) akusalo varjamana kusalo karamana
(*sarva)garena b(*u)dhadharmasagho puyamana
satvana ca artho karamana
dharme ca edam io nisama(*r)thadukhariano desamana
satva ya bosa praithavamana

Pranidhanas as such mainly occur in Mahayana contexts, even though they are not totally unknown
in Srﬁvakayﬁna texts (cf. Binz 1980: 1, 78, 161). One of the few is the vow of the bodhisattva Su-
medha (later to become Buddha Sakyamuni) in the presence of Dipamkara, even though this is called
adhikara or abhinthdra (Binz 1980: 79—-80). The identification of § 6 in BC 4 with a pranidhana was
first suggested by Vincent Tournier during a workshop in Lausanne (2013).
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(3) na ciri ve (*sa)rvasapati ca me ha(*ksa)di sarvadroaca ca na haksadi
atvahida ca parahida ca sarvasatvahida ca haksadi

(1) By this knowledge of [what is] painful and this knowledge of [what is] useless,
every suffering [that will be] taken up will be accepted [and] looked at with an
even mind. Every happiness [that will be] given up will be accepted. In this way,
having reached complete extinction, I will leave this world.

(2) Avoiding [what is] unwholesome, doing [what is] wholesome, honoring Buddha,
Dharma, and Sangha in (*every) respect, acting for the profit of [all] living beings,
teaching this Dharma, which is the knowledge of [what is] useless and painful,
and establishing [all] beings in awakening,

(3) [then] certainly before long every fortune will exist for me and every misery will
not exist; [there] will be welfare for myself, welfare for others, and welfare for
every living being.

The intention (1) is expressed by “... I will leave this world” (G logado carise). The duties of
a bodhisattva (2) are: doing good, honoring Buddha, Dharma, and Sangha (i.e., the founder, the
doctrine, and the community in the name of the Buddha), acting for the profit of other beings,
teaching the Dharma (which is the knowledge of what is useless and painful), and leading oth-
ers to awakening. The dedication or aim (3) is the wish to achieve good states for oneself, as
well as welfare for oneself and others. Although the passage contains all the common elements,
the differences from other known Buddhist sources are quite sizable, and none of the standard
formulations mentioned by Binz (1980: 91) are found.’

An interesting difference is also that the passage describes a resolution rather than an
earnest wish, indicated by the use of the future instead of the usual optative, and accordingly,
there is no prediction (vyakarana) by a presiding Buddha. Nonetheless, a slight difference
in style may be justified. Similarly, in the Sukhavativyitha the pranidhanas are not expressed
as wishes but as demands (cf. Binz 1980: 131 for references). Another difference in BC 4 to
usual pranidhana passages (cf. Binz 1980: 4) is that the term itself is not mentioned anywhere.
However, this could also be due to the fact that the pranidhanas examined by Binz are always
embedded in a narrative, whereas in BC 4 the passage rather seems to represent some kind of
invocatory recitation, perhaps for a ritual or meditation. Such a resolution might also be called
a “self proficiency of a bodhisattva.”

The position of a pranidhana within a bodhisattva career is principally at its beginning,
together with the cittotpada. This is followed by a long period of practicing the paramitas un-
til one finally reaches buddhahood. In comparison to the bodhisattva career as found in other

7 Hence, it may be assumed that BC 4 is to be dated to a time before stereotypes had been formulat-
ed, that is, before the fixing of wording evident in such texts as the Mahavastu, Divyavadana, etc.
as they have come down to us (cf. Binz 1980: 91 and 96-120 in general for the development of
pranidhanas).

8 One could argue that the future may be interpreted as carrying an optative sense, but other prani-
dhanas are unambiguous in their use of an optative verb (cf. Binz 1980: 5).
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Mahayana texts, BC 4 comes closest to the system presented in the Dasabhiimikasiitra, where
the bodhisattvacarya begins with the resolve to attain awakening (bodhicittotpada) and not
give up, after which the adept is to practice the paramitas while ascending the ten stages to
buddhahood.’ In BC 4, however, the concept of ten stages is not referred to, and nothing more
is said about the bodhisattva’s career.'” The main issue concerns the performance of good and
the avoidance of bad things. The duration of such practice seems to be considered joyful and
pleasant. Similar statements can be found in other texts, as for example, in the Ratnavali, where
the fruits of following the Mahayana are not only future awakening, but all kinds of comfort
or happiness during the journey, both in this life and the next (verses 12627, 222, 285, 398).
One of the duties is also quite simply avoiding unwholesome actions and striving for whole-
some ones (verses 22, 222, 227, 230), as well as practicing non-attachment due to realizing the
truth as it really is (verses 290, 230). Likewise, in the Pratyutpannabuddhasammukhavasthita-
samadhisitra, happiness is concomitant to the realization of truth, i.e., understanding and ac-
cepting that all dharmas are in fact unarisen and empty (cf. Harrison 1998: 103, T 13 no. 418
p. 919b6).

The last section of BC 4 (§ 7) is not yet clear, because too many as yet unclarified but cru-
cial words make this section almost incomprehensible (G aloa/alonea and aride kerea/anaride
kerea, cf. p. 176). It could possibly be connected with some sort of ritual of repentance regard-
ing one’s negative actions and of rejoicing in meritorious acts. Paul Harrison has suggested that
the passage might deal in some way with the triskandhaka ritual!' According to Jan Nattier, the
triskandhakadharma must be recited three times during the day and three times at night (Nat-
tier 2003: 117 and 259-60). It has not been exactly defined what is meant by “three sections”
(triskandhaka), but one of the more favored suggestions is: repenting for bad deeds, rejoicing
in future merits, and requesting the Buddhas to teach. Other suggestions brought forward by
Jan Nattier have been repentance regarding raga, dvesa, and moha, or repentance of the body,
speech, and mind. She has argued that not all three items (repentance, rejoicing, requesting) are
attested in the earliest version of the Ugrapariprcchd, “which lacks any mention of requesting

®  The beginning of the bodhisattva career is also referred to this way in the Abhisamayalamkaraloka
(1. bodhipranidhicitta, 2. bodhiprasthanacitta). Cf. Binz 1980: 123-27 and 148 for other exam-
ples. In the earliest Chinese translations of Mahayana texts by Lokaksema at the end of the second
century CE, the cittotpada is followed by three key stages: (1) the anutpattikadharmaksanti (the
realization of the fact that dharmas are unarisen); (2) the attainment of the stage of non-regression,
whereupon a bodhisattva is assured of reaching his or her goal (avaivartika); and (3) the prediction
(vyakarana); cf. Harrison 1993: 171 and also Strauch 2010a: 43.

10 Likewise, in the Ugrapariprccha the paramitas are not associated with particular stages (Nattier 2003:
154).

I Personal communication. Cf. also Skilling 2004: 151: “The aspiration to full awakening is called
‘giving birth to bodhicitta.” This is something more than a dry doctrine: it was, and is, a public ritual
act, a social performance. The earliest text we know for this is the triskandhaka, to which reference is
made in several early Mahayana siitras, for example the Ugrapariprccha.” Cf. Pagel 1995: 24-26 for
potential texts and references: “In the Vimaladattapariprccha, a triskandhaka is cited alongside the
Bodhisattvapitaka as a treatise (dharmaparyaya) the bodhisattva should retain and memorise” (Pagel
1995: 25, italics adjusted in both citations).
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the Buddhas to teach.” Additionally, “in all extant versions of the sutra the practice of rejoicing
in the merit of others is said to precede the recitation of the triskandhaka, rather than being
contained within it” (Nattier 2003: 121).

Likewise, in BC 4 the invocation of Buddhas is not indicated. The text begins with a con-
templation on the benefits of freedom from all desires, which could point to the act of rejoicing
before reciting the triskandhaka. The ritual itself could be represented by section 7, where on
the one hand a person should admonish and exhort something or someone (paribhds), and on
the other hand one should praise/salute something or someone and recommend the opposite
(abhivad). In the first half of the paragraph (§ 7A1), the verbs have negative connotations and
could refer to the bad deeds to be confessed and repented (svadosa, leading to svadaurgatya);
in the second half (§ 7B1) they are positive in meaning and could refer to the good deeds to be
rejoiced at (BHS svayamanusamsa, leading to svasampatti). If this is done, all the fortunes that
have been enumerated will come into existence, and finally the states of intrinsic nature will
disappear and not rise anew.

The repeated attribute “three” for all nouns in the lists is interpreted as referring to the three
times, i.e., past, present, and future (see p. 157), since the times are also named in the instruc-
tions preceding the lists (§§ 7A1 and 7B1). Thus, if BC 4 is indeed connected to a triskandhaka
intended for recitation, or if parts represent it, the prefix 7ri- would most probably refer to the
three periods of time. This being the case, the term trikodi in § 7A1 (4r24), translated as “three
points of time,” might refer to the three points of time during the day or night when, according
to the Ugrapariprccha, the triskandhaka is said to be performed. The following G uhae vatave
(Skt. ubhaye vaktavyam, “both should be spoken”) in addition to other verbs related to speech
indicates the oral character of this (proposed) ritual. However, it is not clear what exactly is
to be done. The pronominal adjective “both” seems to point to the phrases G satahi aloehi /
asatiade ca aloneade ca aride kerea and sata aloa [ asatia ca alonea ca anaride kerea. Unfor-
tunately, all these uncertain words are the basis of a mystery, and as long as they are not satis-
fyingly identified, nothing definite can be said.

Nevertheless, it becomes clear that the text deals in general with the starting point of bodhi-
sattva practice, describing in particular a certain ritual that must be performed. This ritual
resembles the triskandhaka,? as well as, in part, the seven-membered prayer consisting of
verses about regretting past negative acts, rejoicing in positive deeds, and dedicating accu-
mulated virtue to the welfare of all beings. Even though BC 4 does not contain the otherwise
usual invocation of Buddhas, common steps are the confession of unwholesome deeds and
the rejoicing in wholesome ones. A similar confession and repentance practice is also known
from early Chinese Buddhist texts commonly categorized as bodhisattvapratimoksa, such as
the Vinayaviniscayopalipariprcchasitra.®

12 According to the Ugrapariprccha, the triskandhaka ritual is performed by a lay bodhisattva who is
still a beginner on the path to expiate his faults and overcome possessiveness and attachment [to the
world], if no Buddha or member of the aryasarngha is “at hand” (Barnes 2012: 213).

B b RIdSE, Juéding pinid jing, T 12 no. 325 pp. 37b1-42c10, cf. Barnes 2012 for this text and others
related to the triskandhaka ritual, as well as Martini 2013.
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1.2.2BC 11

It is difficult to find a structure in the text of BC 11. The author seems to be loosely examining
various topics found in BC 4, discussing them at length. The main focus, however, is a discus-
sion of different types of happiness (sukha).

The highest forms of happiness are avasargasukha (“happiness of release”) and parijiidasukha
(“happiness of thorough understanding”). Elsewhere also viveka- and viragasukha (‘“happiness of
detachment and dispassion”) are named as being the most important. Other types of happiness
that are mentioned include: aparadhinasukha, avijiiaptisukha, [indriyalantargatasukha, moksa-
sukha (“happiness that is not dependent on anything else, happiness due to non-cognition, inner
happiness or happiness [with the senses] turned inwards, happiness of liberation”). Thus, the
highest forms are any kind of bliss not based on something else, whether in the realm of desire,
forms or something formless (kama-, riipa-, or aripyadhatu,).

Opposed to this is the happiness that is mixed with suffering due to sense experiences or
desires (summarized as kamasukha), as well as happiness due to a remedy (pratikarasukha) and
happiness due to a cause (BHS upanisatsukha). However, as long as one abides in samsara it
seems impossible to experience viveka-/viragasukha without traces of happiness arising from
sensual pleasures.!* Only lokottarabhiitajiiana (superworldly true knowledge, i.e., knowing
phenomena as they really are) enables the experience of sustained happiness or contentment.
Given this perspective, the joy attained does not then lead to rebirth, and therefore does not
need to be relinquished. Thus, it is important to abide in knowledge while experiencing sukha.
The lokottarabhiitajiiana is not explicitly equated to the realization of siinyata, but it is circum-
scribed as a way to look at all phenomena as being impermanent, having no self, being empty,
being like a dream, not coming from anywhere or going anywhere, etc., common expressions to
describe the illusionary character of the perceived world, which is nothing other than sinyata.

In general, the aim is not the total elimination of feelings, but achieving or maintaining a
state of bliss (comparable to that of an “arhat monk who, free from the fever of desire has en-
tered the third stage of contemplation”!3). This might involve first a shift from rather negative
or neutral aims to a more positive aim concentrating on sukha, finally leading to imagining
pure lands like Sukhavati or Abhirati, where only happiness prevails and one is reborn in order
to strive for buddhahood under the best circumstances (cf., e.g., Gémez 1999: 74, 90). This
ideal is similar to the future prospect of all kinds of prosperities presented in BC 4. It may be
noted, however, that aiming for bliss does not contradict the principles of Sravakayana affiliat-
ed texts, where nirvana is also sometimes described as a state of bliss or supreme joy.'°

14 Cf. Drewes 2010a: 62, where he states that the Siramgasamadhisiitra “repeatedly makes the point
that avoidance of sensual pleasures is not important for bodhisattvas” (cf. also Drewes 2011: 356).
Drewes refers to a passage in the Astasahasrika, where the listener is instructed that “we should
not be surprised if a dharmabhanaka turns out to be devoted to the pursuit of wealth and sensual
pleasures [...] Given that Buddhist monks are traditionally not supposed to engage in the pursuit
of sensual pleasure, it seems that this advice can only be an attempt to justify behavior that actual
followers of the Astasahasrika’s dharmabhanakas were likely to encounter.”

15 Larger Sukhavativyitha § 28(38), tr. Gomez 1999: 74. Similarly: “comparable to that of a monk who
in meditation has attained the state of cessation,” Larger Sukhavativyitha § 82, tr. Gémez 1999: 90.

16 Cf., e.g., Giustarini 2006: 170.
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1.2.3BC6

The preserved text of BC 6 is often incomplete or difficult to understand. Therefore, the follow-
ing statements are partly based on my own interpretation. The text first places what is painful
and useless in relation to the aggregates, elements, and sense bases (skandhadhatvayatana). 1t
seems to be said that if one considers these aggregates to be permanent, that is, if one views
dharmas as arising and ceasing, and considers them to exist, then this causes suffering (§ 1).
If one views dharmas as neither arising nor ceasing, and considers them as being like a dream
and thus non-existent, that is, if one understands that it is useless to hold on to them, then suf-
fering does not arise (§ 2). Thus, one should not long for the existence of aggregates, elements,
and sense bases. If one understands that dharmas are, by their very nature, painful and useless,
then one ultimately does not become passionate or hateful towards them. Even though at this
point the manuscript is fragmentary (§ 3), the text seems to say that one should not be attached
to any view at all: neither a non-existential one, whereby dharmas are without boils, thorns,
etc., nor an existential one, whereby dharmas are permanent, etc. On the contrary, the correct
mind set seems to be a concentrated state of mind in which notions are reduced to a minimum.
Finally, there should be no mental agitation at all; then the “master’s notion of happiness” arises
(§8§ 4-5). It seems to be discussed whether there is an exception with respect to paligodha;
apparently this form of desire had a special status. However, the author of our text is of the
opinion that any form of passion (as well as, of course, any form of hatred) is to be avoided.

1.3 Genre of the Texts

1.3.1 Elements of Mahayana

Based on the pranidhana section, the cittotpada and, above all, the prajiiaparamita as the most
important of the six paramitas, BC 4 can be classified as Mahayana,!” or more cautiously
as proto-Mahayana, since the designation Mahayana is not mentioned in the text itself and
most probably at the time of its composition was not yet established or widely used.!”® The

7 Cf., e.g., Skilling (2004: 151) for the distinctive indications for Mahayana. These are essentially
the reading of (or listening to) Mahayana siitras and the practice of the six (or ten) perfections
within the Mahayana doctrine. According to Lethcoe (1977: 265, referring to the Astasahasrika),
aiming for the prajiiaparamita is a necessary condition for being on the bodhisattva path. Cf. also
Murakami 2004: 8. However, as the evidence of BC 2 shows, the term prajiiaparamita does not
need to be included to make a text Mahayana. More important is the common basic understanding
and calm acceptance of the fact that all dharmas are without arising (anutpattikadharmaksanti). It
seems that only in a second stage of development did the term prajiiaparamita become equivalent
to this realization of emptiness.

18 The earliest written evidence in Indic languages is from the third or fourth centuries onwards: (1) A
Schgyen fragment, ca. fourth century CE (Gupta Brahmi), mentioning the king Huviska having “set
out on the Mahayana path,” G (*maha)yanasamprasthito huvesko na(*ma raja); Salomon 2002: 256.
(2) Correspondingly, the Mathura/Govindnagar pedestal inscription documents the ritual establish-
ment of an image of Amitabha in the year 26 [of Kaniska I] during the reign of Huviska, i.e., 153
CE (cf. Schopen 1987). (3) Further, the Endere site stone inscription characterizes the king of Shan-
shan/Kroraina, who is most likely Amgoka of the middle of the third century CE, as one who had
“set out on the Mahayana path,” G mahayanasamprastida-; Salomon 1999b: 3. (4) Another secular
document on a wooden tablet from Niya (document no. 390) with the epithet mahayanasamprastita-
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prajiiaparamita is nothing other than the concept of siinyata and the denial of any svabhava,
also expressed as “superworldly true knowledge” (lokottarabhiitajiiana) in BC 11. Further,
while an altruistic orientation is indicated (by the statements ‘“‘establish [all] beings in awaken-
ing” and “welfare for myself, welfare for others, and welfare for every living being”), it is not
stressed as such. Additionally, the author uses typical exaggerations like “world systems [as
numerous] as the sands of the river Ganga,” which are so familiar from Mahayana texts.

The mention of a bodhisattva (BC 4) does not conclusively prove a Mahayana orientation,
since this term was already used in non-Mahayana texts as an epithet of the Buddha, and
“there is evidence that the term ‘bodhisattva’ originally meant only ‘a sravaka who truly un-
derstands the Dharma’ rather than [someone] of a separate group” (Rawlinson 1977: 8-9). In
fact, there seem to have been two “true” bodhisattvas in the early first centuries, both claiming
that they represented the prototype of someone striving for awakening (cf. Fujita 2009: 144,
who differentiates between the two by the designations “Nikaya bodhisattva” and “Mahayana
bodhisattva,” with respect to the texts they are based on). Thus, the “Nikaya bodhisattva” relies
only on the tripitaka and the avadanas (also called the sravakadharma), while the “Mahayana
bodhisattva” adds the prajiiaparamita sutras, claiming that the tripitaka is not enough.” In due
course of time, the latter came to designate themselves as bodhisattva mahasattva to make their
position clear (cf. Williams 2009: 55). Thus, BC 4 and, based thereon, also BC 6 and BC 11
seem to stand somewhere in the middle, being grounded in the Sravakayana tradition but in-
corporating ideas that were later central to Mahayana texts.

1.3.2 Elements of Abhidharma

In addition to these Mahayana features, scholastic elements are evident in the texts, as for ex-
ample, the lists of contrastive pairs as well as the summaries and categories in BC 4.° A more
scholastic approach in general can be observed in BC 11, where logical conclusions are drawn
in the process of argumentation (G yadi ... ta avasi ..., kena karanena ..., na ida thano vijadi)
and instructions are given. In all three texts, the literary technique of dialogue has been used

is dated to the third or fourth century CE (cf. Salomon 1999b: 6, 10). For all of these instances, see
Allon and Salomon 2010: 3—4. One of the earliest attestations in Chinese (possibly the earliest) is
the translation of the Pratyutpannabuddhasammukhavasthitasamadhisitra by Lokaksema, 179 CE
(see Harrison 1998: 12, for one example). Deleanu (2000: 66) dated the proto-Mahayana period to
ca. 100 BCE-100 CE and the early Mahayana period to between the first century BCE and the fifth
century CE.

In this context, of particular interest is a passage in the Mahaprajiiaparamitopadesasastra (cf. Fu-
jita 2009: 102), where “some other bodhisattvas” ask what is lacking in the sravakadharma and
equate each part of their sravakadharma to the six paramitas. Since the Abhidharma is described
as “six-limbed,” it is assumed that reference is being made to the Sarvastivada Abhidharma (Fujita
2009: 102 n. 7). Furthermore, this Abhidharma is equated to prajiia and dhyana, thus providing a
connection between scholasticism and insight/meditation.

A typical feature for (early) Abhidharma texts are listings or summaries called matrka / P matika.
Normally, these texts begin with a certain list which is then explained. In the Patimokkhasutta, the
sequence dhammadhara, vinayadhara, matikdadhara is repeatedly mentioned, making the matika
equivalent to the Abhidharma category (cf. Gethin 1992b).

20
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for rhetorical and argumentative purposes, whereby aha (Skt. @ha) introduces an objection or
possible question (“Someone / an objector says” in the sense of “someone might say ...”") and
ta vucadi (Skt. tad ucyate) introduces the answer or explanation (“it is said [in answer]” in
the sense of “then I would say/answer ...”).?! Furthermore, the dialectic style is supported by
direct addresses (second person pronouns and verbs).

Another possible scholastic feature is the term traidhatuka (BC 4), corresponding to kama- /
ripa- [ aripyadhatu (BC 11), as well as the categorizations laukika [ alaukika [ lokottara (BC 11).
Similarly, the concept of svabhava (BC 4) was a development of Abhidharma scholars (Williams
2009: 68). As Johannes Bronkhorst has pointed out (2013), the emphasis on non-substantiality
(nihsvabhavata) or non-existence of dharmas in—prajiiaparamita related—Mahayana texts only
makes sense if simultaneously there were convictions about the existence of dharmas. This was
the case in the Sarvastivada Abhidharma, which is thought to have originated in Gandhara and
Kashmir (cf. Willemen et al. 1998: 57, 70, 73). According to Bronkhorst (2013) a scholastic “in-
tellectual revolution” (“new Abhidharma”) took place around 150 BCE, possibly “inspired by
the interaction between Buddhist and Indo-Greeks” that gave rise to a new perspective on the
doctrinal material and ontological background, resulting in the concept of the emptiness of all
dharmas,” a key term for (at least one group of) Mahayana literature.?

It is indeed striking that early Mahayana texts show such a strong influence of scholasti-
cism.?* In the case of BC 4/6/11 this is observed in the style and application of terms. The
same is quite obvious in another text of the Bajaur Collection, namely BC 2, where there are
long passages filled with listings of categories and terms revolving around the idea of the non-
perception of dharmas, thereby circumscribing the siznyata doctrine (cf. Schlosser and Strauch
2016). This indeed suggests that (Sarvastivada) Abhidharma was one essential precondition
for the emergence of Mahayana.” In this early proto-Mahayana literature, this may be more
visible than in later texts, where other features became prevalent.

1.4 Context

1.4.1 Prajiiaparamita and Mahayana

Despite some clear commonalities with what later came to be labeled Mahayana, the general
appearance and wording of the texts is very similar to those associated with basic Nikaya or
mainstream Buddhism, suggesting a gradual reform within the traditional Sangha that “can

21 Cf. Tubb and Boose 2007: 24546 § 2.49.6 and § 2.50.1.

22 Bronkhorst 2013: “Indeed, these scholiasts may have been the first to call themselves sinyavadins.”

2 There could, however, also be other reasons for the development of new aspects or methods, such
as, for example, influence from Brahmanical institutions that were restored by Pusyamitra in the
middle of the second century BCE (cf. Willemen et al. 1998: 102-3).

24 Skilling (2004: 148): “Mahayana sutras may be read as records of debates and negotiations, as
attempts to resolve contradictions and tensions in Buddhist doctrine and practice. Debates about
dharmas and the path are reflected in the prajiaparamita sutras.” Cf. Deleanu 2000: 69 for the
“new hermeneutic approach” in prajiiaparamita literature, or also Gémez 1999: 117.

2 Cf. von Rospatt 1977: 165, Willemen et al. 1998: 278.
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explain the doctrinal continuities between the two movements” (Deleanu 2000: 81).2° What
seems to be the crucial distinguishing element is often the practice of the teaching of prajiia-
paramita, “characterized by emptiness (siinyatd) and essencelessness or nonsubstantiality (nih-
svabhavata)” (Fujita 2009: 100). This is realized in meditation, which in the Astasahasrika, for
example, is indicated by the samadhi called sarvadharma-aparigrhita or dharma-anupadana,
the non-appropriation of or non-grasping at dharmas. Also BC 4/6/11 indicate that the proto-
Mahayana bodhisattva path in the early first centuries—at least in the place in Gandhara where
these texts were produced—was primarily concerned with meditation and withdrawal from the
senses. The path, as illustrated in these scrolls, is the practice of prajiiaparamita as a means to
let go, in the sense of giving up any attachments to the world.?’

Likewise, in BC 2 it is repeatedly stated that nothing can or should be perceived (G na
samanupasati) or conceived (G prafiayadi): no atman, no sattva, etc.”® Through this non-
perception of or non-attachment to any dharma, the practitioner attains the dharmaksanti and
becomes non-retrogressive. In BC 4, this analytic process is not described (since it is not the
topic of the text), but it is included in terms like prajiiaparamita or Sinya, or the disappear-
ance of svabhavata. In BC 6, terms and formulations like amanasiara (Skt. amanasikarah), na
spuramanasa (Skt. na sphuranmanasah), tanua safia (Skt. tanuka samjiia), or vovasama (Skt.
vyupasamah) suggest that the practice mainly consisted of bringing the mind to rest and reduc-
ing notions of the outside world.

Based on some of the insights gained from BC 4/6/11, as well as from BC 2, it seems like-
ly that the starting point for Mahayana in Gandhara was the concept of sinyata, an understand-
ing that all dharmas are essentially unarisen and without inherent existence, which is gained
through mental analysis and (physical) experience during absorptive states in meditation. At
some point the prajiiaparamita became a key term for this insight. Early Mahayana texts, as
rightly observed by John Thompson (2008: 53—-54), “offer little step-by-step instruction on how
to perfect prajiia,” but rather treat it in a theoretical /philosophical manner. “Perhaps the most
common description of prajiia in the prajiiaparamitas is non-attachment to objects and ideas”
(Thompson 2008: 53-54, cf., e.g., AsP 235), thus inserting sinyata into the practice of the
Buddhist path as a means to an end. The same is true for the Gandhari manuscripts edited here.

% Cf. also Rawlinson 1977: 15. Most scholars agree that early Mahayana, in principle, was not dis-

tinct from mainstream Buddhism (for example, Yamada 1957, 1959, Bechert, e.g., 1973, Silk 2002,
Murakami 2004, Sasaki 2009, Fujita 2009).
Cf. Deleanu (2000: 88): “Becoming a Buddha oneself means the transcendence of all attachments
whatsoever, [...] The early arhat ideal is not so different from this but what gives Mahayana its
distinctive flavour is pushing the non-attachment, emotional and cognitive, to its utmost logical con-
sequences. [...] A discursive mode of thinking can no longer serve the basic purpose of attainment
without attainment. It is here that meditative states, super-normal powers, and Buddha’s inspiration
come to play a crucial role.”

2 This is reminiscent of P passan na passati in the teaching of Uddaka Ramaputta (Wynne 2007: 46).
Furthermore, the non-perception of the elements (earth, water, fire, air, space) in BC 2 suggests a
relation of this kind of meditation to the element meditation of early Brahmanism (cf. Wynne 2007:
29-31).

27
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1.4.2 Prajiiaparamita and Bodhisattvayana

The prajiiaparamita teaching or practice and the ideal of a bodhisattva path are not necessarily
linked to each other, as for instance was shown by Tilmann Vetter using examples from pas-
sages of the Mitlamadhyamakakarika, where the bodhisattva path is not recommended but only
the prajiiaparamita, “albeit not under this name,” as a kind of absorption method to “experi-
ence [...] nirvana here and now” (Vetter 2001: 82).2° Moreover, “the method for buddhahood
called prajiiaparamita is likely to have been formed after a new method of monks for a direct
experience of release” (Vetter 1994: 1259), emphasizing a speedy attainment of awakening
in contrast to the more difficult bodhisattva way, which was “probably regarded as taking too
much time.”3° It appears as if the meditation on sinyata was voluntary among bodhisattvas,?!
which explains the co-existence of Sre‘wakaye‘ma and Mahayana, sometimes also in one and the
same monastery.*> Hence, a Mahayana adherent could and most probably had to be a member
of a mainstream monastery / Vinaya tradition,*® but whoever was interested could practice the
prajiiaparamita, independent of his traditional nikaya affiliation.** More important than his
status was the mental attitude of the practitioner (cf. Tsai 2014: 266).

If we accept the reconstruction of tribodhi in BC 4 and its explanation as referring to the
three ways to awakening of a Sravaka, a pratyekabuddha, or a samyaksambuddha (see p. 164),
this could show that the instructions given in BC 4 are addressed to each of the three groups. If
s0, this scroll would be another piece of evidence for the prajiiaparamita having been used by
anyone who wished to follow this sort of method, which was praised as some kind of shortcut to
awakening or simply as a method to experience nirvana, that is, the contentment and appease-
ment associated with it, here in this lifetime. This would categorize BC 4 as a representative of

2 Cf. also Fujita (2009: 114): “This means that at least in the Prajiiaparamita-siitra the notion of
‘Mahayana’ was not equivalent to that of ‘bodhisattva vehicle.””

30 Vetter 1994: 1257 referring to a paragraph in the Astasahasrika, represented in the first Chinese
translation (T 8 no. 224 pp. 426¢20-21 and 428bl7-25).

31 Cf. Nattier (2003: 197 ff.) regarding the “absence of the rhetoric of absence” in the Ugrapariprccha,
thus being an example for a Mahayana text not being grounded on the sinyata doctrine.

32 Strauch 2007/2008: 66: “[...] early Mahayana texts like the Ugrapariprccha clearly show that monks
following the newly introduced Bodhisattvayana lived together with those adherent to the traditional
Sravakayana (Nattier 2003: 81-89). Similar is the situation which can be deduced from the Pratyut-
pannabuddhasammukhavasthitasamdadhi-sitra, which ‘suggests that in some monasteries adherents
of different movements lived together, avoiding discussing their differences (between mainstream
and Mahayana, and within Mahayana itself) openly’ (Vetter 1994: 1265).” Cf. also Drewes 2010b:
71 and Allon and Salomon 2010: 13 n. 45 for further references.

3 Cf. Strauch 2007/2008: 67: “Xuanzang [600-664 CE] is reporting about the Mahayana monks in
Udyana (Swat) [...]: ‘“The schools of the Vinaya traditions traditionally known among them are the
Sarvastivadins, the Dharmaguptas, the MahiSasakas, the Kasyapiyas, and the Mahasamghikas: these
five’ (Beal 1884,1: 120-121).”

3 Cf. also Skilling 2004: 151 regarding the differences between Mahayana and Sravakayana. A sig-
nificant difference was the reading of Mahayana siitras, in addition to the classical tripitaka. Skilling
2004: 142-43: “available scriptures of the eighteen schools allow all three options [of yanas]: it is
one’s own decision” which one to take.
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a “weak form” of Mahayana universalism,® that “retains the traditional scenario of the three ve-
hicles,” agreeing with the other vehicles in destination but not in the path (Nattier 2003: 175).%
In the beginning, both sinyata adherents and others would have called themselves bodhisattvas
to express their striving after buddhahood, but probably in the course of time, more and more
distinctive and distinguishing aspects came up that finally lead to a separation, generating the
designation Mahayana (as well as the more specific appellation bodhisattva mahdsattva) in
contrast to Hinayana (bodhisattva). This is likely to have taken place in the second century at
the latest, since the term Mahayana is already found in the earliest Chinese translations (cf.
Nattier 2003: 193-97). Furthermore, there are texts such as the Ratnavali attributed to Nagar-
juna (second century) that discuss the differences between both parties, encouraging the reader
to see their similarities (verse 386) and refrain from condemning the Mahayana if one is unable
to accept it (verses 388, 389, 397). The need to discuss this and plead for the Mahayana might
indicate that it was being differentiated and separated from mainstream Sravakayana circles at
this time.

1.4.3 Mahayana in the Earliest Chinese Translations

Many of the earliest translations of Mahayana texts into Chinese by the Yuezhi Lokaksema at
the end of the second century CE*’ display an emphasis on meditation and absorption (samadhi)
as well as on ascetic practices and forest dwelling (Williams 2009: 30, based on Harrison 1995:
65-66). Lokaksema stayed in Luoyang between 168 or 178 and 189 CE, translating at this
time, most prominently, the Astasahasrika, known as the “Practice of the Path” (fﬁ A,
Daoxing banruo jing, T 8 no. 224).3 While An Shigao 4 {l] FJ{J, a native from Parthia, was
the first translator of Buddhist texts named in Chinese sources (having arrived in Luoyang

35 For the universalism of the prajiiaparamita teaching, cf. Rawlinson 1977: 15 referring to the Asta-
sahasrika, where it is labeled as “beneficial for all [three] vehicles” (prajiiaparamita sarvayaniki)
or another passage where it is stated that “(Those who) want to learn the Dharma of the arhan(t)
[...]. (Those who) want to learn the Dharma of the pratyekabuddhas [...]. (Those who) want to
learn the Dharma of the bodhisattvas, should listen to the Prajfiaparamita, should study it, should
bear it (in mind), should cultivate it” (Falk and Karashima 2012: 38-39, with regard to AsP% 1-25
savagabhumie va Siksamanena ayam eva praiiaparamida sodava). Also in BC 2, all three paths are
mentioned side by side without explicitly favoring or degrading any one of them.

3 Nattier (2003: 175) further: “Thus even as they [i.e. early Mahayana siitras] instruct the bodhisattva
on the specifics of his or her chosen path [...] they also treat the path of the sravaka as entirely legit-
imate. [...] this nonuniversalist position was actually quite widespread, especially in the early stages
of the production of Mahayana literature.”

37 Active ca. 168-89 CE (Harrison 1987: 68). Ziircher (1991: 283): ca. 170-90 CE; Nattier (2008: 73):
178-89 CE.

3 Lokaksema is reported to have translated fourteen texts, but not all have come down to us. The ones
accepted as genuine by Harrison (1987, 1993: 137, 1995: 53) and Ziircher (1991) are the following,
with those underlined for which parallels in GandharT manuscripts have already been identified:
T 8 no. 224 (Astasahasrikaprajiiaparamitasiutra), T 10 no. 280 (part of the Avatamsaka), T 11 no.
313 (Aksobhyatathagatasyavyitha), T 12 no. 350 (Kasyapaparivarta), T 13 no. 418 (Pratyutpanna-
buddhasammukhavasthitasamadhisiitra), T 14 no. 458 (Wénshiishili wen piisa shii jing with affinity
to the Vimalakirtinirdesa), T 15 no. 626 (Ajatasatrukaukrtyavinodanasiitra), T 17 no. 807 (Lokanu-
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in 148/149 CE), he did not translate any Mahayana affiliated texts.** His compatriot An Xudn
'3 came to Luoyang in 181 CE and translated the Ugrapariprccha (T 12 no. 322), a Maha-
yana siitra that was especially concerned with the bodhisattva path. Another Yuezhi monk and
one of Lokaksema’s students was Zhi Yao ¥ [, who, like his teacher, is said to have translated
a Mahayana text, the “Sutra on the Completion of Brightness” (7% = X PF5%, Chéngji guang-
ming jing, T 15 no. 630). It was quite popular even two hundred years later as an authority
on the philosophy of prajia, together with, according to Thompson (2008: 96), the Parica-
vimSatisahasrika (T 4 no. 211, translated by *Moksala) and the Astasahasrika (T 8 no. 224,
translated by Lokaksema).*! Thus, it appears that while the Ugrapariprccha that was translated
by a Parthian (An Xudn % ) focused on the bodhisattva path and on the danaparamita as
the foremost of the six paramitas, other texts that were translated by Yuezhi (Lokaksema, Zhi
Yao ¥ [#) focused on prajiia/samadhi (cf. Thompson 2008: 61-81). Thus, not (only) temporal
but (also) geographical or ideological reasons might have played a role in the co-existence
of different strands of the bodhisattva path, with emphasis either on the bodhisattva ideal or
on Sinyatd/prajiia. Johannes Bronkhorst (2013) has suggested that first the bodhisattva path
emerged, with the prajiaparamita philosophy then added later in Gandhara.

1.4.4 Mahayana in Manuscripts Written in Gandhart

It is assumed that the earliest Chinese translations of Mahayana texts were made on the basis of
manuscripts written in Kharosthi and composed in Gandhar1 or another similar Prakrit dialect
other than pure Sanskrit,”> suggesting the origin or at least a stronghold of Mahayana in the
northwest.** The so far earliest testimonies to Mahayana Buddhism among Gandhari manu-

vartandasitra). Another one, T 15 no. 624 (Drumakinnararajapariprcchasiitra) is accepted only by
Harrison (1993: 141); cf. Nattier 2008: 76—89 for a discussion.

% An Shigao 7 {{] i translated sixteen texts according to Ziircher 1991, all of them between ca. 150 and
170 CE (T nos. 13, 14, 31, 32, 36,48, 57,98, 112, 150, 602, 603, 605, 607, 792, 1508). There is some un-
certainty regarding the last; cf. Nattier 2008, also with regard to additional uncertain text attributions.

40 In 181 CE according to Ziircher (1959: 34). Nattier (2003: 44) dates the Ugrapariprccha to between
180 and 190 CE.

41 7Zht Yao V[ (active in the late second century) was also listed by Harrison in 1987, but cf. Nattier
2008: 94-102.

42 For the Gandhart hypothesis, see Boucher 1998 and cf. Allon 2008: 170, 177; Salomon 2006: 144;
Salomon 2008b; Salomon 2010: xxxiii. The designation of a manuscript as F‘[F-Jqﬁ hiibén as opposed
to /&2, fanshi | Y fanwén (Brahmi/Sanskrit) could indicate that it was written in Kharosthi. For
example, the manuscripts from which Dharmaraksa translated the Lalitavistara (with its Arapacana
formulary) were labeled FLIEJYI: hiibén (cf. Boucher 1998: 499-502).

4 Cf. Glass 2004: 138 and also Salomon 2010: xxxiii. Already Lamotte (1954: 392) and Conze (1978:
4) observed that the prajiiaparamita “had a great success in the North-West at the Kushana period,
and that [...] that region may well be the ‘fortress and heart’, though not necessarily the ‘cradle’
of the Mahayanistic movement. The Marijusrimiilakalpa (LIII v. 575) says that under Kaniska the
prajiiaparamita was ‘established’ (pratisthita) in the North-West, but not that it originated there”
(Conze 1978: 4). Cf. hereto Dessein (2009: 53), who says: “As the BahuSrutiyas were the only
Mahasamghika subgroup that resided both in the north and in the south, it is not unlikely that they
served as an intermediary in a general process in which Mahayanistic ideas that were developed



INTRODUCTION 17

scripts are a prajiaparamita text parallel to the Astasahasrika Prajiaparamita* (Falk and
Karashima 2012, 2013), the “Bajaur Mahayana Stitra” with partial parallels to the Aksobhya-
vyitha (Schlosser and Strauch forthcoming), the *Sucintisitra similar to and presupposing the
Vimalakirtinirdesa with parallels to three Chinese translations (T 14 nos. 477-79, cf. Allon
and Salomon 2010: 11, Harrison, Lenz, and Salomon 2018: 118), as well as fragments of the
Pratyutpannabuddhasammukhavasthitasamadhisiitra (Harrison, Lenz, and Salomon 2018) and
the Samadhirarajasutra (ct. Harrison, Lenz, and Salomon 2018: 118), all dated to the first or
second century CE.** Furthermore, there are several small palm leaf fragments from Bamiyan
with text passages familiar from the Bhadrakalpikasitra*® (Baums, Glass, and Matsuda 2016),
the Bodhisattvapitakasiitra (Baums et al. 2016), the Sarvapunyasamuccayasamadhisitra (Harri-
son et al. 2016), the Viradattapariprccha (Melzer and Schlosser forthcoming), as well as another
as yet unidentified Mahayana suitra (Matsuda 2013), all dated to the third or fourth century CE.

The earliest texts are all presumed to have come from Gandhara, more precisely the Bajaur
district or its neighborhood, and they all lay stress on the sinyata doctrine. Additionally, some
of them include visualization techniques, such as imagining a buddhafield. The group of six
paramitas is mentioned in the prajiiaparamita text, in BC 11, and in the fragments of the
Bhadrakalpikasiitra from Bamiyan. In BC 4 only the prajiiaparamita is mentioned. The notion
of the group of six paramitas does not coincide with the emphasis on sinyara, but rather rep-
resents a universal concept suitable for any bodhisattva path (cf. Nattier 2003: 153).4

1.5 Similar Texts
As no direct parallel has been found for the Gandhari manuscripts under consideration, the
following statements are merely references to texts that are vaguely similar with regard to their
overall content, title, special terms, or stylistic features.

With respect to their “background philosophy,” BC 4, BC 6, and BC 11 are connected to
prajiiaparamita texts. Hence, similar phrases in other Indic languages (Sanskrit/Pali) frequently
occur in prajiiaparamita affiliated literature, especially in commentaries on such literature.

and matured in the north were transmitted to the south and vice versa. More precisely, it appears
that it was in the north that early Mahayanistic ideas were fitted into the framework of Sarvastivada
abhidharmic developments.”

4 The Astasahasrika Prajiiaparamita is also the earliest preserved Mahayana manuscript in Brahmi,
composed in (Buddhist Hybrid) Sanskrit. It is written on several palm leaf fragments found in
Bamiyan that have been dated to the second half of the third century CE based on paleography (late
Kusana Brahmi, cf. Sander 2000b: 1 and Hartmann 2011: 31). The language and orthography point
to a northwestern origin of the manuscript and a Gandhart influence (Sander 2000a: 97).

4 There is another unidentified Mahayana stitra with an unusually extensive pascime kale formula (cf.
Harrison, Lenz, and Salomon 2018: 118), but no more details are known.

4 “The Tibetan and Chinese traditions regard the Bhadrakalpikasiitra as a Mahayana text. Therefore
these fragments may be part of the oldest known manuscript of a Mahayana sttra. However, some
care must be taken before making this connection, as it is not certain that this text would have been
considered a Mahayana work at this time” (Glass 2004: 141; cf. also Allon and Salomon 2010: 7).

47 A passage in the Vibhasa (T 27 no. 1545 p. 892a24) claims that the group of six paramitas were
peculiar to the west of Kashmir (cf. Qing 2001: 23).
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With respect to categories, terms, and phrases, partial parallels can be found in the com-
mentaries on the Anguttara- and Khuddakanikaya of the Pali canon and in scholastic texts
(Abhidharmakosabhasya and -vyakhya). Sometimes the parallels are not directly obvious, but
can be seen in synonyms.

Among canonical or para-canonical Pali literature discussing the proposed meditation
practice, similarities can be observed in the techniques described in the Parayanavagga in the
dialogue with the Brahmin Upasiva.®® This meditation is based on nothingness; apparently
a co-product of it is calm joy or delight. According to Wynne (2007: 75), it has its origin in
Brahminic methods of absorption, with the difference that in the Buddhist adaptation, mind-
fulness and insight are included. The result is liberation in life, although the liberated sage,
as well as the liberation itself, is beyond conceptual dualities and not expressible (cf. Wynne
2007: 109). Wynne points to the fact that the Upasiva dialogue is quite unlike other texts in
the Suttapitaka.” Moreover, the Parayanavagga (Sn V) together with the Arthakavagga (Sn 1V)
and the Khaggavisanasutta (Sn 1 35-75) are thought to have existed independently before they
were incorporated into the Suttanipata (Wynne 2007: 73). The Gandhart manuscripts show
that these texts were also known in Gandhara in the first centuries CE, separately or as a group
(cf. Salomon 2000: 14-18). So far, parallels to the Khaggavisanasutta (G *Khargavisanasutra),
preserved in BL 5B, and to parts of the Atthakavagga (G *Arthapada), preserved both in the
Split Collection and another private collection,’® have been identified. Also a verse commen-
tary (Nird"?) edited by Stefan Baums (2009) comments on verses known from the Afthakavagga
and the Parayanavagga, among others from a Dharmapada or Udana. Thus, possibly also BC 4
might stand in some connection to the Parayanavagga or at least the meditation form proposed
in it. Already in 1976, Luis Gémez suggested that the Atthakavagga and Parayanavagga might
be proto-Madhyamaka; there are also some indications in the Gandhar Sangitisiitra commen-
tary (SangCm’) suggesting that at the time of its composition, categorical systems existed that
bore similarities to those in prajiiaparamita texts (cf. Baums 2009: 23, 52). But, again, since
Mahayana seems to have gradually developed within a Sravakayana environment, the classi-
fication into the one or the other vehicle is often not easy to determine, and there are several
peculiarities /terms shared by both parties.>!

4 The Parayanavagga contains three short dialogues with Upasiva, Udaya, and Posala showing that the
Buddha taught a form of meditative practice based on the goal of Alara Kalama “that was thought
to lead to a non-intellectual sort of insight” (Wynne 2007: 75). Among these dialogues, the one with
Upasiva is particularly similar to the overall picture emerging from BC 4/6/11.

4 Cf. also Bronkhorst 2011: 171-72: “nothing in the teaching of the B. as traditionally handed down
suggests that ordinary reality does not exist. This idea was introduced later into the Buddhist tra-
dition.” Especially the Parayanavagga deals with forms of meditation which are unusual for Bud-
dhism. They are described as meditations that had been taught to Brahmins. Also stylistic features
make them different from common texts in the Pali canon (e.g., the unusual beginning “I ask”).

5% SC 1, recto: Sn 841-44; private collection: Sn 862-909; SC 1, verso: Sn 966—68.

3 Within the GandharT manuscripts, also some of those that have been assigned to mainstream Bud-
dhism contain possible indications of Mahayana, or at least references to sinyata and prajiia. One
example is BL 10 (cf. Salomon 1999a: 178). For problems in identifying early Mahayana texts, cf.
Nattier 2003: 171-97, Ruegg 2004, Schopen 2005, and Pagel 2006.
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With regard to its application of the six paramitas as prerequisites to buddhahood as well
as its apparent intermediate state between Sravakayana and Mahayana, BC 4 is quite similar to
the Cariyapitaka of the Khuddakanikaya.” The Cariyapitaka is divided into three vaggas based
on the first three paramis, i.e., dana, sila, nekkhamma, while the other perfections are included
in the last vagga and in the last stanza (note that also in BC 4, only three paramitas are named
specifically as examples, but are otherwise referred to as part of a group of six). Regarding the
Cariyapitaka, Bhikkhu Bodhi (1996) has emphasized the universalism of the parami practice,
stating that “the work remains well within the bounds of Theravada orthodoxy” and that its
“section on the perfection of wisdom has nothing more in common with the prajiiaparamita
literature than the core of Buddhist doctrine shared by all schools.” He adds that it “should
be noted that in established Theravada tradition the paramis are not regarded as a discipline
peculiar to candidates for buddhahood alone but as practices which must be fulfilled by all
aspirants to awakening and deliverance, whether as Buddhas, paccekabuddhas, or disciples.”

Among texts that can be clearly attributed to the Mahayana, a similar work with respect
to the paramitas being requisites or provisions for awakening is the Bodhisambhara, ascribed
to Nagarjuna, although it includes more mature Mahayana ideas.>* Judging merely from the
title, another text that may resemble BC 4 is the *Bodhisattvanidanasiitra mentioned in the
Mahaprajiiaparamitopadesasastra (fascicle 38),% but neither the original nor any translation of
this work is extant (cf. Kimura R. 1927: 415). As already mentioned above, other works, such
as the Ratnavalt commonly attributed to Nagarjuna, contain statements similar to ones made in
BC 4 (as well as BC 6 and BC 11) regarding the practice of a bodhisattva.

Based on Pagel (1995: 91), also some parts of the Bodhisattvapitakasiitra are similar in
their content. Above all, this is the case for section 7.3, which mentions the factors impeding
moral conduct and singles out passion (rdga) as the most devastating force. It is argued that
the best way to overcome this peril is to see its manifestation from the perspective of emp-
tiness (Sinyata). The whole text is much more elaborate than BC 4/6/11 and is surely to be
dated later (the earliest material evidence are the Schgyen fragments from the third or fourth
century CE). Chapter 11 is about the bodhisattva path, with an emphasis on meditation and
prajiaparamita, also similar to the Gandhart texts.

With regard to certain special terms, most notably the twenty kinds of joy (vimsati priti,
BC 4 § 1), there is a Chinese text that contains analogies to the stages of a bodhisattva and to
what a bodhisattva must do to help other beings attain awakening: the “Sttra of the Garland of a

2 The Cariyapitaka is believed to be a late addition (Horner 1975, II: vi) and has been described as
hagiographical (von Hiniiber 1996: 43).

53 “What distinguishes the supreme bodhisattva from aspirants in the other two vehicles is the degree to
which the paramis must be cultivated and the length of time they must be pursued. But the qualities
themselves are universal requisites for deliverance, which all must fulfill to at least a minimal degree
to merit the fruits of the liberating path” (Bodhi 1996).

3 T 32no. 1660, being a translation of the South Indian monk Dharmagupta (ca. 609 CE) together with
the commentary of Bhiksu *Vasitva, who apparently lived not long after Nagarjuna sometime during
the first quarter of the first millennium.

55 For a discussion of the author being Nagarjuna or Kumarajiva, who was responsible for the only
extant Chinese version, produced in 406 CE, cf. Takeda 2000 and also Deleanu 2000: 68.
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Bodhisattva’s Primary Karmas”* (¥ 3% 4 % 52, Piisa yingluo bénye jing, T 24 no. 1485).%7
A commentary on it is preserved in T 85 no. 2798 (4 H H=55aE A, Bénye yingluo jing shit). Ac-
cording to Mochizuki (1946), this was considered an apocryphal Chinese composition and not
a translation, although it was apparently composed making use of various Central Asian sourc-
es.” For example, it shows similarities to the Brahmajalasiitra and elements in the Gandavyitha,
using exaggerations as a typical feature (e.g., gariganadivalikasama...). T 10 no. 281 (& iz %
H3Z, Pusa bényé jing) is purported to be an older version of (parts of) a text with a similar
name,” although some essential keywords are missing there, as for example the twenty pritis,
which constitute the crucial link to BC 4. Apparently T 24 no. 1485 is the only parallel to this
group of twenty kinds of joy. Unfortunately, the two texts do not match exactly, but they do ex-
amine similar topics and contain wordings in the same sequence. Another parallel is that both
are structured with numbers, although the Chinese text is far more elaborate and detailed. It
may have originally had the same basis—whether in text form or merely regarding the contents
in general—and then grew gradually over the years or centuries, including material from other
(Central Asian) sources.

Among the earliest Chinese translations of the late second century CE, there is none with
any striking similarities to BC 4 (or BC 6 or BC 11). Based on the overview of texts on Buddhist
philosophy from 100 to 350 CE given in Potter 1999 (Vol. VIII), similar or relevant contem-
porary texts might be T 15 no. 630, % &' A PHEHGE, Chéngji guangming dingyi jing, “Sutra
on the Completion of Brightness” (translated by Zhi Yao ¥ [, ca. 185 CE)® or T 17 no. 778,
%E&(‘J?ﬁi WSS, Piisa neixi lin boluomi jing (*Satparamitasiitra),’® with both appearing
likely to contain elements congruent to at least BC 4. However, the Gandhari manuscripts do
not explain the six paramitas in detail, but simply refer to them without paying much attention
to the set as such. Thus, it is unlikely that either of the two Chinese texts forms a direct parallel.

As an example for a similar background or intention behind composing a text, the *Maha-
ydnas’raddhotpddas’dstm, “The Awakening of Faith [in the Mahayana/suchness]” (T 32 no. 1666,
A= '—F”’ Dachéng qixin lun, tr. Hakeda 1967), may be named. According to Hakeda (1967:
25-26) the reason for the production of this text was to convince men to free themselves from

5% “The Pusa yingluo benye jing is often rendered as ‘Scripture of the Original Acts that Serve as Neck-
laces for the Bodhisattvas.” A different English translation such as the ‘Scripture of the Original
Acts as Adornments of Bodhisattvas’ may also be possible” (Funayama 2013: 15 n. 1).

57 1 owe this information to Abdurishid Yakup, who helped me search for several keywords from BC 4
in the Chinese canon (2011, Berlin). Later (2012, Munich), Hiromi Habata helped me to read the
text and compare it to the Gandhari manuscript. Cf. also Funayama 2013.

8 Funayama 2013: 17; personal communication of Hiromi Habata (2012).

% For more information about T 10 no. 281, cf. Nattier 2008: 138, and accordingly, especially Nattier
2005.

80 A treatise on the six perfections and the “Mental Concentration on Integral Illumination. The sec-
ond part contains a description of the moral and religious duties of various classes of lay devotees”
(Ziircher 1991: 299, cf. Potter 1999: 95).

6t Ascribed to Ydn Fétiao #1554 (i.e., late second century CE) according to DDB (s.v. 43I iz
[ J;{'H WEEHRT); cf. also Kimura R. 1927: 413, Hirakawa 1990: 276, Pagel 1995: 31 for cross-
references to other Buddhist texts.
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all suffering and to gain final bliss, and further, to point out the advantages [of studying the
treatise] and to encourage them to make an effort [to attain awakening]. The focus is on such-
ness / one mind only, and it is stated that there are ten advantages gained by the practice of
cessation (Hakeda 1967: 99). Due to the inclusion of particularly mature Mahayana ideas akin
to Yogacara philosophy (cf. Hubbard 1994), this is by no means a direct parallel, but it may be
a further elucidation of the same topic.®

1.6 Authorship and Purpose

1.6.1 Oral/Aural Features

Based on some phonological and orthographic observations (p. 71), I argue that certain features
point to an oral original, whether this was a speech, lecture or dictation of a second person that
was written down by a scribe simultaneously or from memory, or whether it was an indepen-
dent composition, in which case the oral features would indicate a process of writing while
speaking aloud or of noting an inner speech.® The linguistic similarities to Niya documents
(p- 99) suggest that BC 4, BC 6, and BC 11 are not translations, but texts that were originally
produced in Gandhari.

Rhetorical elements such as repetitions and summaries at the end of the lists make BC 4
suitable for being presented out loud. Parallel structures, rhythmic patterns, as well as a mini-
mized vocabulary facilitate understanding and make the text catchy and easy to remember.
Exhortations, instructions, and the use of first and second person pronouns (“I,” “we,” or “you”)
suggest that the text addresses an audience. Also in BC 6 and BC 11 there are direct addresses
(as for example: 619 “If you too understand it thus,” and 11139 “We should become content
by not obtaining something”). These direct addresses function as literary devices, as do the
questions and answers, to address the reader, whether real or fictitious, listening or reading.
Since panditas are named twice as foremost figures, they may be the target group of the texts.
Once they are mentioned as undertaking the right practice (11r7), and once the author appears
to regard himself as a pandita (6v9). In addition, there seems to be some opposition towards
pravrajitas, since they are apparently not doing the right practice (11r31).

62 Tt is interesting to note in this context that this text is traditionally believed to have been written by
Asvaghosa (ca. 80—150 CE) and, allegedly, translated by Paramartha in 553 CE. Modern scholars,
however, consider it to have been composed in Chinese or even written by Paramartha himself (cf.,
e.g., Nattier 1992: 180-81, Buswell 1990: 1-29, Ching 2009). However, the arguments brought forth
by Jan Nattier, referring to Waley 1952: 53, are based on the single account of a story, whereby
“during his stay at Nalanda University Hsiian-tsang [Xudnzang J.£F] discovered that this important
text was unknown to his Indian coreligionists. And his response, we are told, was to translate the
text into Sanskrit.” This of course does not exclude the possibility of it having been renowned some-
where else prior to the seventh century CE.

6 Cf, e.g., Balogh 1927: 212-20, 232 on the act of reading aloud in antiquity (paginalis locutio). Cf. also
Falk (2011: 14) with regard to SC 1 (Arthapada) and the use of different graphemes for sa or ra: “The
scribe obviously tried to differentiate the sounds he uttered when reciting the text. He found variants
in pronunciation and tried to assign to them diacritic forms to express the differences he heard in
writing.” For questions regarding orality and composition, cf. also Skilling 2014: 501, 511, 515.
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In another passage in 6v6, reference is made to the “master’s notion of happiness” (G
bhatareasa suhasaria = Skt. bhattarakasya sukhasamjiia), which suggests that the manuscript
was produced after having listened to the teaching of a spiritual person (bhattaraka) and his
instructions on the notion and development of happiness.

1.6.2 Material-Based Features
The scriptio continua suggests the prevalence of an oral culture (“literate orality’’).** A minor
addition to this statement is that in BC 4 the lines are written out in full, whereas in BC 11
sometimes the ends of lines have been left blank on purpose, apparently indicating a sort of
conceptual junction with the beginning of the new line. In BC 6 sometimes the lines are writ-
ten out in full, while other times the end of a line has been left blank on purpose. This could
indicate that BC 4 was the result of an oral dictation or represents written notes on a speech
given orally, whereas BC 6 and BC 11 were written at a later stage by the scribe himself, as a
commentary on BC 4.

Indications of the birch-bark scrolls having been the original medium for the texts are the
numbered sections and punctuation marks (though this is not conclusive), as well as instruc-
tions with relation to the reading process.

1.6.3 Instructions Referring to Reading the Text
There are two statements in BC 4 and BC 6 that can be understood as instructions to the reader.
These are:

4r28 maje ca n(*i)samarth(*e) purve dukhe paca dukhe ma(*je ca ni)samarthe purve asuha
pa(*ca a)suha maja nisamartha sarvatra ithu katave

“In the middle useless, before painful, afterwards painful; in the middle useless, before un-
pleasant, afterwards unpleasant. ‘[In the] middle useless,’—[when this is written,] in every
case it should be done thus.”

6v7 yahi aji tahi sava pada katava yava ...
“Now every word should be done [as above]—up to ...”
(lit.: “When today /now, then every word/sentence has to be done—up to ...”)

In 4128, first the full sequence is given, then an abbreviation (which is added as an interlinear
gloss throughout the text), followed by the explanation that every time one comes across the
phrase “in the middle useless” one should add “before painful, afterwards painful” as well as
“before unpleasant, afterwards unpleasant,” as in the full sequence.

In 6v7, the instruction points to a previous passage in the text (cf. the discussion of this
phrase on p. 258).

The inclusion of the word aji for Skt. adya is also known from avadanas and purvayoga
texts in the British Library Collection:

6 Cf. Kim 2013: 28, and also Nattier 2008: 22-23.
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AVt 173 likhidago aco sarvo, “Now, all is written.”
Av'? 8a sarva ime avadana aca (*likhidaga), “Now, all these avadanas are written.”
AV 18 likhidage aca avadane, “Now the avadanas have been written.”

The meaning and significance of these phrases have been discussed in Salomon 1999: 71-76
and Lenz 2003: 102-5 (§ 7.8). In summary, remarks like this suggest “that their scribes are
probably the authors of the texts rather than the copyists of previously written documents”
(Lenz 2003: 102). In consequence, the dialect of such texts “provides us with examples of
more colloquial Gandhart” (Lenz 2003: 105). The same seems to hold true for BC 4/6/11 with
respect to the language, as well as to the writer being the author.

1.6.4 References to Writing

So far, the ptirvayoga and avadana texts of the British Library, the Khotan Dharmapada, as well
as some Niya documents have been the only known Gandhari manuscripts containing likhida
or likhidaga notations. Now, in BC 6 similar remarks are found. At several places and in vari-
ous contexts, reference is made to the writing process by using the word likhida or likhidae
(Skt. likhita or BHS likhitaka), “has been written”:

616 yasa aji hi de likhida, “‘as it has just been written,” probably referring to a longer pas-
sage in the previous section, similar to today’s note “see above.” %

6rll Sesa patade likhidae, “the remainder has been written on the reserve [side of the
scroll],” referring to the continuation of the text on the verso.

6v8 likhide ithu, “thus it is written,” probably referring to the following statement.

In the second example (6r11), reference is being made not only to the process of writing but to
the writing material itself, the reader being instructed to turn over the scroll to continue reading
the text. Almost the same phrase, at least the beginning of it, is found in BC 4:

4128 Sesae patade hi vivaryaena matra ca idara ca ahi(*va)d(*i)dava ...
“For the remainder, on the reverse [side of the scroll] inversely the full measure [of seven]
as well as the other [group] should be saluted ...”

In BC 4, the remark is found in the last line of the recto and embedded directly in the text (it
starts in the middle of the line). In BC 6, it is also located at the bottom of the recto, but in a

8 G likhita is also used in the Gandhart Prajiiaparamita of the Split Collection, but within the narra-

tive. For the reading Dharmasravena likhida, ‘it has been written by Dharmasrava,” in the uddana
of the Khotan Dharmapada, cf. Baums 2014: 204.

% Cf. also, for example, the note yatha upari lihitaga] in Niya document no. 345.
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separate line. In addition, the script looks a little different than the rest and is smaller, and there
is very little space left below it on the scroll. It thus seems to have been added later, after the
birch bark was already cut into form. The embedding of the statement “on the reverse [side]
...” in BC 4 with reference to the content on the verso presupposes that the scribe knew what
was about to follow, and that he also knew the physical position of his writing on the birch
bark. This suggests that the scribe was the author of the text. (It is of course also possible that
only the “turn the page” note was added later and that the rest was a direct transcript of an oral
speech. This, however, seems unlikely since the statement starts in the middle of the line.)

Based on the considerations above, it seems likely that the texts were meant to be read.
First of all, this is because statements like the instructions are not the sort of text that would be
read out loud. Also, in BC 6 the wording is “as it has just been written” or “thus it is written,”
and not “thus it is said” or “as it has been said earlier,” which would be more reasonable if the
text was meant to be recited, or if it was a draft for presentation.

Moreover, the direct addresses in the second person (see above) and cross-references with-
in the text (such as “see above”) suggest that the texts were meant to be read by someone other
than the author himself. Thus, the texts appear to have been written for an audience, and more
precisely, an audience of readers, not listeners.

It might even be possible that the manuscripts are letters, since at the beginning of BC 6 the
word karitava may have been used as some kind of opening formula to a letter. This, however,
is very uncertain (cf. annotations on 6rl karitava, p. 238).

1.6.5 Purpose

It is imaginable that a Buddhist scholar (pandita) produced these texts promoting the prajiia-
paramita or sunyata doctrine to motivate and convince others about this new perspective. It has
occasionally been suggested that the rise of Mahayana was primarily connected with the cul-
tural tool of writing.®’ In the case of our three Bajaur manuscripts, it was not a dharmabhanaka
producing new Mahayana siitras, but rather a Buddhist practitioner writing scholastic treatises,
possibly training for debate, either in the form of independent works in their own right or as
part of letters.

Another explanation for the use of scriptures, especially for Mahayana texts, is that some
teachings were initially not accepted widely and thus had to be handed down in written
form.®® This may have been another (additional) reason for writing being the chosen medium
for transmitting the Bajaur texts.

6 Drewes 2010b: 70: “What seems more likely is that early Indian Mahayana was, at root, a textual
movement that developed in Buddhist preaching circles and centered on the production and use of
Mahayana siitras. At some point, drawing on a range of ideas and theoretical perspectives that had
been developing for some time, and also developing many new ideas of their own, certain preachers
began to compose a new type of text [...] Mahayana preachers gave their imaginations free rein to
expand the old Buddhist world and locate it within an infinitely more vast and glorious Buddhist
universe with new religious possibilities for all.”

% Cf., for example, an instruction in the Astasahasrika (AsP 221) according to which one should hurry
to copy the stitra and write it down as quickly as possible, because there are so many difficulties and
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Still another suggestion for why early texts were written is their relevance for liturgic or
ritual purposes.” In BC 4, some paragraphs, such as § 6 and parts of § 7, are suitable for recita-
tion, either on a daily basis or on a single occasion, such as an inauguration ceremony at the
beginning of a bodhisattva career. Moreover, the pranidhana in § 6 was perhaps not verbalized
only once at the beginning of a bodhisattva career, but also at a later point in time to keep the
vow alive. And § 7 may be connected to some sort of ritual of repentance and rejoicing (see
p. 7). Through its oral performance the practitioner would confess his misconduct and “get back
on the right track.”” Thus, it could very well be that the Bajaur texts have preserved rituals that
were the basis of a (Mahayana) bodhisattva’s training, also called the bodhisattvapratimoksa.
As such, they should contain most if not all of the foundational practices of Mahayana, which
Peter Skilling has summarized as “refuge (Sarana), confession of misdeeds (papadesana), re-
joicing in other’s merit (punyanumodanda), [and] liturgical aspiration to awakening (bodhicitta)”
(Skilling 2018: 124).

Regardless of whether the scrolls were letters or scholastic treatises addressed to a larger
audience, I consider BC 4 (as well as BC 6 and BC 11) to be the product of a person wishing to
praise detachment through the perspective of siinyata as the essential prerequisite for a path to
awakening. By following the given instructions, it would be possible for practitioners to acquire
every possible fortune and gain the ultimate bliss of liberation. This praise appears to be a sort
of motivational guide for the practice of letting go. The new aspect or speciality of this method
is superworldly true knowledge (lokottarabhiitajiiana), through which nothing must be given
up, especially not happiness or contentment. There are several indications suggesting that this
endeavor is a task for the individual.”! Although detachment is primarily related to the senses, it
may have also involved physical solitude to facilitate the meditation process. As such, it seems
more than appropriate if the author wrote these texts in seclusion, later handing them to others
in written form.

1.7 Conclusion

The Gandhari manuscripts BC 4, BC 6, and BC 11 may be characterized as autographic treatises
written by and addressed to a practitioner on the bodhisattva path based on the prajiiaparamita
doctrine of the emptiness of all dharmas. This knowledge would enable the practitioner to let

obstacles in the way of doing this. In another passage (AsP 328), the opponent claims that the siitra
is poetry and not the word of the Buddha.

% E.g., Steinkellner 2012: “Dennoch ist dabei noch weniger an das Vorhandensein eines geschriebenen
Kanons, etwa des Samyuktagama zu denken, als zunéchst an Formen der schriftlichen Niederlegung
der oralen Uberlieferung zu verschiedenen praktischen oder rituellen Zwecken.”

70 A similarity to confessions in the Vinaya corpus is found in § 1B3, which begins with ya mama ta
saksitena (= Skt. yad mama tad samksiptena), i.e., a pronoun in the first person and the operator
samksiptena (suggested by Richard Salomon, personal communication).

I In BC 4, these are the sections §§ 1B3, 3, 4, 5, 6, where there are references to the first person sin-
gular being the protagonist, as well as the imperative “establish [yourself]” at the end of the scroll.
In BC 11, such indications include the phrase “I am released” (or perhaps “I release [myself]”) and
terms referring to solitude (asamganika and, in this context, also vivekagata).
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go and become detached from the world of the senses and thus to reach liberation, which is
described as a state of permanent bliss not leading to rebirth.

If we think of Mahayana having evolved as a slow and silent reform within a Sravakayana
environment, with a different approach to or focus on certain topics in the Buddhist doctrine,
the first step may have been meditative techniques in which concentrating on emptiness was
a means for secluding oneself from the world and for developing new ways of experiencing
liberation and happiness in this life. The process was an individualized task of renunciation,
possibly, but not necessarily, in physical seclusion. In this respect, the bodhisattva path was a
solitary and ascetic endeavor. The altruistic element was confined to the aim of leading other
beings on the same way to awakening by teaching them the new doctrine, namely the knowl-
edge of what is useless and painful (and like a dream).

The universal application of the Sinyatd concept may have evolved on the basis of the
analytic methods of (Sarvastivada) Abhidharma, and this scholastic approach is still visible in
all three of the manuscripts under consideration. In practice, the realization of emptiness was
accomplished by insight meditation aimed at non-perception of anything whatsoever. Among
the several theories proposed to date on the origin of Mahayana,? those explaining it as a
concentration on meditative practices combined with new ways to liberation and new ideas
about the reality of things are confirmed by BC 4, BC 6, and BC 11. This new approach was to
experience the bliss of nirvana and liberation “here in this lifetime,” with nirvana as the end
of suffering due to attachment to the world, resulting in a deep happiness and a serene state of
mind beyond words.

72 The most recent summaries are: Shimoda 2009, Drewes 2010a, Allon and Salomon 2010.



CHAPTER 2

Physical Description

21BC4

2.1.1 Preservation Status

The fragments of BC 4 are stored in two parts, in frames 10 and 18. The manuscript is heavily
damaged and split into several pieces of medium and small size. There is writing on both sides
in the same hand and the fragments contain a single text.

2.1.2 Reconstruction of the Scroll

It has been possible to reconstruct the original location of most of the fragments. The connec-
tion between the right and left halves of the manuscript is certain in lines 4r11, 4120, 4r21, and
41r26. Of slight uncertainty are the upper loose fragments from 4rl up to 4r10. However, the
transition from line 4r10 to 4r11, kaiace-dasia, is more than likely, which makes lines 4r7 and
following quite probable. Moreover, the blank reverse side of those fragments leaves almost no
other choice regarding their arrangement. It is uncertain how 4r6 and 4r7 belong to each other
exactly, or whether even one or more lines are missing here. Furthermore, a few fragments are
placed with a little uncertainty, but their form and/or content make it highly probable that their
location is correct in the current reconstruction. These are fragments 4.2 C+P (4r5), S (418),
and X (4r14), see fig. 6. Fragment 4.1 Q consists of four layers of birch bark, of which one
(labeled Q4, see fig. 23) is not easy to allocate, because the four incomplete aksaras written on
it do not connect to any adjoining fragment.

The reconstruction of BC 4 made it clear that physically it does not belong to BC 11, as was
presumed by Ingo Strauch in his preliminary survey (20072008: 9). BC 4 is a “short format”
scroll that was folded once in the middle. In contrast, BC 11 is a “long format” scroll that was
folded twice.

2.1.3 Format and Layout

The reconstruction process of BC 4 resulted in a scroll of about 24 cm width and 23 cm height
(the safely reconstructed part of the scroll is 24 x 17 cm with an upper part of at least 6 cm).!
Unfortunately, the beginning of the manuscript is—as usual—lost; we do not know exactly how

' It is not possible to give any dimensions with absolute certainty, since the available scans do not
include any scale for orientation. The size has been calculated on the basis of the information Ingo
Strauch gave in his catalogue after measuring the fragments in Pakistan. The fragments were scanned
at 600dpi and 100% scale, so the rulers in the image editing software should give quite exact data.

27
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much is missing. Luckily under the circumstances, the first paragraph is repeated, so a possi-
bility would be to count the number of aksaras at the beginning of the repetition up to where
the text matches the beginning of the preserved manuscript. But the scroll is very fragmentary
at this point, making it uncertain where the repetition exactly begins. There are, ultimately, two
alternatives:

1. The repetition starts after the small dot - in 4r5 and begins with vado nidana,
meaning about three lines would be missing (green + blue bar in fig. 1).

2. The repetition starts after the bigger circle o in 4r7 and begins with ki haksadi,
meaning about one line would be missing (blue bar in fig. 1).

In option (1) the second section (§ 1B) as well as the text itself would begin with vado nidana.
Since this would be repeated, nidana cannot refer here to some kind of introduction (although
it is still possible that there was a textual variation in the beginning and not exactly the same
wording as in the repetition). The small dot before vado could indicate a new train of thought.
In option (2) the second section as well as the text itself would begin with ki haksadi or some-
thing similar. In light of bigger circles serving principally as punctuation marks, especially
preceding new paragraphs, this seems more likely. Thus, a bit more than one line would be
missing, corresponding to about 1 cm and an original scroll of 24 x 25 cm, including a margin
of 1 cm. It is also conceivable that the original measurements were 24 x 24 cm since in the
digital reconstruction not every fragment could be vertically joined without a gap to the next
due to the sometimes strongly warped birch bark strips.

® N o UM A W N =

Fig. 1. Reconstruction of the missing lines at the beginning of BC 4.

Based on the measurements and the format, the scroll can be defined as a “‘short format.” It was
folded once in the middle at a ratio of approximately 11.50 : 12.50 cm—thus not exactly in the
middle of the manuscript. This made it easy to allocate single strips to one side or the other.
As is to be expected with short format scrolls, there is no evidence of any overlapping parts
that have been glued together (as is the case with longer scrolls produced from shorter strips).
Likewise, there are no signs of needle holes indicating stitching along the margins. The margins
are ca. 1 cm at the top (seen on the verso, corresponding to the height of one line), 1 cm at the
right, i.e., the beginning of the line (corresponding to three aksaras), 0—0.7 cm at the left end of
the lines, and 1.7-2 cm at the bottom (seen on the recto, the lower half of the verso having been
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left blank). It can be assumed that on the recto the same upper margin was observed. Also at
the left end of each line a margin of 1 cm may have been intended, but the scribe usually wrote
to the very end of the birch bark.

On the recto, there were presumably 28 lines of writing (depending on how much is miss-
ing at the top). On the verso, definitely only 12 lines were written, the rest of the birch bark
remaining blank. Each line contains an average of 67 aksaras. The presumed total number of
(all preserved, reconstructed and missing) aksaras is 2797 of which 2491 (including illegible
but still visible aksaras) = 89% have survived.

In the last line of the recto, an instruction is given that refers to the continuation of the text
on the verso (G Sesae patade). The same remark can be seen at the bottom of the recto of BC 6.

2.1.4 Additional /Unlocated Fragments

In addition to the fragments in frames 10 and 18, some pieces collected in the “debris” frame
(no. 35) of the Bajaur Collection could be matched to the scroll (35r | — 414, 351 0 — 4r5).
Judging from content and script, also other fragments, namely 35r m and 35r n, belong to BC 4
(or BC 11), but I was unable to reposition them with certainty (see fig. 22).

On the other hand, a few fragments from BC 4 still await their positioning (4.2 D, O, R, AA,
DD). Their “type face” and the words contained suggest that they belong to the top right of the
reconstructed manuscript, since the verso is blank in each case and all the other fragments of
the same frame 18 (part 2) have exclusively been placed in this area (see fig. 8). In addition,
as already mentioned, the little fragment labeled 4.2 Q4 could not be positioned. In part 1
(frame 10) only two very small fragments resisted repositioning. These are 4.1 W and 4.1 K,
but nothing is written on them.

Fragment V in frame 18 clearly belongs to another scroll, since the surface of the birch
bark and the content are different, and both script and format are slightly larger (fig. 2).

Fig. 2. Fragment V stored in frame 18 together with the fragments of BC 4 (scale 100%).

The transliteration of fragment V is:

V1//

V.2 //] bhagavado pada Sirasa vadita egadamate athale] ///
V.3 //] ? [ma] sa trisahasae mahasahasae lo(*gadhadue) [//
N4 2tfr]i 2?2+ 222/
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The same wording occurs in BC 2 [341] yavado imasvi trisahasee mahasahasae logadhadue
and [343] (*bha)[ ga]vato pada Sirasa vadita ekamamte athasa - asa yavada imasvi mahasahasae
logadhadue. However, the script of fragment 4.2V is different from that in BC 2. Further, the
orthography is dissimilar (egadamate vs. ekamamte), although this is not a sufficient criteri-
on since even in one and the same manuscript, several spelling variations can occur. Also in
BC 3 a similar phrase is used (r4 (*bhagava)[do Sirasa] pada vadadi bhagavado Sirasa pada
va[di](*ta)), but the script and birch bark do not allow the fragment to be placed there either.

22BC11

2.2.1 Preservation Status

The manuscript is relatively well preserved. Only at some isolated spots along the right margin
are parts of the birch bark broken off, presumably due to the folding of the manuscript, which
was folded twice in equal intervals after having been rolled up. The manuscript is conserved
in two frames (frames 20 and 21), which were labeled part 1 and 2 during the reconstruction
process. Part 1 is a little smaller and better preserved than part 2. There are only a few small
fragments alongside the bigger parts. Unfortunately, the bigger sections were not placed in the
correct sequence. Both sides contain a single text written by the same scribe.

2.2.2 Reconstruction of the Scroll

The fragments are in five sections with no discernible physical connection to each other. Al-
though the reconstruction status of the manuscript looks satisfying, the arrangement is not the
only one possible. The contents do not allow any definitive sequence, since similar keywords
are found in the different parts, and thus theoretically any individual section could be linked
to any other. Sections 1-3 are blank on the verso, hence their placement may be fixed. While
sections 1 and 2 could be interchanged, the first is shorter and more damaged and should most
probably be placed at the beginning. This leaves only sections 4 and 5 truly interchangeable.
Judging only from the contents, the sequence 3r—5r—4r—4v—5v—-3v might be preferred, but the
physical form of the fragments and the texture of the birch bark supports the current recon-
struction.

Apparently, at the time of writing these different parts were separate, that is, not glued
together. At the ends of part 2, 4, and 5 this is especially easy to discern. Either the letters get
smaller and smaller in order to still fit onto the piece of birch bark (2r, 5v), or the slanting lines
reach the bottom of the birch bark before they reach its end, but the writing is not continued on
the next piece (4r, 5t). It is also conceivable that BC 11 consisted of separate sheets that had
never been glued together. If so, then all parts (with part 1 and 2 possibly belonging together)
would each have to be read first on the recto and second on the verso before continuing with
the next sheet.

Symmetrical ink blots on the recto of part 3 (in lines 17/18 and 21/22) suggest that this part
of the birch bark (up to and including line 23) was temporarily folded after being written. This
could have happened in both scenarios. If BC 11 is one long scroll, the scribe may have folded
or bunched up the section he had just written to facilitate writing the remainder on the recto. If
BC 11 is a loose-leaf collection, the scribe may have folded the lower part of the birch bark to
continue writing on the verso.
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2.2.3 Format and Layout

Because of the just mentioned peculiarities, it is uncertain if BC 11 was one long scroll, or if it
was made up of separate pieces of birch bark. All the different pieces show an identical vertical
folding, which speaks in favor of them having been joined before being rolled up. If all parts
are put together, the measurements of the reconstructed manuscript BC 11 are ca. 15 x 40 cm.?
The width is in accordance with the original format, which is known since there is at least one
line whose left and right edges are preserved completely. A width between 10 cm and 20 cm
further suggests that the manuscript can be considered a so-called “long-format” scroll (cf.
Schlosser 2016: 3 and Baums 2014: 193) with several sheets being glued together.

The margin at the start of each line corresponds to about two aksaras. At the end of each
line this surely was also intended, but the space here varies in width between one and four
aksaras. There is no vertical line indicating the text boundaries.? In the right margin of the
reserve side of part 4, the scribe added some letters vertically. This is most probably an adden-
dum, since it takes up the same phrases used in part 4v. The gloss does not seem to have been
continued on (the currently following) part 3v, but is rather squeezed onto part 4v, which would
be another argument for the parts having been separate at the time of writing.

In its present condition the manuscript contains altogether 83 lines—353 on the recto, 30 on
the verso—with approximately 40 aksaras per line. The presumed total number of aksaras is
ca. 3240 aksaras, of which 2887 = 89 % have survived. There is no evidence of any notations
indicating a pre-planned layout, and the ends of lines are repeatedly left blank on purpose.

2.2.4 Additional /Unlocated Fragments
Two fragments have been added from the “debris” frame: 35dd + ee — 11r35-36/11v15-16.
Among the fragments labeled as BC 14 (frame 33), one larger fragment originally belonged to
BC 11 at the beginning of the recto, making line 11r3 complete and adding another two lines.
In the same frame 33, another small fragment seems to belong to BC 11 or even BC 4, but it
was not possible to find its original place, which should be somewhere in 11r1-21 or 4r1-18,
since the verso side is blank (see fig. 24).

There are only a few unlocated fragments left in frame 20 (part 1). One of them, fragment
I, appears to belong to BC 11 but could not be allocated with certainty (see fig. 24).* Four more
fragments (E G, H, J) most probably belong to BC 2 based on the hand and content (see fig. 25).

2 The height of the reconstructed scroll has changed since the first publication discussing it (Schlosser
2016), because in the meantime another fragment of BC 11 was found in a different frame of the
Bajaur Collection (frame 33, BC 14).

3 Such lines call to mind the threads running from top to bottom that were sometimes used to hold
the strips of birch bark together. For example, in the long-format scrolls BC 3 and BC 5, such a line
can be seen, although there are no traces of needle holes. Vertical stitches at the edge of the margins
are discernable in the Dhp¥ scroll and also in BL 1, 3A, 9, 13, and 12+14 (Salomon 1999a: 96, Allon
2001: 44, Salomon 2008a: 86, Baums 2009: 62, 68, 609); horizontal stitches at the overlapping
joints of two birch bark parts can be seen (at least) in BL 9 and 13 (Baums 2009: 68), although
normally at such joints, the component sheets would have only been glued together.

4 In Schlosser 2016, also fragment K was not positioned. It is now part of the first line on the recto,
where it seems to fit both physically and textually.
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23BC6

2.3.1 Preservation Status

Manuscript no. 6 of the Bajaur Collection is in a quite poor state of preservation, above of all
because the ink is sometimes very faint, making the letters hardly legible. In the first survey of
the Bajaur Collection (Strauch 2007/2008), BC 6 consisted of three parts. In his revised survey
(2008) the third part was labeled as BC 19 (frame 32), since due its different width it cannot
belong to BC 6. The two remaining parts (frames 29 and 30) are the left and right half of a
single manuscript.

2.3.2 Reconstruction of the Scroll

The left, right, and bottom margins of the scroll are preserved. It seems that also the top margin
of the scroll is preserved, but it cannot be said with absolute certainty whether another piece
of birch bark was originally attached to the top (adding more text at the beginning and end).
However, the two preserved edges at the top left and right, the dog-ear at the top right, as well
as a quite horizontal upper border suggest that the manuscript is complete as it is.

The reconstruction of the preserved fragments is fairly certain. Although the connection
between lines 2 and 3 on the recto (corresponding to lines 7 and 8 on the verso) is not absolute-
ly clear, it looks as if there are some joint letters on both the recto and the verso. Moreover, the
imprints of two little chips from 6v5 on 6r1 ensure that the scroll was once folded in accordance
with the current reconstruction. The sequence of the rest is evident from one continuous piece
of birch bark on the right-hand side. The left half of the manuscript is a little more damaged,
but here the contents confirm the current reconstruction. In two cases, the left half of the lines
are lost, and in two other cases the left half of the lines are so badly damaged that almost
nothing can be read anymore. There is no physical connection between the two halves, but the
distance can be estimated with some certainty in 618 based on internal textual evidence.

2.3.3 Format and Layout
The original scroll was a “short format” type, measuring about 30 x 10 cm. It was folded quite
exactly in the middle (the maximum width of the preserved halves is 14.7 cm on both sides).

The margin on the right edge of the recto is about 0.8 cm (corresponding to two or three
aksaras). At the top it is about 0.5 cm. The margins on the verso are a little wider, measuring
1-1.20 cm on the right (corresponding to three aksaras) and circa 0.6 cm at the top.

On the recto, there are eleven lines of writing, on the verso there are nine, making twenty
lines altogether. Each line contains more or less 68 aksaras. In total there would have been 1287
aksaras, of which 1095 survive (fully or partly), which is 85 % of the presumed original text.

The text is structured into paragraphs by different types of circles, however without any
numbering. At the end of the recto side there is a note, most likely added later, which says that
the rest has been written on the reverse side (G Sesa patade likhidae). The same remark can be
found at the bottom of the recto side of BC 4, although there the remark is a little more detailed
and embedded in the text with relation to the content.
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2.3.4 Additional /Unlocated Fragments

There are no unlocated fragments and also no fragments from other frames. Only in one case is
the exact horizontal position of a small fragment (C) in the left half of the manuscript uncertain,
which affects the transliteration of line 6r1, as well as lines 6v8 and 6v9.

BC4
(1) 1
wide/short
0.8 1 24 x 24 cm
folded once

24 0.7 1

1.7-2

11.50 12.50

24

BC 6
0.5 0.6
10 0.8 1-1.2 wide/short

30 x 10 cm
folded once

=14.7 =14.7

30

1r 0.5 5v 0.6 BC 11
narrow/long

15 x 40 cm
folded twice

2r

4v
3r

40 & 0.6 0.8

3v

5r

15

Fig. 3. Tllustration of the original format of BC 4, BC 6, and BC 11.
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1r

2r

Fig. 4. BC 4, unreconstructed preservation status of the manuscript after unrolling (scale 50%).
Part 1 (frame 10) and part 2 (frame 18), recto.
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35

1v

2v

Fig. 5. BC 4, unreconstructed preservation status of the manuscript after unrolling (scale 50%).

Part 1 (frame 10) and part 2 (frame 18), verso.
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Fig. 6. BC 4, key to the reconstructed manuscript, recto (scale 50%). 1r = BC 4, part 1, recto (frame
10), 2r = BC 4, part 2, recto (frame 18), 351 = frame 35, recto. Designations in round brackets signify
overlying fragments. Designations in square brackets label the reverse sides of fragments of which
only one side was visible in the scan.
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Fig. 7. BC 4, key to the reconstructed manuscript, verso (scale 50%). 1v = BC 4, part 1, verso (frame
10), 2v = BC 4, part 2, verso (frame 18), 35v = frame 35, verso. Designations in round brackets signify
overlying fragments. Designations in square brackets label the reverse sides of fragments of which
only one side was visible in the scan.
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Fig. 8. BC 4, reconstructed manuscript, recto (scale 50%). Dark grey areas represent overlying frag-
ments. Light grey areas represent the reverse sides of reconstructed fragments of which only one side
is visible (in the scanned image). Below are the reconstructed fragments of part 1 (frame 10) on the left
and part 2 (frame 18) on the right.
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Fig. 9. BC 4, reconstructed manuscript, verso (scale 50%). Dark grey areas represent overlying frag-
ments. Light grey areas represent the reverse sides of reconstructed fragments of which only one side
is visible (in the scanned image). Below are the reconstructed fragments of part 1 (frame 10) on the left
and part 2 (frame 18) on the right.
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1r

2r

Fig. 10. BC 11, unreconstructed preservation status of the manuscript after unrolling (scale 50%).
Part 1 (frame 20) and part 2 (frame 21), recto.
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1v

2v

Fig. 11. BC 11, unreconstructed preservation status of the manuscript after unrolling (scale 50%).
Part 1 (frame 20) and part 2 (frame 21), verso.
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Fig. 12. BC 11, key to the reconstructed manuscript, recto (scale 50%).
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Fig. 13. BC 11, key to the reconstructed manuscript, verso (scale 50%).
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4r

Sr

Fig. 14. BC 11, reconstructed manuscript with line and section numbers, recto (scale 50%). Dark grey
areas represent overlying fragments.
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Fig. 15. BC 11, reconstructed manuscript with line and section numbers, verso (scale 50%). Dark grey
areas represent overlying fragments.
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Fig. 18. BC 6, key to the reconstructed manuscript, recto (scale 47%).

Fig. 20. BC 6, reconstructed manuscript with line and section numbers, recto (scale 47%). Dark grey
areas represent overlying fragments. Light grey areas represent the reverse sides of reconstructed frag-
ments of which only one side is visible (in the scanned image).
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Fig. 17. BC 6, unreconstructed preservation status of the manuscript after unrolling, verso (scale 47%).

E2 recto

Fig. 21. BC 6, reconstructed manuscript with line and section numbers, verso (scale 47%). Dark grey
areas represent overlying fragments. Light grey areas represent the reverse sides of reconstructed frag-
ments of which only one side is visible (in the scanned image).
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S L 35r m /// [pa]ricaidave ? [//

35rm 35rn 35rn/// ? 7 di [po] rana ? /|

Fig. 22. Fragments from the “debris” frame 35 of the Bajaur Collection, possibly belonging to either
BC 4 or BC 11 (scale 100%); the verso is blank in each case.

41rK il 42rD

42r AA -l 42V Q4 e,
4V e 42r0 [SEEEORT O™ 420D i

42rR Sy,

4.2rD /Il ? .0 nisamartho ca [// — maybe at the beginning of line 4r15 (due to form and content)

4.2rO "
/Il l[a]ksa ca haksati ta ? /// — most probably in line 4rl, maybe also lines 12, 18, or r9

4.2rR /Il r(*th)o [ca no] ? ? [//

4.2r AA /// — maybe at the beginning of line 4r23

42r DD  /// [hi de] po [/| — maybe at the beginning of line 4r15
42vQ4  /l/d. vic cudilll

Fig. 23. Unlocated fragments from BC 4 (scale 100%); the verso is blank in each case.

1111 14y 1Lc L J [p]. .uln] [d]. .u? ]l

E Sy Y g 4y Jlfavi]iad. [i] ? /]

Fig. 24. Unlocated fragments from BC 11 (scale 100%).

111 F 111G 111 H 1117J

Fig. 25. Unlocated fragments from BC 11, probably belonging to BC 2 (scale 100%).



CHAPTER 3

Paleography

3.1 Writing Instrument

The common writing tool in Gandhara was probably something like a reed pen (calamus, cf.
Biihler 1896: 92, Glass 2000: 28-29). Two pens made of copper and dating to the first or second
century CE have been discovered in Sirkap (Taxila) and it is assumed that they were modeled on
contemporary pens made out of more perishable material (Marshall 1951, II: 598, plate 173, no.
340 and 341; for the dating, cf. Erdosy 1990). When pressed onto a writing surface, such a pen
leaves a small linear indentation within the ink stroke. In BC 4 and BC 11 this indentation is not
exactly in the middle but to the left side of the strokes (see fig. 26). In BC 6 there are no signs of
such indentations.

Fig. 26: Split letter strokes as examples for the use of a reed-like pen as writing instrument, (a, b) BC 4
and (c) BC 11.

A further indication that such a writing utensil was used can be seen in the scribe’s need to re-
ink every few characters. This is visible in a decrease of ink intensity at regular intervals (BC 4:
every 15 aksaras, BC 11: every 12-14 aksaras, BC 6: every 16-20 aksaras or even more). In
BC 4 and BC 6 the darkness of the ink is quite uniform, and hence the places where the pen was
recharged with ink are not as easily discernible. In general, BC 4 is the most carefully written.
In BC 11 several ink blots spoil the manuscript (see fig. 28).

Fig. 27: Decrease of ink intensity, BC 11. Fig. 28. Ink blots, BC 11.

Every now and then the pen’s nib seems to have been re-sharpened, because some letters have
variable stroke widths (indicating a sharpened nib), while the strokes of others have relatively
equal width and rounded edges (indicating a softer nib). It is remarkable that the direction of
the strokes is not always the same, with there being some indications of upward strokes. This

49
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would hardly have been possible with a sharpened pen; it was most likely only feasible when
the nib was soft and thus had an edge similar to a brush (cf. Glass 2007: 85).

3.2 General Features of the Hand

In his preliminary catalogue, Ingo Strauch characterized the script of BC 4 and BC 11 as a
“small, flowing hand with a tendency towards cursivity, sometimes letters are connected”
(scribe 5). The same scribe is believed to have also written BC 18. But the letter forms of
scribe 5 are also similar to those of other manuscripts in the Bajaur Collection, listed in the
following overview based on Strauch 2007/2008.

Table 2. Scribes of the scholastic texts of the Bajaur Collection.
scribe 5 5 5 12 18=5? | 18=57|19=5|19=5
BC 4 11 18 12 14 16 6 19

Since all of these manuscripts are scholastic texts, it might be asked whether in fact one person
was responsible for all of them. While the letters in BC 12 (scribe 12) are written more care-
fully and upright compared to BC 4/11, this alone does not necessarily imply a different scribe.
Nevertheless, the form of ka is quite different in BC 12, and thus it does seem to have been
written by a different hand. The scripts of BC 6 and BC 19 (scribe 19 in Strauch 2007/2008)
look very similar to BC 4/11, as do the glyphs in BC 14 and BC 16 (scribe 18 in Strauch
2007/2008), although here, when compared to BC 4/11, the letters are a little more elongated.
Still, all of the manuscripts could have been written by the same scribe, if we consider that the
writing surface and implement also have an impact on the appearance of a hand. Moreover, an
individual’s handwriting is not necessarily the same from one day to the next. The future study
of the remaining scholastic texts (BC 14, 16, 18) will elucidate this matter further, and also help
to sort the fragments more reliably according to their content.

In general, the hand of BC 4 and BC 11 has a somewhat ragged appearance due to slightly
inconsistent letter dimensions, interlinear insertions and varying amounts of ink. Despite this,
the writing is mostly legible, even though some letters, or rather ligatures, are difficult to differ-
entiate. Uncertain readings remain only where the manuscript itself is no longer intact. In BC 6
the letter forms are a bit more consistent in size, and there are no interlinear additions.

The whole scroll BC 4 seems to have been written rather quickly, judging by the cursive
and often combined letters. In a revision process, it seems that the same scribe added some
numbers (namely 1, 3, 5) and the interlinear notes.

I Strauch (2007/2008: 14) describes the hands briefly as follows: Scribe 12 (BC 12): Flowing, slanting
hand with a developed tendency towards cursivity, very similar and possibly identical with scribe 4
(BC 3). Scribe 18 (BC 14, 16): Flowing hand with relatively high, prolonged letters, and a tendency
towards cursivity. Very similar to, but obviously different from scribe 5. Scribe 19 (BC 6, 19): Bold,
upright and flowing hand, similar to, but obviously different from scribe 12.
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The lines in BC 4 are relatively horizontal, the slant of verticals is ca. -20°, and the pen angle
(i.e., the angle of the nib to the base line of the writing) is ca. 10°-22°. The natural pen angle
for a right-handed person using a square nib is normally 30°-45°, but the manuscript itself may
have been rotated, making the angle about 10°-20° softer (Glass 2007: 87). This seems to cor-
respond to our manuscript, and therefore the nib does not seem to have been cut on an angle (as
in the case of the scribe of RS 5, studied by Andrew Glass), which was a later scribal practice in
India (see Lambert 1953: 5 and Johnston 1971: 71-72, according to Glass 2007: 87).

In BC 11, the lines of writing arc downward as they progress leftwards—especially on the
recto side, where the difference in level between the start and end is almost two lines. Accord-
ing to Andrew Glass (2006: 90), this shows that the scribe wrote with his right hand. The slant
of verticals is here between -20° and -15°. Together with the downward slanting orientation of
the lines, this suggests that the manuscript was rotated slightly to the left for comfort. The pen
angle is ca. 15°-30°, and rather than the nib having been cut on a different angle, if compared
to BC 4, it might also be assumed here that this was due to rotation of the manuscript.

The lines in BC 6 are relatively horizontal, but still arc downward somewhat. The pen
angle is approximately 35°, though here the pen nib seems to have been blunt, since most of
the edges of the letter forms are round.

3.3 Foot Marks

In general, there are no “foot marks” as are commonly observed in the British Library Col-
lection (cf. table 12 in Glass 2007: 89), although in one or two instances of the initial letter
e, a remnant of a foot mark seems to have survived.? Normally, the downstroke stems end
straight or have a slight curve to the left. When a letter is written with a curve to the right, this

diacritic indicates an intervocalic consonant that was pronounced, it is assumed, differently.
Additionally, there are a few instances of unusual foot marks in glyphs for n- without any ap-
parent phonetic significance.

3.4 Analysis of Selected Letters

For an overall survey of the hand used in all three edited manuscripts, see table 8 at the end of
this chapter. In the following, only those letters with differing, ambiguous or unusual notation
will be described. They are ordered according to the traditional (Sanskrit) varnamala.

3.4.1 Vowel Diacritics

-e. This vowel mark is normally written as a straight or slightly bent downstroke above a base
sign. In some cases (initial e, 7ie, he), however, it can be attached horizontally to the stem of the
downstroke instead of diagonally at the top. The only clear occurrence of 7ie is found in BC 4
(4r12 afie) F ; another incomplete one is found in 4r18 suiie. Within the Bajaur Collection,
another variant also occurs: BC 2 ?’ ,BC7 F . The 7ie with a horizontal stroke is known as well

2 “The use of footmarks seems to be restricted to scribes of group A’ (Strauch 2007/2008: 13).
Group A refers here to the division of the scripts “depending on their relationship to cursivity”:
A “prefers the older, archaic ka”’; B “use[s] the younger shape of the ka.”
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from BL 5B (Anav*, cf. Salomon 2000: 58, table 2) and BL 9 (Nird*?, cf. Baums 2009: 92 and
104), and similarly (but written with only one stroke) from Niya document no. 310.

-u. In BC 11, the word sudhu is found three times, twice with the -u written in the normal form
(11r14, 11r37 j ) and once with an additional semicircle below (11v11 5 ). This could be
interpreted as an anusvara, but since the other two are clearly written as °dhu and the scribe
does not use an anusvara very often, this has been transliterated as sudhu. In combination with
n- there is one unusual vowel marker in 11r16 § (anubhaviea).

3.4.2 Basic Signs
a. The head of the initial a usually forms a curve. This can be open or closed. When it is open,
it is sometimes difficult to tell whether a or va was intended. Ideally, the a is rather round at the

top and curved downwards, in contrast, the va more straight. This difference can be seen in the
writing of valia in BC 4 (4r12, 4r13).

e. Throughout both BC 4 and BC 11, different forms of writing initial e are applied, ranging
from archaic (with or without foot mark) to cursive: /&> #/# > 2. No difference in
meaning, relationship to the content, or position within a word can be observed. The single-
stroke version tends to be used more often, and this is also the only variant used in BC 6. The
first documented occurrence of this is in Takht-i Bahi (CKI 53, year 103 [Azes] = 56/57 CE),
according to Glass 2000: 46.

i. Initial i is written with either two strokes or one. The one-stroke version is used three times
in BC 4, once in BC 11, and twice in BC 6.

o. Initial o is written with two strokes or only one. The single-stroke version is already known
from the BL fragments.

k-. This aksara is written in a cursive style, being relatively round at the top _? and similar to
s P, which makes it sometimes difficult to differentiate between the two.

ks-. Principally, this character consists of two strokes with or without a slight bend to the left
of the downstroke Y Rarely the scribe wrote it in one step ( ¢ 4r25); in 4v11 § it is very
similar to g-.

kh/kh-. In addition to normal kh, a variant with a stroke to the bottom right f is used when
writing akhata for Skt. daghdata. This has so far been documented for Skt. kh in vesakha
(Skt. Vaisakha, P Vesakha) in the reliquary inscriptions of Menandros and Vijayamitra (CKI
176, Baums 2012: 202, 8/7 BCE), as well as in danamukha (CKI 653, Fussman 2011 no. 49,
50-100 CE, see plate; CKI 655, Fussman 2011 no. 50, 50-200 CE, see plate). The same variant
is used in the name of a monastery on potsherd inscriptions from Kara-Tepe: khadeka- (CKI
744, Fussman 2011 no. 11, 50 CE), khadevaka- (CKI 630, 635, 651, Fussman 2011 nos. 43, 55,
74, all 50-200 CE), khadeuka-viha[ra] (CKI 762, Fussman 2011 no. 56, 50-200 CE).
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g/g-. Three forms of ga/ga are applied: (1) with a straight downstroke )D , (2) with a curved
downstroke open to the left $, or (3) with an additional stroke at the bottom to the right, at-
tached at an acute angle ¥.

(1) The ga with a straight downstroke is used very rarely: only twice in BC 11 (11v25
gada )D and 11r15 gachae ¥, although already slightly bent) and possibly once in BC 4 (4r12
gaga—if at all, as the ink here might just be blurred and it may also have had a curved down-
stroke). This rather archaic form is moreover used when vowel markers for -i, -¢, and -o are
added. The only exception is agicana (4v6), which is written in the third variant.

(2) The ga with a curved downstroke is normally used at the beginning of words (BC 11
gada, gachae, BC 6 gadena) or in compound elements (BC 11 a-sa-gania, -gamana, sa-gania,
BC 4 su-gadina, BC 6 -gamana). After a negative prefix, however, it is written with g, as in
a-gamana or a-gicana; see (3) below. Further, the form with a curved downstroke is applied
when corresponding to Skt. rig (BC 4 gaga) or gn (BC 4 nagao).

(3) The ga with an attached rightward stroke at the bottom denotes a voiced velar in
intervocalic position. The spellings are: BC 4 agicana, anagada-, ahigaksidave, jagariana,
-loga-, (*sarva)garena. BC 11 atogada-, adidaanagadapracupanehi, agamana, pradigarasuhe,
-agarena. BC 6 (a)kuhicaagamana, raga, aroga-, egagracita-, (*e)gragacita-. In one instance
of veragra (11r48), the gr is a mixture between gra and ga, looking very similar to the preceding
vivega-, but since the other instances of veragra (11149, 11r50) are more clearly written with
gra, it is consistently transliterated as such. In BC 6 the same sign is written in agra as well as
in egagracita, making this even more likely.

gh-. The gh is written in a cursive style, i.e., the first stroke forms the upper loop and the right
arm. The second stroke builds the stem.

c/c-. The modified ca in paca = Skt. pascat is written with a horizontal line above it and with
a stroke at the bottom bent to the right. In 4128 the superscript line is not visible, since the
manuscript is broken off above, but I assume it was also there. For reasons of consistency it has
been transliterated as ¢, as in 11127 '5_ In BC 6 it is written only with a rightward stroke at
the bottom (6v8 ){ paci = Skt. pascat). According to Glass (2000: 62), the modified form of ca
with a line written above it “has been observed only in later materials, such [as] the Niya docu-
ments and the Schgyen collection.” Since his publication, however, several other attestations in
earlier material have been found.? In the Bajaur Collection it is abundantly used for Skt. sc but

3 The letter ¢ is used for Skt. -sc- in the Library of Congress scroll (acaria, personal communica-
tion Richard Salomon, cf. also Baums 2009: 198), in the British Library Collection (BL 4 paca-
mukho, personal communication Timothy Lenz) and in the Senior Collection (RS 4A acaria, per-
sonal communication Mark Allon; RS 12 paci, Silverlock 2015: § 6.4.6.2). It is written as ¢ for
Skt. -Sc- in BL 15 (acaria, cf. Baums 2009: 198, with the suggested transliteration as acaria).
In the Senior Collection the underbarred ¢ (without superscript line) is also used in the position
of initial singular c- (e.g., cadona RS 7, cito RS 10, cedasa RS 24, personal communication Mark
Allon). Moreover, in this collection ¢ is inconsistently used in addition to ¢ and j for Skt. -jv- (RS 20
sapacilida, sapacalida, sapdjalida = Skt. samprajvalita, personal communication Joe Marino).
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also for normal c¢. The foot at the bottom is thereby sometimes distinctly extended to the right,
sometimes applied only as a small hook or not written at all (see table 3).

Table 3. Forms of ¢a/ca in the Bajaur Collection.

with rightward extension with small hook without foot mark

e
i

e e
BC1 BC2 BC9

BC5

InBC 1, BC 2, and BC 9 we find the superscript form ( ? BC2), as familiar from the Niya doc-
uments and the Schgyen Collection (cf. Glass 2000: 62). In BC 5, BC 8, BC 11, and perhaps also
BC 4 we have the superscript + underbarred form (?BC 5, g BC 8). BC 9 has both ( z/ }7 }7 )
but in its application, ca and ca/ca are interchangeable. Since in an earlier document, namely
BL 1, pre-consonantal r is written in cases where a superscript line is later used (G parce =
Skt. pascat), it seems plausible that the underbarred form may have developed graphically
from this pre-consonantal r.* At a later point in time, this seems to have been replaced by a
general superscript line, which could be universally applied to other signs (cf. Baums 2009:
200). Thus, forms with both—a superscript line and an underbar—are reminiscent of charac-
ters with only an underbar after the introduction of the universal superscript stroke, suggesting
the development ¢ > ¢ > ¢.

Jj-. This character is written without lifting the pen, sometimes resulting in a loop at the top f.
The downstroke is sometimes straight, sometimes bent to the left ¥ . The difference between
ja and da { is occasionally hard to distinguish, and also ks can look very similar when it is

written in one stroke f’ (for examples, see table 4).

j-- The glyph with superscript line is only used for Skt. -dhy- / P -jjh- in ajatvia (BC 11);
maje (Skt. madhya- | P majjha-) is written with normal j.

4 There is, however, one instance in the texts written by this scribe (BL scribe 1) where he already uses
the superscript line: viojita = Skt. *vibudhyitva (Salomon 2008a: 97). Cf. also Baums 2009: 197-200
regarding graphic devices marking long consonants and consonant clusters. The superscript line is,
for example, used for ¢ < sc, J < dhy, § < sn or § < sn (in the British Library fragments and the Library
of Congress scroll). Other markers for consonant clusters are pre-consonantal r (rc < $c, rn < sn,
rii < $n [ P iih in the BL Collection and the Khotan Dharmapada), as well as post-consonantal v,
which is essentially an underbarred form and perhaps better transliterated as dh or s in the follow-
ing examples: idhvivisa or idhivisa < rddhividha (Nird"? 9-198) and adhva or adha < addha (SC 1,
Falk 2011: 14, and Khvs® 27, though the identically written letter is transliterated here as ardha;
cf. Salomon 2000: 161 and Baums 2009: 197 n. 48). Likewise, for example, kri5a, listed under
post-consontal -v in Baums 2009: 198, would be transliterated here as kri§a.
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Table 4. Comparison of ja, da, and ksa in BC 4, BC 6, and BC 11.

‘:»

4r15 11v12 |6r9 619 6vl 11v22 | 11vl4 |11v13 11vl5 |4vll
jadi jane janasi | rajasi | upajati gada gada gada mokse | aksati

t-. Originally, this letter was written with three strokes (compare the forms in BC 7 7- and
BC 5 f ).In BC4/6/11 (and likewise in BC 2, 16, and 17) it is written with one stroke, re-
sulting in two acute angles at top and bottom: Z 4v12, Z 1118, Z 6v7.

th-/th-. This character is written in the usual way as th for Skt. s¢(h) and ¢h for Skt. sth. There
is one exception where 7h is written for original retroflex: BC 4 padititha = Skt. pratitistha, but
apparently derivatives of v stha can be written with 7 as well (cf. Anav® 60 vathasa = BHS
upatisthatha | P *upatthatha, Salomon 2008a: 126).

d/d-. There are three variants. The first two (d) only differ in a straight or slightly bent down-
stroke ¥ 4 . Both are used for the same phoneme going back to Skt./P nd.5 The third variant
(d) has the bottom curved to the right Z , corresponding to Skt./P prati/pati, t, d(d), dh/[h.°

dh-. This character, C, looks similar to t Z or d ‘€, but the bottom is clearly rounded and the
top stroke horizontal rather than slanted. The same form can be seen in BC 13 corresponding
to Skt. kathina and iidha. In bending the foot to the right, it is further distinguished from its
original form, which can still be seen in BC 9 J" . There, the stem is attached to the middle of
the top stroke and the bottom is bent slightly to the left. In BC 5 the bottom is still open to the
left 7, but the top is already in a cursive form, with the downstroke starting at the right of the
top-stroke.

n-. As in most other Gandhari manuscripts, no distinction is made between original retroflex
and dental nasals. In BC 4/6/11 only the glyph which originally denoted retroflex n is used.
There are a few peculiar foot marks added to na, all in final position: * na 418, /* trina 4v6,
L sprisanana (last aksara) 4v7.

t/d-. Often the glyphs for ta and da are difficult to differentiate, especially when an i-diacritic is
added. In uncertain cases the transliterations have been based on etymological grounds rather
than on their mere outward appearance. Nevertheless, they tend to be interchangeable and their

5 BC 4 bosimada/mosimada, BC 11 gada, pamdida, BC 6 gada, padide.

6 prati/pati: BC 4 padiladha, BC 6 vipadisara. t: BC 4 trikodi, BC 6 kudae, kudeami. d(d): BC 4
praodidave. dh: BC 11 -hode-. dh/lh: BC 11 amuda-, mudeasa (perhaps also BC 4 + + da cite).
BC 11 caduragudiehi is uncertain, either corresponding to Skt. caturgudaka or caturangulika (cf.
annotations on 11r35, p. 216).
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phonetic value may have already merged. There is one instance, in BC 4, where a modified
t is written (% haksati 4112 = Skt. bhavisyanti). In BC 11 there is a similar modified d § in
aparibhudasa (11132) = Skt. aparibhuktasya, and possibly also in the preceding paribhudasa
(11r32), but the ink is faded here. In BC 6, four aksaras that are understood as corresponding
to Skt. -ta forming an abstract noun look as if they have been written with -sa and so have been
transliterated as such. See under s-.

d-. The diacritic vowel -e is normally attached to the top of the basic sign S/ .In BC 11 there is
a wider variety, ranging from top to bottom: 5Y9Y.

bh-. Generally, the glyph for bh is written with two strokes, with the first consisting of a straight
horizontal line which then proceeds down in a curve. The second stroke builds the stem (e.g.,
A 11r39). In 11r32 it is written differently insofar as the first stroke is to the right and then
down as the stem. After this, a semicircle is attached to the right Z) (bhu).

y-. This character is written with two strokes. In most cases it is rather round at the top ), but
there are also a few instances where it displays an acute angle 7. In comparison to test letters
from other manuscripts (Glass 2007: 106, table 15), it can be placed between the BL and the RS
manuscripts, being nearer to the latter. The terminus post quem for this form is the beginning
of the Kusana era.

r-. The ra is written either flat on the top 7 or slightly curved 9. 1tis possible to confuse the
latter with da if the context is not clear (e.g., J in 11125 -sasarana-, Y in 11r46 -dharana-).

§/§/$-. There are two forms, one with a straight or slightly left-bent right leg J) and one with
a slightly right-bent right leg J\. In one instance (4r25), nasae is written with an additional
horizontal stroke above it 4f (cf. Lenz 2010: 55-56), leading to the complicated but consistent
transliteration nasae. The distribution is as follows (words found with both forms in bold):

s BC 4: anusasa-, anusasSidava, (a)kusala-, (a)suha, desidavo, Saki, Sesae, Suiia-, Soa;
future forms: atarasaisati, upajisati, carise, bhiksise, vaisadi

BC 11: anusasa, avasi/avasa, akuSale, (a)Suha-, nasadi, nasida, pasita, mahasSie,
vidimisa, Sali, Sitha, Sida, Sile, Suiiagarena; future form: bhavisadi

BC 6: asalasaiia, duSama, dusasi, dusiadi, dusieadi, Salena, Sesa;
future form: daksisati

BC4: (a)kusalana, (a)sprisanana, isemi, desa-, desamana, nasae, nase, nasea,
nasee, visadi, Sasidava

BC 11: -aSea- or -asrea-, kusalena, -desa-, nasiea, nasida, nase, naseati, mahasie

15N

BC6:  (a)kusalasa, drudesa, vovasamo
BC4: nasae

Ip,\|

sp-. In BC 4 and BC 11 this sign is written where Sanskrit has sp, sm, or sv (cf. chapter 5 on
phonology). It is written with a single stroke, resulting in a small loop at the bottom where the
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pen turns upwards again 7) In cases where a post-consonantal r is attached to it (spr), it is
written with two strokes, first the stem with the r-curve and then the curve to the right .25 (spri).

s/s-. There are two forms for this character, similar to s/s and g/g. The first is written with a
straight or slightly left-bent stem JD, the second with a kind of foot mark where the tip of the
stem is bent to the right ? . The distribution is as follows (words found with both forms in bold):

s BC4:  miso, sasadaena, -sa-
BC 11: pisita, sadimena, sade [ sado, sasadae
BC 6: phasadi, d(*u)sana
s BC4: (a)sapurusa-, -nisana, -paribhasidava-, paribhasehi, miso, Sasidava, Sesae
BC 11: aposana, amisa, uanisa, usata, esa, edesa, tuse, tesa, dosa, bhesaje,
visafjajjita, sahi
BC6: esa, dosa, Sesa

A theoretically reasonable rule “s in the beginning, s in intervocalic position” is proved wrong
by the spellings d(*u)sana, miso, sasadae(na), pisita, phasadi, and sahi.

§-. A superscript line is used to denote Skt. sn in Sidaiisa- (11146).

s/s/s-. Both types of s are used, the “normal” } and the “corkscrew” J . A third “underbarred”
variety /‘{ appears in BC 4 agivasidae (for more details, see chapter 5 on phonology). Another
unusual extension applied to sa (presumably for Skt. -sya) can be seen in 11v15 -saparaiasa ? .
In one instance in BC 4 it is uncertain if -sa is a scribal mistake for -ta (Skt. -¢a@) and if it perhaps
should be transliterated as -ta (4v11 spabhavasa §).7 The same is seen four times in BC 6, where
also -sa seems to be written for etymological -ta: 6v1 abodhasa } , 6V2 egagracitasa § , 6v2
aviksitacitasa f , 6v3 (*e)gragacitasa 2 .

h-. It is sometimes difficult to distinguish between the glyphs for hu or ho. Originally, hu has
a small circle or semicircle ;?, and ho a straight short line 2 . Here, the shape of this line is
sometimes in between, looking like a slightly bent stroke ( {, 11125 bahu, J. 4v12 sahoro).
Both Au and ho can be used for the same words, e.g., Spaho/spahu, amaho [ amahu, indicating
that the two were also very similar in pronunciation.

3.4.3 Conjunct Characters

-m (anusvara). In the case of sapati it is sometimes difficult to tell with certainty if the scribe
intended to write an anusvara or not. An anusvara could be possibly read in the following
examples: 3 4r14 sapati, _? 4r17 sapati, and 3 4v12 sahoro. However, the sa in other words

7 For the irregular development 7 > s, cf. Glass 2007: 116 (though he does not exclude the possibility
of scribal confusion, writing janasa for Skt. janatah and, similarly, pasasa for Skt. pasyatah). For ¢
> s being a scribal mistake in the Senavarma and Indravarma inscription cf. Falk 2003a: 577 (solite
= Skt. tolitah, -samughaso = Skt. -samudghato) and Falk 2014: 17.
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where no nasal is to be expected is written similarly: ; 4v1 sata, f 4r12 sarva, 3 4r13 sarva,

s 4v4 sapurusana. A clearly written anusvara can only be observed in 4r15 asamkhedehi ¢ ,
4v4 samsara f , 11r17 sasamraj, and 4123 pamca 1«3 (presumably also in 1117 pamdidana
ﬁ and 11121 pamdida _(5 ). When compared to these notations it thus does seem that no dis-
tinctive anusvara was intended in the writing of sapati. In BC 6, four aksaras stand for Skt.
sam- and have been transliterated as such, even though other examples of sa look the same,
and hence the anusvara is not necessarily justified: § 6v1 samthidomanasa, 56V5 samthidae,
2 6v5 samthido, f 6v6 samthidomanasa.

rC- (pre-consonantal r-). In one instance, in 4120 rva %, the curve of the marker for pre-
consonantal -7- is elongated, making it similar to rvya in other documents, but the circle is still
open to the left and also the meaning is clear, so the reading par{*)nirvahido is free of doubt
with regard to the rva. In karpa it is used for double consonants, cf. P kappa = Skt. kalpa (4r15
karpehi 5, 11135 karpa §, 11137 karpa §).

Cr- (post-consonantal -r). Regarding #r and dr, it is almost impossible to tell which one was
intended only on paleographic grounds. Based on the context, words that go back to Skt. daur-/
dur- have been consistently transliterated as dr- (droaca-, droatie, drogadi-, drugana-, drujana-,
drudesa-), words that correspond to Skt. tri-/-tra-/-ti-, as tr (BC 4 afiatra, trae, trina, dharetrami,
matra, sarvatra; BC 11 atra, amitra-, tatra, yatra, sarvatra-; BC 6 tatra).

In BC 6, mradua for Skt. mrduka, the mr is written with the extension of the right upward
stroke into a hook ¢ instead of being written with a pre-consonantal r as in rmidu (Anav", cf.
Salomon 2008: 95) or rmado (SAS!, cf. Glass 2007: 102) = Skt. mrdu.

Cv- (post-consonantal -v). What is transliterated as tva goes back to either Skt. #fva or tma. In the
latter it might also have been understood as #ma, and should therefore perhaps be transliterated
as such. However, there is no graphic distinction discernible to decide whether the Kharostht
sign refers to Skt. ttva or tma (see table 5).

Table 5. Writing of tv < ttv or tm in BC 4, BC 6, and BC 11.

DS Y Y |VD

4r17 4r21 4122 4122 11r19 | 11r21 11r24 11r47 | 6v2
-satva | satva- | satva satva -satva- | satva- | -satvehi |-satva- |tatva

"o 9y v viSb e DY D

4122 11r26 | 1147 | 11v18 | 11vl3 |11v24 |11v26 11v26 |orl 6r10
atva atve atva- anatva- | ajatva- | ajatvia | ajatvia | ajatvia |atva atva-

v
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In BC 4 six numbers are written at the end of paragraphs. In BC 11 two numbers (1 and 4) are
found (11v17, 11v30), probably also used to label paragraphs. BC 6 contains no numbers. In
the following table, how these numbers have been written is compared to the survey of Andrew
Glass (2000), which includes evidence from the ASokan inscriptions, the British Library Col-
lection, the Khotan Dharmapada, and the Niya documents. Where relevant, a short reference is
made to the Senior Collection (based on personal communication with Mark Allon).

Table 6. Writing of numbers in BC 4.

# Line

Remarks

4r12

2 4r14

The first stroke is very short but not distinctly connected to the second one.
In ASokan times and also, for example, in BL 2, the two strokes are parallel
and equally long. In the Khotan Dharmapada the first stroke is already
shortened. In the Niya documents, finally, the formerly separate strokes
are connected; the same form is applied in the Senior Collection.

Asokan | BL2 | KDhp Niya Scheyen

1 [ p | P =] e

s

(Glass 2000: 139)

3 4r17

Here, the strokes are almost connected to the final long stroke, indicating
a slightly later date. Compared to the survey of Andrew Glass, the form
lies between the Khotan Dharmapada and the Niya documents. The Senior
Collection has again the same form as in the Niya documents, with the three
strokes connected.

BL2 | KDhp Niya Scheyen
Ml m |yp=z|les

] >

(Glass 2000: 140)

4 4r19

Only in ASokan inscriptions is the number four written with four vertical
strokes. Later, as here, it is generally written as a cross rotated 45 degrees,
like a saltire.

5 4120

In ASokan inscriptions the number five is written with five strokes. In all
later documents it is indicated by a combination of a cross and a bar, 4 [+]
1 = 5. (Interestingly, the BL scribe 2 writes the combined number in the
reverse; cf. Lenz 2010: 18.)

6 4r22

The number six is written as 4 [+] 2. In contrast to the notation of a single
number 2, the two strokes here are connected, which brings us closer to
the Niya documents.
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With regard to the numerals, BC 4 is similar to the Khotan Dharmapada (1st or 2nd century)
and the Senior Collection (ca. 140 CE), as well as the later Niya documents (3rd or 4th cen-
tury). In the BL fragments published until now, the numbers 2 and 3 are written with separate
and unconnected strokes (BL 1 and BL 2; cf. Lenz 2010: 18), making the first half of the first
century a terminus post quem for BC 4, if we leave aside possible geographical factors, which
could also have played a role in writing styles.

3.6 Punctuation

In BC 4 sometimes—very rarely—small dots are placed at the end of sentences. After each
longer paragraph, circles of varying sizes are written, sometimes followed by a number. In
BC 11 punctuation, consisting of dots and circles, is applied very irregularly. In cases where
punctuation is found, it is almost always at the end of a sentence or paragraph, but sometimes
it is found in places where it is unexpected. There is one example where a small circle (°) indi-
cates a break (“Sprechpause”) within a sentence, making its application similar to today’s use
of a dash: 11v28 pariiia prahanakarmo ca - ruve ° asa va - aruve. Instead of writing a circle to
mark the end of a paragraph, sometimes the rest of the line is left blank on purpose.

In addition to - and ¢, BC 6 contains two double circles © (§ 1, § 2) as well as an x-shape
enclosed in a circle ® (§ 4), all used to conclude paragraphs. In the other cases (§ 3, § 5), the
end of the paragraph is missing.

Similar double circles are found in the Ekottarikagama-like manuscript BL 12+14, though
these look more like spirals or large circles (which is how they have been transliterated; cf.
Allon 2001: 66) written twice. In BL 1, the Anavataptagatha written by the same scribe as BL
12414, a group of punctuation marks similar to those in BC 6 is used, ranging from small dots
to bigger circles (see Salomon 2008: 95, 98). A large circle concludes the recitations of Srona
and Nandika, whereas another sign resembling a rectangular or oblong box, with an x inside,
hence transliterated as X, concludes the verses of Nanda and Bharadvaja.

Another very similar double concentric circle is found in a verse commentary held in the
British Library (Nird"? 9-59). In Baums 2009, it has been transliterated as &, thus interpreting
the two concentric circles as the stylized lotus flower that is used at the end of all other para-
graphs. Concentric circles are also used in this commentary as margin markers to indicate
where sections end, these inserted at the same height as the corresponding punctuation marks
within the text (see Baums 2009: 105—-6). Although in this case (Nird?9-59) it is quite likely
that the concentric circles are an abstract version of a stylized lotus flower, in other manu-
scripts (like BC 6) two concentric circles simply mark the ends of sections, in the same way
single circles do.

In BC 11, the text is structured by smaller and bigger circles, which subdivide it into units
of thought. At the end of the text “o x - = is written. The diagonal cross (resembling a saltire)
usually denotes the cipher 4, but on pot inscriptions this sign is also used to signify the end of an
inscription.? Since it is found at the end of the written text of BC 11, it is possible that the cross
has this meaning, despite there being no ambiguity that this is the end of the text. However,
at another place in the text (11v17), a vertical line is inserted above a big circle, presumably

8 Two inscriptions on water pots from Gandhara (to be published by Ingo Strauch; cf. Strauch 2010b).



PALEOGRAPHY 61

denoting the cipher 1, which suggests that the cross denotes the cipher 4. The ciphers 2 and 3
would then be missing due to parts of the birch bark being lost, in which case they could have
been written at the beginning of 11v20 and 11v28. This, however, does not make much sense
with regard to the content. On the other hand, there is no space for a cipher at places where
marking the end of a paragraph would seem more appropriate. Only in the gloss might there
have been a cipher. Another possibility is that the numbers refer to paragraphs 1 and 4 in BC 4
insofar as they deal with similar topics. Other scholastic texts of the Bajaur Collection also
contain numbered paragraphs, ranging from 1 to 5, whereby sections with the same number
contain identical or similar keywords.” Between BC 4 and BC 11, however, there is no strong
indication that they are referring to one and the same subject. Thus the placement and meaning
of the ciphers 1 and 4 remain unclear.

3.7 Paleographic Dating

All manuscripts of the Bajaur Collection are written in a late form of Kharostht, i.e., not earlier
than the Common Era. Based on their degree of cursivity—especially noticeable in the shape
of the letter k—they have been divided into two groups by Ingo Strauch (2008: 108). Of these,
BC 4, 6, and 11 clearly belong to the younger, cursive group B, even though occasional traces
of older, archaic letter forms can be discerned (cf. e and k-). In general, the Bajaur Collection
has been provisionally dated between the second half of the first and the first half of the second
century CE, “with a tendency towards the later part of this period” (Strauch 2008: 111). Based
on the shape of the letter k and especially due to the similarity of the hand to that of the scribe
of the Senior Collection, this period seems very likely for BC 4, 6, and 11.°

>  BC 12, 14, 16, 18: § 1 dukha, § 2 aidana/anica, § 3 (nir)atva, § 4 (ni)jiva, § 5 (ni)dhama.

10 Regarding other test letters such as c-, ch-, y-, and s-, the differences are often not easily discernible.
In general, the letters are similar to the graphemes presented by Allon (2001: 67) and Glass (2007:
106, table 15), which would mean assigning BC 4/6/11 to a still earlier period, i.e., the first half of
the first century CE, like the BL. manuscripts. However, the form of the letter k speaks against this.
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Table 7. Kharostht script as found in BC 4, BC 6, and BC 11.
If a sign occurs only in one manuscript, the respective manuscript number has been added.

i u e

R N P e |99

r2 P 3 2P

ks-

¢ 5 7

W S A

kh- C 6 S 4 g, g

e

L O S

£. |2, K

rga gra gri6 gro 11

gh-

rgha

W R R | SR8
N

4 5 § 3,
SRR, f g g

~|




63

PALEOGRAPHY

4

W

81

£ 5

A 9

14

Fr

11

Jjh-

th-

-

dh-

th-




PALEOGRAPHY

64

a7

Y SSLd ] A
= S & = :
| re NN | N NNIINSORES R ¢
™
o N | W ™o
QoY = [ Ve ol AN
- _ M
/pvpm X A N> .
™ o e [P~ | R VNP %




PALEOGRAPHY 65

o | B3 lw
C AL m. A A
b ¥
/gs'pn-
PP ¢ P
Cle £,
P
) 5 8 & 5
£,0,
E2.
; =4 {
¥
B B
"le & 212 e 22

i @6®6-4

=~ (NS







CHAPTER 4

Orthography

While orthography includes matters of spelling, it also has to do with the correspondence
between graphemes and phonemes. Since the orthographic system in Gandhart seems to have
been rather fluid and flexible during the period under consideration (and might perhaps be
more suitably characterized as an ensemble of idiolects), this chapter is mainly about different
spellings as found in the texts edited here. The relationship between phonemes and graphemes
will be discussed in the following chapter 5 on phonology. In both chapters, Orthography and
Phonology, references to line numbers are mostly omitted to enhance readability (see the
indices on page 290 and following if necessary). The Gandhari words are given as they appear
in the text. In cases of several occurrences, the most complete reading is taken.

4.1 Anusvara

Anusvara is mostly left unwritten.! The few occurrences where it is applied are: BC 4 asam-
khedehi, -pamca-, samsara-; BC 11 asakema karpa (in addition to asakhea karpa), pamdidana,
sasamra [ samsara; BC 6 samthida-. In the case of sasamra, the scribe added the anusvara in a
second step, but in the wrong place. In the second occurrence of this word, it is uncertain where
the anusvara was intended, if at all, since the birch bark is broken off at this point. It has been
transliterated as samsara, but in analogy to the preceding instance, sasamra might also be pos-
sible. Since sa is often written with a curved lower part, it is difficult to tell what was intended.
Also in BC 6 it is hard to say if an anusvara was written in the two occurrences of the word
samthida- or not.

An anusvara would have been expected etymologically in anusasa and anusasidava, al-
though the development ms > § may account for its omission; it is the same for Sasidava (ms >
s) and visadi (here the anusvara may have been produced by the lengthening of the preceding
vowel, as in P visati).? The remaining cases are all sa- for Skt. sam- preceding consonants:
saksitena, sagha, safia, sadrithia, sapati, and probably sahoro, where the anusvara is replaced by

! Tt is never written in the Senior Collection and only rarely in the British Library Collection, for ex-
ample in Khvs® (cf. Salomon 2000: 76—77). Within the Bajaur Collection it is definitely written in
several manuscripts (BC 1, 2, 3, 5, 7, 9), but at this preliminary stage nothing can be said about the
systematic application of anusvara in general. It is usually not written in the Khotan Dharmapada
(Brough 1962: § 14) and inconsistently /irregularly in the Niya documents (cf. Burrow 1937: 17-18).

2 Also in other documents (Niya, Senavarma inscription, MS 28, and a “Copper Manuscript in Five
Sheets”; cf. Falk 2010: 17-9) normally visati is written, but cf. vimsati 20 (with a clear horizontal stroke
above the &, i.e., §) in the “Shahi Kot Relic Slab” (cf. Falk 2003b: 71—4; also Baums 2012: 242).
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a homorganic nasal before a stop, represented by the stop alone in the Kharosthi script. In those
cases where the anusvara is still written, it may have been retained due to the cluster -mkhy-
(asamkhedehi, etc.), or because it is part of a special—numeric or technical—term (pamca,
samsara, pamdida). However, in BC 6, the last is clearly written padide without anusvara.

4.2 Distribution of n/n
As is common for many inscriptions of the first century CE, as well as for most of the Gandhart
manuscripts examined so far, n is not distinguished from n, with n- written for every nasal.?

4.3 Distribution of ¢/d

It is sometimes difficult to differentiate between these two characters. Still there are some clear
examples of etymologically unjustifiable writings of -# for the 3rd sg. ending -di (haksati in-
stead of haksadi), as well as some words written with -z- instead of the phonologically expected
-d- (see chapter 5 on phonology under d-). Similar observations have been made by Andrew
Glass with regard to SAS', in which essentially no distinction is made between ¢ and d. He sug-
gests “that the shapes of these letters were merging, perhaps under the influence of a phonetic
merger” (Glass 2007: 107).

4.4 Distribution of s/s

In addition to s, the modified characters s and, in BC 4 in one instance, s are applied (the third
with a subscript line; see chapter 3 on paleography, p. 57). The modified s is used where it rep-
resents an original intervocalic -th-/-dh- (compound boundaries are treated as the beginning of
a new word, e.g., loadhadu). While it does not occur in gen. sg. endings (Skt. -sya / P -ssa), it
quite often replaces normal -s- in the middle of words or at the beginning of compound elements
(e.g., BC 4 alasia, cedasia; asapurusa, bosisatva). Sometimes s or s (for both Skt. -s- and -zh-) are
applied interchangeably. In BC 4: nisamartha as well as nisamartha; in BC 11: sarva-satva- but
sarva-sapati-, nisamartha- as well as nisamartha-, asakema as well as asakhea, and kasa as well
as kasa. In BC 11 sayavisa (for sayasavi = BHS sayyathapi), sa is written where etymologically
sa would be expected. Probably, BC 11 drithadhami(*a)saparaiasa contains a gen. sg. ending
otherwise written with normal -sa. However, there is also an unusual extension at the bottom of
the letter, so the scribe himself may have corrected the sa to sa.

4.5 Modified Consonants

The most common modification is a small rightward extension at the bottom of a character, in
some editions called a foot mark. The scribe of the manuscripts under consideration preferred to
write such extensions on intervocalic medial letters. The most prominent is g, also used in many
other manuscripts. Similarly, a small hook to the right at the bottom of certain letters is prevalent
for the scribe: kh, ¢, d, dh, §, s, s, but also “non-hooked” forms exist (cf. 4.8 “Scribal Inconsisten-

3 After the ASokan period, the distinction between these two sounds was leveled (Konow 1929: civ,
Salomon 1999a: 121, Salomon 2000: 75, Glass 2007: 107) and the use of the retroflex or dental sign
consequently no longer indicated phonetic values. The use of one or the other became a scribal pref-
erence (e.g., Salomon 1999a: 121, 124).
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cies” below). Other modified forms of certain consonants, like ¢ or d with a rightward extension
of the foot, are usually not used. There are only a few examples of a modified form of ¢ or d,
namely haksati for Skt. bhavisyanti in BC 4 and (a)paribhuda-, next to (a)paribhuta-, for Skt.
(a)paribhukta- in BC 11 (see chapter 3 on paleography, p. 56).

4.6 Diacritic Additions to Consonant Signs

Horizontal lines placed above certain consonants to indicate consonantal clusters or modified
pronunciation can be found in BC 11: § = Skt. sn / P nh, j = Skt. dhy / P (j)jh, and ¢ = Skt. sc /
P cch. The underlying rule in Gandhari seems to be that Middle Indo-Aryan aspiration of a
consonant (cluster) is indicated by a superscript line above a single consonant. In BC 4 there
is only one instance of such a line, but the letter underneath it is broken off (4r15). Similarly in
4128 paca, the birch bark above the sign is broken off, so we cannot be sure if the horizontal line
was written (as in 11127 paca) or not (as in 6v8 paci). Since the spelling is closer to BC 11 with
respect to the closing vowel, it has been transliterated as paca. In the case of siha (Skt. sneha /
P sineha) there is definitely no superscript line, thus si¢*ne)ha is probably to be reconstructed.
G maja or maje (Skt. madhya- | P majjha-) is written without a line above the -j-. The only
other occurrence for Skt. -dhy- is BC 11 ajatvia = Skt. adhyatmika-.

4.7 Notation of Geminate Consonants

Geminates are principally not written, but are represented by a singular consonant. An indirect
notation is used when writing karpa for Skt. kalpa | P kappa (for this peculiarity among the BL
scrolls in general, cf. Salomon 1999a: 122 and 2000: 77).

4.8 Scribal Inconsistencies

There are several inconsistent spellings in BC 4:

- vacillation between -kh/h- in: dukha- (11x) / duha- (2x)

- vacillation between -g/z- in: -loga(*dhadu) (1x) / -loadhadu (3x)

- vacillation between -k/g- in: akicana (1x) / agicana (1x)

- vacillation between -d/d- in: praodidave (1x) [ praodidave (3x)

- vacillation between -s/s- in: (a)kusala- (2x) / (a)kusala- (6x)

- vacillation between -s/s- in: nisamartha- (5x) / nisamartha- (7x), asivasidae (1x) /
asivasidae (1x)

- vacillation between -s/s- in: asivasidae (1x) [ asivasidae (1x)

- use of -#i instead of -di for 3rd sg. endings (e.g., haksati; see p. 83 under “d”)

- confusion between consonants: pracaparamido for prafiaparamido (if this interpreta-
tion is correct)

- vacillation between ca/ya for Skt. ca

- general inconsistent spelling of: arida/aride [ arede; kerea/keraa/karai/karae /
karao [ ko; aharea/aharae; nase [ nasee [ nasae [ nasea

- durgadi as well as drogadi (Skt. dur-), also drugana (Skt. dur-)

- mosimada- for bosimada- seems to be a scribal error
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In BC 11 the inconsistencies are:

- vacillation between -h/z- in: -suhami (3x) [ -suami (1x)

- vacillation between -kh/k- in: asakhea (1x) [ asakema (1x)

- vacillation between -s/s- in: nasida (2x) / nasida (1x)

- vacillation between -s/s- in: nisamartha- (7x) |/ nisamartha- (1x)

- confusion between consonants: achatvia (1x) for ajatvia (4x); gada (1x) for gada-
(5%); chata (1x) for chade (3x); sarpasapatie (1x) for sarvasapati- (10x)*

- occasional omission of post- or pre-consonantal -r-: pa- for pra- (pajahidava);
Skt. prati- written as pradi-, padi- or padi- (pradigarasuhe, pradibhava, padilabhe,
padititha, padiladha); probably kaye for karye

- other inconsistent spellings: sa{r/gharya instead of the prevalent sagharya-;
gro and roa (for Skt. roga-)

- inconsistencies regarding vowels (see 4.9 “Confusion of Vowels” below)

- incorrectly placed anusvaras (sasamra, asakema; see 4.1 “Anusvara” above)

- metathesis of consonants: sayavisa for sayasavi (similarly, in BC 2 there is one
instance of this being written sayasavisa)

In BC 6 the inconsistencies are:

- vacillation between -p/v- (?): perhaps one instance of aparimana in addition to
avarimana, although the context is missing (and thus this could be a case of just
parimana)

- metathesis of consonants: (*e)gragacitasa for egagracitasa, as otherwise found

- one inconsistency regarding vowels (see 4.9 “Confusion of Vowels” below)

4.9 Confusion of Vowels
Some vowel confusions might be explained by the vowel marker having been forgotten. These
are: BC 4 anagada — anagade, paranirvahido presumably — parinirvahido (cf. annotations,
p. 174), paribhasidava — paribhasidave, bosimada — bosimade, maha — mahi, saha — sahi;
BC 11 abhae — ubhae, uhaa — uhae, kica — kici, neva — nevi, paracaita (3x) — paricaita,
paracea — paricea, sudinagarana — sudinagarena.

In BC 11 parubhutena < parie (next to aparibhutena) and bhio < bhuyah, the vacillation
between i/u can be explained linguistically (cf. chapter 5 on phonology).

Other confusions are: BC 11 meme — mame, avaramina (2x) — avarimana, yidi — yadi,
paricaeta (2x) — paricaita; BC 6 payela- for peyala- (7).

This might be an example for the usual development of intervocalic p > v but not seen before in
combination with pre-consonantal r, where the v is normally retained. It could however also be
explained by influence of the following pa in -sapatie, in that the sound or written word is being
anticipated; cf. sa{r/gharya instead of sagharya in the same text.
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4.10 Inconsistencies Regarding Pre- and Post-Consonantial r

In BC 11, asakema karpa seems to have been written first with kra before being amended to
karpa (in the subsequent passage, another correction of va to a suggests a temporary inatten-
tiveness of the scribe; additionally, the anusvara in asakema has been applied to the wrong
letter). In a few instances, pre-consonantal r has been omitted, but these are uncertain or can
be explained in other ways. In 11r1-2 kaye is written twice, presumably for karye, since kaye =
Skt. kaya seems unlikely due to context. However, the scribe wrote karye elsewhere. Perhaps
karye is the historic spelling (with respect to the scribe) and kaye indicates the scribe’s own
pronunciation. Likewise, the writing of pajahidava for prajahidava may be considered as in-
dicative of Middle Indo-Aryan, since pa- for pra- is a common observation in other Gandhart
manuscripts (cf. e.g., Salomon 2008a: 121).

4.11 Oral/Aural Features

Most of the given examples are best explained by orality /pronunciation and not as problems

of the graphic letter forms. They indicate the scribe’s tendency to represent the pronunciation

familiar to him (close to his own vernacular), rather than using historic spellings. Other irreg-
ularities, such as the wrong placement of anusvaras, indicate that the writing was done rather
carelessly, or that the scribe was uncertain about the correct historic spelling.

Thus, some orthographical features could point to the scribe listening to an oral presen-
tation, or reflect the scribe simultaneously uttering the text (audibly or silently) while writing
it down. To some extent, the following examples work against the idea of the scribe relying on
a written template:

- Vacillation between consonants that are not similar graphically, but are similar in sound, as
for example, achatvia instead of ajatvia and gada instead of gada® (other examples given
above).

- Deaspiration. The graphemes of aspirated or nonaspirated aksaras are usually clearly dif-
ferent (e.g., kh vs. k), but this is not the case for their pronunciation, since in Gandhari, and
Middle Indo-Aryan in general, there was an apparent levelling of the phonetic distinction
between aspirate /nonaspirate consonants.

- Confusion between vowels (e.g., avaramina for avarimana). 1 presume that confusing (two
subsequent) vowels rather happens when listening, not when following a written template,
which is simply copied.® In the case of the metathesis of consonants (sayavisa for sayasavi),
however, either (a written or an audible source) is imaginable.

- Occasional omissions of post- or pre-consonantal -7- suggest to the scribe’s own pronunci-
ation rather than a written template.

> The former is an example for a phonetic merger of -c(h)/j- (see Glass 2007: 108), the latter, a loss of
retroflexion, both commonly observed processes in Gandhar1 (Blair Silverlock, personal communi-
cation).

Due to strokes often being connected (between basic sign and vowel marker, and also between two
distinct letters), I dismiss the possibility of a writing process in which the diacritics were added in a
second step, during which they could have been forgotten or attached to the wrong basic sign.
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- Misspellings in anticipation of the following letter are more likely to happen when writing
something down for the first time (hearing it or thinking it), rather than copying it from
somewhere else (e.g., sarpasapatie for sarvasapatie).’

4.12 Haplography (Omissions)

Omissions of letters in BC 4 are predominantly in the middle of words and may simply have been
forgotten in the process of writing: 4r12 sarvasi{*nejha, 4r14 gaga(*nadipvaliasamaloadhadu,
4123 yo pranide (*ka)rae, 4123 ya(*sa)bhudehi, 4v1 ahiva{*di)dava, and perhaps twice the con-
junction (*ca) in 4v9 and 4v11. This is different in SAS', where the omissions are at the end
of words, which led Andrew Glass to the conclusion “that the scribe’s attention had already
moved on to the next term” (Glass 2007: 104). In BC 11 there are only a few omissions of
single letters: 11125 u¢*a)nisa{sajsuhe, 11v1 prajahanapri¢*di) and 11v15 drithadhami(*a)
saparaiasa, all near the end of the line. In addition, sometimes conjunction particles like ca
or va have been forgotten: 11121 divacaksu va paracitaiiana (*va); 11125 pradigarasuhe (*ca)
u(*aynisaf{sajsuhe ca; 11v1 pariiapridi prajahanapri¢*di ca); 11v9 nisamartha (*ca) dukha ca
asuha ca. In one instance, bhio is written as just bhi, probably simply an omission of -o, but it
might also be considered a different spelling (or a weakening of the final ending). There are no
obvious omissions in BC 6.

4.13 Dittography (Erroneous Repetitions)

BC 4: samsara(4vS){ra}badhanana (cf. annotations, p. 189).

BC 11: u¢*a)nisa(11126){ sa}suhe, labhadi {di}, dukha sa{r}gharya.

The first two are easily explained by the beginning of a new line. For labhadi there is no ob-
vious reason other than erroneous duplication. In sa{r/gharya the scribe may already have
moved on to the next aksara (cf. Allon 2001: 98 for other examples of anticipatory r).

4.14 Interlinear Insertions

BC 4 has a number of interlinear additions, mostly maje nisamarthe, etc. At first sight, one
might assume a systematic process in which certain remarks or categorizations have been
made, resulting in two planes of text. But there are other insertions as well, which add forgotten
words that can be found in other places in normal lines of text. It seems that the scribe him-
self went through the text in a second revision process. Where he had forgotten something, he
added it to make the text complete or more comprehensible. The same can be observed with re-
gard to the numbers, which are sometimes found within lines and other times are added above
them. The same holds true for BC 11. There are no interlinear insertions or glosses in BC 6.

The insertions in BC 4 are:

- 415 ( (*trae sapurusa)darsana haksati budhapracea (*trae drugana na haksati -)
? 2 ? 2 mapurvagama (*asapurusa) )

- 4r13 nisamartha )

7 Although, of course, in the theoretical case of a copying process, the original could have already
contained the misspelling and the copyist then simply transferred the mistake without correcting it.
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- 4rl13 talraynfufia

- 42045

- 4123 (ede uhae miso )

- 4r25 {maje nisamarthe - ) and { budhana

- 4r25 {maj(*e) »

- 4128 {maje ca n(*)samarth(*e) purve dukhe paca dukhe ma(*je ca ni)samarthe purve
asuha pa(*ca a)Suha maja nisamartha sarvatra ithu katave )

- 4v4 maj(*e) ca nisa(*marthe) )

- 4v9 (codidave varjidave Y

- 4v10 matra )

- 4v10 Lca)

The phrase maje or maje nisamarthe, etc., appears only in interlinear insertions. It is probably
some kind of comment upon what is “useless,” since it is inserted in the vicinity of sapurusana
nasae, asapurusana a(*hara)e (both 4r25) and kamapramuhaasapurusana (4v4) as well as
gaganadivaliasamaloga(*dhadu) tarania Saki uadiana (4r12—13). In one passage (4r28), it
seems that an explanation is being given of what the passage means, namely to apply the
following formula: “in the middle useless, before painful, afterwards painful, in the middle
useless, before unpleasant, afterwards unpleasant” (cf. annotations, p. 185).

In BC 11, the interlinear insertions are:
- 11132 ( suverao %»

- 11148 { nisamarthavidimisasuhe )
- 11v15 ( loiena tava karanena %

- 11v17  sade »

- 11v17L 1)

4.15 Corrections
In BC 4 at the end of lines r14 and r15, some letters have been overwritten. The second layer
of writing includes the same letters as well as corrected ones:
- (1) 4r14 moksasapati — moksasapati
- (2) 4r15 padhamacitupade — padhamacitupade

(without rewriting the i-vowel)

Other corrections are:

- (3) 4rd trae kusa — trae ca kus ala
- (4) 4121 dharmo — dharme

- (5) 4122 hacadi ? — haksadi °4 2

A

Fig. 29. Corrections in BC 4.
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BC 11: In the sequence sarva asuhe anubhavi{dajea sarve Suhe na bhavi{dajea sarva akusale
anubhaviea, the first two occurrences of the same verb are very difficult to read (see figures
below). Since in the following parallel phrase, the word anubhaviea is clearly written, it is as-
sumed that the scribe first wrote anubhaviea, then corrected it (erroneously) to anubhavidaea,
after which the da was deleted.

Mﬁ' _"‘nr gy < 3
Fig. 30. Corrections in BC 11.

Other corrections in which a letter is not inserted but written over another one involve the addi-
tion of vowel marks (e.g., 11r17 aadiea > uadiea), the emendation of similar graphemes (11r35
vacida > acida) or simply the rewriting of a wrong letter (1118 yasade > yavade). In 11v10 the
scribe began to write avarari before amending it to avaramina for avarimana. In 11v8 visajajita
the first ja is perhaps to be replaced by the following ji, although this remains uncertain, since
the ja is clearly written and the i-vowel marker may have simply been applied to the already
written consonant.

4.16 Nonphonetic Traces of Ink
BC 4 is relatively clean and void of dripped ink. BC 11, on the other hand, is full of stray and
smudged drops of ink, especially on the recto. BC 6 is free of spilled ink except for one un-
intentional dot at the end of v3.



CHAPTER 5

Phonology

In the following, the phonetic features of all three texts are summarized. The texts belong
to the middle Gandhar1 period and contain typical features observed also in other Gandhart
manuscripts.! Due to their application of s/s they may be considered close to the Robert Senior
collection. In their use of the reflex sp they are similar to the Niya documents and the British
Library fragments.

5.1 Vowels

5.1.1 Alternations

-am > -u. This would seem to be the normal reflex -o for Skt. -am, but written with -u, this being
phonetically similar to -o (see below, “u/0”). Attested forms are: BC 4, BC 6 ithu = Skt. ittham;
BC 11 ahu, BC 6 aho (?) = Skt. aham; BC 11 amahu, amaho, asvahu = Skt. asmabhyam; BC 11
spahu, spaho = Skt. svayam.

-a > -i. There are a few examples of adverbs ending in -i. Two cases have in common that
they can be derived from the ending -a in Vedic Sanskrit and Pali: BC 6 aji = Skt. adya, Vedic
adya/adya, P ajja/ajja; BC 6 paci = Skt. pascat, Vedic pasca, P paccha. Another case, namely
BC 11 nevi = Skt. naiva, might also be related to a long vowel at the end; cf. MW s.v. eva: “in
the Sambhita also eva”). For yavi, which should correspond to Skt. yavat, P yava, no long vowel
at the end is attested, but perhaps there was a general tendency to write adverbs ending in
-d(t) with an i-vowel at the end. (Alternation of final a and i is also attested in some of the BL
manuscripts; cf. Allon 2001: 74, Lenz 2003: 167.) In both instances in BC 6 and BC 11, yavi
is written after saksitena, whereas elsewhere yava is written. Thus one might suspect a special
meaning or use of yavi as opposed to yava. In other Gandhari manuscripts, however, this is not
the case: In the BL avadanas, yavi is most often used at the beginning of sentences and means
“then” (Lenz 2010: 64), with one exception, where it is used in an abbreviation formula in the
sense of “up to” (Lenz 2010: 81). In the BL verse commentary (Nird"?, Baums 2009) it is used
in the sense of “until.”

! In the early stage (best attested in ASoka’s major rock edicts at Shahbazgarhi and Mansehra), inter-
vocalic consonants were mostly retained as in the original Old Indo-Aryan form. In the middle stage
(inscriptions and manuscripts, first century BCE to the middle of the second century CE), intervocalic
consonants are voiced, elided, or modified to fricatives. In the late stage (later second and early third
centuries CE), phonological developments are masked by re-Sanskritization (cf. Salomon 2008b).
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a > o. A change from a to o is possibly seen in BC 4 sahoro = Skt. sam(b)hara-, but the equiv-
alence is not completely certain. Nevertheless, the alternation is theoretically possible and
documented elsewhere in cases of the nominal ending -@ = -0 (Brough 1962: § 22, Salomon
2000: 80) but also in medial positions (von Hiniiber 2001: § 121, e.g., Dhp* 161 -/mo[na[so] =
Skt. -manaso or DhpX 284 samokadu = Skt. samagata-).

i >e. An example for this alternation might be BC 4 siha for sneha (in other manuscripts written
Seha), but it is more likely that it should be reconstructed as si{*ne)ha. In BC 11, paricaeta
instead of paricaita seems to be written twice.

i >u and u > i. In parubhutena (next to aparibhutena) = Skt. paribhuktena the change i > u is
the result of labialization (von Hiniiber 2001: § 157); in bhio = Skt. bhityah | P bhiyyo the u is
palatalized to i in the vicinity of palatal sounds (Oberlies 2001: § 7.11) and the y is dropped:
bhityah > *bhiyah | P bhiyyo > bhiyo > bhio.

u/o. Generally in Gandhart texts, u and o alternate frequently (Allon 2001: 76, Salomon 2008a:
104-5). While in some cases this seems to be a distinctive habit of certain scribes (e.g., “hand
1 of the BL” writes ano- instead of anu-), most such variations seem to be “a more or less
arbitrary graphic alternation” (Salomon 2008a: 105). In the Khotan Dharmapada, usually -o
instead of -u is found after 4 and pr, e.g., amaho (Burrow 1937: § 4).2 Burrow remarks that the
signs for post-consonantic -u/-o are very similar, so probably -u is generally intended. Since the
graphemes for both /& and pr are open to the right and have a closed curve where the u-vowel
marker is normally attached, the reason for this vowel change could indeed be merely graphic.
In BC 4 there are two occurrences of an unambiguous hu (hurahu) and several instances of /o
with a bent stroke to the left, which without comparison could also be transliterated as hu: ohoro,
(*o)horo, o(*ho)ro. This term may be related to P hura, although the prefix o- remains problematic
(cf. annotations, p. 189).

5.1.2 Developments of Old Indo-Aryan r
Original OIA r is represented as (r)a or ()i and perhaps also as (r)u:

r>a BC4: spadimo = Skt. smrtimat, P satimam (cf. Sn 212)
BC 6: phasadi = Skt. sprsati, P phusati/phassati
BC 11: usata (word uncertain), tati = Skt. trpti / P titti
r>ra BC 6: mradua- = Skt. mrduka-, P muduka-
BC 11: parigrahida = Skt. parigrhita-, P pariggahita-
r>i BC4: akicana, agicana, kicana = Skt. (a)krtya-, P (a)kicca-
BC 6: kica, kicakica = Skt. (a)krtya-, P (a)kicca-

Cf. also Brough 1962: § 21, who likewise gives several examples for hu written as ko in medial posi-
tion (regularly baho-) and both -hu/-ho in word-final syllables. The Gandhar1 ending -o is explained
by Baums (2009: 127) as a merger of MIA word-final -u and -o.
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r>ri BC 4: asprisanana = BHS asprsana-, P aphusana-
BC 4/6/11: dritha- = Skt. drsta-, P dittha-
BC 6: pragri(*de) = Skt. prakrta-, P pakata-

r>ru BC 4:vrude = Skt. vr(t)tam (uncertain; cf. annotations, p. 168)
BC 11: matupayeasi = Skt. matr- ? (unclear)

5.1.3 Reductions (Monophthongization)

No long vowels have been written. Among the diphthongs, ai and au are regularly reduced to e
or o. Combinations with -y- are usually reduced to e or i (“palatalization”; cf. Brough 1962: § 37,
Salomon 2000: 79, 86). For the elision of -y- in bhio = Skt. bhityah | P bhiyyo, see above “i > u and
u > i.” For other elisions of -y-, see 5.4 “Anaptyxis (Svarabhakti)” below.

The sequence -aya-/-ayi- in word medial position is reduced to e or i. Most frequently, this
occurs in causative (or class X) verbal forms. In the case of BC 4 codidavo and varjidavo, it is
uncertain whether they are based on the base verb or the causative.

The reduction ava- to o- is common also in other MIA dialects. Across compound bound-
aries (including prefixes and the negative particle) there is no reduction. Thus, BC 11 avasi is
stable because of Skt. a-vasvyam, anavatie because of Skt. an-a-vartika-.

In the following chart the occurrences documenting vowel changes are summarized.

Table 8. Gandhar1 reflexes of vowels.

Skt. Gandhar1 Examples
ay i BC4:io
BC 11: citiadi
e BC 4: -pracea
BC 11: avayea, asrea, uayea-
ya i BC 6: -aidana
BC 11: aidana, khaiti
e BC 4: asamkhedehi, ksae
BC 6: uadae
ya a BC 4: pialo (including e > i)
BC 11: akhaita, khaiti, pialo (including e > i)
e BC 4: asamkhedehi
iy i BC 4: bhio (including i > i)
[or:y>@] | BC 6: pria-
vi i BC 4: kaia, saparaia
[or: y > @] BC 11: akhaita, dhanaita
ye e BC 4: vivaryaena
[or:y>@] | BC 11: asakema, asakhea
aya e BC 4: varedi
ayi i BC 4: ahivadidava, upadidave, codidava (1), desidavo, praodidave, varjidava- (7)

BC 6: karitava
BC 11: bhavidave

e BC 4: dharetrami

av(a) 0 BC 4: hoita
BC 6: bhoti/ bhodi, samosanena
BC 11: osagra, olaia (?) , -samosana-, hoidava
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5.2 Consonants

5.2.1 Deaspiration

Before Prakrit was imported into Central Asia, the majority of intervocalic aspirates had
become & (Burrow 1937: § 27).3 In BC 4, BC 6, and BC 11 this applies for -kh-, -gh- and -bh-
(as well as bh-): e.g., uhae, lahuthana, pramuha, suha, suha, haksati (see also detailed notes on
“bh” on p. 83).

A further reduction is duhkha > dukkha > dukha > duha. The writing of dukha is more
prevalent, but duha is as well attested in other manuscripts, such as Dhp¥. BC 4 has both dukha
and duha, side by side, although dukha is more frequent. BC 6 and BC 11 only use dukha.
Again, in a next step, the # is elided, as for example in BC 6 and BC 11 in the variation sua
for sukha, and in BC 4 aksati for otherwise haksati = Skt. bhavisyanti (cf. Burrow 1937: § 28).
Further deaspirations are: BC 6 spura = Skt. sphura(t); BC 11 asakema (along with asakhea) =
Skt. asamkhyeya-, hode = Skt. hodha-, amuda and mudeasa = Skt. (a)miidha- (7). In BC 4 uadi
is related to Skt. upadhi, but may be phonologically developed from P upadi rather than being
an instance of deaspiration.

5.2.2 Single Consonants

In initial position, single consonants usually do not change. Parts of compounds are often
treated as word-initials.* Word-initial exceptions to this rule are: aksati/haksati/haksadi =
Skt. bhavisya(n)ti; vana = Skt. punar | P pana; vi = Skt./P (a)pi; sada = BHS sata | P sata (?);
sasada = Skt. sasvata | P sassata; ho = Skt. khalu | P kho?. Single consonants in medial position
are generally voiced (e.g., k > g, t > d, t > d), and p becomes v.

The following chart summarizes the reflexes of single (mostly) intervocalic consonants as
encountered in the manuscripts BC 4, BC 6, and BC 11. Consonants that do not change are not
listed (such as r, v, or /). The expected changes do not occur in some 3rd pers. sg. endings (for
examples, see notes under “d” on p. 83). The general convergence of t and d can also be seen in
chata for otherwise chada = Skt. chanda, or yati for otherwise yadi = Skt. yadi.

Table 9. Gandhari reflexes of single consonants.

Skt. Gandhari Examples

k k BC 4: akica(*na)

BC 4: agicana, (*sarva)garena, ahigaksidave, logado, l(*o)ga(*dhadu)
BC 6: egagracitasa, fhidigica
BC 11: -agarena, vivega-, pradigara-

'

o] BC 4: aloa-, kaia-, kavalaena, khadaena, drithadhamia-, loadhadu, valia, soa
BC 6: amanasiara, tanua, -dhamiasaparaia-, pariapo, bhatarea-, mradua-
BC 11: gjatvia, anavatie, avedea, (a)sagania-, cedasia, drithadhamia-, loutarena, sacea

3 Cf. also Glass 2007: 108 (“deocclusion,” Lenz 2010: 28).

4 E.g., BC 4 praiia-paramida. Counterexample: BC 4 agicana as well as akicana. The general pattern
in Gandhari is the non-voicing across a word boundary, but variations are not uncommon (cf. Salo-
mon 2000: 82, referring to Konow 1929: xcviii and Brough 1962: 91, 106-7, that is §§ 38, 66).

> The initial k& should be stable, but here it is treated as intervocalic in an enclitic word (Salomon
2008a: 109 and 150-51, as well as Brough 1962: §§ 48, 68).



PHONOLOGY 79

Skt. Gandhart Examples
kh kh BC 11: asakhea-
k BC 11: asakema-
h BC 4: pramuha-, suha-
BC 6: suha-
BC 11: pramuha-, suha-; word-initial: ho
(%] BC 6: sua
BC 11: -suami, sue
g g BC 4: durgadi, drugana, drogadi, -purvagama, sugadi
BC 6: -akuhicagamana
BC 11: -akuhicagamana, (*a)varimanagunavidimisa, durgadi, sugada-
g BC 4: anagada-, jagariana, -loga-, viraga
BC 6: akuhicaagamana-, aroga, raga
BC 11: akuhicaagamana-, anagada, atogada, vivegagadasa
gr BC 4: viragraanusase
BC 11: vivegaveragrasuha-, veragrasuha-
y BC 11: kamabhoyi
BC 4: juhosidave
(%] BC 4: apaliosena, -droaca-, paliose
BC 6: droaca, droatie, paliosena
BC 11: aroa, -droaca-, paricae, suverao
gh kh BC 6: akhada-
h BC 4: lahufhana-
c Jj BC 6: ja for ca (?)
y BC 4: moyea, ya for ca (in addition to ca)
BC 11: amoyana (?), avayea-, uayea-
Jj Jj BC 11: -drujana-, pajahidava, prajahana-, prajahati, prajahita, bahujanasasaranadukha
y BC 11: pariyaneo, parvayidehi
o} BC 4: paricaita, pariceana
BC 11: paricaita, paricaidave, -bio/-bie
t d BC 4: trikodi
BC 6: kudae, kudeami
dh d BC 11: amuda (?), mudeasa (?), hode
t t BC 4: padititha
BC 6: karitava (?)
BC 11: ete
d BC 4: adide, idara-, eda-, -cadura-, -cedasia, jadi, durgadi, drogadi-, -dhadu-, praiiaparamida-,
pridi, visadi, Spadimo, sasadaena, satidehi, sugadi-, -hida
BC 6: -aidana, jadi-
BC 11: aidana, adida-, eda-, edesa, jado, -dhadu, padilabhe, paramida-, pradigara-,
pradibhave (?), pridi, vidimisa, sasadae, sugada-, -hida-
generally: verbal endings in 3rd sg. (-di), gdv. (-dava), pp. (-da)
d BC 4: padi- (retroflex in combination with pra-)
BC 6: vipadisara (retroflex in combination with pra-)
s(?) BC 4: spabhavasa
BC 6: abodhasa, abhavasa, aviksitacitasa, egagracitasa
(%] BC 4: praithavamana

BC 11: acitiena (?), citiae (?), vayaena (?)
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Skt.

Gandhart

Examples

th

BC 11: kasa

BC 4: yasa-
BC 6: kasa, tase, yasa, yasave
BC 11: asa va, kasa, (sayavisa misspelled for sayasavi)

BC 4: padhama (retroflex in combination with pra-)

BC 4: kahati, haksati
BC 6: kareati, upajati, bhoti, siati
BC 11: khaveati, naseati, yati (1x)

BC 6: yadi
BC 11: yadi (4x), yidi (for yadi, 1x)
all other cases of Skt. -d-

dh

dh

BC 4: drithadhamia-, b(*u)dhadharmasagho
BC 6: drithadhamia-
BC 11: aparihanadhama, drithadhamia-, Sidatisadharana-

BC 4: atarasaisati, apaliosena, asivasidae, bosimada-, bosisatva, bosa
BC 6: paliosena-, samosanena
BC 11: aparasina-, asasarane, -samosana-, bahujanasasarana-, bosi, svaasina-

[

BC 4: asivasidae

BC 4: apaliosena, ekadutracadurepamcasaha, praiiaparamida, suparibhasidavo

BC 6: aparimana, paripuna

BC 11: atvahisaparahisa-, aparasina-, aparibhujitrea-, aparibhuta-, aparihanadhama, apraiiati,
amitrahodeaposanam, nanaparigrahidia, dupadua

BC 4: anuvadana, avarimana-, kavalaena, pavena, vivaryaena; word-initial: vana, vi

BC 6: avarimana, karavidae, vovasamo; word-initial: vana, vi

BC 11: gjavi, (a)ruva-, avanao, avayeasa, avarimana, avi, uavati, thavania, sayavisa (for
sayasavi); word-initial: vana, vi

BC 4: sudinoamo
BC 6: sudi(*na)
BC 11: sudina-

BC 4: uadana, uadi, uadiana, uadinae, ueksidae, sudinoamo
BC 6: uadae
BC 11: uayea-, uanisa, uavati

BC 4: tribosae
BC 6: abodhasa
BC 11: ajatvabahira, dukhabio

BC 6: savalo

bh

bh

BC 4: paribhasidava-, paribhasehi, paribhujidave, margabhavane, Spabhavasa;

word-initial: bhavid.

BC 6: word-initial: bhava, bhaveadi, bhoti

BC 11: anubhavana, anubhavavida, anubhaviea, (*a)nubhavidave, (a)paribhutena/-bhudasa,
aparibhujitrea, abhae (for ubhaye); word-initial: bhaviea, bhavidave, bhavisadi, bhave, bhavea,
bhodu

vh

BC 4: lavha, lavheti
BC 11: avhiiia-

BC 4: ahigaksidave, ahivadidava, asuha-, uhae, Suha-; word-initial: haksati/ haksadi, hoita
BC 11: asuha, uhae, suha; word-initial: hoidava [ hoidave, hodu, hode, haksati

BC 4: aivadida; word-initial: aksati
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Skt. Gandhart Examples

K K BC 4: akusala- (1x), kusala- (3x), desidavo
BC 11: akusale (1x), nasida (2x)

BC 4: akusala- (5x), (a)sprisana-, kusala- (3x), nasae (2x), nase, nasea, nasee, desa;
word-initial: Sasidava

BC 6: (a)kusala-, drudesa-, vovasamo

BC 11: kusala- (4x), nase, nasiea, nasida (1x), naseati, desa-

[N

[

BC 4: nasae (1x)

s BC 4: word-initial: sada, sasada-
BC 6: phasadi (in combination with preceding r > a)
BC 11: word-initial: sade/ sado, sadimena, sasada-

K K BC 4: paribhasidave (1x); -sa- (treated as word-initial)
BC 6: d(*u)sana
BC 11: pisita

BC 4: -nisana, -dosehi, -paribhasidava- (4x), paribhasehi, -purusa-, Sesae
BC 6: dosa, Sesa
BC 11: -aposana-, amisa-, uanisa-, edesa, esa, tesa, tuse, dosa-, bhesaje, sahi

[N

K s BC 4: asivasidae

BC 4: asatia-, asapurusa-, asivasidae, gaganadivaliasama, cedasia, bosisatva, sarvasatva-
BC 6: janasi, dusasi, manasa, rajasi
BC 11: asakema, cedasia-, sarvasatva-

1

h K BC 4: isemi = Skt. iha (exception)

BC 11: prasana- = Skt. prahana- (exception and confusion with Skt. pradhana-)

1>

Notes

k. Adjective endings in -aka are regularly rendered as -ea in Gandhar1 (aka > aya > ea). In the
cardinal number eka, the -k- is usually retained.® There is only one exception in BC 6, where
egagra- (Skt. ekdagra-) is found, although another word, namely ekakalava, is written with -k-.
Maybe the long vowel in ekdgra- accounts for this.

g/g. When Gandhart manuscripts were initially being studied, g and g were not differentiated
consistently by every editor because the two signs did not imply a difference in meaning. Since
they do reflect a phonological difference, in this publication a distinction is maintained. Normal
g is used at the beginning of words or compound parts, e.g., BC 4 su-gadi, BC 6 a-gada-saiia,
BC 11 -akuhica-gamana. The g with a rightward extension at the base of the stem is used in
almost all other cases, that is, when found in an intervocalic position (e.g., BC 4/11 anagada,
BC 11 agamana). The few cases of an intervocalic position written with normal g, such as
BC 4 arogana, gaga- and nagao, go back to consonant clusters.

6 “The tendency to preserve k in eka- is widespread in MIA, including Gandhari, where it was pre-
sumably pronounced ekka (Konow 1929: xcviii; Burrow 1937: 6). The same alternation in the forms
of the word for ‘one’ is also attested in the Central Asian Kharostht documents (Stein 1935-37: 763;
Norman 1992b: 200) and is reflected among modern Dardic and Nuristani languages (Berger 1992:
246)” (Salomon 2000: 82).
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gh. There are two possible reflexes of singular gh. It is either written with -h- (BC 4 lahufhana
= Skt. laghiitthana), confirming a development observed in other manuscripts, as for example
Anav" (Salomon 2008a: 110). Or it is written with a modified form of -kA-, as in BC 6 (an)
akhada = Skt./P (an)aghata.

In BC 11 is found sagharya, which may be based on the underlying cluster righ > mh (Skt.
*sangharya | *samharya in the sense of Skt. samharana, P sangharana = samharana). Alterna-
tively, G sagharya might be connected to Skt. samskarya in the sense of Skt. abhisamskara |
P abhisankhara, this supported by the equivalent saghara = Skt. samskara | P sankhara in the
Khotan Dharmapada.

c. In initial positions, c is retained. In a few instances of enclitic ca, the consonant is treated as
intervocalic and rendered as y. Word-internally, in BC 4 the only example for -c- > -y- seems
to be moyea, although it is unclear what it corresponds to exactly, namely Skt. mocakah or
mocayet (P moceyya) or mocaya. In BC 11, amoyana may be equivalent to Skt. amocana, more
certain are avayea- < Skt. apacaya- and uayea- < Skt. upacaya-. The remaining occurrences of
intervocalic ¢ are explainable by clusters: vucadi = Skt. ucyate; others go back to -zy-.

J- Intervocalic -j- is regularly represented by -y-, which can be dropped (or represented only
by -i-). Examples for -j- > -y- are BC 11 parvayidehi = Skt. pravrajita- and pariyaneo = Skt. ~
parijiieya-. In BC 4 puyamana, -jy- has first been assimilated to jj, then reduced to j and changed
to y. Examples for -j- > g are BC 4/11 paricaita and similar derivatives of Skt. parityaj, or
BC 11 -bio/-bie for Skt. bija-. In BC 11 pajahidava, prajahana, prajahati, and prajahita, it is
likely that -j- is being treated as an initial after a prefix. Of uncertainty is the exact equivalence
to visajajita in BC 11 (cf. annotations, p. 226).

t. Normally, 7 in medial position becomes voiced in Gandhart (¢ > d). The Old Indo-Aryan
prefix prati- is regularly rendered as padi- (and one instance in BC 11, as padi-, in padilabhe).
Once or twice it is rendered pradi- (BC 11 pradigara, pradibhave if this reading is correct),
and once it is elided, resulting in prai- (BC 4 praithavamana). Both forms, padi- and pradi-,
occur also side by side in the BL Ekottarikagama-type fragments (Allon 2001: 82), as well as in
the Khotan Dharmapada and the Niya documents (padi- and prati-). The spelling prai- is also
attested in the word praistaveti in the Reliquary Inscription of Camdrabhi (found in Kalawan
and dated 87/88 CE; last edited in Baums 2012: 236, no. 29).

Another case of elision of intervocalic -t- appears to be BC 11 acitiena = Skt. acintitena,
and possibly also citiae = Skt. cintitaya (cf. annotations on 11r14 citiae, p. 202, for further re-
marks) and vayaena for vayiena = Skt. vyayitena (?).

Original ¢ is retained in clusters with ¢r, although it is sometimes difficult to tell if not
indeed dr was written (cf. chapter 3 on paleography). Moreover, ¢ is retained in the cluster tm
and/or tv (cf. chapter 3 on paleography), in absolutive endings (Skt. -itva / P -itta), which are
written as -ta, as well as in other clusters in which only 7 is written in Kharostht: k¢, ##, nt, pt.

There are two cases in which -z- is possibly retained in a demonstrative pronoun. These are:
1116 ete and 11114 eta. In the first case both syllables are hardly legible and the following two
syllables are also unclear, so there is no context and the translation remains uncertain. In the
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second case the separation of letters is open to question; they are currently transliterated as two
words, one ending in -e followed by ta (11114 ciri me ta sado).

d. Original single intervocalic d is usually stable in Gandhari. Examples for original -d- being
irregularly written as -7- are: BC 11 yati, next to yadi, for Skt. yadi (cf. Burrow 1937: § 129) and
chata, next to chade, for Skt. chanda-. Sometimes the irregular ending -#i (instead of -di) for
3rd sg. is used: BC 4 kahati, haksati; BC 6 kareati, upajati, bhoti, siati; BC 11 khaveati, naseati.

th. Original intervocalic th becomes s. In the cluster of semivowel r before th it is retained
(e.g., artha-). In BC 4, Skt. prathama becomes padhama, similar to P pathama.

dh. Original intervocalic dh as a rule becomes s. There is apparently one exception: BC 11
sudhu. This may be an equivalent to G sudha, which is (according to Burrow 1937: § 91) an
indeclinable with the meaning of “only.” It is documented only in the Niya documents and its
etymology is unclear (Burrow 1937: 131). It is possible that the dh is retained here because it is
being treated as a word initial (su-dhu), or because it stems from P suddha.

p. Intervocalic p is most frequently represented by v. The rendering svapna > sudina is
explained by the further development p > v > d (cf. annotations, p. 166). Elision is common in
the case of the OIA prefix upa-: BC 4 uadana = Skt. upadana-; uadi = P upadi (Skt. upadhi);
uadiana = Skt. upadiyana-; uadinae = BHS upadinna-; ueksidae = Skt. upeksita-; sudinoama =
Skt. svapnopama. If preceded by a negative prefix, upa is treated as medial: anuvadana = Skt.
anupadana-. BC 11 documents uanisa- = BHS upanisat-/upanisa-; uayeasa = Skt. upacaya-;
and uavati = Skt. upapatti. In BC 6 one finds uadae = Skt. upadaya.

In cases where p is written, it goes back to a cluster (mp, tp), or it is treated as word-initial
at a compound break. After a negative prefix, both p and v are possible: BC 4 apaliosena but
avarimana; BC 6 aparimana along with avarimana. In BC 11 there is one instance in which the
prefix ava- seems to be retained, but the reading and interpretation is not certain: avakra ? + +,
perhaps a derivation of ava+ kram.

bh. Intervocalic bh is retained mainly after prefixes or at the beginning of compound parts of
words. In BC 11, abhae seems equivalent to ubhaye, which is otherwise written uhae.

Original -bh- becomes -h- in uhae and (a)suha-. The development -bh- > -h- is familiar
from nominal word endings in the instr. pl. (-hi < -bhih). Also Skt. sadbhih is reflected by BC 4
sah¢*) /| BC 11 sahi and thus is reduced twice (dbh > bh > h).

At the beginning of words, both reflexes, bh- and h-, occur in derivations of v bhii: BC 4
bhavid., haksati/haksadi, hoita; BC 6 bhava, bhaveadi, bhoti; BC 11 bhaviea, bhavidave,
bhavisadi, bhave, bhavea, bhodu, but also hoidava/hoidave, hodu, hode, haksati. Moreover,
haksati is apparently reduced once further to aksati in BC 4.

Intervocalic -bh- is written as -vh- in BC 4 lavheti (= Skt. labhate, in contrast to labhadi =
Skt. labhyate) and lavha (cf. von Hiniiber 2001: § 191: -bh- > -3- > -v/vh-). The prefix abhi-
is found as ahi- (5x), ai- (1x), or avhi- (1x, in avhiiia). In BC 11 labhena and padilabhe the
spelling -bh- can be explained by going back to -mbh-.
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v. In combination with vowels, original y is reduced to i or is elided (see 5.1.3 “Reductions”
above). In clusters with consonants, it is assimilated (see 5.2.3.3 “Clusters with Semivowel”
below). Intervocalic y is retained in: BC 4 bhuyo (maybe due to double consonants in MIA),
svaya- (perhaps from Skt. svaka- rather than svaya-); BC 11 aya, kaya, (a)ksaya-, sriya-. It is also
regularly retained in original clusters with r: BC 4 vivaryaena; BC 11 karye, sagharya. In the
reverse, -y- replaces original -g-/-j-/-c-: y < g (BC 11 kamabhoyi), y < j (BC 11 parvayidehi,
pariyaneo), y < ¢ (BC 11 amoyana).

[. Normally [ is stable. The only anomalies in BC 4 are palaspidava and palaspada if they de-
rive from OIA pari v smyr. These words, however, are currently understood as derivations from
v pal, although this is uncertain.

v. Original v is most commonly retained, both word initially and medially. Despite frequently
being represented in Gandhart as b (see, e.g., Allon 2001: 78 or Salomon 2008a: 116), this is
never the case here.

s/s/s/s. Intervocalic s'is usually written with a small rightward extension at the base, transliterated
here as §. In one instance, the same is found in word-initial position: Sasidava (BC 4). After
prefixes treated as an initial, it remains §: BC 4/11 anusasa, asuha, BC 6 asala-. Nothing
can be said about s following r (BC 4 darsana), because of the way that preconsonantal r is
graphically combined with s; for convenience it has been transliterated here as normal s. In
some cases intervocalic § is retained, although alternative spellings with § exist in the same
manuscript: BC 4 akusala-, kusala-, desidavo; BC 11 akusale, nasida.

In the case of sada-/sadima- (BC 4/11), s seems to reflect Skt. §. Usually initial s goes back
to §r, but there are counterexamples: sasada- = Skt. sasvata in BC 4 and BC 11; sade = Skt. sata
in the Niya documents (Burrow 1937: 126 referring to N.Pers. sad, etc.); sisa- = BHS sirsa- in
AVM 146 (Lenz 2010: 27); and asaga = Skt. asokam | P asokam in Dhp* 46.7

An anomalous shift s > § (in one instance s) is found in BC 4/11 anusasa- and BC 4
anusasidava, sasidava, but in all examples the etymological nasal + sibilant combination ms
may account for this. A similar sporadic sound change is sasana- = Skt. sasana- (Dhp* 258, cf.
Brough 1962: § 50; CKD 510; Anav* 23, 57, 69, 77, cf. Salomon 2008a: 117); vispasa/ vaspasa
= Skt. visvasa- (Dhp* 66, 162, 325, cf. Brough 1962: § 50); also sasaga- = Skt. samsaya-
(Nird™ 9-143, 148, 155, 159); and sasea = Skt. samset (Nird"?> 18-7), for which palatal assimi-
lation can be provided as the explanation (cf. Baums 2009: 187-88).

Similar to the distribution of s/s there are alternative spellings with either s or s in an inter-
vocalic position. The variant with the rightward extension is more prevalent. The few cases
where it is written without are: BC 4 paribhasidav{*e) (1x, along with 4x paribhasidave); -sa-
(treated as word-initial, but cf. BC 11 sahi); BC 6 d(*u)sana; BC 11 pisita.

7 Similar anomalous development of § < s is attested in DhpX 46 saga = Skt. sarigam [ P sarigam and
DhpX 274 asajamana = P asajjamanam; cf. Brough 1962: §§ 50, 57.
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s/s/s/h. The modified sa is not used for the gen. sg. ending (Skt. -sya / P -ssa), as is common in
many Kharosth manuscripts, but only for -th-/-dh- or for -s-, the latter usually at the beginning of
anew compound part, but sometimes in the middle of a word (for examples, see 4.4 “Distribution
of s/s” in chapter 4 on orthography). The text therefore seems to have been written during a
transition stage of s shifting to s. The difference between s and s must have been very slight and/or
not well known, and s notation seems to depend merely on the (presumed) voiced pronunciation
(cf. Glass 2007: 107).

In a unique example of the word asivasidae (41r20), a third
kind of s can be seen, resembling a normal s with a rightward foot
mark added as a more or less horizontal stroke at the bottom. For
want of an established special character for this modified form
(s being used for the “corkscrew”-s), I have transliterated this as
s (s with breve, U+032E).® The easiest explanation for this sign
would be the development of s to s as follows:

Fig. 31. Different writings of
asivasidae and asivasidae.

£ % e ]
normal s underbent s for voiced sibilants corkscrew s for voiced sibilants corresponding to -th-/-dh-
corresponding to -th-/-dh- and -sya/-ssa, later also alternated with intervocalic s

Hitherto, transliterations have only distinguished between the first and last form. According to
Glass (2000: 107) “[t]his form [i.e., s] first appears in the Bajaur casket inscription.” However,
the sign in Glass is closer to an underbent sa than a corkscrew sa (although used to indicate a
gen. sg. ending, which is usually presented by -sa or -sa).” Here, I would like to differentiate
systematically between sa and sa, first to see if they were used in different ways (since both
appear side-by-side in the manuscripts of the Bajaur Collection), and secondly to prove (if
possible) that sa did not develop graphically from a right-curving sya, as assumed by Senart
(1914: 570-72) and Brough (1962: 68),!° but from the addition of a cauda as in g and d, as has
been suggested by Glass (2000: 108).

The manuscripts that have survived until today may reflect a phase in which differentiation
between the three signs and their usage had already become quite blurred, and thus it may not

8  This notation was agreed upon with Andrew Glass at the GandharT Workshop in Munich, July 2013,
against sa, proposed by Harry Falk (2011: 14), since combinable characters are now preferred.

® B Viyakamitrasa apracarajasa, “Shinkot reliquary inscription,” CKI 176. Cf. Falk 2005 and Baums
2012: 202-3 regarding the question of genuineness of the inscriptions. If genuine, inscription B
would fall in the reign of Vijayamitra, §/7 BCE (cf. Baums 2012: 202 n. 2, referring to Salomon
2005: 382) or 4/5 CE according to the “Index of dated objects and inscriptions” by Britta Schneider
in Falk 2013.

10 “[... T]he regular inversion of the conjunct -y on the Wardak vase, and the appearance on the silver
objects [...] of sa, sya, and sya with inverted -y, seem to make it certain that the Dharmapada and
Niya sa is a direct descendant of the inverted sya appearing on the two silver cups from Sirkap”
(Brough 1962: 68).
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be possible to determine their original application with certainty. Still, a comprehensive exam-
ination of the different graphemes will help us to consider the use of s/s/s around the time these
manuscripts were written. For a comprehensive study, of couse, inscriptions would have to be
included as well.

To my knowledge, Harry Falk was the first to differentiate between three types of sa (in
connection with a fragment from the Split Collection containing parts of the Arthapada | P
Atthakavagga): “one of the corkscrew type, usually transcribed as sa, either corresponding to
an initial sa or wherever it stands for Skt. gen. -sya. The third variety
is again ‘under-bent’, transcribed here with a sa (Unicode U+023F).

It occurs where Skt. would have a dha, as in visasu <= vidhasu, fc’ é 3
asivasaeha <= adhivasayeyya; kusaya <= kudhaya, bahusa <=

bahudha. Unfortunately, this application is not the only one; the un- Fig 32. Different writings of
sa/sa/sa in the Split Collection.

der-bent sa also occurs where a sam is expected, as in pratisajanena
<= patisamyujeyya, and avisabhunea <= abhisambhaveyya. There is no common logic apparent
behind these two uses” (Falk 2011: 14). Nevertheless, it would indeed be encouraging to dis-
cern that a system once stood at the beginning of a development which ended in an apparently
chaotic system of personal preferences of different scribes."

There is one case in BC 11 where s seems to stand for original A: prasana, found parallel
to prahana:

11123 esa prasanakarmo ruve - asa va aruve
11v28 pariiia prahanakarmo ca - ruve ° asa va - aruve

The first case (11123 prasana) suggests Skt. pradhana, the second one (11v28 prahana) Skt.
prahana. If one assumes that both occurrences mean the same, they either stand for Skt. pra-
hana (then: prasana < Skt. prahana) or they stand for Skt. pradhana (then: prahana < Skt.
pradhana). The development s < / is attested in SAS' (Glass 2007: 119)'2 and in the SangCm"
(Baums forthcoming); & < dh is, as far as I know, not yet attested elsewhere. There are, however,

11 Tt seems that at the time the fragment from the Split Collection (SC 1, Arthapada) was written, two
signs—(1) sam, in ASokan inscriptions written as a half-moon placed in the middle of the base of a
stem, and (2) sa later to become sa, written as a horizontal stroke attached to the base of the stem—
were combined into one (sa). In a metal plate from Buner (Falk 2006: 395, dated to Azes 9 = 39/38
BCE) and also in a paleographically similar reliquary inscription from Buner (Falk 2012 [2007]:
139), the sam is still written with this half-moon, similar to the grapheme for sma (sam is written
with a half-circle open to the left at least from 16/17 CE onward, e.g., on the Indravarma casket,
Azes 63). In the Gomitra slab, which may be dated to the second or first century BCE (Salomon
2009, cf. Sadakata 2003), the grapheme corresponding to Skt. -th- is written with a clear horizontal
stroke at the base of the s (i.e., ).

“Medial i has become s twice, samepasanana = Skt. samyakprahananam (34, 38). According to
Mark Allon, this is likely due to confusion with Skt. pradhana- | P padhana-, which commonly
occurs with it in the P compound pahanapadhana (= G prasana-prasano; see Allon 2001: § 5.2.2.8,
pp- 256—60; BHSD s.v. pradhana; and text note on samepasanana, ch. 11, 1. 34)” (Glass 2007: 119).
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examples of & < s, which could have been a secondary development from % < s/s < dh. Thus,
theoretically, both options are possible: prahana < *prasana < Skt. pradhana, or prasana <
*nrahana < Skt. prahana. Nonetheless, I consider Skt. prahana to be intended in both cases,
since this is supported by the general topic of the text.

Likewise, in the adverb isemi = Skt. iha, the development § < / seems to have taken place.
The writing isa/ise is well attested in inscriptions (Fussman 1989: 472), the Niya documents
(Burrow 1937: § 91) and also in other manuscripts (Lenz 2003: 168, Glass 2007: 119). It is
sometimes written with a superscript line indicating an underlying cluster, which may be hy,
since the development § < hy is attested elsewhere (Dhp" 8 vighasa = Skt. vigahya or vigrhya;
cf. Lenz 2003: 44; [a]r(*u)s[a] = Skt. aruhya, dasamana = Skt. dahyamanam, vigri[So] = Skt.
vigrhyam, dasan[o] = Skt. *dayhana, Nird"*; cf. Baums 2009: 171, 182). Cf. also guhya > guza
in SAS! (“[a] derivation of guza from guhya assumes hy > § (> 7) > z,” Glass 2007: 161; cf. also
Baums 2009: 149, 171, 182).1* The explanation by Burrow (1937: § 17) is: iha > (AS. Shah) ia,
i.e., iya > iyya > isa, ija (= *iZa).

5.2.3 Consonant Clusters
Original geminates are written as the corresponding single consonant, e.g., citta > cita. Clusters
of nonaspirates and aspirate are represented by the simple aspirate, e.g., buddha > budha.
Anusvara is written only sporadically (cf. chapter 4 on orthography); most often it is represented
by a (non-written) nasal before homorganic stop (mC > NC > C). Where it is used, in some cases
it is applied to the wrong consonant (sasamra, asakema).

There are two words whose Sanskrit includes a visarga: Skt. duhkha and nihsamarthya. In
both cases, the visarga has been dropped, resulting in dukha/duha or nisamartha/nisamartha.
Similarly, in BC 11: nikhalida = Skt. *niskalita.

5.2.3.1 Stop + Stop
As in other MIA dialects, clusters of the type stop + stop undergo assimilation. The latter
member predominates over the former, for example: kt > #t > t; tk > kk > k.

5.2.3.2 Clusters with Nasal
Anusvara is written very irregularly and is not always certain (see 4.1 “Anusvara” above). In
rare cases, it is used to substitute a nasal: pamca = Skt. paiica (BC 4), pamdida- = Skt. pandita-
(BC 11).

Clusters with nasal are mostly nasal + consonant, which are usually represented by the
respective homorganic consonant alone. If the cluster is the opposite (consonant + nasal), it

13 Examples for & < s can be found in the Dhp* (acahari for P accasari, pracahari for P paccasarr)

According to Lenz (2003: 43) “[s]Juch a phonetic development is found in Iranian languages, as
well as in the P future tense (e.g., padahisi for P padassati, -ss- > -h-; see Geiger and Norman 2000:
§ 150), but is generally marginal in IA dialects. The appearance of this development in the Dhp" is
apparently part of a general tendency toward the weakening of s and s to h.”

14 A parallel development in the opposite direction (5 > i, sometimes also > @) is found in: -yoniho <
yonisah, bathoda [ bathodu < vasibhiitah and baki[a] < *vankisah (Anavt, Salomon 2008a: 117) and
caduveharajada- (Nird™?, Baums 2009: 150).
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changes: jii > 7i; exception: gn > g. In combinations n/n + y it is palatized to 7i; s + n is written
as §; sm is represented by sv or sp (with sv possibly used in word-medial position, and sp in
word- or compound part-initial position).

The conjunct #m becomes #v in atva-, ajatva- and ajatvia. While the graphic sign transliter-
ated as tv could also be taken as #m, there is no clear differentiation between tv used for #tv or tm
(see chapter 3 on paleography, p. 58).

5.2.3.3 Clusters with Semivowel

Clusters with y. In clusters (including nasal) with y as a second member, the y is assimilated to
the preceding consonant (geminated and then reduced). If the consonant is a dental—and not
preceded by r—it is palatized.” The developments documented in BC 4, 6, and 11 are listed as
follows. Assimilation: khy > kh; gy > g; ¢y > c; jy > j/v; py > p; bhy > bh; rthy > rth; Ip > p (or:
rp); ly > I; vy > v; Sy > §, sy > 5. Assimilation + palatization: ny/ny > ii; ty > c; dy > j; dhy > j/J
(one instance of ¢k '®); sy > §. Sometimes the consonant cluster is also resolved by the insertion
of the glide i; see 5.4 “Anaptyxis (Svarabhakti)” below.

Clusters with r. Clusters with r as the latter member are usually preserved in Gandhari. In
BC 11 they most frequently occur in the combination pra. In one instance, in parvayidehi, the
prefix pra- is “metathized” to par-!” A regular exception to this rule is prati-, which becomes
padi- in analogy to Pali pati- (BC 4 padiladha, padititha; BC 6 vipadisara). In BC 11, there is
one instance of this being further simplified to padi- (padilabhe; cf. pajahidava for prajahidava).
The pra of OIA prati- is retained in BC 11 pradigarasuha- and perhaps in pradibhave, as well
as in BC 4 praithavamana = pratisthapyamana-'® A special case seems to be BC 4 picara =
Skt. pratyarham (cf. annotations, p. 187). Other clusters with r include kr (e.g., avakra ? + +),
gr (e.g., parigrahida) and tr (e.g., atra, afiatra, matra, sarvatra).

Regarding s7in BC 11, it is sometimes difficult to decide whether the post-consonantional
is retained or not, since here the Kharosthi sign for OIA s is frequently written with a rightward
foot mark (transliterated here as '), usually standing for s in intervocalic position. Especially
in the word mahasie this would denote BHS sriya, but I do not think the foot mark can be inter-
preted here as post-consonantal r, because this is marked clearly and differently, with the foot
rising high above the top of the i in sriyana (cf. chapter 3 on paleography). Glass (2007: 124)
explains this as assimilation s > §§ > § (which in our case would be mostly ), but s can also
be rendered as § (BC 11 vidimisa) without any sign of foot mark or post-consonantal r. On the

5 For instance, rthy > rth, but mithya > micha (Salomon 2008a: 259, 436) and *kvathya > kvachia
(Salomon 2008a: 119).

16 G achatvia for ajatvia, see chapter 4 on orthography.

17" In other Kharosthi manuscripts it is written with pra- (Avt® pravayido, Khvst prav(*ra)y(*i)da, and
likewise pravajita- in RE 12 at Shahbazgarhi and Mansehra), or it is also metathized as par- (Anav"
parvaidu, DhpX parvaida-).

18 The elision of original intervocalic dentals is “a characteristic feature of later stages of Gandhari
(Fussman 1989: esp. 462—4), as of other MIA languages” (Salomon 2000: 81), that is “from approx-
imately the second century A.D. onward” (Salomon 2000: 85, see Salomon 1999a: 126, 152). This
phenomenon is however already attested in the Dhp" (Lenz 2003: 42).
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other hand, in BC 4 misra is written as miso/miso, which is the usual development in Gandhart
(but, according to Salomon 2008a: 125, sr can also be presented as rs, sr, or $ir).

Clusters with r preceding the consonant are often subject to metathesis: dur-/ daur- >
dru-/dro- in BC 4, 6, and 11 (e.g., drugana, drujana, droaca, droatie, drogadi-, but also dur-
gadi-); BC 6 piirve > prove (as well as purve); BC 11 avasarga > osagra-.

The cluster r + C is usually preserved: BC 4 artho,” karma, nisamartha-, durgadi-, dharma-
(as well as two instances of -dhamia-); BC 6 viarthae, nisamartha-; BC 11 karye (as well as
kaye?), dharma- as well as dhama-, nirvana as well as nivanu, nisamartha-, durgadi, purve,
marga, varjamana, varjita, sagharya, sarva. Thus, the following clusters are usually stable: rg
(with exceptions of metathesis), rj, rth, rm, ry, rv. Regarding dharma/dhama: Possibly these
words were intentionally written differently, since almost always dharma is applied when “the
Dharma” is meant, but dhama/dhamia in cases referring to “elements” or “phenomena,” etc.?’
There is, however, one exception in 1115 (*kusa)lana dharmana, where dharma (written with
an r) seems to stand for “things” or “qualities” rather than “the Dharma.” In BC 6 there are
three examples where pre-consonantial r is not preserved: dhama (Skt. dharma, P dhamma,
as “elements” or “phenomena”), paripuna (Skt. paripirna, P paripunna), sava (Skt. sarva, P
sabba).

The reflex r¢ > ¢ is documented in BC 4/11 katave, BC 6 katava = Skt. kartavya-, and BC 11
anavatie = Skt. anavartikam. In other published Gandhari documents, Skt. kartavya- is usually
written kartav(y)a- or rarely also katava- without the pre-consonantal » (Dhp* 293 kata[v]i,
Dhp* 3 katava, 72 katavo). It is sometimes written with retroflex in the Niya documents and
the rock inscriptions of Mansehra and Shahbazgarhi, as well as in other manuscripts from the
Bajaur Collection (BC 3, BC 16).

Clusters with I. Skt. kalpa is written as karpa (BC 4 asamkhedehi karpehi, BC 11 asakhea
karpa | asakema karpa), as elsewhere in the Bajaur Collection (e.g., BC 5, BC 18). In other
Kharosth manuscripts, it is either written as kapa (Anav* and DhpX) or as karpa (sakarpa
in Avt, Lenz 2010: 33), the pre-consonantal r thus functioning as a diacritic indicating a
geminate: [p > pp, with pp represented by rp in Kharosthi. In BC 4/6/11 there are no other
occurrences of pre-consonantal r for double consonants. In BC 6, Skt. parikalpa is spelled
pariapo, thus without the pre-consonantal r. Possibly this is due to it being part of the stock
phrase pariapo uadae = Skt. parikalpam upadaya.

In BC 4 gelaiia- the cluster with [ is dissolved by an epenthetic vowel as is done in Pali
(Skt. glana, BHS glanya, P gelaiiiia or gilana). Other Gandhart documents have gilanago = Skt.
glanakah (Av*®) or [ghil](*a)no (Anavt; cf. Salomon 2008a: 121 for more examples).

9 In other Gandhari documents (e.g., Anav®) rth becomes tth > th (“In general, the retention or assim-
ilation of predental r seems to be an area of inconsistency in Gandhart phonology and orthography,”
Salomon 2008a: 122).

20 The “Dharma’: 4121 dharme, 4121 b(*u)dhadharmasagho, 11151 dharmadane. “Elements”: 4125
drithadhamio, 4v5 drithadhamia; 618 dhama; 1113 (*dha)mehi, 11110 drithadhamiasa, 11152 dhama,
11v3 aparihanadhama, 11v15 drithadhami(*a).



90 PHONOLOGY

Clusters with v. Clusters with v as the latter member are retained in sattva > satva and tattva >
tatva. Absolutives ending in -(i)tva change to (i)tta > (i)ta. No absolutives ending in -(i)tvana
are found in these manuscripts. For sv > sp/sp/sv, see 5.2.3.4 “Cluster with Sibilants” below.
The cardinal number dva/dvi appears as du in its stem form (which conforms with Pali,
where du is likewise possible within compounds) and as due or dum(*¥e) = duve in the nom-
inative. The change of intervocalic v to m is well attested in the Dhp¥ and also in EAL, here
mostly within ema for evam (Allon 2001: 86). The change of semivowel to vowel (dva > du,
samprasarana) is similar to svapna > sudina; cf. also tuo for Skt. tvam in BC 6.

5.2.3.4 Clusters with Sibilant

The clusters ks and st are retained as usual (e.g., BC 4 moksa, BC 11 ksaya, daksine; asti). The
only exception is BC 11 khaveati corresponding to BHS ksepayati | P khepeti. In the combination
sibilant + labial (v, p or m) the reflex is mostly sp; for other developments see the list below. In
the case of sva- or svayam- as a prefix, the sva(ya)- is retained, with the exception of svabhavata
written as BC 4 spabhavasa and svayam written as BC 11 spahu/spaho. In one instance in
BC 6 svayam- as a prefix seems to be further reduced to sai-, but the term and its translation are
uncertain (saithida = Skt. svayamsthita (?); cf. annotations on 6v4-5 saithida, p. 257).

sp >sp BC4 (a)sprisana-
sp >ph  BC6 phasadi
sph>sp BC6 spura-

sm >Sp BC4 palaspada (?), palaspidava- (?), Spadimo

sm >sv  BC4,6 tasva

sv >sp  BC4,11 Spabhavasa, spahu/spaho

sv >sp  BC6 aspamia

sv >sv BC4 sva-dosehi, sva-droacehi, sva-sapatihi, svaya-anusasehi

If all published Gandhari manuscripts are compared, the development of sibilant + labial is
inconsistent. The reflexes of sibilant + m/v in strong position are summarized in Baums 2009:
175, which has served as a basis for the following observations.

For sp > sp there are no other attestations.?! Otherwise the development is sp(h) > ph
(word-initial, Dhp¥, Khvst, EAX, Anav'; cf. Salomon 2000: 90, Allon 2001: 77, and Salomon
2008a: 125) or sp > p (word-initial, EAY; cf. Allon 2001: 90 and 95 for ¥ sprs). But compare
pph > $p in SAS' (Glass 2007: 158). Thus, sp in derivations from v sprs is “irregularly” ren-
dered as ph in Dhp¥, Khvs®, and EA", similar to MIA, whereby the scribe in BC 4 seems to be
more consistent and closer to OIA.

The development sm > sp only occurs in BL fragments (Anav®, Av¢, Dhp, EAL, BL 4),
otherwise it becomes s, sv, sm, or sp.

The development sv > sp is attested in Niya, BL and RS manuscripts (Anav®, Av'®, Dhp*,
EAL, BL 4; Anavs, SASY); sv > sp is attested in Dhp* and Nird"%; sv > sv is found in Bbs, Dhp¥,

21 Butcf. ps > $p in Anav® juho[spi](*da) | joho[sp](*ida), “apparently by way of metathesis,” accord-
ing to Salomon 2008a: 124.



PHONOLOGY 91

Niya. The mixed rendering sv > sp/sv is only common to the Niya documents. But there sm is
stable, while being rendered as sp or sv in BC 4. For a comparison, in the following chart I have
collected all occurrences of G sp in so far published editions.

Table 10. Gandhart reflex sp and its Sanskrit equivalents.

sp= G Skt. Reference
sp aspavarmano asvavarmana (Old Iranian aspa-) | Lenz 2010: 40
[a]spavarmo [ aspava[r]ma asvavarma Lenz 2010: 32
sv aspamutrena asvamiitrena Salomon 2008a: 124, 138
ispare svarah Salomon 2008a: 124, 136
Dhp* generally Allon 2001: 96
*v/sv | dhrispa drstva Salomon 2008a: 125, 159
[dh]r[ispa]na drstva, P disvana Allon 2001: 77, 117
dhrispana drstva (*drstvana) Salomon 2008a: 106, 125, 159-60, 432
sV Spasariru svasarire Salomon 2008a: 125, 139
Spai/Spae/spaya svayam Salomon 2008a: 102, 125, 151
spagam svakam Lenz 2003: 128, 140
Spagho svakam Salomon 2008a: 108, 125, 137
Spara svara (impv.) Salomon 2008a: 152
prabh(*a)[sp](*a)ra BHS prabhasvarani Allon 2001: 96
visparo visvaram Salomon 2008a: 125
[Spl(*Fay)i[ta] BHS svadayitva (asvadya) Allon 2001: 83 n. 4,91, 96
Speda svedah Glass 2007: 127; 123
parispeidana parisvedani Glass 2007: 128, 134; 123
Spagnayvano svarnavarnah Salomon 2008a: 122, 134
Niya documents generally Burrow 1937: § 49
sm Spasanasaria Smasanasamjia Salomon 2008a: 124, 141
sm/sm | aspado ayusmatah, P ayasmato Lenz 2003: 127
aspatana P ayasmantanam Lenz 2003: 127 (referring to RS 12)
sm Spi asmi Allon 2001: 116; Salomon 2008a: 124, 151

-spi (loc. or abl. sg.)

-asmin, -asmdt

Allon 2001; Salomon 2008a: 133

taspa, taspi tasmat Salomon 2008a: 124, 147

taspi (abl. sg.) tasmin Allon 2001: 190 n. 108 (cf. Salomon 2008a:
147 n. 15)

imaspi asmin Salomon 2008a: 124, 147, 424

ughaldaspi]

*udgatasmin (udgate)

Salomon 2008a: 112, 124, 139

kayaspi

*kayasmin

Salomon 2008a: 124, 139

[lo]ghal[spi]

lokasmin

Allon 2001: 95
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sp= G Skt. Reference

sm samasispi *samadhismin Salomon 2008a: 124, 139

(cont.) thuvaspi *stupasmin Salomon 2008a: 124, 139
Spadi smrti Allon 2001: 77
Spavel[dr]. /// (7) smrtindriyah Lenz 2010: 35
spadofhanana smrtyupasthananam Glass 2007: 112
Spara smara Salomon 2008a: 124
[Spa]rami smarami Salomon 2008a: 124

sp | puspu | puspam | Salomon 2008a: 124, 137

pph | palsprulsa | phupphusa, P papphdasam | Glass 2007: 158

ps Jjuho[spi](*da)/ Jjugupsitam Salomon 2008a: 124
Joho[spi](*da)

All other clusters involving sibilants as the first member show assimilation and can be found
in table 11 summarizing the consonant clusters (below). The exception sth > fh (instead of
th) in pratitistha > padititha seems to be based on v stha (see chapter 3 on paleography). For
the combination with post-consonantal » and y, see 5.2.2.3 “Clusters with Semivowel.” In
BC 4, apparently Skt. -ps- / P-cch- is reflected as s (Skt. *jugupsitavya- | P *jigucchitabba- >
Jjuhosidave), but the orthography of this word seems also to have varied in Pali (cf. annotations

on 4124 juhosidave, p. 181).

Table 11. Gandhari reflexes of consonant clusters.

Skt. Gandhart Examples
mfnks ks BC 4: ahigaksidave, saksitena
BC 6: saksitena
BC 11: saksitena
mfikhy k, mkh, kh BC 4: asamkhedehi
BC 11: asakema, asakhea, sakhadaasakhadasa
mjlng g BC 4: gaga
BC 11: (a)sagania-, jugida, jugidea
m/ngh gh BC 4: sagha
mfiic me, ¢ BC 4: -pamca-
BC 11: mucami (or cy>c ?)
mfij Jj BC 4: paribhujidave
BC 6: rajana
BC 11: aparibhujitrea (?)
mji i BC 6: saria-
m/nd md, d BC 4: khadaena, bosimada- | mosimada-
BC 6: (a)gada-, padide
BC 11: gada-, pamdida
m/nt tt BC 4: citane, citidasa, haksati
BC 6: matreadi
BC 11: acitiena, atogada, ksati
generally: verbal endings in 3rd pl. (-#i)
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Skt. Gandhart Examples

m/nd d,t BC 4: sadrithia
BC 6: evadukhami
BC 11: chata (1x), chade (3x), chidita (?)

m/ndh dh BC 4: -badhana-

BC 6: kadha-
mn n BC 6: evanisamarthami
m/mp P BC 4: sapati, saparaia

BC 11: sapati-, -sapara(*ia)
m/m(b)h h BC 4: -sahoro (?)
ms K BC 4: visadi
ms m, ms BC 4: samsara-

BC 6: samthido-
BC 11: sasamra/samsara (or twice sasamra)

S, s BC 4: anusasa, anusasidava, sasidava
hkh kh BC 4: dukha-
BC 6: dukha-
BC 11: dukha-
h BC 4: duhe (in addition to usually dukha-)
hs S, 8 BC 4: nisamartha- (6x), nisamartha- (6x)

BC 6: nisamartha- (4x)
BC 11: nisamartha- (7x), nisamartha- (1x)

kt t,d BC 4: vatave, viratasa
BC 11: aparibhutena, parubhutena (read paribhutena), (a)paribhudasa

ks ks BC 4: ueksidae, puiiaksae, bhiksise, moksa-
BC 6: aviksitacita-, daksisati ()
BC 11: aksaye, ksati, divacaksu, moksa-, saksi

kh BC 11: word-initial: khaveati
khy kh BC 11: akhaita
gn g BC 4: nagao
gy g BC 4: arogana
gl gel BC 4: gelariana
cch ch BC 6: ichiadi, ichidava
BC 11: ichiea, gachiea
cy c BC 4: vucadi
BC 6: vucadi
BC 11: mucami (or iic > ¢ ?), vucadi
Jjj Jj BC 11: visa{jajjita (?)
ji il BC 4: fiana-, pariiia(*e), prania-
BC 6: fiana-

BC 11: aprariati, avifiati, avhiiia, fiana-, parifia

Jjy j BC 4: varjamana
BC 6: rajama, rajasi, rajiadi, rajieadi
BC 11: bhesaje

y BC 4: puyamana

dbh h BC 4: sah¢*)
BC 11: sahi
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Skt. Gandhart Examples
ny il BC 4: puria-
BC 11: puiia
tt t BC 4: cita-, -sapati-

BC 6: -cita-, patade
BC 11: -uavati-, -cita-, loutarena, -sapati-

tr BC 6: vitrae, vitrasua
tth th BC 4: ithu, ithumi
BC 6: ithu
ith BC 4: lahufhanana
ttv tv BC 4: satva-/-satva-
BC 6: tatva

BC 11: satva-/-satva-

tp )4 BC 4: asapurusa-, upajisati, upadidave, citupade, sapurusa-
BC 6: upajati, upajadi, upajeadi
BC 11: upajea, upana

tm tv BC 4: atva-
BC 6: atva-
BC 11: gjatvia, (an)atva-

ty c BC 4: kica-, paricaita, pariceana, picara, -pracea
BC 6: thidigica, nica-, droaca, paricae, parimanasacea
BC 11: (a)nica-, kice, droaca-, paricaade, paricaita, paricaidave, paricaea, saca, sacea

tr tr BC 4: aniatra-, ekadutracadurepamcasahayavasata-, trae, trikodi, trina, tribosae,
tr(*e)dhaduade, matra-, matreadi, sarvatra
BC 6: tatra

BC 11: atra, amitra-, tatra, yatra, sarvatra-

h BC 6: akuhicaagamanaakuhicagamana (ct. P kuhifici)
BC 11: akuhicaagamanaakuhicagamanaagarena

tv t absolutives (-tva > -ta)
tu BC 6: tuo
dy j BC 6: aji, upajati, upajadi, upajeadi

BC 11: gjavi, upajea, vijadi

dv du BC 4: -du-, dum(*e)
BC 11: due, duehi

ddh dh BC 4: budha-, midha-
BC 11: budhehi, sudhu (?)

dhy j BC 4: maja, maje
BC 11: maja, maje

T BC 11: gjatva-, ajatvia
ch BC 11: achatvia (scribal error)
ny a BC 4: ana, afiatra, gelania, suiia-
BC 6: aria
BC 11: Suiia, vihaiiadi
pt t BC 4: asatia (), sata

BC 6: aviksitacita-, saksitena
BC 11: tati (?), viati, saksitena
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Skt. Gandhart Examples
pr pr BC 4: praithavamana, praodidave, pracupane, -pracea, prajahati, praia-, pranide, -pramuha-,
praladhe, pridi
BC 6: pragri(*de), pria-
BC 11: aprariati, -pracupanehi, prajahana-, prajahita, pradigara-, pradibhave (?), -pramuhe,
prasana-, -prahana-, prahadava, -pridi
p...r BC 11: parvayidehi
P BC 4: padititha, padiladha, padhamacitupade, picara
BC 6: vipadisara
BC 11: padilabhe, pajahidava, picu (?)
py P BC 11: arupadhadu
ps s BC 4: juhosidave
bdh dh BC 4: padiladha, praladhe, ladhe, suladha
bhy bh BC 4: labhati
mbh bh BC 11: (a)labha-, padilabhe
rg gr BC 11: osagra-
rg BC 4: durgadi-
BC 11: durgadi-
r...g BC 4: drugana-, drogadi-
r.. BC 4: -droaca-
BC 6: droaca-
BC 11: -droaca-
m n BC 6: paripuna
rt t BC 4: katave
BC 6: katava
BC 11: anavatie, katave
rthy rth BC 4: nisamartha- | nisamartha-
BC 6: nisamartha-
BC 11: nisamartha- [ nisamartha-
rm rm BC 4: (a)karmana, dharme, b(*u)dhadharmasagho
BC 11: -karmo, dharmana, dharmadane
m BC 4: drithadhamia-
BC 6: drithadhamia-, dhama
BC 11: aparihanadhama, drithadhamia-, dhama, (*dha)mehi
ry ry BC 11: karye, sagharya
i BC 4: jagaria
r BC 4: karamana
Yy BC 11: kaye (?)
rh h BC 6: tahi, yahi
Ip p BC 4: karpehi
BC 11: asakheakarpa
14 BC 6: pariapo

BC 6: sala-
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Skt. Gandhart Examples
vy v BC 6: vovasamo
BC 11: avayedena (?), divacaksu, paricaidave
generally: gdv. (-dava)
vi BC 6: viarthae
sc G, c BC 4: paca or paca
BC 6: paci
BC 11: paca
sy S, § BC 4: desamana
BC 11: avasi/avasa, nasadi, paSita
sr sr BC 11: -asrea-, -sriya-
s, § BC 11: mahasie, -vidimisa
S, § BC 4: miso/miso
sv s BC 4: sasada-
BC 11: sasada-
sk kh BC 11: nikhalida
st th BC 4: drithadhamio, paribhatha, sadrithia
BC 11: dritha-, Sitha
sth th, th BC 4: padititha, praithavamana
BC 6: suthu
BC 11: suthu
sn 5 BC 11: usa
sy s BC 4: carise, bhiksise, vaisadi
BC 6: daksisati (1), dusama, dusasi, dusiadi, duSieadi
BC 11: bhavisadi
sk k BC 6: word-initial: kadha-
sth ih BC 4: lahufhana
BC 6: atha; word-initial: fhidigica
BC 11: athano; word-initial: fhana-, fhavania
th BC 6: saithida, samthida-
sn sin (7) BC 4: sarvasi(*ne)ha
sp sp BC 4: (a)sprisanana
ph BC 6: word-initial: phasadi
sph sp BC 6: spura, spuramanasa
sm sp BC 4: palaspada (?), palaspidava (?), spadimo (?)
sV BC 4: tasva
BC 6: tasva
sy s generally: gen. sg. endings
i, si BC 4: alasia-
BC 6: word-initial: siati/siadi
BC 11: word-initial: siadi
% sp BC 4: spabhavasa

BC 11: $pahu/spaho

sp

BC 6: aspamia
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Skt. Gandhart Examples
sV sV BC 4: svadosehi, svadroacehi, svayaanusasehi, svasapatihi
(cont.) BC 11: svaasinasuhe
s BC 4: sudinoamo
BC 6: saithida (), sudi(*na)
BC 11: sudina-

5.3 Metathesis

The so-called dardic metathesis with the liquid r shifting to an adjoining segment is a common
feature of the northwestern Indo-Aryan languages (Morgenstierne 1947, according to Salomon
2000: 92; cf. also “Clusters with 7’ under 5.2.3.3). In addition to this, gro seems to correspond
to roga (BC 11). Also in viragra-, veragra- (BC 11) the r has spread to the adjoining g, indicating
the pronunciation gr in the vicinity of r. Permutations occur in BC 11 sasamra (in addition
to samsara) = Skt. samsara-, although this might be an example of the anusvara applied at
the wrong consonant, similar to asakema instead of asamkhea. Clear permutations of two
consonants are BC 11 sayavisa instead of sayasavi (BHS sayyathapi | P seyyathapi), BC 6
(*e)gragacita instead of the previously correctly written egagracita = Skt. ekagracitta, and
probably BC 6 payeladukhena for peyaladukhena = Skt. paryayaduhkha | P paryayadukkha.

5.4 Anaptyxis (Svarabhakti)

The resolution of consonant clusters through the insertion of an epenthetic vowel can be seen
in BC 4 alasia = Skt. alasya | P alassa, gelaiia = Skt. glana | BHS glanya | P gelaiiiia, jagaria
= Skt. jagarya | P jagariya, si(*neyha = Skt. sneha [ P sineha (if the reconstruction is correct);
BC 6 viartha(e) = Skt. vyartha(ka), siati [ siadi = Skt. syat / P siya; BC 11 siadi.

5.5 Sandhi

Generally “Gandhari [...] tends to elide the prior vowel, while Pali tends to elide the latter
vowel” (Allon 2001: 201, Salomon 2008a: 127). The examples in BC 4/6/11, however, agree
with the tendency in Pali: BC 4 citupada = BHS cittotpada | P cittuppada; BC 11 loutara = Skt.
lokottara | P lokuttara. In BC 11 anicagarena, anatvagarena, suiiagarena, ruvaruva, as well as
in BC 6 egagracitasa and kicakica, the sandhi a + a = a is implied. BC 4 sudinoamo attests the
sandhi a + u = o.

Regarding vucadi (Skt. ucyate | P vuccati) it has been stated that “[t]he initial v [...] may
represent a fossilized sandhi form (Geiger 1994: § 66.1) [i.e., -v-ucadi, author’s note]. How-
ever, others take P vuccati to be derived from the guna grade of the root (see Norman’s n. 5 to
Geiger 1994: § 66.1; and von Hiniiber 1986: § 270)” (Allon 2001: 101; cf. also Baums 2009:
191). I prefer to understand it as a samprasarana phenomenon vu/u in derivations of v vac, in
accordance with Norman.

Original final m, which is normally weakened or dropped, is retained when preceding a
word that begins with a vowel: BC 4 ekamekasa, edam io; BC 6 yam ida; BC 11 -aposanam iva,
evam eva, kim asuhe.






CHAPTER 6

Morphology

Some of the phonological and morphographic features of BC 4, BC 6, and BC 11 give the im-
pression of a form of “Niya-ism,” in that they encompass features which until now have only
been seen in documents stemming from Niya. This is seen, for example, in a special type of
compound future tense (e.g., BC 4 asivasidae haksadi, BC 6 karavidae siadi) comparable to the
compound past tense known from Niya (cf. Burrow 1937: § 114), as well as certain spellings
common to Niya documents: BC 11 amahu/amaho (Skt. asmabhyam),! BC 4 / BC 6 ithu (Niya
imthu),? BC 4 isemi (Skt. iha; otherwise G isa or ise), BC 11 nevi (Skt. naiva; cf. CKD 335),
BC 4 picara (Skt. pratyarha), BC 4 yati (Skt. yadi), BC 6 / BC 11 yahi (cf. Burrow 1937: § 131),
BC 4 / BC 11 haksati® (otherwise G bhavisadi and the like). Of course, for most of these ex-
amples it may be pure coincidence that no parallels in other Gandharl manuscripts have as yet
been found; these words may simply not have occurred in those texts. Still, BC 4, BC 6, and
BC 11 do share some peculiarities with the Niya documents, as well as with certain fragments
from the Senior Collection and a few avadanas in the British Library Collection. Instead of
designating such features as “Niya-isms,” which might ultimately be misleading, it should be
noted that the language or dialect reflected in BC 4, BC 6, and BC 11 contains some features
common to other manuscripts thought to have been written directly in Gandhari and not trans-
lated from a Buddhist Middle Indic source text (cf. Salomon 1999a: 139—40).

6.1 Nominal Forms

In Gandhari, the distinction between masculine and neuter gender has weakened, or the two
have merged into a single Gandhari declension (see Baums 2009: 211 ff.). In the manuscripts un-
der consideration, neuter or feminine nouns are sometimes found with masculine endings. For
example, 611 ime kadhadhaduaidana points to the noun being taken as masculine, although in
other Buddhist texts this compound is usually inflected as neuter (Skt. skandhadhatvayatanani).

! Another example may be BC 4 mahi (Skt. mahyam | P mahyam). While found frequently in the Niya
documents, it is also documented in Anav® (mahia, Salomon 2008a: 375), the Senavarma inscription
(mahia, von Hintiber 2003: 14 and Baums 2012: 227), and the two Wardak vase inscriptions (mahi-
ya, Baums 2012: 244 and 245).

2 AlsoinRS 22 (ithuami), BC 7 (ithu ami) and BC 18 (ithumi); cf. annotations on 4128 maja nisamartha
sarvatra ithu katave, p. 185.

3 This spelling is also attested in the Senavarma inscription (haksati) and the Shahbazgarhi Rock Edict
13 (aksati). The only other Gandhari manuscripts are avadanas (Av*! haksadi, cf. Lenz 2010: 48;
AV hakse, cf. Lenz 2003: 141).
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Or, as another example, in 1112 sahi paramidehi the feminine noun (Skt. paramita) has a mas-
culine ending. Gender assignments are thus based on Sanskrit or Pali equivalents in this pub-
lication.* Additionally, according to Baums (2009: 211, 215), the nominative and accusative
cases have combined into a new direct case. In the following table, I have listed these separate-
ly for historical reasons.

MORPHOLOGY

Table 12. Nominal endings
(arranged in order of frequency; ® masculine, ® neuter, ® feminine).

OIA stem -a/-an -a -i -in -u -7
Gender ® ® ® ® ® ® ® ® ® ®
nom. 0 a i i i u(?)

e e ina (?7)
o(?)
acc. a o (7 i
<! instr. ena ae (7)
B
£ dat. ae
n
abl. ade
ado
gen. asa ie
loc. e i(7 u(?) ami
ami
nom. a i u(?)
acc. a u(?)
instr. ehi ehi ihi
=
3 dat.
~
abl.
gen. ana ana ina
loc. u(?)

In the case of idara/idaro (nom. sg., 4128, 4v3) and idara (nom. or acc. sg., 4v11), it is unclear
which gender is being followed. Also the forms same/samo (4r17-18) are uncertain and not tak-
en into consideration in the above table; probably it is same = m. nom. pl. and samo = n. nom. sg.
The ending -o usually occurs in adjectives or nouns being used adverbially (n. acc. sg.), e.g., miso,
pialo, and sadakalo (BC 4). In general, the nom. sg. endings -e and -0 are used interchangeably.
A clear example of this is the same phrase written in two different forms found in BC 11: na ida
thane vijadi and na ida thano vijadi.

4

134 and 138; Baums 2009: 238; Lenz 2010: 43.

For gender shifts in Gandhari, especially the distinction between masculine and neuter, cf. Salomon
2000: 93; von Hiniiber 2001: § 291-93; Allon 2001: 106 and 115; Lenz 2003: 46; Salomon 2008a:
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According to Brough 1962: § 76, the nom. sg. in -e is characteristic of (Ardha-) Magadhi
in the later period of Middle Indian (which is why such occurrences in Pali have been labeled
“Magadhisms”). The ASokan inscriptions, with the exception of those in Girnar and Shahbaz-
garhi, regularly have -e forms. Post-ASokan inscriptions have nominatives in both -e and -0, so
that “it seems likely that [e.g.] the Mansehra -e is a real Gandhari form rather than a Magadhism.”
Later inscriptions attest -e to the west of the Indus and -o to the east, with only sporadic excep-
tions (Konow 1929: cxii). Konow (1929: cxiii) states that the -e forms cannot “be considered as
Magadhisms, but rather as links connecting the northwestern Prakrit with Iranian forms such as
we find in Sakish 4, i, and comparable with the pronominal e-forms in modern Dardic.” Another
possible explanation for the different endings of nominals is, according to Fussman (1989: 460,
confirmed by further examples in Salomon 1999a: 130), that “the final vowels were no doubt
pronounced very weakly, to the point that they were no longer differentiated.” Around the be-
ginning of the Common Era, the distinction between ¢ and o was probably no longer audible
(Fussman 1989: 480).

The nom. pl. of words ending in -i is -i instead of the expected -ie (cf. Baums 2009: 220);
see for instance 413 visadi pridi and trae durgadi.

6.2 Pronouns

The following table summarizes all personal, demonstrative, and relative pronouns found in the
manuscripts. As the case with nouns, a leveling of the distinction between masculine and neuter
forms can be observed. Thus, for example, the n. nom. sg. of the pronoun idam appears as ida
(and also perhaps, in one instance, as (i)de), imo, io, and aya. The only expected historical form
is G ida, but in Pali one finds imam as well, and the extension of ayam to other genders is parallel
in Ardhamagadhi (n./f.; cf. Pischel 1900: § 429) and Pali (m./f.; cf. von Hiniiber 2001: § 382 and
Salomon 2008a: 148), likewise the attribution of sa as neuter (cf. Pischel 1900: § 423 and von
Hiniiber 2001: § 375). For the use of G maha/mahi = Skt. mahyam | P mayham, cf. annotations,
p. 167.

Among the relative pronouns, yo in 4r23 could be either m. or n.; since the context is still
unclear, this remains ambiguous. In BC 11, yo/ya relate to G vela = Skt. veld, which is originally
feminine, but in the phrase yam velam ... tam velam the ending is usually shortened and treated
as m. acc. sg. (cf. annotations, p. 208). This case is not included in the following table.
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Table 13. Pronoun forms
(small superscript numbers 4, 6 or 11 =BC 4, BC 6 or BC 11).

personal pronouns demonstrative pronouns relative pronouns
1st 2nd 3rd 3rd 3rd 3rd
ma tua ta eda ida ya
OOG | OO ® ® ® ® ® ® ® ® ® ®
®
nom. ahull luoﬁ 3047'6‘” ta4,6All Sa(?)” eé‘a 11 edam4 lda 6,11 ya 6,11 ya 4,6,117 ya 11
aho (7) ¢ se 41 sa* se(7)* esa &1 (i)de® | yo(1)*| yo* 1l
so (M4 imo* | ye yam °
io*
aya
acc. ta ()M esa ! yo*
.. | instr. tena'! edena* imena ° yenal!
=
&
20 | dat.
.g
n
abl. tasva® &1
gen. mama* " tasa ® edesa !
mame !
meme "
me*
mahi*
loc.
nom. | mio (?)" ede +° ime*' | ime®
acc.
instr. edehi'! imehi"
— | dat.
s
=
A | abl.
gen. asvahu ! tesa'!
amahu !
amaho
loc.

The table above does not contain interrogative or indefinite pronouns. These are: ko (m. nom.
sg., BC 4, BC 6), ki or kim (n. nom. sg., BC 4, BC 11), and kena (n. sg. instr., BC 11). In
combination with the enclitic particle -ci (Skt. -cid), the indefinite pronouns are na kici or na
kica (to be read as kici), “nothing” (n. nom. sg., BC 11). In BC 11, ku na is uncertain, but ku may
denote Skt. kit (= kva) / P ku, “how? where? when? whither? whence?”’

The pronominal adjectives and adverbs are: afia (m. nom. pl.,, BC 4, BC 6), uhae (m./n.
nom. sg./pl.,, BC 4, BC 11; also written uhaa = uhae or abhae = ubhae), spahu/spaho = Skt.
svayam [P svayam (BC 11; written svaya- or sai- in compound, BC 4 and BC 6).

In all of the manuscripts, sarva is sometimes taken as an adjective and sometimes as the first
part of a compound. Since the endings in Gandhari are often ambiguous, the compounds may also
have dissolved into adjective + noun. As there are clear cases of compounds (e.g., sarvasapatie or
sarvadroacade), also ambiguous cases have been written together in the transliteration.
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6.3 Numbers
6.3.1 Cardinal Numbers
The cardinal numbers show no difference in gender, as for example, trae = mfn. nom. pl. (op-
posed to Skt. trayah/ tisrah/trini or P tayo/tisso/tini mfn.) and likewise trina = mfn. gen. pl.
(opposed to Skt. trayanam mn. / tisynam f. or P tinnannam mn. / tissannam {t.); cf. Salomon
2008a: 149.5
The numeral “four” with the G base form cadura or cadure is used in BC 4 in ekadutra-
cadurepamcasaha-yava-satahi aloehi and ekadutracadurapamcasa-yava-sata aloa, as well as
in BC 11 in/// ? duehi caduragudiehi (cf. Baums 2009: 227 for cadure as gender-neutral).
With respect to the incomplete duehi in BC 11, it is uncertain if this is really an instr. pl.
of du, “two.”

Table 14. Cardinal numbers
(small superscript numbers 4, 6 or 11 =BC 4, BC 6 or BC 11).

1 2 3 4 5 6 7 20
stem eka *° du® tra* cadura*'" | pamca* sa* sata *

ega® tri* cadure *
nom. due ! trae * visadi *

dume *
instr. duehi ()" saha * satahi *
sahi !
gen. trina *
6.3.2 Ordinal Numbers

The only ordinal number in these manuscripts appears in BC 4 as padhama-, “first.”

6.4 Case Usage

Instr. pl. for loc. pl. BC 4 afiatradesehi and BC 11 sarvatradesehi, adidaanagadapracupanehi.
Cf. BHSG § 7.30: “In BHS, historic instr. forms are extensively used in loc. function [...] This is
especially true of plural forms, particularly of a-stems.” See also von Hiniiber 2001: § 321.

Instr. pl. yasabhudehi ... The instrumental usually designates the means by which something
is done. It can furthermore denote the reason “on account of” or “due to” which something
happens (cf. Durioselle 1977: § 599).

Instr. + gen. + karya. In BC 11 karya (as well as kica) is combined with a genitive of persons
and an instrumental of things, presumably expressing the special meaning that “something is of
use for someone” (cf. annotations on 11r1-3 kaye/karye/kice, p. 196).

Loc. sg. In BC 11 a few words must be translated as “with regard to ..., related to ...” These
mostly end in -e, which could be interpreted as accusative or locative. For the use of accusative

> “The form trae (instead of expected trayo) will be due to analogy with due” (Baums 2009: 227).
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instead of the expected locative, cf. BHSD § 7.23, although this specific case is not listed. In
BC 6 a similar case is clearly in the loc. sg. (evadukhami and evanisamarthami, “with regard to
such painful [and] useless [dharmas]”). Thus, also the cases ending in -e have been understood
as locatives rather than accusatives.

6.5 Verbal Forms
In general, the 3rd sg. and pl. endings -di and -#i are not easy to differentiate paleographically,
but there are also clear examples of the spelling -#i where only singular is possible.

6.5.1 Present
The verbal forms in the present tense occurring in all three manuscripts are:
- BC4: 3rd sg. prajahati, lavheti (caus.?), varedi (caus.)
- BC 6: 2nd sg. dusasi, janasi, rajasi; 3rd sg. phasadi, bh(*odi) | bhoti;
1st pl. dusama, rajama
- BC 11: 3rd sg. asti, citiadi (or pass.?), vacadi (or pass. vucadi?); 3rd pl. janati

In some verbs the suffix -ia- is indicative of the MIA passive form (cf. Nird“? phasiadi, Baums
2009: 231, referring to von Hiniiber 2001: § 458). These are: 6v3 rajiadi ... dusiadi (as opposed
to the spellings rajama, rajasi, dusama, and dusasi, or also, for example, dusadi in Nird"?) as
well as 6v8 ichiadi. The passive forms are:

- BC4: 3rd sg. labhadi, vucadi

- BC 6: 3rd sg. ichiadi, duSiadi, rajiadi, vucadi

- BC 11: 1st sg. mucami (or active?); 3rd sg. khaiti, labhadi, vijadi, vihaiiadi, vucadi

6.5.2 Optative

In BC 4, nasea seems to be a regular optative form, but several different spellings (nasae, nase,
nasee) make this uncertain. Similarly, the form aharea used in addition to aharae gives rise to
the question of whether both cases intended a noun in the dat. sg., or an adjective with the suffix
-aka (see annotations on 4125 nase/aharae, p. 183). In BC 11, aharae and nase are consistent,
pointing to a noun/adjective.

In BC 6, upajeadi could also be a causative, but an identical form in the Gandhar1 Prajiia-
paramita is clearly a simple optative: AsP% 5-54 avaro bosisatvo upajeati ~ AsP athaparah
kausika bodhisattvo mahdasattva utpadyeta (Falk and Karashima 2013: 160/162). Thus, the verbal
endings -eadi/-eati seem to be synonymous with -ea, the choice of one or the other depending on
the scribe’s preference or habit (cf. also Caillat 1992b: 113-15 [§ 3.4]).

The endings -iea have been understood as passive forms in the optative: 11r15-17 gachiea
... anubhavi{dajea (later written anubhaviea) ... bhavi{dajea ... uadiea ... nasiea and 11v3,
11v6 ichiea. Likewise the ending -ieadi (6v3 rajieadi ... dusieadi).

The optative forms occurring in the three manuscripts are (3rd sg. if not stated otherwise):

- BC4: no clear examples

- BC 6: adahea, upajeadi, kareadi| kareati, dusieadi, paricae (read paricea ?), bhaveadi/
bhaveati, matreadi, siadi/siati (sg. and pl.), rajieadi
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- BC 11: anubhaviea, ichiea, uadiea, upajea, gachiea, jugidea, nasiea, nikhalidea,
par{Fipcea, bhave (1x), bhaviea (1x), bhavea (4x), siadi; uncertain if sg. or pl.:
khaveati, naseati

6.5.3 Imperative
BC 4: only padititha as 2nd sg.; BC 11: bhodu 3rd sg. with an optative sense, expressing a wish
(“may be, let be”). For bhodu = Skt. bhavatu, cf. Burrow 1937: § 98, Konow 1929: cxv.

6.5.4 Future

- BC 4: 1st sg. bhiksise, carise; 3rd sg. vaiSadi, haksadi, probably also kahati (cf.
annotations on 4124, p. 183); 3rd pl. haksati (in one instance probably aksati®),
atarasaisati, upajisati

- BC 6: 3rd sg. daksisati (perhaps future of *daksadi = Skt. *draksyati | P dakkhati, or
maybe another future form based on a different root)

- BC 11: 3rd sg. bhavisadi; 3rd pl. haksati, haksadi

The unique instance of bhavisadi in 11v24 (... nica bhavisadi afthano) could be due to its being
part of an idiomatic expression, or being “cited” as part of an argumentation, since it is written
as haksadi/haksati in all other cases. On the other hand, haksadi could also be understood as
an optative (as observed by Burrow regarding the Niya documents)’ and thus bhavisadi rather
as a “real” future form. This would correspond well with the abundant use of optatives in BC 4.

Until now, the future form haksad/ti = Skt. bhavisya(n)ti is only known from the Senavarma
inscription (haksati), the Shahbazgarhi Rock Edict 13 (aksati), the Niya documents, and the
GandharT purvayoga and avadana texts (AvS hakse, Lenz 2003; Av'! haksadi, Lenz 2010). Ac-
cording to Lenz (2003: 141), it can be assumed that the future form hakse “is a colloquial form
and that bhavise was borrowed from the source dialect of the text from which it was ultimately
derived.” His conclusion is based on the fact that hakse appears in a text written in a “collo-
quial form of Gandhari” (Av'®) but bhavise is found in a text that seems to be a “translation or
transposition of a text originally written in a MIA dialect other than Gandhari” (EAL, Allon
2001).® The Central Asian documents have the same future form and they, too, were originally
composed in Gandhari, although in a provincial spoken form that is “overlain with stereotyped
legal and bureaucratic jargon” (Salomon 1999a: 139—40).

6 For akseti as an origin for P acchati “to be,” cf. Turner 1936. On p. 802 he refers to aksamti in Shah-
bazgarhi (Hultzsch 1925: vraksamti).

7 Burrow 1937: §§ 99-100 and 127 (“used for both siyati and bhavisyati. The optative sense is the
more usual,” Burrow 1937: 133).

8 Salomon (1999: 138—40) classifies the stylistic varieties of Gandhart into two main forms: (A) col-
loquial Gandhart, and (B) translated Gandhari. The latter is subdivided into (B1) scholastic/ com-
mentarial style, and (B2) narrative/poetic style. According to him, avadana-type texts are generally
written in this more informal Gandhart “in its original form” (Salomon 1999a: 114), supposedly as
“Gandharan lore” (Salomon 1999a: 139).
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Therefore, we might assume that our manuscripts (BC 4, BC 6, and BC 11) were written
directly in Gandhari and not translated from some other source. This might also help explain
why no other parallel in any Indian language has yet been found.

6.5.5 Preterite

BC 4/6/11: The only finite preterite verb form (perfect tense) is aha = Skt. aha,’ which
however could also be translated in a present tense-meaning. In the Niya documents, dha
receives present-tense terminations: G ahati, “says”; cf. also Baums 2009: 230 for aha as 3rd
sg./pl. in a present-tense meaning in the Nird™2.

6.5.6 Absolutives (Gerunds)
While a wide range of absolutive endings are evident in Sanskrit and Pali,'* in BC 4, BC 6, and
BC 11 the majority have the ending -ita = Skt. -itva. It is not always evident whether a simple
or causative form is intended, but most are probably not causatives. G hoita, for instance, could
be interpreted as an absolutive of the causative of ¥ bhii, i.e., Skt. bhavayitva | P bhavetva,!
but in analogy to P bhavitva (Sn 56, next to hutva in Sn 43 and hutvana in Sn 281; cf. PTSD
s.v. bhavati), G hoita may as well be an absolutive of the base verb (Skt. bhiirva / P bhavitva).
Some of the forms ending in -ta can represent an absolutive or a past participle, since on
rare occasions -f- is written where etymologically -d- is expected (see chapter 5 on phonology,
p. 83). Examples of this are: 11167 akhaita, khaita, varjita, as well as 11134 chidita, usata,
pisita. Even though it might be possible to understand those forms as adjectives / past partici-
ples, they have been usually been translated as absolutives.

Absolutives in -ita (Skt. -itva):

- BC 4: paricaita, hoita

- BC6: janita

- BC 11: akhaita/khaita (?), usata (?), chidita (1), citita, dhanaita, pasita, paricaita,
pisita (7), prajahita, varjita (?), visa{jajjita (?7)

Absolutives in -ya:
BC 6: uadae (within a stock phrase)
BC 11: upaje

% Salomon 2008a: 158: “Other than the frozen forms aha and ahu = Skt. aha, ahuh in the DhpX, there
seem not to be any other clear cases of old perfects surviving in Gandhari.”

10 That is: -(i)tva, -ya, -tvana, -tu | P -tva. For the last two, cf. Allon 2001: 117.

11 Cf. Baums (2009: 116): “The problematic form parihoita appears to be an absolutive of a causative
with regular analogical replacement of the OIA termination -ayitva (§ 5.1.4.8; but see also the text
note on line 9-228). The root vowel o is unexpected since labialization before [v] otherwise only ap-
plies to short [a], making it likely that the root has been analogically reshaped under the influence of
the presence stem, as previously observed in the past participle hoda- (§ 4.2.2.1.1). Alternatively and
less likely, it could be a direct development from OIA paribhavayitva, with rare contraction of ava >
o (von Hiniiber 2001: § 145).”
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6.5.7 Participles

6.5.7.1 Present Participles

The following rare occurrences have been explained as corresponding to the OIA present par-
ticiple atmanepada ending -ana: pariceana and uadiana. In all other cases the suffix -mana for
Skt. -mana has been used: BC 4 desamana, puyamana, praithavamana, varjamana, karamana;
BC 11 varjamana. In general, present participles seem not to have been declined—or the nom.
sg. may have ended in -a (cf. Salomon 2000: 94).

6.5.7.2 Past Participles

The past participles ending in -(i)da (Skt. -(i)ta) are:

- BC4: aivadida, codida, padiladha, paricata, pariiiad. (uncertain since incomplete),
par{*iynirvahido, paribhatha, palaspada, pranide, praladhe, ladhe, varjida, virata-,
vrude (uncertain meaning), suladha

- BC 6: likhida- (also likhidae)

- BC 11 acida, anubhavavida, aparibhuta-, jugida, nasida, nikhalida-, dukhavida,
parigrahida (also nanaparigrahidia), paribhuta-, vuto, hode

Past participles ending in -na (Skt. -na):
- BC4: -nisana

- BC 6: paripuna

- BC11: upana

Some past participles have been nominalized and translated as nouns: anagade, adidaanagada-
pracupana-, adide, parvayida-, pracupane, budha-, vivegagada-.

In 4r20 certain past participle forms (uadinae, asivasidae [ asivasidae, ueksidae, and pari-
catae) are used in combination with haksadi, probably forming some kind of “compound future
tense” comparable to the “compound past tense” labeled by Burrow 1937: § 114 with regard
to the Niya documents for the construction -dae in combination with an auxiliary verb like G
siyati (cf. annotations, p. 174). Also in BC 6 such a construction is used, here combined with
siadi: 6v4-5 karavidae, vitrae, samthidae (cf. annotations, p. 256).

6.5.7.3 Future Passive Participles (Gerundives)

In all three manuscripts the gerundive suffix -dava (Skt. -tavya) is quite prevalent; in a few in-
stances -ania/-anea (Skt. -aniya) as well as -ya (Skt. -ya) also occur. The endings of -dava are
quite regular: m. nom. sg. -o, nom. pl. -a; n. nom. sg. -e, n. pl. -a; only vatave related to dume
uhae seems to be pl. despite appearing singular (probably parallel to the flexibility of uhae
being sg. or pl.). From the mere Gandhari form it is often not discernible if a gerundive is based
on the causative or the base verb (cf. Baums 2009: 236).

Gerundives ending in -(i)dava (Skt. -(i)tavya):

- BC 4: anusasidava, abhi(*nadi)dave (reconstruction uncertain), ahigaksidave,
ahivadidava, upadidave, katave, codidava, juhosidave, desidavo, paribhasidave,
paribhujidave, palaspidava, praodidave, vatave, varjidava, Sasidava, suparibhasidavo
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- BC 6: ichidava, katava, karitava (! uncertain due to context, but also because of -z-
instead of -d-)

- BC 11: (*a)nubhavidave, ecakhaidave (eca- uncertain), upajidave, katave, citidave,
pajahidava, paricaidave, prahadava, bhavidave, hoidava

Gerundives ending in -ania/-anea (Skt. -aniya):
- BC 4: tarania/ta{rapn{ujia (uncertain)
- BC 11: thavania, pariyaneo, pidivaneo (uncertain meaning)

Gerundives ending in -ya (Skt. -ya):
- BC 4: (*vitre)a/vitrea (uncertain)
- BC 11: karye (possibly also twice written kaye), kice



CHAPTER 7

Text Edition

For all three manuscripts, first the text is presented as it appears in the reconstructed scrolls.
Next, the reconstructed text and a translation are provided on facing pages. Missing passages
have been added to the text and it is structured into paragraphs, indicated by §. This structure is
not visible in the original manuscripts, but it is implicit, at least in BC 4, through numbers written
at the end of some of the paragraphs. Interlinear additions are marked in the reconstructed text
as well as in the translation, since most of them are glosses rather than omitted words.

Grey shading in the reconstruction indicates unclear and therefore untranslated passages.
Passages in square brackets [ | within the translation are additions by the editor for a better
understanding of the text. Sometimes Sanskrit words in their stem form are added in round
brackets () to clarify which term is being referred to in the English translation. Translations of
very uncertain reconstructions given only in the footnotes are marked with “(*? ),” as opposed
to translations of quite certain reconstructions marked by “(* )” and presented in the general
reconstruction. The sign “(?)” after a word or sentence indicates that the translation itself is
uncertain.

The sequence of manuscripts is first BC 4, second BC 11, and third BC 6, since BC 6 refers
to passages in both BC 4 and BC 11.
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TEXT EDITION - TRANSLITERATION BC 4

7.1 Transliteration

711 BC4

4rl 2224222727744+ ++ 27+ H+ AR+
+++++++++ A+

4r2  nahaksati - se apaliosena margabhavane haksadi [dJu[kho] +??? +++++++ ++ +
+++++++++ AR+

4r3 [§]. citane haksadi citidasa vi§adi pridi haksati vi§adi Soa na haksati trae [ca] + + [di na
haksal]ti trae ca su[gadi] + + [ti] trae ca saparaia moksa [haksati] trae [sadrithi]a

4r4 ? ? trae sadrithia suha haksati [kai]ac[e]dasia trae ca duha na haksati trae ca §u[ha] + +
ti trae aSuha na haksati trae ca' ku$ala haksati trae aku$ala na haksati

4r5 « /// [da]r$ana haksati budhapracea + + + + + + + + + + 7 ? ? ? [ma]p[u]rvagama /// )
+ + + + + + [ha]ksati sarvasapati + + + + + + + + + + + + + + + + + + [ksa]ti - vado
nidana ca akusala pavena ka[ra] + + + rane ku$ale pufaksae na ha[ksadi]

416 +++++++++++++++++++++++++++++++++++++ + [karana]
vaiSadi [bhavid]. [d]. + ++++++++++++++

4r7 ++++++++++++++++++++++++++++++++0k[i haksadi] ? + ++
+++++++++ S+

4r8 ++++++++++++++++++++++++ + + [i]Sadi kuSala ca karana vaiSadi
[to do c]. .[uh]. ? r.. [pa]liose - na haksati [apalios]. [na] + r[gabha]

419 +++++++++++++++++++++++++++++++ + tr. dhaduade viratasa
viragraanus$ase citane haksadi citidasa vi§adi pridi

4r10 haksati vi$adi Soa na haksati trae ca durgadi na haksati trafe ca] .u + + + + + + e [ca] +
+ + ? ti [sadr]ithia ca [trae s]. [ha haksati] trae dukha na haksati [kaia]ce

4r11 dasia trae ca Suha haksati trac aSuha na haksati trae kuSala haksati tra[e] + + $ala na
haksati trae sapurusadar$ana [halksati budhaprac. a trae drugana + haksati

4r12 ya mama ta saksitena sarvadroaca ¢ na haksati sarvasapati haksati moksasuha ca ha +
[di] ime anuSaSa haksati sarvasiha paricaita ° 1 gaganadivaliasamaloga

4r13  + + [taJrania {nisamartha) $aki uadiana gaganadivaliasamaloadhadu .u + + + [a Saki]
+ [a]diana ko varedi p[a] ? [pe] gagana[diva]liasamalo®adhadu ta[ra])nuia Saki

4r14  [pariceana gagavaliasama]loadhadusuha vitrea $aki paricea[na] ga ko [va]redi ta a [ro]
pa[ri]cata na uadi na uadana [te sa]rve duhe anuvadana te sarva sapati moksasa’pati
ca-?2

4r15 ++ + + + + + ? + ? t[r]ibosae ta asamkhe[dehi ka]rpehi [prafia] + + + + + + + 7% ?
nisamartho ya dukho ya sudinoamo ca prajahati ca se maha i§emi jadi pagdhamacitupa[de]

4r16 ca [vr]ud[e] prafiaparamida ca padiladha nisamartho ca dukho ca sudinoamo [ca

pariliia[d]. + ? hi [mo] + ? [pra]l[adhe] ? + + ? [ti] ni pa do na praodidave ? ? ? ? [ca]
+7+77?

I Corrected from ku. Also the next letter is overwritten, perhaps correcting a sa.

2

Apparently corrected from sa.

3 Character with a horizontal stroke above it.



4r17

4r18

4r19

4120

4121

4122

4r23

4124

4r25

4126

4r27

4128

4v1l

4v2

4v3

TEXT EDITION - TRANSLITERATION BC 4 111

varjidavo ca deSidavo ca ° 3 yo afia bosisatva bosimadami lavheti sa mahi i + [mi
dha]retrami ladhe fiane ta na suladha me lavha na ca praodidave aha ta ki samo
bosimadami

labha[di sa]Jmo afiatradesehi ta vucadi samo mosimadanisana so so ya bosimade Sufie
[i] .[e ca] + fia ca deSa Sufia - samo bosimada dukhe ca nisamarthe ca same ime ca afie
ca deSa tasva same

ya ti na praodidave ° 4 khadaena kavalaena bhiksiSe nagao ca hoita na vana imo + no
[praodidave] + .[ofiano ca] + [sama]rthafiano ca pracaparamido ca pari ? ? pra ? ? + +
ta ki haksati - {5) edena dukhafiananisamarthafianena sarve dukha u[adinae a]sivasidae
ha[ksadi] ueksidae haksadi sarve suhe paricatae asivasidae haksadi ta paranirvahi[do]
[lo]gado cariSe aku[$a]lo varja®mana kusSalo [karamana] + + [ga]re[na b]. [dhadha]rma
sagho puyamana satvana ca a[r]tho [karama]na dharme* ca edam=io nisama .tha
dukhafiano de§amana

satva ya bo®sa praithavama[na]®na ciri [ve] + r[va]sapati ca me [ha] + [di] sarvadroaca
ca na haksadi atvahida ca parahida ca sarvasatvahida ca haksadi’ ° 6
ekadutracadurepamcasahayavasatahi aloehi yo ari[da] karae asatiade ca + loneade ca
yo pranide rae {ede uhae miso) suparibhasidavo ca yabhudehi paribhasehi codidav[a
ca]

[yasabhude]hi svadosehi svadroacehi varjidava ca s[u]duro adide vi juhosidave
pracu[pa]nae na [a] + + didave anagada na [a] .i + + dave trikodi kahati paribhasidave
codidave ca vatave [dum]. [uha]e

tava trina sugadina nase trina dro[ga]dina ahara[e] trina {maje nisamarthe -) sapurusana
budhana) na[§ale trina asapurusana {ma[jl.» [a] + + e trina moksana naSae trina
badhanana aharae drithadhamio trina suhana nagae trina [d]. [khana]

aharae trina Suhana nase trina asu[hana a] + + + + + + + [lana na]See trina aku§alana
aharae trina + + + + + + + a trina mi + + + [ha]rea trina [lah]. [fhar_la] + + .e[a]

trina alasiana aharea trina kicana naSea trina aki[cana] + [har]. [a] trina [ka]rmana +
.e + .ina akarmana aharea trina $pri§anana nasea + + + [Spr]. [§ana]na aharea .[r]. [na
arogana]

na$ea trina gelafiana aharea {maje ca n. samarth. purv[e] dukhe pa[C]a dukhe [ma]
+ + + [sama]rthe purve aSuha pa + + Su[ha] maja nisamartha sarvatra ithu katave)
Sesae patade hi vivaryaena matra ca idara ca ahi + [d]. dava ca yasabhudaanu$asena ca
anu$asidava palaSpidava ca

[e]kadutracadurapa[mca]sayavasata aloa anaride kerea - asatia ca a[lone] + ca anari[de
ke]rao ede tava uhae miso ahivadidava yasabhuda picara ahivada[va]

codidava ca §asidava ca yasabhudehi svayaanu$aSehi svasapatihi palaspidava + + 7 + +
+ + + + + + + + + da cite upadidave pracupane ca sasadaena matro ca

idaro ca paribhujidave anagade ca Spadimo [ahi]galksidave] ? ? + + [ka ra s]. [d]. [s].
[m].+++++++++++++++++ ? [ca] kahati ahivadidave ka[hati] codidave

4

Initially written as dharmo.

5 Some of the letters (ksadi °) are written over something else.
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4v4

4v5

4v6

4v7

4v8

4v9

4v10

4v11

4v12

TEXT EDITION - TRANSLITERATION BC 4

vatave dume uhae - trina drogadina nasea moyea trina sugadina aharea trina {maj. ca
ni[sa]) [kama]pra[mu]haasapuru[sana] naSea trina budhapramuhasapurusana aharea
trina sa[m]sa[ra]

rabadhanana na$ea trina moksana [aharea - drithadhamia] trina du + [na naJ$ea trina
suhana a + [re]a - trina a$. + + naSea trina §uhana aharea trina akus§alana naSea

[tri]na kuSalana aharea trina midhana naSea trina jagariana aharea trina ala[si] + na
nase[a] @ trina lahufhanana aharea trina agicana nasea

trina kicana aharea trina akarmana nasea trina karmana aharea trina aspri§a + [na]
na$ea trina ¢ §prisanana aharea trina gelanana na$ea trina

arogana aharea saksitena sadrithia saparaia avarimanana trina trina do + + + $ea trina

arede [k]erea paribhasidava © h[o]r[o] asatia al[o]ne[a] + [aride ka]rai paribhasidave
([codidave va]r[jidave]) [o] ithumi ohoro sata matra anaride keraa

asatia alon[e]o ca [o] + ro anaride [ko] paribhasidave codidave palaspidave ki anusase
haksadi te satahi {matra arida keraa alonea asatiade {ca) idarade arida [kere] +
paribhatha ya codida ca varjida ca aksati te Spabhavasa atarasaiSati na ca bhuyo
upajisa[ti o] te sata matra alo[a anari] + .[e]rea alonea asatia idara anarid[e] k[e]rea
aivadida ca

codida ca pala$pada ca sadakalo padi[ti]tha sati[dehi] sadasa anagade ca tomi u[j]u
ca ne [a] p. [ci] + [va] ? pialo i[thJumi hurahu ekamekasa katave [ma]tra[sa]horo -
idarasahoro
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71.2BC 11

Part 1r

11r1  + ++ + + ? khai[ti] baho ca $paho ca ta vucadi nevi edesa kus§alena kaye nevi kusa

1112 +++++++ + + + [na] karye na marga[suhe]na nevi edesa sahi paramidehi kaye neva
suhena

11r3  ++++++ + + + + + mehi kice nevi suhena ° nevi janati ya esa §pahu ca [ba] + ++? ?

11r4  ++ + ++ + + + + + edehi khaiti e[de]hi ecakhaidave [a]svahu [va]na avi kice kuSalehi

11Ir5  +++++++++++7?77+7+++1[ana] dharm[a]na [tati] a[sva]hu suverao paricaidave
yasa na [afia]

Part 2r

11r6  +++++ + + + + vi khaita dukha kayadukhe avi varjamana dukhe ci[ta]dukhe [ete] ? 7 ¢

11r7  due dukha pamdidana ho vana avi akhaita kayasuhe avi varjita citasuhe anubhavana
tasva suthu

11r8  fianami abhae katave parifiaprahana fianami yava®de uhae suha haksati uhaa ca dukha
na haksati

1119  ++ + + + + + [ha]rae sarvasapatie ca nase [malje ca nisamarthe ¢’

11r10 ++ + + + + + + + + ricaae sarvadroacasa aharae sarvasapatie ca na$e drithadhamiasa

11r11 + + + + + + + + + asa cedasiasa o uayeasa avayeasa o sakhadaasakhadasa droacasa
aharae

11r12 ++++ + + [§]. ? + ? na sarvadroacasa aharale sa] .[va] + patie ca naSe §pahu ca bahu
ca kena

11r13 sasadae paricaea paramena sadimena paricaidave - na vana citiadi tati mama na parica

11r14 [i] + .[e] sudhu vana citiae ta paramena sadimena paracea na vacadi ahu mio saksi ? ciri
me ta sado

Part 3r

11rlS ++++++++++++++++++++++++++++++ 777 casarva durgadi
gachiea

11r16 +++++++++ + + + + .0 sarva aSuhe anubhavidaea sarve Suhe [na bhavidalea sarva
akusale anubhaviea

11r17 27?777 [ee] piala yava sasamra u®adiea nivan[u] ca bosi ca nasiea o - osagrasuhe name
asa di di maha[§]. +

11r18 parifiasuhe ca mahaSie - aparasinasuhe @ svaasinasuhe [a]vifiatis. he ? ksi ne [a] g[a] ?
[n]. ? suhe ? .u?

11r19 s. he sa .va [satva] .i [ya] n. s. h. sarvasatva na ma sa ni va suhe sudesasuhe su[gada]

dhamosanasuhe ya vela chata yatra chade suhe

6 Overwritten and corrected from sa.
7 Rest of the line left blank, perhaps due to the surface of the birch bark.
8 Corrected from a to u by an additional circle at the lower end.
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+++++++ + + + + [to]gadasuhe Suhe atogadasuhe moksasuhe avhifiaaSreasuhe
vivegasuhe asagania[suh].

++++++++++ ? [na] suhe pamdidasriyana suhe divacaksu va paracitafiana Sriyana
suhe satvahidasuhe

+++ 4+ + + + + + + + saksitena avarimanadosa avakra ?° + + + [va]rimanagu[na]vi[di]
misa aharea suhe

++ +++ + + + + ? [s]Juhe mahasie o aha ki esa prasanaka[rmo] ruve - asa va aruve ¢

asti ye nanaparigrahidia eva bahujanasasaranadukha ° esa vi pradigarasuhe unisa
sasuhe ca na ni[ca] na atve na ka suhina bhave esa vi pradigara[s]. [he ca ua]ni[saJsuhe
ca ¢

+ + + + + + + + [maja nisa]Jmartha purve aSuhe paca aSuhe maja nisamartha na karye ¢
+ + + + + + + + + [r]ita osagrasa ca anu§asa paSita citita .u ? [da na] ? avarimana ¢

+ + + + + + + + + + mudeasa yati pridi na upajea Sitha ? ? ? ? upana ¢

+ + ++ + + + + + + pajea pridi nikhalidea ta upaje jugidea sa upajea jugida sa upa[je]
+ + ++ + + 4+ + + + [je]a o parvayidehi nikhalida sa upaje pridi budhehisa upajea
aprafati

[upaj]. a pridi paribhu[d]asa upajea aparibhu[d]asa {suverao) upajea saksitena
sarvatrade$ehi sarvatradea

nicakalo na jado yana upajea sagania upajea vivegagadasa upajea o ¢

??+4 7?7+ + + + [a jibha] pramuha chidita tulie usata [ya] atra pisita kim=asuhe tena
na karye

??7?+++ 4+ + + + ? duehi caduragudiehi asakema karpa a''cida ca dukhavida ca
suhade ca nasida sarvadroaca anubhavavida s[arvasapati] naSida saksitena yavi
moksade naSida

ajavi asakhea karpa droace khaveati sapati na§eati mokso naseati ta imehi na karye
sudhu

sarvadroacade mucami sarvasapati labhadi moksa ca ° na bhio amaho labhena sade
hoidave adidaana

gad[a]p.ac. panehi alabhena sade hoidave - na bhi amahu parubhutena sade hoidava
aparibhutena sa

d. hoidava adidaanagadapracupanehi amitrahodeaposanam=iva na bhiu vayaena

sade ho®idave ava[yede]na sade hoidave

°  Probably m. or .
10 Corrected from [a].
1 Corrected from va.
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+ + + + + + + + + + suhe vinatidukhavidimi$asuhe yo vela cha[d]. [ta v]ela na labhadi
dukhavidimiSa[s]u +

++ ++ + + + + .0 vidimiSasuhe yatra de$e chade tatra na labhadi di dukhavidimiSasuhe
aSuha ¢

[vidimiSasJuhe [ka]yadukhacitadukhavidimiSasuhe sarvakayadukhavidimiSasuhe
citadukhavidimi

Sasuhe cedasiadukhavidimi$asuhe d[u]rgadidukhavidimi§asuhe samsaraiiavatinirvana
[na]$a[dukhavidi]miSasuhe $idaiisadharanadukhavidimiSasuhe civaraksayakayaksaya
amoya[naksaya]dukhavidimi§asuhe atvahisaparahisasarvasatvahisavidimi$asuhe ¢
{nisamarthavidimi$asuhe) [eda]pramuhe avarimana[dukha]vidimiSasuhe kamasuhehi
na ka[r]ya avaraminagunavidimiSa vivegaveragra

suhe na karye atra ca vivegasuhami veragrasuhami ca aya kamasuhe atogado avasi na
siadi

? ? ? ? na ida thane vijadi ava$i vi + gasuami veragrasuhami kamasuhe atogade kena
karanena

@ ta vucadi Sile atogade ksati atogade dane atogade dane atogade avi amisadane avi
dharmadane

atogade te yatra ime dhama atogada ta kamasuhe na atogade bhavea na ida thano vijadi
sayavisa Sali sarvarthae Sali vuto avi palale atogade yavasa tuse atogade

ma tu pa ye a si ola[ia] esa pridi[suhe] upajadi ni li ni .o .e pa[r]ifapridi prajahanap(r]i
hoidave pridi hoidave pridi avasi hoidave pridisuha acala pridi asasarane

pridi anavatie pridi aparihanadhama pridi aksaye pridi yadi va na ichiea ¢

ta avaSa hode pridi nisamartha ca dukho ca asuho ca paricaita kasa pridi na upajea ¢
esa ca nisamarthe ca dukhe ca aSuhe ca paricaita [a]varimanana dosana avarimanana
droacana nase

avarimanana sapatina aharae paricaeta [ka]sa paricaita na pridi upajea yidi va ichiea
mame pri[dis]uhe upajea ta avasi upana pridi yahi amuda khaita mame kayesuho bhodu
ta avasi suhe na bhavidave visa[jajiJta mame suho bhodu meme dukhaavanao bhodu
avasi hode

+ + + [avasi ho]de sue va nisamartha ®!?> dukha ca asuha ca paracaita mame pridi

+ + + 4+ + + + + ? vado ca paricaade avarami'’nadosaprahana avarimanana sapatina
aharae

++ + + + + + + + + pridisuhe na ida thane vijadi ava$i upajidave sudhu citidave

12 There is space for about four aksaras after nisamartha, but no writing is discernible except perhaps
the upper half of a middle dot before the following dukha.
13 The scribe started to write ri, then corrected it to ma.
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ola[i]a jane vihafiadi + digarasuhasa arthae jane vihafiadi uanisasuhasa ca artha[e]
jane vihafadi [ya]hi due gada dupadua ajatvabahira tesa ca bhesajesuhe naSadi gro
upajea iva esa so ya nisamartho aroa gadana bhesaje yadi va kamadhadu yadi va
ruvadhadu

yadi va arupadhadu o (loi[e]na tava karanena) c[a cha] paricaita sarvadroacade mokse
sarva[sa]patie ca drithadhamisaparaia[s]a'*

pradibh[ave ku na] ? 7 + ? sado paricae aloiena tava karanena picu na pufia dhanaita
sarvasa

++ ++++ + + + [n]. sade) paricae o 1) loutarena bhudafianena na kica paricaita
anicaga

rena anatvagar[e]na Sufiagarena aparibhujitreaagarena avedeaagarena sudinagarana
akuhicaagamanaakuhicagamanaagarena parimanasaceaagarena na kici paricaita

++ ++++ + + ? ? [sarva]droacasa nase sarpasapatie ca padilabhe ku na acitiena

++ +++ + + + + + + ? [d]ukho paricaita dukhabio pari[caita] ¢

+++ 4+ ++ + + + + + + dukhabie paracaita dukhasargharya gada[sagha]rya roasagharya
+ 4+ 4+ + ++ + + + [gha]rya paracaita kena karanena dukhasagha .ye [ta v]. [ca] di ? [ya]
tra [yena]

++++++++++ +ta ?Ja e nica bhaviSadi athano evam=eva ajatvia aidana dukha
bahi

ra aidana dukha te[sa] sagharyade suho bhavea suho upajea na ida thano vijadi achatvia
gada

+ hira gada tesa [sa] + + + + ho bhavea na ida thano iva pialo ajatvia a§uha bahira asuha
ajatvia

++++++++++++++?1L afjatvia gada b]. [h]. [r]. [g]. [d]. .[e] + [s]. gh. [y].
[s]. [ho] bhavea na ida thano

[tena karane] + [du]kho [pa]ri + + + [sa]gh[arya] + + + ++ + + + ++ + + +
/// 7 + ? di bhavea ///
/// + ricaita ///

+ + 4+ + + + + + + ? parifia prahanakarmo ca - ruve ° asa va - aruve ta vucadi avi ruve
avi aruve ruvaruva

+ ++ + + + + + + + + riyaneo pariyaneo prahadava pidivane [pidi]vaneo pajahidava
prajahita prajaha

+ + + + + + + + + + + nubhavidave avasa upana pridi tae tena karanena avi ruve avi
aruve o 4 - —

14 The last three characters are written above the line due to lack of space.
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71.3BC6

6rl karitava pariapo uadae ime kadhadhaduaidana ni[c]e [daksiSati atva] ? ? + + + + + + +
+ apar[ilmana ? ? [ce a] ? droatie ? ? ? 7 ? [a] ? kuhicaagamana

6r2 + [h]. + + + + [ca bhaveadi] ? ? [ca] bhaveadi [bhava ca bha]veatic [tae d]. ? + + + +
++++++++++++++++++22242727727 [yam=idar]. [ge] +

613 yam=ida gadena yam=ida [$alena] © yam=ida akhadena yam=ida payeladukh[e]na
[yam=ida] ? + + yam=ida jadidukhayava[marana]dukhena priavinabha[vaa]gradukhena
yam=ida drude[$a] +

6r4  drujanasamosanena yam=ida saksitena [yavi dukhena samosalnena [t]. ? ? ? [yena] ?
77?7+ ?7++++7?77?7n. 7?7 [nena] yam=ida [dri]tha[dha]mi[a]sapara[ia] avarimanena
dukhena [na] ichidava

6r5 kadhadhaduaidani siati © ya [ni plu.u [t]. [a] 2?2 .u??2?2 u+++++++++++++
+++++++++++ 77?77+ [Sa]la cla ana]khada ca siati na ca avarimana

6r6  dukha siati yasa aji hi [de] likhid[a '] droacanasiati-tani ? 2?22?22 n. [i] + + ++ ? +
++.u???20.722®2272777727727277[ca] aspami[a ca]

6r7  ekalkalava ca] parimanasacea ca akuhicaagamanaakuhicagamana ca su[di] +?? ? ? ?
? ? abhava ca ta imena nisamarthena na [ichidava] siati kadhadhaduaidana ©

6r8  aha ta yadi [a]d[a]h[ea] ed[e] dhama dukha ca nisamartha ca esa bhude esa [pragri] + +
sa yasa[ve] esa tase [ta kasa] ra[ga ca dosa ca upajadi e]Jvadukhami [eva]nisamarthami ¢

619  t[uo] ca ya ithu janasi ° kasa rajasi ca duSasi [ca] ta vucaditanakaabo??+?2??2?7?
?++++++++ + + [agadasafia] ca aroga[sa] + + ¢

6r10 asalasafa ca anakhadasaiia ca ° nicasafia ca a[tva]safia ca jivasafia ca bha[va] + + + + +
+++++++++++++++++++++++ A+ +

6r11 Sesa patade likhidae ¢

6vl aha ta kasa abodhasa upajati kasa balena ta vucadi saval[o] ? 7 ? ca s[ua] vi[bo] + + [na
sam]thidomanasa bhoti yadi va mana[sa bh]. + + + + + ? ? [g]. [b]. [n]. paripuna ¢

6v2  na tatva na [e]ga[gracitasa] na aviksitacita[sa] mraduamanasa bhoti na + + th. do
bahumana bhoti afia kusa[la]s[a] viarthae afna [ba]lava ma ra] amanasiara akusalasa vi

6v3  arthae na spuramanasa bhoti ta rajiadi c[a] duSiadi ca ya vana spura upajea[di] + + [gra]
gacitasa atha ® ya ra[jileadi [ca] duSi[e]adi [ca ¢ ya]hi [fiano] na kudae suthu

6v4 [phasaldi ta [ta]ranae ca siadi tatra ca purve bahu tanua safia karavi[da] + + + + ? ?
[vitra]e ca siadi tatra ca purve suh[e vi]trasu[a] na karavidae siadi saithida ca ¢

6v5S pura [vi sam]thidae siadi - so ca sa[m]thido matreadi tanua [ea] ? ++++++ + ++?
+ + s. n. abh[a]v[asa] k[ar]eadi kicakica hi [fhi]digica kar[e]adi prove ya dukha janita
tasa dukhasa

6v6  vovaSamo kareati t[e] tatra tasa bhatareasa suha[safia upaj]. [adi] ¢ [t]. [naae] + + +

+ + + [+ + vova§am]o na sa[m]thidomanasa siadi yadi va manasa siadi tanu sp. r[a] na
cita ega[g]. + + +

15 A little vertical stroke above the line, similar to an apostrophe, a small danda, or the number 1.
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na bahumanena yahi aji tahi s[a]va ¢ pada katava ¢ yava afia kica paliosena na
spuramanasa [bh]. + [+ + +] ta[tra] kud[e]ami rajiadi ca a[n]. + ? + + + + + + + + + +
+++++7722+27

+ + ? ? ? [ni likh]ide [ith]u ra[jama ja dJu[§]ama ca ¢ tasva spurami ? 7 7 + + + + + +
+ + [fi]. [n]. 7 7 ? k. 7 + [ya] ichiadi na rajana n[a] d. sana ma paci vipadisara [aho]

? [vi] ca ko padide nisamartha ca dukha ca na par[icale [alh[o] naya [v]. + + + + + + +
+++++7?77[n]. p. [r].®[diadi] ?®






120 TEXT EDITION - RECONSTRUCTION BC 4

7.2 Reconstruction and Translation
721 BC4

§1A1

++++++++++++++++++[4r2] na haksati - se apaliosena margabhavane haksadi (*-)
dukho +???+++++++++++++++++++ ++ + + (¥tredhaduade viratasa viragra-
anusSa)[4r3]s$(*e)! citane haksadi (*°)

§1A2

citidasa vi$adi pridi haksati vi§adi Soa na haksati ¢*-) trae ca (*durga)di na haksati trae ca sugadi
(*haksa)ti trae ca saparaia moksa haksati ¢*-) {trae sadrithia} [4r4] {? ?} trae sadrithia suha
haksati katacedasia trae ca duha na haksati ¢*-) trae ca Suha (*haksa)ti trae aSuha na haksati ¢*-)
trae ca kusala haksati trae aku$ala na haksati ¢*-) [4r5] { (*trae sapurusa)darS$ana haksati budha-
pracea (*trae drugana na haksati -) ? ? 7 ? mapurvagama (*asapurusa) (*°) »

§ 1A3

(*sarvadroaca na) haksati sarvasapati (*haksati) + + + + + + + + + + + + + +2 (*ha)ksati - vado
nidana ca ¢*-) aku§ala pavena kara(*nena) (*-) (*ka)rane kuSale pufiaksae na haksadi ¢*-) [416]
+++++++++++++++++++++++++++++++++ + + + + + karana vaiSadi ¢*-)
bhavid. d. + ++++++++++++++[417]+++++++++++++++++++++H4++
++++++++4+0

I For the reconstructions in § 1A, cf. § 1B.
2 Uncertain what to reconstruct. Based on 4r12 (§ 1B3), moksasuha ca haksati ime anusasa would be
possible, however without the concluding sarvasi{*ne)ha paricaita.
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§ 1A1

[4r]] ... [4r2] there will be no ... Thus, by being free from desire, developing of the path will
exist. Suffering ... (*For one who is dispassionate with regard to the triple world) [4r3] there
will be contemplation on (*the benefit of dispassion).

§ 1A2

For the one who has contemplated, twenty joys will exist, twenty sorrows will not exist. Three
bad destinations will not exist, three good destinations will exist, three liberations relating to
future life will exist. [4r4] Three happy [states] relating to present life will exist, relating to
body and mind, three painful [states] will not exist. Three pleasant [states] will exist, three un-
pleasant [states] will not exist. Three wholesome [states] will exist, three unwholesome [states]
will not exist. [4r5]  (*Three) meetings (*with worthy men) will exist, [i.e., those] based on
[trust in] the Buddha(s), (*three bad companies will not exist, [i.e., with] unworthy men) pre-
ceded by ...2 ).

§1A3

There will (*not) be (*any misery), [but] every fortune (*will exist) ... will exist. The state-
ment and [underlying] theme is: [There will be] an unwholesome [state] on account of a bad
[deed]; in the case of a wholesome [deed], there will be no decay of merit [4r6] ... will speak
of ... [as a] cause (?) ... developed (?) ... [4r7] ...

U In 4124 (§ 7A2) is found sapurusana { budhana)), thus perhaps “Buddhas” in general.
2 Perhaps Kama (?) as in § 7B2a kamapramuhaasapurusana, but cf. annotations on p. 159.

6v7
11123

11r28

6ro
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§ 1B1

ki*haksadi ? +++++++++++++++++++++++[4r8]++++++++++++++
+ 4+ + + + + + + + +* (*va)iSadi kuSala ca karana vaiSadi ¢*-) to do c. .u h. ? r..° paliose {-} na
haksati ¢*-) apalios(*e)na (*ma)rgabha[4r9](*vane haksadi) ¢*-) (*dukho)® + + + + + + + + + +
++++++++++++ ++ + tr(*e)dhaduade viratasa viragraanu$ase citane haksadi (*°)

§ 1B2

citidasa vi$adi pridi [4r10] haksati vi§adi Soa na haksati ¢*-) trae ca durgadi na haksati trae ca
(*s)u(*gadi haksati tra)e ca + + + ? ti (*-) sadrithia ca trae s(*u)ha haksati trae dukha na haksati
katace[4rll]dasia (*-) trae ca Suha haksati trae aSuha na haksati (*-) trae kuSala haksati trae
(*aku)$ala na haksati ¢*-) trae sapurusadar§ana haksati budhaprac(*e)a trae drugana (*na)
haksati (*°)

§ 1B3
[4r]12] ya mama ta saksitena (*-) sarvadroaca na haksati sarvasapati haksati moksasuha ca
ha(*ksa)di ¢*-) ime anus$aSa haksati sarvasi{*neyha paricaita ° 1

§2
gaganadivaliasamaloga[4r13](*dhadu) tarania (nisamartha)) Saki uadiana ¢*-) gaganadivalia-

samaloadhadu(*d)u(*ha’ vitre)a $aki (*u)adiana ¢*-) ko varedi pa ? pe (*°)

gaganadivaliasamaloadhadu tara)nf{u}ia Saki [4r14] pariceana ¢(*-) gaga(*nadiyvaliasama-
loadhadusuha vitrea §aki pariceana {ga} ¢*-) ko varedi ta a ro (*°)

paricata na uadi na uadana ¢*-) te sarve duhe anuvadana (*-) te sarva sapati moksasapati ca - 2

3 Cf. 4120 (§ 5) ta ki haksati and 4v10 (§ 7C2) ki anusase haksadi. Alternative reading: ko, but less
likely.

Reconstruct as (*akusala karana)? Or possibly negated: (*akusala karana na).

suhavarga? duhavarga?

Cf. 412 (§ 1A1).

Possibly also (*s)u(*ha), but in section § 6, duha is connected to upa-av da and suha to pariv tyaj.

ST R N
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§ 1B1

What will happen? ... [4r8] ... will speak of ...? and will speak of wholesome [deeds as a] cause.
... there will be no desire [for] ... By being free from desire, developing of the path [4r9] (*will
exist. Suffering) ... For one who is dispassionate with regard to the triple world, there will be
contemplation on the benefit of dispassion.

§ 1B2

For the one who has contemplated, twenty joys [4r10] will exist, twenty sorrows will not exist.
Three bad destinations will not exist, three good (*destinations will exist, three) ... Relating to
present life, three happy [states] will exist, three painful [states] will not exist, relating to body
and mind. [4r11] Three pleasant [states] will exist, three unpleasant [states] will not exist. Three
wholesome [states] will exist, three unwholesome [states] will not exist. Three meetings with
worthy men will exist, [i.e., those] based on [trust in] the Buddha(s), three bad companies will
(*not) exist.

§ 1B3

[4r12] As for what [will be] mine, that in brief is: There will not be any misery, [but] every
fortune will exist, and the bliss of liberation will exist. These benefits will exist, having let go
of every affection. [End of section] 1.

§2

One could cross world [4r13] (*systems) as [numerous as] the sands of the river Ganga while
clinging (useless; one could (*go through (?)) [all kinds of] (*suffering) in [these] world
systems as [numerous as] the sands of the river Ganga while clinging. Who chooses (?) ... ?

One could cross world systems as [numerous as] the sands of the river Ganga [4r14] while
letting go; one could go through (?) [all kinds of] happiness in [these] world systems as [numer-
ous as] the sands of the river Ganga while letting go. Who chooses (?) ... ?

[When everything is] let go, [there will be] no [more] attachment [to worldly possessions and]
no [more] clinging [to existence]. Thus, every suffering [will be] without clinging [to it]. Thus,
[there will be] every fortune and [especially] the fortune of liberation. [End of section] 2.

3 Probably: “will speak of unwholesome [deeds as a] cause.” This could point to § 7A. The whole-

some deeds then would point to § 7B.

6v7
11123

11r28

6ro
11r13-14

11r34-37
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§3
[4r15] + + + + + + + ? + ? tribosae ¢*-) ta asamkhedehi karpehi prafa(*paramida) + + + 78 ?
nisamartho ya dukho ya sudinoamo ca prajahati ca’® (*o)

se mah¢*i) iSemi jadi padhamacitupade [4r16] ca vrude prafiaparamida ca padiladha {*-)
nisamartho ca dukho ca sudinoamo ca parifiad. + ? hi mo + ? praladhe ? + + ? ti ni pa do na
praodidave ? ? ? 7% ca + ? + ? ? [4r17] varjidavo ca deSidavo ca ° 3

§4
yo afia bosisatva bosimadami lavheti sa mahi i(*$e)mi dharetrami ladhe fiane ¢(*-) ta na suladha
me lavha na ca praodidave (*°)

aha ta ¢*-) ki samo bosimadami [4r18] labhadi samo afiatrade$ehi ¢*-) ta vucadi ¢*:) samo
mosimadanisana'! (*-) so so ya bosimade $ufie i(*m)e ca (*a)fia ca deSa Sufia - samo bosimad{*e)
dukhe ca nisamarthe ca same ime ca afie ca deSa (*-) tasva same [4r19] ya ti na praodidave ° 4

§5
khadaena kavalaena bhiksi$e nagao ca hoita na vana imo (*fia)no praodidave ¢*-) (*dukh)ofiano
ca (*ni)samarthafiano ca pracaparamido'? ca pari ? ?'3 pra ? ? + + (*-) [4r20] ta ki haksati'*- {5

§6

edena dukhafnananisamarthafianena sarve dukha uadinae asivasidae haksadi ueksidae haksadi
¢*-) sarve suhe paricatae asivasidae haksadi ¢*-) ta par{*iynirvahido [4r21] logado cariSe ¢*-)
akusalo varjamana ¢*-) kusalo karamana ¢*-) (*sarva)garena'> b(*u)dhadharmasagho puyamana
¢*-) satvana ca artho karamana ¢*-) dharme ca edam io nisama(*r)thadukhafiano deSamana ¢*-)
[4r22] satva ya bosa praithavamana ¢*-) na ciri ve (*sa)rvasapati ca me ha(*ksa)di sarvadroaca
ca na haksadi ¢*-) atvahida ca parahida ca sarvasatvahida ca haksadi ° 6

8 Character with a horizontal stroke above it.

The position of this ca is syntactically obscure. It might, however, be possible to understand it as
connecting two sentences, of which the verb of the first is now lost to us but would have followed
praiia(*paramida).

10 Maybe codidave.

I Read bosimada-.

Read prafiaparamido.

Perhaps reconstruct as parifiado. The following could be praodidave, but there is no space for a
negation.

14 Cf. 4v10 (§ 7C2.1) ki anusase haksadi.

15 Uncertain reconstruction.
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§3

[4r15] ... for the sake of the three [kinds of] awakening (?). Thus, for innumerable eons [...]
(*the perfection of) insight ...,* and [one] abandons [what is] useless and painful and like a
dream.

Thus, here in this lifetime, by me the first resolve [to strive for perfect awakening] [4r16] is
performed (?) and the perfection of insight is obtained. It is thoroughly understood [what is]
useless and painful and like a dream ... is seized, ...° should not be thrown away, ..., ... [4r17]
should be avoided and should be shown. [End of section] 3.

§4

The knowledge other bodhisattvas obtain on the seat of awakening, that was obtained by me
here on this [spot on the] ground. It was not easily obtained, it is for my gain, and it should not
be thrown away.

[Someone] says: [Is it] the same [that] [4r]18] is obtained on the seat of awakening, [and is it]
the same [that is obtained] in other places? It is said: [It is] the same [as] “sitting on the seat of
awakening.” This and that [, i.e., every] seat of awakening is empty, and these and other places
are empty. The same seat of awakening is painful and useless, [and it is] the same [in the case
of] these and other places. Therefore [4r19] [that], which I say is the same (?), should not be
thrown away. [End of section] 4.

§5

[Even if] I will [have to] beg with a broken bowl and having become a naked [mendicant], this
knowledge should not be thrown away. The knowledge of [what is] painful and the knowledge
of [what is] useless as well as the perfection of insight are thoroughly (*? understood) ... [4r20]
Then, what will happen? ¢ [End of section] 5.

§6

By this knowledge of [what is] painful and this knowledge of [what is] useless, every suffering
[that will be] taken up will be accepted [and] looked at with an even mind. Every happiness
[that will be] given up will be accepted. In this way, having reached complete extinction, [4r21]
I will leave this world. Avoiding [what is] unwholesome, doing [what is] wholesome, honoring
Buddha, Dharma, and Sangha in (¥every) respect, acting for the profit of [all] living beings,
teaching this Dharma, which is the knowledge of [what is] useless and painful, [4r22] and
establishing [all] beings in awakening, [then] certainly before long every fortune will exist for
me and every misery will not exist; [there] will be welfare for myself, welfare for others, and
welfare for every living being. [End of section] 6.

4 Perhaps: “[one] obtains the perfection of insight, and [one] abandons [what is] useless and painful
and like a dream.”

In § 4 and § 5 it is knowledge which should not be thrown away, but here the remaining traces of ink
on the manuscript do not suggest such a reading (i.e., iano).

618, 6v9,
11v4, 11v9

618, 6v9,
11v4, 11v9

11r1 ?
11r21
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§ 7A1

[4r23] ekadutracadurepamcasaha-yava-satahi aloehi yo arida karae ¢*-) asatiade ca (*a)loneade
ca yo pranide (*kayrae (*-) {ede uhae miso)) suparibhasidavo ca ¢*-) ya(*saybhudehi'® pari-
bhasehi codidava ca ¢*-) [4r24] yasabhudehi svadosehi svadroacehi varjidava ca ¢*-) suduro
adide vi juhosidave ¢*-) pracupanae'’ na a(*hiva)didave ¢*-) anagad(*e)'® na a .i + + dave!® (*-)
trikodi kahati paribhasidave codidave ca (*-) vatave dum(*e)* uhae [4r25] tava (*-)

§ 7A2a

trina sugadina naSe trina drogadina aharae (*.) trina {maje nisamarthe -) sapurusana
{budhana?! nasae trina asapurusana ¢ maj(*e)) a(*hara)e (*-) trina moksana naSae trina
badhanana aharae ¢*-) drithadhamio trina suhana nasae trina d(*u)khana [4r26] aharae ¢*-) trina
Suhana na§e trina aSuhana a(*harae) ¢*-) (*trina kusa)lana nasee trina aku$alana aharae (*-)

§ 7A2b

trina (*jagariana® nase)a trina mi(*dhana a)harea ¢*) trina lah(*u)thana(*na na$)ea [4127] trina
alasiana aharea (*-) trina kicana nasea trina akicana (*a)har(*e)a ¢*-) trina karmana (*na$)e(*a
tr)ina akarmana aharea ¢*-) trina §priSanana nasea (*trina a)$pr(*i)§anana aharea ¢*-) (*t)r(*i)na
arogana [4r28] nasea trina gelafiana aharea (*°)

§ 7A3
{maje ca n(*i)samarth(*e) purve dukhe paca®® dukhe ¢*-) ma(*je ca ni)samarthe purve aSuha
pa(*ca a)Suha (*-) maja nisamartha sarvatra ithu katave )

Sesae patade hi vivaryaena matra ca idara ca ahi(*va)d(*i)dava ca yasabhudaanu$asena ca
anusaSidava palaspidava ca (*o)

16 For the reconstruction, cf. 4r24 as well as 4v1 and 4v2.
17" Read pracupane (cf. 4v2).

8 Cf. 4v3.
19 Reconstruct as abhinadidave? Cf. annotations, p. 182.
0 Cf. 4v4.

21 The first interlinear addition starts shortly after ¢ri (of trina), and thus refers to this word. The second
insertion starts above the last na of sapurusana, presumably because the first insertion already took
the space up to sapuru; hence the dot after the first insertion indicates its end here.

22 For the reconstructions in this passage, cf. 4v6-7 (§ 7B2b).

B Or paca. Likewise in the following reconstruction.
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§ 7A1

[4r23] Who/which arida karae by one, two, three, four, five, six—up to—seven aloa, and
who/which pranide karae from [the group] up to seven and from the alonea; (these, both
indiscriminately, ) should be thoroughly admonished; and with truthful admonitions [they]
should be exhorted; [4r24] and due to [their] true inherent faults [and] inherent miseries,
[they] should be avoided. Even with regard to the distant past, [they] should be abhorred; with
regard to the present, [they] should not be saluted; with regard to the future, [they] should not
be (*? rejoiced at). With regard to the three points of time [one] should do [what] is to be ad-
monished and exhorted. [4r25] Now, both these two should be spoken.

§ 7A2a

[It would be for] destroying the three good destinations, procuring the three bad destinations;
destroying the three worthy men [such as] the Buddhas ), in the middle useless, )) procuring
the three unworthy men, in the middle [useless] »;® destroying the three liberations, procuring
the three fetters; relating to present life, [it would be for]| destroying the three happy [states],
[4r26] procuring the three painful [states]; destroying the three pleasant [states], procuring
the three unpleasant [states]; destroying the (*three) wholesome [states], procuring the three
unwholesome [states].

§ 7A2b

[It would be for] destroying the three (*wakefulnesses), procuring the three sleepinesses; de-
stroying the three physical alertnesses, [4r27] procuring the three idlenesses; destroying the
three things to be done, procuring the three things not to be done; destroying the three [good]
activities, procuring the three bad activities; destroying the three comforts, procuring the
(*three) discomforts; [4r28] destroying the three healths, procuring the three sicknesses.

§ 7A3

(In the middle useless, before painful, afterwards painful; in the middle useless, before un-
pleasant, afterwards unpleasant. “[In the] middle useless”—[when this is written,] in every
case it should be done thus. )

For the remainder, on the reverse [side of the scroll], inversely the full measure [of seven] as
well as the other [group] should be saluted, and on account of [their] true benefit [they] should
be praised and maintained (?).

6  The first insertion seems to refer to the destruction of worthy men and the second seems to refer
to unworthy men. In the repetition of the list (§ 7B2a), the inserted gloss is placed above the trina
preceding the asapurusana compound, thus clearly referring to unworthy men.

1119 11r15

11r9, 11127
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§ 7B1

[4v1] ekadutracadurapamcasa-yava-sata aloa anaride kerea - asatia ca alone(*a) ca anaride kerao
¢*-) ede tava uhae miso ahivadidava ¢*-) yasabhuda picara ahiva¢*di)dava [4v2] codidava ca
Sasidava ca (*-) yasabhudehi svayaanu$asehi svasapatihi palaspidava ¢*) + +? + + + + + + + +
+ + + da cite upadidave ¢*-) pracupane ca sasadaena matro ca [4v3] idaro ca paribhujidave ¢*-)
anagade ca §padimo ahigaksidave ¢*-)? 7+ +karas.d.s. m. ++++++++++++++++
+ 7 ca kahati ahivadidave (*-) kahati codidave (*-) [4v4] vatave dume uhae -

§ 7B2a

trina drogadina nasea moyea trina sugadina aharea (*-) trina { maj(*e¢) ca nisa(*marthe)))*
kamapramuhaasapurusana na$ea trina budhapramuhasapurusana aharea {(*-) trina samsara-
[4v5]{ra}badhanana na$ea trina moksana aharea - drithadhamia trina du(*kha)na nagea trina
suhana a(*ha)rea - trina a§(*uhana) nasea trina Suhana aharea (*-) trina akuSalana nasea [4v6]
trina kusSalana aharea (*-)

§ 7B2b

trina midhana nasea trina jagariana aharea ¢*) trina alasi(*a)na na$ea trina lahuthanana aharea
¢*-) trina agicana nasea [4v7] trina kicana aharea (*-) trina akarmana na$ea trina karmana
aharea (*-) trina aSpriSa(*na)na naSea trina SpriSanana aharea (*-) trina gelafiana naSea trina
[4v8] arogana aharea (*°)

§ 7B3
saksitena sadrithia saparaia avarimanana trina trina do(*sana na)$ea trina trina sapatina
aharea (*°)

2 The insertion is placed above and before trina.
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§ 7B1

[4v1] [Who/which] anaride kerea the one, two, three, four, five, six—up to—seven aloa, and
[who/which] anaride kerao [the group] up to seven and the alonea; now, these, both indiscrim-
inately, should be saluted; truthfully [and] according to [their] merit [they] should be saluted
[4v2] and exhorted and commended; [and] due to [their] true inherent benefits [and] inherent
fortunes, [they] should be maintained (?). (*With regard to the past,) ... one should produce
the thought ..., with regard to the present, constantly the full measure [of seven] [4v3] as well
as the other [group] should be enjoyed (?), with regard to the future, [they] should be desired
mindfully. ... [One] should do [what] is to be saluted, [one] should do [what] is to be exhorted.
[4v4] Both of these two should be spoken.

§ 7B2a

[It would be for] destroying the three bad destinations [and] liberating [oneself], procuring the
three good destinations; destroying the three in the middle useless ) unworthy men headed
by Kama (?), procuring the three worthy men headed by the Buddha(s); destroying the three
[4v5] fetters to the cycle of existence, procuring the three liberations; relating to present life,
[it would be for] destroying the three painful [states], procuring the three happy [states]; de-
stroying the three unpleasant [states], procuring the three pleasant [states]; destroying the three
unwholesome [states], [4v6] procuring the three wholesome [states].

§ 7B2b

[It would be for] destroying the three sleepinesses, procuring the three wakefulnesses; destroying
the three idlenesses, procuring the three physical alertnesses; destroying the three things not to
be done, [4v7] procuring the three things to be done; destroying the three bad activities, procur-
ing the three [good] activities; destroying the three discomforts, procuring the three comforts;
destroying the three sicknesses, [4v8] procuring the three healths.

§ 7B3
In brief, [it would be for] destroying each of the immeasurable three[fold] faults [and] procur-
ing each of the [immeasurable] three[fold] fortunes, relating to this life and the next.

6r4
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§ 7Cl1.1
alonea(*de) (*ca)* aride karai paribhasidave ( codidave varjidave ) o

§ 7C1.2
ithumi ohoro sata matra anaride keraa ¢*-) [4v10] asatia aloneo ca o(*ho)ro anaride ko
paribhasidave®® codidave palaspidave (*o)

§ 7C2.1

ki anu$aSe haksadi (*-) te satahi {matra ) arida keraa (*-) alonea asatiade (ca} idarade arida
kere(*a) [4v11] paribhatha ya codida ca varjida ca aksati ¢*-) te §pabhavasa atarasaiSati na ca
bhuyo upajisati o

§ 7C2.2
te sata matra aloa anari(*de k)erea ¢*-) alonea asatia (*ca)*’ idara anaride kerea aivadida ca
[4v12] codida ca palaspada ca (*°)

§7C3
sadakalo paditifha satidehi ¢*-) sadasa anagade ca tomi uju ca ne a p. ci + va ? pialo ¢*-) ithumi
hurahu?® ekamekasa katave matrasahoro - idarasahoro ¢(*o)

3 Cf. 4v10 (§ 7C2.1). The birch bark is broken here due to the folding of the manuscript. Most prob-
ably only the ending of alonea(*de) was written, since there does not seem to be enough space for
two letters.

% Apparently wrong for ahivadidave, cf. 4v11 (§ 7C2.2).

7 Cf.4v10 (§ 7C1.2).

28 Reconstruct as hurahu(*ro)?
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§ 7C1.1

... in this life [and] the next (?) [4v9] arede kerea by the seven should be admonished; in the
next life (?) aride karai (*from) [the group] up to (?) seven and the alonea should be admon-
ished, { exhorted, avoided .

§ 7C1.2

In this life [and] the next (?) anaride keraa the full measure [of] seven, [4v10] [and] in the next
life (?) anaride ko [the group] up to (?) seven and the alonea should be admonished [= saluted],
exhorted, maintained (?).

§ 7C2.1

Which benefit will there be? Thus, arida keraa by the {full measure [of]})) seven, [and] arida
kerea from the other [group] up to (?) seven and)) the alonea [4v11] will be admonished and
exhorted and avoided. Thus, the states of intrinsic nature will disappear and not rise anew.

§ 7C2.2
Thus, anarida kerea the full measure [of] seven aloa [and] anarida kerea the other [group] up
to (?7) seven and the alonea are saluted [4v12] and exhorted and maintained (?).

§ 7C3

Always establish [yourself] by the sevenness (?). Of the one who is content (?) the future ...,
etc., in short: In this life [and] from existence to existence (?), for each one, the collection of the
full measure [of seven as well as] the collection of the other [group] should be done.
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7.2.2BC 11

Part 1r

[11r1] + + + + + ?! khaiti baho ca §paho ca (*-) ta vucadi ¢*-) nevi edesa kusalena kaye nevi
ku$a[l1r2](*1).2 + + + + + + + + + na karye na® margasuhena ¢*-) nevi edesa sahi paramidehi
kaye nev(*i) suhena ¢*-) [11r3]+ + + + + + + + + + (*dha)mehi kice nevi suhena °

nevi janati ya esa $pahu ca ba(*hu ca)* ¢*-) + ? ? [11r4] + + + + + + + + + + ¢*-) edehi khaiti
¢*-y edehi ecakhaidave (*-) asvahu vana avi kice kuSalehi [11r5] + + + + +++++++ 2?7+ 7 +
(*kusa)lana dharmana tati ¢*-) asvahu suverao ¢*-) paricaidave yasa na afia’

Part 2r

[11r6] + + + + + + + + (*a)vi khaita dukha kayadukhe ¢*-) avi varjamana dukhe citadukhe ¢*-)
ete ? 76 [11r7] due dukha ¢*-) pamdidana ho vana avi akhaita kayasuhe (*-) avi varjita citasuhe
anubhavana ¢*-) tasva suthu[11r8]fianami abhae’ katave parifiaprahana (*-) fianami yavade uhae
suha haksadi uhaa® ca dukha na haksati ¢*°)

[11r9] (*sarvadroacasa a)harae sarvasapatie ca nase ¢*-) maje ca nisamarthe [11r10] + + + + +
+ + + + (¥pa)ricaae (*-) sarvadroacasa aharae sarvasapatie ca nase ¢*-) drithadhamiasa [11r11]
(*saparaiasa o kai)asa cedasiasa o uayeasa avayeasa o sakhadaasakhadasa droacasa aharae
[11r12] (*sapatie ca na)i(e) ¢*-) ? + ? na’ sarvadroacasa aharae sa(*r)va(*sa)patie ca nase ¢*-)
Spahu ca bahu ca (*°)

kena [11r13] sasadae paricaea paramena sadimena paricaidave - na vana citiadi tati mama na
parica[l1r14]i(*dav)e ¢*-) sudhu vana citiae ta paramena sadimena par{*i)cea (*-) na vacadi ahu
mio saksi ? *-) ciri me ta sado {*°)

I The letter a is excluded as a possibility; perhaps a 7ia.

2 Either kusalena or a compound beginning with kusala-.

To be reconstructed as n(*e)(*vi) or taken together with karyena, and thus as an adjective modifying
margasuhena.

Cf. 11r12 as well as 11r1.

It is uncertain whether one line is missing or the text continued directly in 11r6.

Uncertain, perhaps d. m.; the rest of the line seems to have been left blank.

Read ubhae.

Read uhae.

Probably sa(*ksi)t(*e)na.

© e N w»n A
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Part 1Ir

[11r1] ... is declared' for many and for oneself? It is said: For them, there is no use (? karya) for
a wholesome [deed], nor for wholesome [11r2] ... no use (? karya) for ..., nor (?) for the hap-
piness of the path. For them, there is no use (? karya) for the six perfections, nor for happiness
[11r3] ..., there is (*no) use (? krtya) for [...] dharmas (?), nor for happiness.

Neither do they know what that [is], for many and for oneself? ... [11r4] ... By these it is
declared, by these it should be explained/neglected (?). For us, on the other hand, there is use
(? krtya) for wholesome [11r5] ... satisfaction with wholesome (?) dharmas. For us, there is
complete dispassion. [One] should let go, like no other [...]

Part 2r

[11r6] [...]* even though [it] has been declared, there is suffering, suffering of the body; even
though [it] is being avoided, there is suffering, suffering of the mind. These ... [11r7] [are] the
two kinds of suffering. But for the wise, even though [it] has (not?) been declared, there is
happiness of the body; even though [it] has been avoided, there is happiness of the mind, [the]
experience [of it]. Therefore, in proper (?) [11r8] knowledge both must be done: the thorough
understanding [of suffering] and the abandoning [of its origin]. As long as [one is abiding] in
[this] knowledge, both kinds of happiness will exist and both kinds of suffering will not exist.

[11r9] [It would be for] procuring (*every misery) and destroying every fortune; in the middle
useless [11r10] ... for the relinquishment [of ...]; procuring every misery and destroying every
fortune [means:] procuring [any] misery (*and destroying [any] fortune) relating to this life
[11r11] (*or the next), relating to body or mind, increasing or decreasing, enumerated or non-
enumerated; [11r12] in brief (?): procuring every misery and destroying every fortune, for one-
self and for many.

How, [11r13] for the sake of permanent relinquishment, should one who is highly content let go?
[One] does not think, “My satisfaction is not to be given up.” [11r14] Only by thinking, “This
[is done] being highly content,” should [one] let go. [One] does not say, “I, we (?) ...*” [Then]
for a long time [there will be] this contentment for me (?).

! In 11167 suffering (dukha) or happiness (suha) are declared / made known, but the character preced-
ing “is declared” is neither kha nor ha.

2 Possibly in the sense that both “many” and “oneself”” are empty words?

3 Perhaps the paragraph started with avi (“even”). It is also possible that edesa was written at the
beginning (“For them”) in apposition to pamdidana in 11r7. The beginning of the physical line most
probably belongs to the preceding paragraph.

4 @G saksi or saksito or even saksi(*ka)tvo with different translations, cf. annotations on p. 203.

4r22 7

6v3

4r25-28

4r12
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Part 3r
IS+ +++++++++4++++++++++++++++++++7772ca ™) sarva durgadi
gachiea ¢*-) [11r16] + + + + + + + + + + + + + .0'° (*-) sarva aSuhe anubhavi{da}ea (*-) sarve

sasamra uadiea nivanu ca bosi ca nasiea o -

osagrasuhe name asa di {di} maha§(*ie) ¢*-) [11r18] parifiasuhe ca mahasie - aparasinasuhe sva-
asinasuhe avifiatis(*u)he ? ksi ne a ga ? n. ? suhe ? .u ? [11r19] s(*u)he sa(*r)vasatva .i ya n.
s(*u)h(*e) sarvasatvanamasanivasuhe sudesasuhe sugadasamosanasuhe (*°)

ya vela chata yatra chade suhe [11r20] + + + + + + + + + + (*a)togadasuhe Suhe (*-) atogada-
suhe moksasuhe avhifiaasreasuhe vivegasuhe asaganiasuh(*e) [11r21] + +++++++++ 7 na
suhe pamdidaSriyana suhe ¢*-) divacaksu va paracitafiana ¢(*va) Sriyana suhe (*-) satvahidasuhe
[11r22] + + + + + + + + + + + (*-) saksitena avarimanadosa avakra ? + + (*a)varimanaguna-
vidimi$a aharea suhe'’ [11r23] + + + + + + + + + ?'* suhe maha§ie o

aha (*-) ki esa prasanakarmo'> ruve - asa va aruve (*o)

Maybe reconstruct as sarvasugadi na gachiea (iva) pialo, although usually piala yava is found if
used as an abbreviation. In BC 4 (§ 7A2a), the sequence is durgadi/sugadi, asapurusa/sapurusa,
badhana [ moksa, dukha/suha, asuha/suha, akusala [ kusala.

11 Perhaps read (*anu)bhavif{dajea.

Analogously, one would expect sarve kusale na bhaviea, but this does not seem to be written here.
13 The meaning of these two words is unclear in this context.

Possibly reconstruct as (*osa)gra, as at the beginning of the preceding paragraph.

Cf. 11v28 pariiia prahanakarmo ca - ruve ° asa va - aruve.
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Part 3r

[11r15] ... [one] would go to every bad destination, [11r16] (*? every good destination one would
not go to—etc., up to—) [one] would experience every unpleasant [state], every pleasant [state,
one] would not experience, [one] would experience every unwholesome [state], [11r17] (*? every
wholesome [state, one] would not experience)—etc., up to—[one] would hold on to the cycle of
existence and [one] would destroy extinction as well as awakening.

The happiness of release is now indeed (?) a great fortune, [11r18] and also the happiness of
thorough understanding [is] a great fortune. [They are] the happiness that is not dependent
on anything else, the happiness that is [only] dependent on oneself, the happiness due to
non-cognition, the happiness ..., [11r19] the happiness ..., the happiness ... of all beings, the
happiness ... of all beings, the happiness due to a good place, the happiness due to meeting
the “Sugata.”

When there is the wish, wherever there is the wish, [11r20] [this kind of] happiness (*is ob-
tained / will come into existence)’ ... the inner happiness is pleasant, the inner happiness, [that
is,] the happiness of liberation, the happiness whose basis is the supernatural knowledges, the
happiness of detachment/seclusion (viveka), the happiness of being without company, [11r21]
..., the happiness of ..., the happiness of the fortunes of the wise, the happiness of the fortunes
[such as] the divine eye or the knowledge of others’ thoughts, the happiness of the welfare for
[all] beings [11r22] ... In brief: immeasurable faults ... mixed with immeasurable qualities [of
the objects of sensual pleasure]® ... [11r23] ..., the happiness (*? of release) [is] a great fortune.

[Someone] says: Is this act of abandoning related to form or to the formless?

5 Cf. 11142 for “obtained” and 11v4ff. for “arise / come into existence.”

¢ Cf. 11r48 avaraminagunavidimisa.

4r25-26

4122

4r2, 419
(4r12, 4r14,
4r15)
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Part 4r
[11r25] asti ¢*-) ye nanaparigrahidia eva bahujanasasaranadukha o

esa vi pradigarasuhe (*ca) u¢*aynisa[l1r26]{sa}suhe ca na nica na atve na ka suhina bhave ¢*-)
esa vi pradigaras(*u)he ca uvanisasuhe ca [11r27] + + + + + + + +!7 (*-) maja nisamartha purve
aSuhe paca asuhe ¢*-) maja nisamartha na karye [11r28] + + + + + + + + + rita (*-) osagrasa ca
anusasa paSita citita .u ? da na'® ? avarimana'® [11r29] + + + + + + + + + + mudeasa (¥°)

yati pridi na upajea Sitha ? ? ? 72 upana [11r30] + + + + + + + + + (*u)pajea pridi nikhalidea ¢*-)
ta upaje jugidea (*-) sa upajea jugida ¢*-) sa upaje [11r31] + + + + + + + + (*upa)jea °

parvayidehi nikhalida sa upaje pridi budhesa®! upajea apranati [11r32] upaj(*e)a ¢*-) pridi pari-
bhudasa upajea ¢*-) aparibhudasa (suverao ) upajea ¢(*-) saksitena sarvatradeSehi sarvatradea
[11r33] nicakalo na jado yana upajea sagania upajea vivegagadasa upajea o

[11r34] ? ? + ? ? + + + + a jibha pramuha chidita ¢*-) tulie usata ya (*-) atra pisita ¢*-) kim
asuhe ¢*-) tena na karye ¢*-) [11r35] ? 7 ? + + + + + + + ? duehi caduragudiehi asakema® karpa
acida ca ¢*-) dukhavida ca ¢*-) [11r36] suhade ca naSida ¢(*:) sarvadroaca anubhavavida {(*-)
sarvasapati® nasida (*-) saksitena yavi moksade naSida ¢*-) [11r37] ajavi asakhea karpa droace
khaveati sapati naSeati mokso naseati ¢*-) ta imehi na karye ¢*-) sudhu [11r38] sarvadroacade
mucami sarvasapati labhadi moksa ca °

na bhio amaho labhena sade hoidave ¢*-) adidaana[11r39] gadap(*r)ac(*u)panehi alabhena sade
hoidave - na bhi¢*o) amahu parubhutena® sade hoidava (*-) aparibhutena sa[11r40]d(*e) hoi-
dava (*-) adidaanagadapracupanehi amitrahodeaposanam iva ¢(*-) na bhiu vayaena® [11r41] sade
hoidave ¢*-) avayedena® sade hoidave (*°)

16 Maybe reconstruct as fhavaita.

17" Perhaps reconstruct as ({maje nisamarthe ) purve dukhe paca dukhe; cf. 4128 maje ca n(*i)-
samarth(*e) purve dukhe paca dukhe (*) ma(*je ca ni)samarthe purve asuha pa(*ca a)Suha. Or
possibly the sequence was different here, with maja nisamartha at the end.

18 Perhaps read uadana.

19 Usually avarimana is followed by dosa/droaca and then (avarimana-) sapati/guna ...; cf. 11122,
11v5, 11v10, and 4v8.

20 In Schlosser 2016, this was reconstructed as avasa (cf. 11v3, 11v6, 11v30), but there seem to be four
rather than three aksaras. An alternative reading of uajaya for upajea is too uncertain to reconstruct.

2L Read budhasa. First written budhehi, but the hi seems to have been deleted by the scribe adding sa,

however, without deleting the now superfluous e-vowel mark above the dha.

Read asamkea for asamkhea.

Probably reconstruct as sarvasapati{*e) in anology to suhade [ moksade nasida.

Read paribhutena.

Read vayiena?

Read avayidena or even avayiena?

2
23
24
25

26
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Part 4r

[11r24] ... to be established. Who[soever] is not surrounded (?) by all kinds of beings, he is not
someone who enjoys sensual pleasures; [11r25] but who is surrounded (?) by different kinds [of
beings, he partakes of the] suffering common to many people.

Moreover, happiness due to a remedy, as well as [11r26] happiness due to a cause, is not perma-
nent, has no self, is not at all a continuous state of possessing happiness. Moreover, happiness
due to a remedy, as well as happiness due to a cause [11r27] ...; [in the] middle useless, before
unpleasant, afterwards unpleasant; [in the] middle useless, [there is] no use (?) [11r28] ... And
having seen the benefit of release, having thought about it, ... immeasurable [11r29] ...

[Even] if joy should not arise, the rest ... arisen [11r30] [...; if] ... should arise, [one] should
remove joy; if it has arisen, [one] should exclude it; it should arise [again after being] excluded;
it should arise/ having arisen’ [11r31] ... should arise.

[While] it has been removed by mendicants [but] having arisen [again], joy would arise for an
awakened one, [but along with it also] non-designation [11r32] would arise. Joy would arise out
of something that is enjoyed, { complete dispassion ) would arise out of something that is not
enjoyed. In brief: nowhere, in no way, [11r33] never, [and] not at all would a vehicle (? yana)
arise, would company arise, would [this] arise for someone who has gone into solitude (viveka-
gata).

[11r34] ... having the tongue cut out first (?), having been lifted up onto a pole (?), having the
intestines crushed. Why [this] unhappiness? There is no use for it (?) [11r35] ... filled with four
[hot iron] balls (?) for innumerable eons, pained, [11r36] deprived of happiness, caused to ex-
perience every misery, deprived of every fortune, in brief up to: deprived of liberation; [11r37]
from now on, for innumerable eons [one] would spend time in misery, would destroy [any]
fortune [and] would destroy liberation. Thus, there is no use for them (?). Only [11r38] [by
thinking,]® “I am released’ from every misery,” every fortune and liberation is obtained.

No further should we become content by obtaining [something], in past, [11r39] future, present
we should become content by not obtaining [something]. No further should we become con-
tent by [something] enjoyed, [11r40] we should become content by [something] not enjoyed,
just like in past, future, present not nourishing [ourselves] on what is stolen from enemies. No
further [11r41] should we become content by [something] spent, we should become content by
[something] not spent.

7 G upaje or upajea?
8 Cf. 11rl4.
®  Possibly also meant in a more active sense: “I liberate [myself].”

4128

4r3, 4r9

6v6

4r13
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Part 5r

[11r42] + + + + + + + + + + suhe vinatidukhavidimi$asuhe ¢*-) yo vela chad(*e) ta vela na
labhadi ¢*-) dukhavidimi$asu(*he) [11r43] + + + + + + + + .ovidimiSasuhe ¢*-) yatra deSe chade
tatra na labhadi ¢*-) di dukhavidimiSasuhe aSuha ¢*°)

[11r44] vidimiSasuhe ¢*-) kayadukhacitadukhavidimi§asuhe sarvakayadukhavidimi$asuhe
citadukhavidimi[11r45]Sasuhe cedasiadukhavidimi$asuhe durgadidukhavidimiSasuhe samsara-
uavatinirvana[llr46]nasadukhavidimiSasuhe $idatisadharanadukhavidimiSasuhe civaraksaya-
kayaksaya[llr47]amoyanaksayadukhavidimi§asuhe atvahisaparahisasarvasatvahisavidimisa-
suhe ¢*-) [11r48] { nisamarthavidimi$asuhe ) edapramuhe avarimanadukhavidimi$asuhe ¢*)

kamasuhehi na karya ¢*-) avaramina*’gunavidimisa vivegaveragra[11r49]suhe(*na)*® na karye
¢*-) atra ca vivegasuhami veragrasuhami ca aya kamasuhe atogado avasi na siadi ¢*-) [11r50] ? ?
? 2 ¢*-y na ida thane vijadi ¢*-) avasi vi(*ve)gasuami veragrasuhami kamasuhe atogade ¢*-) kena
karanena ¢*-) [11r51] ta vucadi ¢*-) Sile atogade ksati atogade dane atogade ¢*-) dane atogade
avi amisadane avi dharmadane [11r52] atogade ¢*-) te yatra ime dhama atogada ta kamasuhe na
atogade bhavea (*-) na ida thano vijadi ¢*-) [11r53] sayavisa® §ali sarvarthae $ali vuto ¢*-) avi
palale atogade yavasa tuse atogade (*°)

27 Read avarimana.

For the reconstruction of (*na), cf. 11134 tena na karye, 11137 ta imehi na karye, and 11r1 nevi edesa
kuSalena kaye; possibly also (*hi) (plural), as in the preceding kamasuhehi.
Read sayasavi.

28

29
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Part 5r

[11r42] ... happiness ..., happiness mixed with suffering due to cognition; when there is the wish,
it is not obtained. Happiness mixed with suffering, [11r43] happiness mixed with ...; wherever
there is the wish, it is not obtained. Hence, happiness mixed with suffering is unpleasant.

[11r44] Mixed happiness [is]: happiness mixed with suffering of the body and suffering of the
mind; happiness mixed with suffering of the whole body; [11r45] happiness mixed with suf-
fering of the mind; happiness mixed with suffering due to mind factors; happiness mixed with
suffering due to bad destinations; [11r46] happiness mixed with suffering due to rebirth in the
cycle of existence and the destruction of extinction (nirvana); happiness mixed with suffering
due to enduring cold and hot; [11r47] happiness mixed with suffering due to loss of the robe,
loss of the body, or loss of putting on [the robe]; happiness mixed with suffering due to harm
to oneself, harm to others, or harm to all beings. [11r48] Headed by this { happiness mixed with
the useless ) [is] the happiness mixed with immeasurable [kinds of] suffering.

Happiness of sensual pleasures is of no use. Mixed with immeasurable qualities [of the objects
of sensual pleasure], [11r49] happiness of detachment and dispassion is of no use. Here, in the
happiness of detachment and the happiness of dispassion, the happiness of sensual pleasures
should certainly not be included [11r50] ... This is not possible. Certainly, in the happiness of
detachment [and] the happiness of dispassion, the happiness of sensual pleasures is included.
For what reason? [11r51] It is said: Morality is included, endurance is included, giving is includ-
ed, [whereas] “giving is included” [means that] the giving of material sources as well as the
giving of the Dharma [11r52] is included. Thus, where these things are included, the happiness
of sensual pleasures should not be included? This is not possible. [11r53] Just as grain is called
grain in all matters, even if the straw is included [or] the husk of corn is included.
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Part S5v

[11vl] matupayeasi olaia esa pridisuhe upajadi ¢*-) nilini.o.e parifiapridi prajahanapri¢*di ca)
[11v2] hoidave ¢*-) pridi hoidave (*-) pridi avasi hoidave ¢*-) pridisuha acala ¢*-) pridi asasarane
¢*-) [11v3] pridi anavatie ¢*-) pridi aparihanadhama ¢*-) pridi aksaye (*°)

pridi yadi va na ichiea [11v4] ta avasa hode pridi ¢*-) nisamartha ca dukho ca asuho ca paricaita
kasa pridi na upajea ¢*-) [11v5] esa ca nisamarthe ca dukhe ca aSuhe ca paricaita (*-) avari-
manana dosana avarimanana droacana nage [11v6] avarimanana sapatina aharae paricaeta®® ¢*-)
kasa paricaita na pridi upajea ¢*°)

yidi*! va ichiea [11v7] mame pridisuhe upajea ta avasi upana pridi ¢*-) yahi amuda khaita mame
kayesuho®? bhodu [11v8] ta avasi suhe na bhavidave ¢*-) visa{ja}jita mame suho bhodu meme?*
dukhaavanao bhodu avasi hode [11v9] (*pridi va)** avasi hode sue va ¢*-) nisamartha (*ca)
dukha ca aSuha ca par(*i)caita mame pridi [11v10] + +* + + + + + + ? vado ca paricaade
avaramina**dosaprahana avarimanana sapatina aharae [11v11] + + + + + + + + + +* pridisuhe ¢*-)
na ida thane vijadi ¢*-) avasi upajidave ¢*-) sudhu citidave ¢*°)

3% Read paricaita.

31 Read yadi.

32 Read kayasuho. Or separate into kaye suho.

3 Read mame.

3 There is space for five aksaras before avasi, so pridisuhe va might be a possibility as well. However,
sue is named separately afterwards, and thus, based on context, the current reconstruction makes the
most sense.

3 Add (*bhodu)?

3% Read avarimana.

37 Based on 11v6, perhaps reconstruct as paricaita kasa na upana (cf. 11v7, 11v30) / hode (cf. 11v8-9).
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Part 5v

[11v1] Attached to (?) ..., the happiness of joy arises. ... the joy of thoroughly understanding
[suffering] and the joy of abandoning [its origin] [11v2] should come into existence. Joy should
come into existence. Joy should certainly come into existence. The happiness of joy is immov-
able, joy is extraordinary, [11v3] joy is not leading to rebirth, joy is not subject to decline, joy is
not decaying.

[Even] if joy is not wished for, [11v4] certainly there is joy. Having let go of [what is] useless
and painful and unpleasant, how should joy not arise? [11v5] And having let go of [what is]
useless and painful and unpleasant, having let go, [for] destroying immeasurable faults [and]
immeasurable miseries [11v6] [and for] procuring immeasurable fortunes; having let go, how
should joy not arise?

If it is wished, [11v7] “may happiness of joy arise for me,” then certainly joy is arisen. If non-
perplexed (?) having declared, “may there be happiness of the body for me,” [11v8] then cer-
tainly happiness should not come into existence. Having adhered to (?): “may happiness be for
me, may the removal of suffering be for me,” [then] certainly there is [11v9] (*joy), or certainly
there is happiness. Having let go of [what is] useless and painful and unpleasant, [thinking:]
“(*? may there be) joy for me” [11v10] ... from the relinquishment!’ [...] [for] abandoning im-
measurable faults, [for] procuring immeasurable fortunes; [11v11] ...!! happiness of joy. This is
not possible. Certainly it must arise, it only must be thought of.

10 In the sense of “due to that relinquishment” ?
' Probably: “having let go, how should there be no happiness of joy?”

4r15
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Part 4v

[11v12] olaia jane vihafadi ¢*-) (*pra)digara**suhasa arthae jane vihafiadi ¢*-) uanisasuhasa ca
arthae [11v13] jane vihafiadi (*-) yahi due gada dupadua ajatvabahira tesa ca bhesajesuhe naSadi
gro [11v14] upajea ¢*-) iva esa so ya nisamartho aroa gadana bhesaje (*-) yadi va kamadhadu
yadi va ruvadhadu [11v15] yadi va arupadhadu o

(loiena tava karanena ) ca cha paricaita sarvadroacade mokse sarvasapatie ca drithadhami(*a)-
saparaiasa [11v16] pradibhave ¢*-) ku na ? ? + ?*° sado paricae (*o)

aloiena tava karanena picu na pufia dhanaita sarvasa[llv17](*pati) + + + + + + + n. {sade)
paricae o 1)

loutarena bhudafianena na kic¢*i) paricaita anicaga[llvl8]rena anatvagarena Sufiagarena apari-
bhujitreaagarena avedeaagarena sudinagar¢*eyna [11v19] akuhicaagamanaakuhicagamana-
agarena parimanasaceaagarena na kici paricaita [11v20] + + + + + + + + ? ? sarvadroacasa nase
sarpa*’sapatie ca padilabhe (*-) ku na acitiena [11v21] + + + + + + (¥)

+ + + + + ? dukho paricaita dukhabio paricaita ¢*-) [11v22] + + + + + + + + + + + + dukha-
bie par(*i)caita dukhasa{r}gharya gadasagharya roasagharya [11v23] (*Salasagharya akhada-
sa)gharya*! par{*i)caita (*)

kena karanena dukhasagha(*r)ye ¢*-) ta v(*u)cadi ¢*-) 7% yatra yena [11v24] + + + + + + +
+ + + + ta ? jae nica bhaviSadi ¢*-) athano ¢*-) evam eva ajatvia aidana dukha bahi[l11v25]ra
aidana dukha ¢*-) tesa sagharyade suho bhavea suho upajea ¢*-y na ida thano vijadi ¢*-) achatvia
gada [11v26] (*ba)hira gada ¢*-) tesa sa(*gharyade su)ho bhavea ¢*-) na ida thano ¢*-) eva pialo
ajatvia aSuha bahira aSuha (*-) ajatvia [11v27] (*nisamartha bahira nisamartha)* ¢*.) (*eva
pial(*o) ajatvia gada bah(*i)ra gada ¢*-) te(*sa) sagha(*r)ya(*de) s(*u)ho bhavea ¢*-) na ida
thano ¢*o)

3 Cf. 11r25.

3 Three, four or even five aksaras. The last one could be a na, as is found in the paragraph after next.

Read sarvae.

41 The reconstruction is based on 6r9; cf. also 6r3.

42 Possibly sa.

4 Usually, the sequence is nisamartha, dukha, asuha; here the only missing term is pisamartha. The
given reconstruction matches the number of presumably missing aksaras perfectly.

40
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Part 4v

[11v12] Attached to [anything] (?), mankind suffers. For the sake of happiness due to a remedy,
mankind suffers. For the sake of happiness due to a cause, [11v13] mankind suffers. If [there
were] two boils, consisting of two parts, inner and outer, and the happiness due to the medicine
[against them] perishes, the disease [11v14] would arise [again]. Equally useless as this freedom
from the disease is a medicine against boils. [This applies for] the desire realm, the form realm,
[11v15] and also the formless realm.

«Now, for reasons relating to this world (laukika) ), having let go of ..., [there is] liberation
from every misery and [11v16] ... of every fortune of the present life and the next. Why then
let go of contentment ...?7

Now, for reasons not relating to this world (alaukika), not having desired merit after death,
[there is] every (*fortune.) [11v17] (*Why then) let go of contentment ...? {[End of section] 1.

By means of superworldly (lokottara) true knowledge not having given up anything; [11v18]
under the aspect of [being] impermanent, under the aspect of [having] no self, under the aspect
of [being] empty, under the aspect of “there is no one who enjoys,” under the aspect of “there
is no one who experiences,” under the aspect of [being like a] dream, [11v19] under the aspect
of “not coming from anywhere, not going anywhere,” under the aspect of truth being the [only]
measure not having given up anything, [11v20] ... [for] destroying every misery and [for] ob-
taining every fortune. Why then [11v21] ... by way of not thinking (?)?

... having let go of suffering, having let go of the seed of suffering, [11v22] ... having let go
of the seed of suffering, having let go of the accumulation of suffering, the accumulation of
boils, the accumulation of diseases, [11v23] (*the accumulation of thorns,) the accumulation of
(*blows).

For what reason [is there] accumulation of suffering? It is said: ... where, by [11v24] ..., (*there)
... will be permanent. [This is] not possible. In the exact same manner, the inner sense bases are
painful, the outer [11v25] sense bases are painful. From their accumulation happiness should
develop, happiness should arise? This is not possible. The inner are [like] boils, [11v26] the
outer are [like] boils. From their (*accumulation) happiness should develop? This is not possi-
ble. And so on in this way: the inner are unpleasant, the outer are unpleasant; the inner [11v27]
(*are useless, the outer are useless.) And so on (*in this way): the inner are [like] boils, (*the
outer are [like] boils. From their accumulation) happiness should develop? This is not possible.

6r7

613, 6r5,
619

6rl
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Gloss*
tena karane(*na) dukho pari(*caita) sagharya + + + + +¥ + + + + + + + + [line 1] 7 + ? di*
bhavea /// [line 2] /// (*pa)ricaita /// '

Part 3v

[11v28] + + + + + + + + + ? parifia prahanakarmo ca - ruve ° asa va - aruve (*-) ta vucadi ¢*-)
avi ruve avi aruve ruvaruva ¢*-) [11v29] + + + + + + + + + + (*pa)riyaneo pariyaneo prahadava
pidivane pidivaneo pajahidava prajahita prajaha* [11v30] + + + + + + + + + + (¥*a)nubhavidave
¢*-) avaSa upana pridi ¢*-) tae tena karanena avi ruve avi aruve 0 4 - —

4 The gloss in the margin presumably starts at line 11v13, but seems to refer to the last paragraph of
part 4v as a kind of summary, or as a continuation of it.

4 Probably add (*paricaita).

4 G di, or perhaps kho; since in the previous paragraph suho bhavea is repeatedly written, reconstruct-
ing sukho bhavea might be reasonable here as well. However, Skt. sukha is always written suha in
this manuscript.

47 Ttis uncertain if line 1 or line 2 was written first. The letters of line 1 are bigger and thus more likely to
have been written first. It is also uncertain how much text preceded or followed bhavea and (*pa)ricaita.

4 Reconstruct either as prajaha(*di) or prajaha(*dava) for prajahi(*dava).
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Gloss
For that reason, having let go of suffering, (*? having let go of) [its] accumulation, ... [line 1]
... there should be ... [line 2] ... having let go ...

Part 3v

[11v28] ... is thorough understanding and the act of abandoning related to form or to the form-
less? It is said: [It is related to] form as well as [to the] formless, form and formless. [11v29]
... [one] should thoroughly understand, [one] should thoroughly understand; [one] should
abandon, ..., ..., [one] should abandon; having abandoned, [one] abandons'? [11v30] ..., [one]
should experience ..."* Certainly joy is arisen. Thus (?), for that reason: form as well as form-
less. [End of section] 4.

12

Skt. prajahati, or “should abandon” (Skt. prajahitavya).
Most probably “[one] should experience joy”; cf. 11v1-7.

13



146 TEXT EDITION - RECONSTRUCTION BC 6

72.3BC6

§1

[6r1] karitava (*-) pariapo uadae ime kadhadhaduaidana nice daksisati atva ? ? + + + + + + + +!
aparimana ? ? ce’ a ? droatie ? 7° ? ? 7* a ?° kuhicaagamana[6r2](*ku)h(*icagamana) ca bhavea-
di ? 7° ca bhaveadi bhava ca bhaveati °

r(*o)ge(*na)® ¢*-) [6r3] yam ida gadena (*-) yam ida Salena (*-) yam ida akhadena ¢*-) yam ida
payeladukhena’ ¢*-) yam ida ? + + (*-) yam ida jadidukha-yava-maranadukhena priavinabhava-
agradukhena ¢*-) yam ida drudesa(*ja)[6r4]drujanasamosanena'® ¢*-y yam ida saksitena yavi
dukhena samosanenat. ?? ?yena? ?7??+?7+4++++?7?n.?? 7 nena (*-) yam ida dritha-
dhamiasaparaia!! avarimanena dukhena na ichidava [6r5] kadhadhaduaidani'? siati ©

§2
yanipuauta??u???u++++++++++++++++++++++++227
(*a)$ala ca anakhada ca siati ¢*-) na ca avarimana [6r6] dukha siati ¢*-) yasa aji hi de likhida |
droaca na siati -

ta imena nisamarthena na ichidava siati kadhadhaduaidana ©

! The exact horizontal placement of the following fragment (aparimana ? ? ce a) is uncertain.

Perhaps read droace, but hardly legible.

This could be bha, perhaps the beginning of bhavisadi.

Only faintly visible. Maybe either two letters resembling di or the sign for the number 4 twice, i.e.,

4+4 = 8. Or a combination: di 4.

> Perhaps ha for aha.

Perhaps atva or jadi (as a synonym for bhava). Or maybe three aksaras, and then perhaps nicada.

Looks like the upper parts of asalena, but the meaning in this position is unclear.

Only the upper parts of the aksaras are preserved, so the reconstruction is uncertain and mainly

based on parallels; cf. 6r9-10 as well as the annotations on p. 239.

Probably read peyalac.

10 Reconstruction of (*ja) uncertain; probably as part of a compound with the following word, since
there is no space for another yam ida in between, and the lower part of a letter can still be seen.

I Cf. 11v15 drithadhami(*a)saparaia.

Correct to caidana as in all other cases (6rl, 617).

Could be agada (cf. sequence in 613, which matches the usual sequence in other Buddhist texts), or

(*a)r(*o)ga ca (cf. sequence in 619).

A little vertical stroke above the line, similar to an apostrophe, a small danda, or the number 1.

Cf. the sequence anica, anatva, Suiia, aparibhujitvea, avedea, sudina, akuhicaagamanakuhicagamana,

parimanasacea in 11v17-19.

The letters are only very faintly visible.
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§1

[6r1] The subject matter [is] (?)': Assuming the hypothetical case that [someone] will consider (?)
these aggregates, elements, and sense bases as permanent, [having] a self (?)* ... immeasurable ...
of bad destination (?) ..., [this] would be coming from anywhere, [6r2] (*going anywhere), [this]
would be ..., [this] would be existence.

... such as a disease (?), [6r3] a boil, a thorn, a blow, indirect (?) suffering, ..., suffering due
to birth—up to—suffering due to death, suffering due to being separated from loved ones and
so on (?)? [6r4] meeting bad people (*? coming from)* bad places; in brief, encountering [any
kind of] suffering, ..., ..., [because of all these] immeasurable [kinds of] suffering, related to
the present life or the next, [one] should not wish that [6r5] aggregates, elements, and sense
bases would exist.

§2
... would be [...,] without thorns, without blows.> And immeasurable [6r6] [kinds of] suffering
would not exist, as it has just been written. [Any kind of] misery would not exist.

..., not belonging to anyone, [6r7] existing at the same time (?), having truth as the [only] mea-
sure, not coming from anywhere, not going anywhere, [being like] a dream, ..., non-existence.
Thus, because it is useless, [one] should not wish that aggregates, elements, and sense bases
would exist.

! The exact meaning of G karitava, tentatively understood as Skt. karayitavya, is unclear; cf. annota-
tions on p. 238.

Cf. § 3 “A notion of [being] permanent, a notion of [having] a self, ...”

“and so on” translates agra; cf. annotations on p. 247.

Or perhaps “bad persons (*in) bad places.”

Cf. § 3 “... anotion [of being] without boils, a notion [of being] without disease, a notion [of being]
without thorns, a notion [of being] without blows.”

(O N )

11v24
11v19

4v8

11v23
4r5, 4r12

11v18-19
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§3

[618] aha ta (*-) yadi adahea ede dhama dukha ca nisamartha ca (*-) esa bhude esa pragri(*de
e)sa yasave esa tase (*-) ta kasa raga ca dosa ca upajadi evadukhami evanisamarthami ¢*-)
[6r9] tuo!” ca ya ithu janasi ° kasa rajasi ca duSasi ca ¢*-) ta vucadi ¢*-ytanakaabo ? 7?8 +? 7?7 ?
77?7+ ++++++ + + + agadasaia ca arogasa(*fia ca)'” [6r10] asalasafia ca anakhadasafia ca °
nicasafia ca atvasafia ca jivasafia ca bhava(*safiaca)® ++++++++++++++++++++
+++++++++++++++H

[6r11] Sesa patade likhidae??

§4

[6v1] aha ta (*-) kasa abodhasa upajati ¢*-) kasa balena ¢*-) ta vucadi ¢*-) savalo ? ? 7 ca
sua vibo + + na samthidomanasa bhoti (*-) yadi va manasa bh(*oti) + + + + ? ? g. b. n. pari-
puna [6v2] na tatva na egagracitasa na aviksitacitasa (*-) mraduamanasa bhoti na + + th(*i)do
bahumana bhoti (*-) afia ku$alasa viarthae ¢*) afia balava ma ra amanasiara akusalasa
vi[6v3]arthae ¢*-) na spuramanasa bhoti (*-) ta rajiadi ca? dusiadi ca ¢*-) ya vana spura upajeadi
(*ta e)gragacitasa® atha ®

17 The o seems to have been corrected from a by two strokes having been added, one vertical to
elongate the base letter ¢ and one diagonal for the vowel-marker.

18 Perhaps abodhasa as in the following paragraph, but the ink is faded and the letter incomplete.

9 No letters are visible here.

In BC 2 the sequence is atva, satva, bhava, jiva, pugala (Skt. atman, sattva, bhava, jiva, pudgala).

2l Tt is uncertain how much of the line was inscribed, since as in the line above, it does not seem to have
been written out in full.

22 This sentence was perhaps written later, after the birch bark was cut to size, since there is only a little
space left at the bottom margin. Also, the script looks a little different.

2 The letters are almost complete, but it is uncertain what they represent. The first could be rem or ce,

the second might be an a, but it is unusually long, and the third could be cha or even cho.

Looks as if written as ci; maybe a scribal error.

2 The letters gra and ga have been reversed.
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§3

[6r8] [Someone] says: If [one] accepts [that] these dharmas are painful and useless, [that] this is
true, this is natural, this is as it is, this is real; then how do passion and hatred arise with regard
to such painful [and] useless [dharmas]? [619] If you too understand it thus, how do you be-
come passionate and hateful? It is said: ... a notion [of being] without boils, a notion [of being]
without disease, [6r10] a notion [of being] without thorns, a notion [of being] without blows.
A notion of [being] permanent, a notion of [having] a self, a notion of [having] a life force,
(*a notion) of [being of] existence, ...°

[6r11] The remainder has been written on the reverse [side of the scroll].

§4

[6v1] [Someone] says: How does the state of not being awakened’ arise? How by forceful ex-
ertion? It is said: With forceful exertion and ... [one] awakens to (?)® happiness, [but one] does
not have a composed mind. Or if [one’s] mind is [...] full of ..., [6v2] [there is] no true state, no
state of a concentrated mind, no state of an undistracted mind. [One] has a pliant mind, [but] ...
no/not ...° [held in] high esteem. Some [are of the opinion]: unprofitable for [anything] whole-
some. Others [are of the opinion]: Possessed of forceful exertion (?) ... not mentally engaged,
[thus at least] unprofitable for [anything] unwholesome. [6v3] [One] does not have an agitated
mind. Then, [one] becomes passionate or hateful. But if agitation arises [again], the state of a
concentrated mind is unstable (?).

¢ First positive types of notions are listed, and then, after the punctuation mark, the negative types.
Thus, presumably every kind of notion is listed and should be given up. In all cases, the notion
should refer to dharmas (that is, a notion of dharmas being without boils, etc., and a notion of
dharmas being permanent, etc.).

7 G abodhasa = P abuddhata. The suffix -sa for Skt. -za is unusual, but makes most sense here, as well
as in four other cases in the text (6v2, 6v2, 6v3, 6v5); cf. annotations on p. 254.

8 Gvibo + +, tentatively reconstructed as vibojadi = Skt. vibudhyate. Cf. Anav" 37 viojita = absolutive
of Skt. vibudhyate, P vibujjhati (Skt. *vibhuyitva for vibudhya). In BC 6, the letter after vibo could be
J» but too little is preserved to reconstruct it with certainty.

% According to the context, “[but] one is neither composed [nor held in] high esteem” would make
sense, so perhaps reconstruct as na samthido bahumana bhoti. The exact syntactic structure is un-
certain, since a second negation before bahumana seems to be missing.

4r15-16,
4r20-21,
11v4, 11v9

11131
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§5

ya rajieadi ca duSieadi ca ¢*-) yahi Nano® na kudae suthu [6v4] phasadi?’ (*-) ta taranae ca siadi
¢*-) tatra ca purve bahu tanua safia karavida(*e)?® + + + ? ? vitrae ca siadi ¢*-) tatra ca purve
suhe vitrasua na karavidae siadi (*-) saithida ca [6v5] pura vi samthidae siadi - so ca samthido
matreadi tanuae a ? + + + + + + + + + ? + + s. n. abhavasa kareadi ¢*-)

kicakica hi thidigica kareadi prove ya dukha janita tasa dukhasa [6v6] vovasamo kareati ¢*-) te
tatra tasa bhatareasa suhasafia upaj(*e)adi ¢*-)

t.naae+++++ + [+ +]* vovasamo® na samthidomanasa siadi (*-) yadi va manasa siadi tanu
sp(*u)ra na cita egag(*ra siadi) [6v7] na bahumanena ¢*-) yahi aji tahi sava pada katava ¢*-)
yava afia kica paliosena na spuramanasa bh(*odi)* ¢*-) [+ + +]*

tatra kudeami rajiadicaan. + ? ++++++++++4+++++2222+22[6v8]++ 7?7 7 ni
likhide ithu (*-) rajama ja** duSama ca ¢*-) tasva spurami 7**? 2+ +++++++0.n.???k. ?
+ ya ichiadi na rajana na d(*u)sana ¢*-) ma paci vipadisara ¢*-) aho* [6v9] ? vi ca ¢*-) ko padide
nisamartha ca dukha ca na paricae® ¢*-yahonayav.+ +++++++++++? ? n. p. . diadi ?*’

% Uncertain, since the letters are only partially preserved with the upper part being lost. It can be either
two or three aksaras, with the first two being connected.

Z7 There is a small dot between di and the following ta, possibly indicating the word break.

8 Perhaps also add (*siadi).

»  Perhaps nothing was written here due to defects on the surface of the birch bark.

3 Uncertain reading, mainly based on context.

3 Uncertain reconstruction.

32 Perhaps nothing was written here due to defects on the surface of the birch bark.

3 Probably ja = ca, which is rare but not unattested. Alternatively, the letter could be an a with the
same meaning, which is even rarer but still possible (see, for example, Khvs® 6b). In 4r15 and 4v11
ya and ca are found for Skt. ca.

3 Either cu or du?

3 Uncertain, possibly also afra or vahe. Perhaps there were two more aksaras.

% Uncertain, looks like parecae. Translated as if paricea, cf. 11v16-17.

37 This is the last clearly visible aksara before a large knot. It is uncertain if or how many letters were
written afterwards. Some darker areas are discernible, but they could also be due to shadows or
variations in the surface of the birch bark.
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§5

If [one] becomes passionate or hateful—when [one] touches not the deceitful [but] the proper
knowledge, [6v4] then this would indeed be for the overcoming [of passion and hatred]. And
thereby the notion, which was plentiful before, (*would have been) reduced ... and [...] would
have been acquired (?)'°. And thereby happiness due to acquired possessions (?)!!, which was
[known as] happiness before, would not have been caused. And also [what was] scattered (?)
[6v5] before would have been made composed. And being composed, one would say:
“Reduced ...,” ... [one] would cause the state of non-existence.

Because [one] would bring to a halt what is to be done and what is not to be done, [6v6] [one]
would bring to rest what was earlier known as suffering. Thus, thereby, the master’s notion of
happiness would arise.

... bringing to rest (?) [...]'%, [one] would not have a composed mind. Or if [one’s] mental
action would be reduced [but still] agitated, the mind (*would) not (*be) concentrated, [6v7]
[and one would] not [be held] in high esteem. Now every word should be done [as above]—up
to—Some [are of the opinion]: [If] what is to be done [is done]'® with desire (paligodha), [one]
does not have an agitated mind. [...]

Thereby in deceitful [knowledge (?) one] would become passionate and ...!'* [6v8] ... thus it
is written: We become passionate, we become hateful. Therefore, in agitation ... What should
be wished for [is] neither the act of becoming passionate nor the act of becoming hateful.
Do not have cause to regret it later. I (?) [6v9] ... What wise [person] would not let go of [what
is] useless and painful? I (?) ...

10 G vitra = Skt. vitta (?); cf. the following vitrasua.

" G vitrasua = Skt. vittasukha (?); cf. Dhp® 6 vitralabha for Skt./P vittalabha.

12 Possibly “bringing to rest actions but still having desire (BHS paligodha).”

13 Theoretically also “if anything is done with desire,” with kica emended to kic¢*i).

14 Based on the context, “one would become passionate but (*not hateful)”” would make sense.

11r7-8

11r38—-41

11r31-32

4r2, 418






CHAPTER §

Annotations

8.1BC4

412 se apaliosena margabhavane haksadi. In 4r8-9 the corresponding reading is apalios(*e)na
(*ma)rgabha(*vane haksadi), hence 412 se is likely a separate word. It is uncertain if se is a
personal pronoun referring to margabhavane, then f. sg., or if it should be interpreted as Skt.
tad, ind., “thus.” A similar case can be found in 4r15, where se is found at the beginning of a
sentence, either referring to padhamacitupadae, m. sg., four words later, or as an indeclinable
to be translated as “thus.” In both instances if it is a pronoun standing at the beginning of the
sentence, it would be at a distance from the word it refers to. Another se in 11r24 is quite cer-
tainly a personal pronoun, m. sg., referring to the immediately following kamabhoyi. Examples
for se = Skt. tad / P tam at the beginning of a sentence can be found in the rock edicts from
Mansehra, while the edicts at Shahbazgarhi have so, translated as “but,” “therefore,” or “now”
in Hultzsch 1925: RE 1 (G) Sh so, Ma se, “but ...”’; 4 (B) Sh so, Ma se, “but ...”; 4 (I) Sh so,
Ma se, “therefore, ...”; 5 (D) Sh so, Ma tam, “now, ...””; 5 (H) Sh sa, Ma se, “now, ...””; 5 (I) Sh
so, Ma se, “but ...””; 6 (M) Sh —, Ma se, “now, ...”; 9 (D) Sh so, Ma se, “now ...””; 9 (H) Sh so,
Ma se, “therefore ...”; 12 (I) Sh so, Ma se, “therefore ...”; 14 (E) Sh so, Ma se, “but ...” (cf.
also Caillat 1992b: 111 [§ 2.2]). Other Gandhart manuscripts published so far have exclusively
the spelling ta. I have interpreted se in 4r2 and 4r15 as Skt. fad, “thus,” introducing a sentence
(although “now” as a clause-connecting particle would work as well).

The presumed Gandhart word apaliosa occurs as apalig[o]dha- in the fifth ASokan rock
edict at Shahbazgarhi and as apar/i]godha- at Girnar, while other inscriptions (Mansehra, Kalsi,
Dhauli) contain just apalibodha-, with nearly the same meaning.! Hultzsch (1925: 57 n. 1) ex-
plains paligodha as a Magadhan form of parigodha with the development pari v grdh — pari-
grddha > paliguddha — BHS paligodha along with parigrddha > paligiddha — P paligedha.?
Regarding the usage of apalibodha (Man, Kal, Dhau) instead of apali-/aparigodha (Shah, Gir),

! RE 5 (K): Shahbazgarhi (Hultzsch 1925: 55) apalig[o]dha (Biihler, Thomas: apalib[odhe ], Hultzsch:
read °godhaye, Senart: aparigadha(ya], later: apalibodham according to Thomas 1915: 100), Girnar
(Hultzsch 1925: 9) apar(i]godhaya; Mansehra (Hultzsch 1925: 75) apalibodhaye; Kalsi (Hultzsch
1925: 32) apalibodhaye; Dhauli (Hultzsch 1925: 87) a[pa]libodhaye; all meaning “freeing (them)
from desire / the fetters (for/of worldly life).” (L): Shahbazgarhi apalibodhaye; Girnar —; Mansehra
apalibodhaye; Kalsi apalibodhdaye; Dhauli apalib[o]dhaye; all meaning “causing (their) fetters to be
taken off.”

2 Cf. Thomas 1915: 102, as well as BHSD s.v. paligodha, paliguddha, BHSG § 3.68. For the sound
change r/l, cf., for example, G palikhaida in Nird"? or paliksea and paliksina in BC 2.
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it should be noted that the two words were originally differentiated in Pali texts, with apali-
bodha meaning “without fetters, obstacles” and apaligedha meaning “without desire/greed.”?
They had been confused quite early (see Thomas 1915: 105).

According to BHSD, paligodha usually refers to worldly and thus unworthy objects.
But this is not exclusively the case: in the Siksasamuccaya (Bendall 1902: 50.15), for exam-
ple, vaiyaprtyapaligodhe (ms.) means “attachment/devotion to duties.” Likewise at 100.3—4
buddhadharmabhiyuktena bhavitavyam ratrim divam dharmapaliguddhamanasena (“day and
night he must have a longing desire for service to the Law,” Bendall and Rouse 1922: 102).
Nonetheless, the negative sense is more prevalent. Also in Pali texts, this term is used when
referring to the “adherence to lust for sensual pleasures/views, bondage [to it], fixation [on it],
obsession [by it], holding firmly [to it]” (Bodhi 2012: 158), which is to be overcome: kama- and
ditthi-ragavinivesavinibandhapaligedhapariyutthanajjhosanam (AN 1 66-67).

While in BC 4 it is clearly said that one should be free from longing desire (apaligodha),
in BC 6 one statement of “others” is that if something is done with desire, one will not have an
agitated mind (6v7). Thus it seems there to have a somewhat positive connotation, just as in
some of the examples above. However, this appears only to be the opinion of others; the author
of the text itself emphasizes that “what should be wished for is neither the act of becoming
passionate nor the act of becoming hateful” (6v8). As I understand it, apaligodha is subsumed
here under passion in general and should be avoided, in contrast to others who might allow it
as an exception.

412 margabhavane. The path (marga) is traditionally the eightfold path leading to awakening,
known as the last of the four noble truths. There are, however, also other explanations (see
Buswell and Gimello 1992: 7-9 and passim). Additionally, in Mahayana texts a distinction is
sometimes made between a worldly (laukika) and a supramundane (lokottara) path.* It is not
clear which definition the author of BC 4 had in mind. The only thing that can be said is that
here the focus is on being free of desire for worldly objects (apaligodha).

With respect to a later passage in the text (§ 1A3), a definition given by Asanga in his
Abhidharmasamuccaya might be interesting (Gokhale 1947: 33 / Pradhan 1950: 70-71, tr.
Boin-Webb 2001: 155-57). There, margabhavana is explained as being cultivation aimed at
acquisition (pratilambha), practice (nisevana), purification (nirdhavana), and counteracting
(pratipaksa). This means procuring favorable qualities (kusala), keeping them stable and ex-
panding them, as well as destroying unfavorable qualities (akusala) and preventing them from
arising anew. In § 1A3 it said that bad actions (papa) lead to unwholesome conditions, but in
case of wholesome deeds (kusala) there will be no decay of merit. This basic statement might
be similar to the above definition. In another passage in BC 11, reference is made to laukika,
alaukika, and lokottara, suggesting that there were also other definitions for margabhavana.

3 Similarly P paligiddha | BHS paligrddha = “desirous” (cf. Thomas 1915 for examples, also Weller
1965: 127-28 n. 19). Khvs® (Salomon 2000: 227) has agridha[m] = Skt. agrddham | P agedham, “not
greedy.”

4 E.g., Prasannapada 8.5 (de La Vallée Poussin 1903—13: 184).
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4r2 (*tredhaduade viratasa viragraanusa)s(*e). The reconstruction is based on the parallel
passage in the next section (§ 1B, 419), which is an only slightly varied repetition of the first.
What is being pointed out is the benefit of being without passion or lust for the three realms of
existence: kama, rigpa, and arapya.

In general, an anusamsa (G anusasa, BHS anusamsa, P anisamsa) is the benefit derived
from virtuous actions.’ According to Conze (1978: 98), the anusamsas are especially “[t]he
advantages gained from perfect wisdom. A passage similar to the one in BC 4 can be found in
the Astasahasrika as well as in the Larger Prajiiaparamita from Gilgit:

punar aparam subhiite bodhisattvo mahasattvah svapnantaragato ’'pi Sravakabhiimau va
pratyekabuddhabhiimau va traidhatukaya ca sprham anusamsacittam notpadayati | idam api
subhiite ’vinivartaniyasya bodhisattvasya mahdsattvasyavinivartaniyalaksanam veditavyam ||
(AsP, Mitra 1888: 380)

It is another mark [of irreversibility] if, even in his dreams, neither the level of Disciple
or Pratyekabuddha, nor anything that belongs to the triple world, becomes an object of his
longing, or appears advantageous to him. (Conze 1973b: 227)

sacet punah subhiite bodhisattvo mahdasattvah svapnantaragato ’pi Sravakabhiimaye va
pratyekabuddhabhiimaye va traidhatukaya va na sprhayate, na anusamsacittam utpadayati,
svapnopaman eva sarvadharman vyavalokayati, pratisrutkopaman yavan nirmitopaman eva
sarvadharman vyavalokayati (LPG, fol. 215, Conze 1962: 3)

Moreover, Subhuti, for the Bodhisattva, the great being, even in his dreams the level of a
Disciple or Pratyekabuddha, or anything that belongs to the triple world, does not become
an object of his longing, or appears advantageous to him. He beholds all dharmas as like a
dream, like an echo, etc. to : like a magical creation. (Conze 1975: 431)

Here, as in BC 4, one does not long for anything that belongs to the triple world, because one
understands that its elements are void and unreal, and thus holding on to them does not appear
advantageous.

413 citane is phonologically equated with cintana, n. = cinta, f., which generally has a rather
negative connotation in the sense of “anxious thought.” Here it is applied in the neutral mean-
ing “thinking upon, consideration, contemplation,” as it is used in manuscripts from Central
Asia (translated as “Uberdenken” in SWTF s.v.).

413 citidasa. This could correspond to Skt. cintitasya. The following passage lists what comes
into existence for one who is dispassionate towards the world. Logically, G citidasa would be

5> BHSD s.v. anusamsa. PTSD lists five: great wealth, good report, self-confidence, an untroubled

death, a happy state after death. There are, however, also other lists with four, seven, eight, or eleven
items (cf. PTSD s.v. anisamsa).
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a gen. sg. of a person: “for one who has contemplated [on the benefit], twenty joys, etc., will
exist.” Grammatically, however, it is a past participle, perhaps being used as abstract noun
(n., “thought, reflection”) and referring to citane in the previous sentence. If this is the case, it
should be translated as “based on [this] reflection, twenty joys will exist, twenty sorrows will
not exist.”

Alternatively, if not referring to citane in particular, the statement may mean that there
will be twenty joys of thinking, which would work well with the following opposite soa, Skt.
Soka, “sorrow.” This would also come close to “twenty joyful minds” (see the annotations on
4r3 visadi pridi ..., below). Then the whole sentence as well as the subsequent passage would
be illustrating contemplation on the benefits of dispassion. However, this would be only the
case if there were such a construction in § 1A1 (as well as § 1B1). For this reason, citidasa is
understood as being a link to the previous passage.

413 visadi pridi ... visadi Soa. I have found no parallel for these terms in Pali or Sanskrit Bud-
dhist texts. The only text mentioning twenty kinds of joy seems to be a Chinese translation
called “The Sutra of the Garland of a Bodhisattva’s Primary Karmas” (T 24 no. 1485, dﬁ (=4
S5 HAT Piisa yingluo bénye jing). The corresponding passage in chapter 3 about the training
of sages is translated by Rulu (2013: 52) as follows:

First, on the Joyful Ground, he abides in the highest truth in the Middle Way, cultivates
twenty joyful minds [~ - # i -~], and makes ten endless vows. He manifests a hundred
bodies to teach sentient beings in Buddha Lands in the ten directions, displays the five tran-
scendental powers, enters the Illusion Samadhi, manifests as a Buddha, and accumulates
immeasurable merit.

Apparently, the twenty joyful minds to be cultivated are not explained here either.® Neverthe-
less they belong to the practice of a bodhisattva at the beginning of his career, together with
making vows and accumulating merit.

Since in BC 4 the twenty joys (priti) are opposed to twenty sorrows (soka), they might
also be tantamount to vimsatir gunah and vimsatih kalankah. These terms are found in several
Sastras or commentaries on prajiiaparamita texts’ in descriptions of the ten bhimis that a
bodhisattva must attain. In the Abhisamayalamkara (1.59—65, Stcherbatsky and Obermiller
1929), twenty flaws (kalanka) are to be relinquished in order to attain the seventh bhiimi (the

6 There are two commentaries, both by unknown authors: “Of the first commentary, only the first
fascicle is extant, which is collected into the Chinese Canon, the Taisho Tripitaka, as text 2798
(T85n2798). With some missing words, it explains chapters 1-3 of text 1485. Of the second com-
mentary, only the second fascicle is extant, which is collected into the Extension of the Chinese
Canon, the Shinsan Zokuzoky®d, as text 705 (X39n0705). It explains chapters 4—8 and part of chapter
3 of text 1485” (Rulu 2013: 33). T 85 no. 2798 gives no explanation either (according to Hiromi
Habata, personal communication); I have not checked the other commentary.

7 Abhisamayalamkara attributed to Maitreyanatha (ca. 4th century); Abhisamayalamkaravrtti
Sphutartha of Haribhadra (ca. 8th century); Saratama of Ratnakara$anti (ca. 11th century).
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sixth bhiimi being characterized by practising the six paramitas).® Examples are: being attached
to a self (arman), a living being (sattva), a life force (jiva), a person (pudgala), to destruction
(uccheda) or eternity (sasvata), or to the three realms (traidhatuka). Those who have removed
these attachments proceed to the seventh level, which is characterized by sinyata and non-
attachment. There they will partake of positive dharmas (guna), such as the three doors to de-
liverance (trivimoksa, i.e., Sinyata, animitta, apranihita), compassion (karuna), the knowledge
of the non-origination of dharmas, calmness of mind, an unobstructed knowledge, and so on.
In the commentary of Ratnakara$anti (Jaini 1979: 8), the kalarkas are explained as dosa but
unfortunately not explicitly as soka. Even though the six paramitas are mentioned in BC 4, the
ten bhiimis are not, and thus it is unlikely that the twenty joys and twenty sorrows mentioned
here refer in any way to these gunas and kalarnkas of the prajiiaparamita commentaries.

The Larger Prajiiaparamita from Gilgit (fol. 213-14, tr. Conze 1975: 162) lists twenty
advantages (the numbering is provided by Conze) that a bodhisattva achieves after having
heard the “seal of the entrances into the letters A, etc.” (that is, the arapacana syllabary). But
even though the arapacana syllabary suggests a close connection to the Kharostht script and
Gandhara, twenty sokas are not mentioned in this passage.

413 (and passim) trae. This is a numeral in the nom. congruent with the following noun, as is
clear in 4125 trina sugadina (etc.). It is not defined what exactly is meant by “three.” In the text
itself two triads are mentioned. The first is maje, purve, paca (§ 7A3, 4128). The other is adide,
pracupana, anagada (§ 7A1, 4r24; § 7B1, 4v2). Although the words are different, both seem to
refer to the same, just as it is common in the Pali canon to use pubbe, majjhe, paccha for point-
ing to the past, present, and future.® Such groups of three are also used to express the universal
aspect of something, abbreviated as P tividha in Sn 509, which is explained by Buddhaghosa
as “before, during, and after”” and thus complete. Also the triads found in prajiiGgparamita texts
(analyzed in Conze 1973a) often refer to “three periods of time” (¢tryadhva), i.e., past, present,
future (cf. also trikalam, “always”). Thus, trae should be understood as threefold, relating to the
three times: in the beginning, in the middle, in the end, i.e., in the past, present, and future, or in
other words “completely, always.”!° I have translated this only as “three” to remain close to the
GandharT and to keep the repetitive parts as short as possible. There is one exception in § 7B3,
where trina trina is combined with avarimanana, referring to dosana as well as to sapatina.

8 Cf. Sparham 2006: 120-21 for a translation. For other translations, see Brunnholzl 2010: 323-24

and Conze 1954: 25-27. See also the explanatory passage in the Saratama (Jaini 1979: 8).

PTSD s.v. majjha. In the Dirghdgama manuscript from Gilgit, the terms dadau, madhye, paryavasane

are used (Melzer 2010: 140). Likewise in BC 2 na asi [...] na maje [...] na p(*r)ayosano.

10 Cf. Baums (2009: 398) in his commentary on Nird“? 9-106—7: na yaho na ya bhesadi - na ca ederahi
vijadi - trae ? ? y. 5. - ya ta padipaksiasa ya kileSasa samosano (It neither was nor will it be, nor
does it exist now: [...]): “The aksaras trae seem to represent the numeral ‘three’ and may refer to
the three times past, present and future, but the expected word for ‘time’ (adhva-) does not seem to
follow, so it cannot be ruled out that the reference of the numeral is the Three Sources or something
else entirely. If it is the three times, then the statement of our commentary would seem to be quite
simply that padas c—d of the root verse refer to the three times and to the concurrence or simultaneity
(samosana-) of these with the defilements (kilesa-, i.e., the Three Sources).”
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Here it has been translated as “each of the immeasurable three[fold] faults [and] ... each of the
[immeasurable] three[fold] fortunes.”

413 saparaia moksa. It is assumed that these are two words, adjective and noun, even though
a compound G saparaiamoksa would be equally possible, and likewise with the following
G sadrithia. The expression itself (Skt. samparayika | P samparayika in combination with
Skt. moksa | P mokkha) could not be found in either Buddhist Sanskrit texts or the Pali canon,
although it gives the impression of being a common wording,

4r3—4 trae ca saparaia moksa haksati {trae sadrithia ? ?} | 4r10 (*tra)e [ca] + + + ? {ti.
At the end of the sentence in 4r3—4 we would expect na haksati. The last two letters, that is, the
first two of 4r4, are not complete enough to assure the reading ksati, but it is not impossible.
The negation na and ha° would have to be added editorially, since no trace of ink is discernible
and based on the preceding and following lines, no aksaras seem to be missing. However, sa-
drithia does not make sense here, since it is repeated immediately afterwards in 4r4 referring
to suha/duha as in all other internal parallels (4r10; in 4r25 and 4v5 this corresponds to dritha-
dhamialo). The usual counterpart of (saparaia) moksa is (samsara)badhana (4125, 4v4-5),
but the remnants at the end of line 4r3 do not allow the reconstruction of badhana much less
samsarabadhana, instead of the present reading sadrithia. In the repetition of the list (§ 1B2,
4r10), this part of the passage is missing entirely.

§ 1A2 4r3-4 trae ca saparaia moksa haksati {trae sadrithia ? ?}
§ 1B2 4r10 (*tra)e ca + + + ? ti
§ 7A2a  4r25 trina moksana nasae trina badhanana aharae

§ 7B2a  4v4-5 trina samsarabadhanana nasea trina moksana ahare

Thus, trae sadrithia ? ? in 413—4 seems to me a scribal error, anticipating the following trae sa-
drithia suha, etc. It is also assumed that in § 1A2 and § 1B2 trae ca (saparaia) moksa haksati is
to be read as part of the sequence trae ca durgadi and trae ca sugadi, similar to the triad droaca,
sapati, and moksasuha in 4r12 and duhe, sapati, and moksa in 4r14. No reconstruction for 4r10
has been offered, because the remnants of the letters before #i do not convincingly look like they
could belong to a ksa, thus allowing the reconstruction haksati.

414 /4r10-11 kaiacedasia. The syntactical position of this compound is unusual because it
stands in apposition to duhkha, once at the beginning and once at the end of the na haksati-
string. It seems to be synonymous with sadrithia or drithadhamia, which is placed in a similar
apposition in section 7 (§§ 7A2a and 7B2a).

4r4 trae sadrithia suha haksati
kaiacedasia trae ca duha na haksati

4r10-11  sadrithia ca trae s(*u)ha haksati
trae dukha na haksati kaiacedasia
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415 ( (*trae sapurusa)darsana haksati budhapracea (*trae drugana na haksati -) ? ? ? ? ma-
purvagama (*asapurusa) . The whole sentence seems to have been inserted between the lines
as if originally forgotten. The repetition in § 1B2 reads trae sapurusadarsana haksati budha-
prac(*e)a trae drugana (*na) haksati. For ? ? ? ? mapurvagama (*asapurusa) as a possible gloss
on drugana, see § 7, where the asapurusa are expressed by kamapramuha:

§7A2a  4r25-26 trina { maje nisamarthe - sapurusana  budhana ) nasae
trina asapurusana § maj(*e) ) a(*hara)e

§ 7B2a  4v4-5 trina  maj(*e) ca nisa(*marthe) » kamapramuhaasapurusana nasea
trina budhapramuhasapurusana aharea

However, in 4r5 the remaining traces of ink preceding mapurvagama do not look like ka but
rather two distinct letters. There are no other occurrences of this phrase in the manuscript,
thus the reading kama is uncertain, which is why it has not been reconstructed here. The other
uncertain aksaras preceding mapurvagama could be maje as an abbreviation for maje (ca)
nisamarthe.

Based on the parallel constructions in the manuscript, the words -pracea, -pramuha, and
-purvagama are synonymous (Skt. -pratyaya, -pramukha, -pirvagama). They express that the
satpurusas are preceded or headed by the Buddha—or by Buddhas in general, as the plural is
used in § 7A2. The asatpurusas (durgana) are those who are headed or preceded by Kama (?).

While -pramukha and -pitrvagama are commonly used in compounds and in this context,
-pratyaya is not. Aside from its most common translation as “having ... as a cause” or “caused
by, because of,” if used as an adverb (i.e., BHS pratyaya / P paccaya), it can be translated as
“resting on, being founded in” or also “believing in, having trust in” (cf. MW s.v. sapratyaya, PW
s.v. pratyaya, CDIAL s.v. pratyaya, PTSD s.v. paccaya); hence the combined translation “based
on trust in.” A rather free translation that would also match the other two terms -pramukha
(“headed by”) and -piirvagama (“preceded by”’) might be “being followers of the Buddha(s).”

In Pali texts, -pamukha frequently occurs in the phrase buddhapamukham bhikkhusangham,
which indicates that the satpurusas (P sappurisa) are ordained disciples of the Buddha. As stated
in BHSD, the satpurusas are a lay category, mentioned immediately after a list of bodhisattvas.
They are supposed to live the life of grhapatis, but the term satpurusa may include monks as
well. Lenz (2010: 88-89), too, suggests a “worthy man” to be a “layman who supports the
Buddhist sangha” when referring to Mvu III 148.8—15, where satpurusas give [alms] to beggars
and thereby go to a heavenly abode. Another reference is the Samadhirajasiitra, which is more
explicit:

tatra katarah"' satpurusasrayah| yad idam buddhavirahitata | tatra katarat satpurusa-
samavadhanam| yad idam buddhabodhisattvapratyekabuddhasravakasevanata |

tatra katarasatpurusavarjanata| yad idam upalambhikanam kusidanam ca vivarjanata |
(Dutt 1954: 636)

11 In Dutt’s edition this part is abbreviated with tac for tatra katarah [ katara | katama/ katarat. Likewise,
vad idam is abbreviated by yacin each case (cf. Dutt 1954: 628 n. 8§ and 9). In the facsimile edition of



160 ANNOTATIONS

tatra katara satpurusasamsevand | yad idam buddhabhinisevita |
tatra katarasatpurusavivarjanata| yad idam tirthikanam upalambhadystikanam vivarjanata |
(Dutt 1954: 641)

What is support of a good person? Not being deprived of a Buddha.

What is meeting with a good person? Serving Buddhas, bodhisattvas, pratyekabuddhas,
[and] disciples.

What is avoiding a bad person? Avoiding those holding faulty views and indolent ones.

What is associating with a good person? Attending the Buddha.
What is avoiding a bad person? Avoiding firthikas holding faulty views.

This passage states that satpurusas are Buddhas, bodhisattvas, pratyekabuddhas, and §ravakas,
and that asatpurusas are those holding other, that is, faulty views. These asatpurusas should
be shunned; associating with them is, in other words, “bad company” (durgana). The use of
the term gana may be an allusion to the Jainas, or simply a reference to people with differing
spiritual views and goals.

The statement that the asatpurusas are headed by Kama (as seems to be found in BC 4)
has not been found anywhere else. There is, however, a particularly interesting paragraph in a
Gandhari manuscript from the British Library Collection (BL 10) that contrasts “worthy” and
“unworthy persons” (Cox 2014: 41).!2 Among other things, the unworthy person is character-
ized as having sensual and cruel thoughts (kamavitarka, vyapadavitarka).® Hence, also in BC 4
the expression may allude to persons being dependent on sensuality or sensual perception in
general. Good persons, on the other hand, are described in BL 10, for example, as those en-
dowed with the “good law” (saddharmasamanvagata) and undertaking “virtuous courses of
action” (kusalakarmapatha), thus followers of the doctrine of the Buddha, just as in BC 4.

4r5 [ 4r12 sarvadroaca ... sarvasapati. The term daurgatya (“adversity, distress, misery, woe”)
is opposed to sampatti (“prosperity, welfare, good fortune,” rather than “attainment, accom-
plishment”), the first used to describe states or conditions that are bad, the second those that are
good. The paramount “good state” is the happiness of liberation (moksasukha, 4r12).* In Pali
(according to PTSD s.v.) sampatti (“fortune”) is normally opposed to vipatti (“misfortune”), but
an analogous pairing of terms is not evident in the Gandhari text. In Anav" 21 and 36, sapati
(parami) is used to designate the (highest) fortune that occurs in the last rebirth as a human
being before the final attainment of awakening (in verse 21 the Gilgit parallel has sampada).

the Gilgit manuscripts published by Kudo et al. 2018 this passage is not contained, but in the section
previous to this one the sentences start with ratra katara (and not katama).

12° There are also several other Gandhari references to sapurusa/asapurusa, but none with further
definitions of the term.

3 Cf. PTSD s.v. vitakka: “kama®, vihimsa®, vyapada® (sensual, malign, cruel thought).”

4 The happiness of liberation is also called vimuttisukha in Pali, which designates the state of bliss
experienced after awakening.
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Soon thereafter, one becomes free of passion (verse 22; cf. viadaragha/e in verses 34 and 44),
this succeeded by the attainment of permanent bliss (ayalu suho, verse 22; see also verse 12)
and the state of calming (nibudi), which is nirvana (verses 16, 48, 87).

415 vado nidana ca akuSala pavena kara(*nena ka)rane kusale puiiaksae na haksadi. G karana
could be equivalent to either karana, “doing, acting,” or karana, “reason, cause.” The latter is
preferred, because in BC 11 the meaning clearly corresponds to karana “reason.” The general
position of this sentence, as well as of the whole text, is quite clear: Bad or evil actions cause
unwholesome conditions, good actions cause wholesome conditions and the growth—or at
least not the decline—of merit. The term kusala designates any good deed that is conducive
to progress on the spiritual path. It is applied in a moral sense and thus is synonymous with
punya, whereas akusala is “practically equivalent to papa” (PTSD s.v. kusala). Elsewhere, for
example in the Abhidharmasamuccaya and the Visuddhimagga, the decay of merit (G puiiaksae,
Skt. punyaksaya, P puiiiiakkhaya) is explained as a premature death.”

416 vaisadi | 418 (*va)isadi/vaisadi. Most likely this should be taken as a future form of v vac
(Skt. vaksyati, P vakkhati) expressing that someone will speak of, describe, or explain some-
thing, namely, the reasons (karana) for wholesome /unwholesome effects of wholesome/un-
wholesome deeds.

416 bhavid.d. The first part must be a form of bhavida (Skt. bhavita, P bhavita, “developed”).
Since the following aksara does not look like ve, bhavidava (Skt. bhavayitavya, P bhavetabba)
is excluded.

4110 (*tra)e ? + + + ? ti. Cf. annotations on 413 trae, p. 157.

4r12 si(*ne)ha = Skt. sneha | P sineha. In other Gandhari documents, this is written as seha
or sineha. The question is whether we are dealing with the (relatively common) vowel change

15 Abhidharmasamuccaya (Pradhan 1950: 39): punyaksayah katamah | akale maranam apunyamaranam |
yena sattva asvadasamapattyam rajyante | punyaksaydc ca hetoh te jivitac cyavante, “What is the
expiration of merit? It is premature death (akalamarana), death due to a lack of merit, because beings
are attached to a delicious attainment. They therefore die due to the expiration of merit” (Boin-Webb
2001: 88). Vism 229 / Vism" 189: tattha kalamaranam puiiiiakkhayena va ayukkhayena va ubhaya-
kkhayena va hoti. akalamaranam kammupacchedakakammavasena. tattha yam vijjamandya pi ayus-
antanakapaccayasampattiya kevalam patisandhijanakassa kammassa vipakkavipakatta maranam
hoti, idam puiiiiakkhayena maranam nama, “As intended here it is of two kinds, that is to say, timely
death and untimely death. Herein, timely death comes about with the exhaustion of merit or with the
exhaustion of a life span or with both. Untimely death comes about through kamma that interrupts
[other, life-producing] kamma. Herein, death through exhaustion of merit is a term for the kind of
death that comes about owing to the result of [former] rebirth-producing kamma’s having finished
ripening although favourable conditions for prolonging the continuity of a life span may be still
present” (Nanamoli 2011: 225).
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of e to i combined with the loss of the diacritic superscript stroke above the s, or simply with
the omission of ne. Both versions are attested:

Seha:
Seha(*m)vayam, Khvst 2 = Skt. snehanvaya (Salomon 2000)
Sehaprahana, Nird“? 13-84 / sehaprahano, Nird“? 9-123 = Skt. snehaprahanam (Baums 2009)

siha/sineha:
[si](*ne)ho aviprahino, Shahbazgarhi Rock Edict 13 (H)
si[neJhe avipahin[e], Mansehra Rock Edict 13 (H)
uchina sineha atvano, DhpX 299

Since there is no superscript stroke visible in BC 4, the second explanation of the ne having
been forgotten, as in the Shahbazgarhi rock edict, seems more likely.

4112 gaganadivaliasama. In Buddhist Sanskrit Mahayana texts, two forms of the last member
of this compound are found, either -sama or -upama, whereby combinations with upama are
more frequent, especially in paramita texts. Moreover, they vary between valika and valuka.
Both forms occur, but valuka is more common; manuscripts often vary between °ika and °uka
(BHSD). In Gandhari texts (SC 5%, BC 27), one always finds G valias/sama; and thus it might
be asked whether valikasama was an earlier form.

In addition to lokadhatus, other nouns often described as being countless “like the sands
of the river Ganga” are places like buddhaksetras, etc., beings like buddhas, tathagatas, bodhi-
sattvas, etc., and time periods like (maha)kalpa, objects like stiipa, puspaputa, etc. Frequently,
discussions refer to filling countless lokadhatus with valuable objects in order to accumulate
merit. Unfortunately, in BC 4 the words specifying what is happening in or with the lokadhatus
are hardly legible; the only parallel as yet known, T 24 no. 1485, merely contains the Chinese
word for ganganadivalika without a reference to lokadhatus. Thus, it is only possible to spec-
ulate on the context here. Most probably the G lo(g)adhadu refers either to world systems to
be crossed (cf. annotations on 4r13 rarania/tarapyn{ujia, below), or is used in reference to
sukha [ duhkha as experienced in innumerable lokadhdatus.

4r13 tarania/ta(raYn{u }ia. The construction of the first two sentences in § 2 is nearly parallel,
hence their words should be identical; the uncertain reading of ta in the first occurrence is
based on the second occurrence. G tarania could be taraniya in Sanskrit (“to be crossed,” i.e.,
“lived through, passed, traversed,” similar to atikranta [/ P atikkanta = abhikkanta). Parallel

16 AsPS 5-30 gaganati[siclvaliasa(5-31:) + + + + + + (Falk and Karashima 2013: 122). Later in the
manuscript, the last part of the compound is extant, but the first missing: 5-47 + + + + samesu
logadhadusu (Falk and Karashima 2013: 154). For the former, the Sanskrit parallel is gariganadi-
valukopamesu, but “[c]f. the Brahm1 ms (Sander 2000b: 9, 38) -valikasamam /-valikasamam kalpam
tistata/tistamto” (Falk and Karashima 2013: 122 n. 27).

17" In BC 2 evaliasama is used in reference to innumerous lokadhatus.
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to that, G vitrea might be corresponding to *vitarya, “to be gone through.” Since all of these
occurrences are followed by G saki, they could also be infinitives, though this is phonologically
doubtful; see below.

4r13 Saki (4x). G saki can correspond to BHS sakya (Vedic sakyat) | P sakka (cf. Pischel 1900:
§ 465), “it is possible, one can/could (with inf.),” or Sakya / P sakka, “able, possible, capable
of.” ¥ In the Niya documents, saki is regularly combined with an infinitive ending in -tum (e.g.,
na Sakya kartu in documents no. 91 and no. 399), though the infinitive more frequently used
is -anaya (cf. Burrow 1937: § 103). This infinitive is apparently also attested in Shahbazgarhi
RE 13 (L) sako ksamanaye, parallel to Girnar sakam chamitave and Erragudi khamitave (cf.
also Caillat 1992b: 113 [§ 3.2]), but it could also be the dative of an active noun used as a
substitute for the expected infinitive. Although these examples suggest that the corresponding
infinitive usually follows saki, it can also precede it. Thus, in BC 4 it is understood as “being
capable of crossing / going through” (G tarania, vitrea) rather than “being capable of clinging /
letting go” (G uadiana, pariceana). Among the several possible infinitive endings in Middle
Indo-Aryan, such as -(i)tum, -(i)tave, -(tum)je/ye, -dye/ayd, or -anaya (cf. von Hiniiber 2001:
§ 497), the Gandhar1 words could also correspond to *tar-anaya and *vitar-aya instead of being
gerundives, although in this case one would expect the spellings faranae and vitarae. Thus, the
combination gerundive + saki seems more likely with saki being used as an adjective (Skt.
Sakya | P sakka).

4113 uadiana |/ 4114 pariceana. Although both words could be taken as nouns in the gen. pl.
(uadiana = Skt. upadikanam for upadhikanam, “having a substrate of being, showing attach-
ment leading to rebirth,” and pariceana = Skt. parityaganam, “giving up, letting go”’), a more
likely etymological reconstruction is uadiana < Skt. upadiyana as a pres. part. atmanepada end-
ing in -ana, meaning “‘grasping/clinging [to the world/to rebirth].” ! Based on this, pariceana
would correspond to Skt. parityajana (“letting go/abandoning”). It is unclear if the two words
are nom. sg. m. or acc. sg. n. used adverbially. The single aksara after the second occurrence of
pariceana transliterated as ga (it could also be an e) is obscure.

4113 ko varedi pa ? pe | 4114 ko varedi ta a ro. In the first occurrence, it might be possible to
reconstruct ko varedi pana, but the following character is unclear. It resembles pe. Since the
subsequent repetition of ko varedi ... is not identical, it is of no help here.

Concerning varedi, it can have two different meanings: (1) v vr, “cover, restrain, prevent,”
caus. varayati, or (2) Y vr, “choose,” caus. varayati (‘ep. also varayati” MW). Edgerton (BHSD)
lists varayati with vareti, varayati as vv.l. (My 11.442.2, prose) and translates “shares, hands out
in turn (as gifts), distributes,” although with some uncertainty. In other Buddhist texts it is most

18 For the phonological development of saki < Sakyd, cf. G Sakimuni as well as G Sakamuni < Sakyamuni
and analogously G avasi < avasyam in BC 11.

19 Cf. Geiger and Norman 2000: § 192 and Pischel 1900: § 562. PTSD s.v. upadiyati lists upadiyamana,
SN III 73 and Sn-a 409, and upadiyana (°adiyano), Sn 470 and Dhp 20. The latter corresponds to
G anuvad(ijapu in Dhp® 191 (anupadiyano in Dhp 20).
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often varayati, thus probably rather “who restrains”; also in the Niya documents it is used in
this meaning, e.g., CKD 399 “prevent.” In BC 4, however, “choose” in the sense of “who would
choose clinging / who would choose something other than letting go?”” would make sense.

4114 paricata. Since an absolutive is used more often than a past participle, especially in
BC 11 (see, for example, 11v6), paricata should perhaps be reconstructed as parica¢(*)ta (BHS
parityajitva, “having let go”), instead of being understood as Skt. parityaktam, “is let go.”

4114 uadi /uadana [ anuvadana. Several words in this section, namely uadiana (Skt. upadiyana),
uadi (Skt. upadi), uadana (Skt. upadana), anuvadana (Skt. anupadana), go back to the root
upa-a v da “to grasp at, to cling to.” In Pali, upadi is normally only used in compounds for
upadana or synonymously with upadhi, especially in the compound sa-/an-upadisesa = Skt.
sa-lan-upadhisesa, “with(out) fuel remaining” (cf. G anuadisesa, Nird*?>, Baums 2009).2°
P upadhi is thus rather the “substrate or foundation [for rebirth],” but also translated as a
synonym of upddana as “attachment, clinging [to rebirth].”?' The basis (upadhi) of clinging
to existence (updadana) is usually explained as the group of five aggregates (Skt. skandha [ P
khandha), but also as defilements, sensual pleasures, or volitional formations.?> All of these are
origins of suffering. In BC 4, suffering “without clinging [to it]” (anupadana) will thus create
no foundation for new suffering. In summary, this paragraph states that if one were to let go of
clinging to the elements of the lokadhatu, there would be no fuel left, no foundation for rebirth,
and nothing by which one would experience a next birth. Stated more precisely, this would be
the case if one were to let go of the desire (frsna) for these elements, this desire being the cause
for grasping existence, which in turn causes new births. By letting go of this desire, every mis-
ery or distress is without cause for the next, and liberation will be attained.

4r15 tribosae ta asamkhedehi karpehi prafia(*paramida) + + + ? 7. The usage of bodha instead
of bodhi is frequently attested in Buddhist texts, and especially in the dat. sg. In Gandhart texts,
bosa seems to be as common as bosi. For example, the Gandhart Prajiiaparamita has bosa as
well as bosi (e.g., in AsP 5-54, Falk and Karashima 2013: 162), and in BC 2 bosae/bosae is
mentioned in addition to bosie. In BC 4, the aksara before bosae looks like tri. The term tri-
bodhi is also mentioned in other Buddhist texts, where it is however not explicitly explained.

20 BHSD s.v. upadhi: “Acc. to Childers upadi means the khandhas alone, while upadhi includes also
kilesa (with which PTSD makes it ‘almost synonymous’), kama, and kamma; [... bJut it seems that
even in Pali, upadhi and upadi are not always clearly distinguished.”

2t But cf. SWTF s.v. upadhi, where it is differentiated from upadana in the compound upadhyupadana
“Besitz-Beanspruchen und Ergreifen” (elsewhere upadhi is translated as “Daseinssubstrat/Grund-
lage irdischer Existenz” in addition to “Hidngen an Besitz,” obviously following Schmithausen,
e.g., 1969, “Grundlagen [irdischer Existenz]”; in 1987: 270 n. 130 he translates nirupadhisesa /
P anupadisesa as “where no possessions [i.e., skandhas] remain”). In my translation I am follow-
ing DP s.v. upadhi: “BHS worldly possessions or belongings [...]; attachment to such possessions
(forming a basis for rebirth).”

22 According to CPD s.v.,, upadhi is equated with “tanha, adana, upadana, asava, kamma, in later sys-
tematization particularly with kama, khandha, kilesa, abhisankhara.”
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One rare and maybe the earliest piece of written evidence is a fragment from Sor¢uq on the
northern Silk Road containing a Buddhist stotra:

prajiiavimuktas traividyah, sadabhijiia maharddhikah |
tribodhiprasthitas carya, iha samghe vasanti te ||*

The noble ones who are released by insight, possessing the three knowledges,
possessing the six higher knowledges, set forth for the three kinds of awakening,
they live here in the community.

In his edition, Schlingloff (1955: 94) interpreted tribodhi as the three things the Buddha real-
ized at his awakening, equivalent to the Buddhist interpretation of traividya.** Schlingloff states
that the term fribodhi does not seem to occur in Pali, but he refers to the Chinese translation of
the Mahaparinirvanasiitra by Faxidn 11, where arhats are described as possessing the three
kinds of awakening and the six insights (Waldschmidt 1944: 32).

Instead of referring to three knowledges, as assumed by Schlingloff, the term tribodhi might
be interpreted as relating to the three different ways to (or levels of) awakening, namely that of
a §ravaka, pratyekabuddha, and samyaksambuddha. In Sanskrit (Sravakayana and Mahayana)
texts, the term tribodhi is usually not mentioned but rather the three terms separately. For
example, Vasubandhu explains in his Abhidharmakosabhasya (Pradhan 1975: 383): pudgala-
bhedena tisro bodhaya utpadyante | sravakabodhih pratyekabodhir anuttara samyaksambodhir
iti.» In Gandhart texts the term tribodhi has not as yet been attested elsewhere. However, the
three ways to awakening are mentioned in BC 2 as savaga-/ praceabudha- | samasabudhayana,
i.e., the paths of a §ravaka, pratyekabuddha, and samyaksambuddha. Thus, the context of tri-
bodhi in BC 4 could very well be that on all three paths to awakening, the prajnaparamita
should be practiced for innumerable eons—if the reconstruction prafia( *paramida) is accepted.

Regarding the long period of practice, cf., for example, a passage in the “Treatise on
paramis” from the commentary on the Cariyapitaka: “(xiv) How much time is required to
accomplish them [the paramis]? As a minimum, four incalculables (asankheyya) and a hun-
dred thousand great aeons (mahakappa); as a middle figure, eight incalculables and a hundred
thousand great aeons; and as a maximum, sixteen incalculables and a hundred thousand great

2 SHT 434/1+2, line 3. The reading by Schlingloff (1955: 94) is to be corrected with regard to canya,
which is actually carya in the manuscript, written for carya (cf. the reading carya in ms. Or.15009/502
of the British Library collection, and caryah in ms. 3510, 26 of the Pelliot collection according to
Pauly 1957: 296).

His footnote to traividyah: “Das dreifache Wissen der Buddhisten, Wissen um friihere Daseins-
formen, um die Schicksale der Wesen, um die Erlésung, wird in Ang. Nik. I, 163—-166 (P.T.S.)
bewullt dem dreifachen Wissen der Brahmanen, den drei Veden, entgegengesetzt.”

In the Saddharmapundarikasitropadesa the three kinds of / paths to awakening are called sravaka-
yvana, pratyekabuddhayana, and bodhisattvayana—in addition to mahayana and buddhayana, and
next to the general ekayana. Cf. also the Abhidharmadipa with its commentary Vibhasaprabha-
vrtti (Jaini 1959: 357-58): sa punar esa bodhih ksayanutpadajiianariipasati pudgalabhedena tridha
bhidyate | tisro bodhayah | buddhapratyekabuddhasravakabodhayah |.

24

25



166 ANNOTATIONS

aeons” (Bodhi 1996: 54). For the connection between the attainment of the prajnaparamita and
the three forms of awakening, cf., for example, the PasicavimSatisahasrika and the Prasanna-
pada with reference to the Astasahasrika.*® In every case the prajiiaparamita must be under-
stood and practiced in order to arrive at the three kinds of bodhi.

It is unclear what Gandhar1 word followed (*paramida) in the manuscript. The last aksara
of + + + ? 7 could be read as i, especially under the assumption that a finite verb is missing,
parallel to prajahati ca at the end of the next sentence. The second-to-last aksara was a letter
with a horizontal superscript stroke (still preserved on the birch bark). Such strokes have been
applied in other places in this manuscript to represent dhy, sc, or sn, and thus one of these would
be a likely candidate. Based on the vague parallels mentioned above, a possible reconstruction
and translation might be: “Therefore, for innumerable eons (*[one] accomplishes/learns/prac-
tices the perfection of) insight and [one] abandons [what is] useless, etc.” Especially with
regard to prajiiaparamita texts, the root siks seems most suitable. Hence the reconstruction
praiia(*paramidae Sik3sati), “one trains/practices oneself in the prajiiaparamita,” is reasonable.
Normally one would expect this to be written siksati, without a horizontal stroke above, as in
the Gandhar1 Prajiiaparamita at AsPS 1-17 in relation to praiiaparamida (Falk and Karashima
2012: 34), but CKD 510 has siksatu for Siksatu (in the Niya documents, ks is generally written
with a superscript stroke).

Another problem with this fragmentary sentence is that the subject (agent) is missing. Most
likely, it is the ideal practitioner of the proposed path to awakening, as was the case in the pre-
ceding paragraphs. Alternatively, it could refer to “other bodhisattvas” as mentioned later in § 4
to the effect that they must train a very long time before they finally obtain the prajnaparamita
(i.e., the anuttarajiiana = bodhi). In contrast to this, the practitioner of the way proposed in this
manuscript would reap the fruits of his efforts much more quickly, needing just one lifetime
from the first intention to strive for awakening until its attainment.

4r15 sudinoamo = Skt. svapnopama-. The equivalence of sudino to Skt. svapna is confirmed by
a passage in BC 2, where parallels support the translation. There, puruso sudinataragada corre-
sponds to “a person in a dream” (purusah svapnantaragatah). For the phonological development
of Skt. svapna- | P supina- > sudino (p > *v > d) compare Skt. vihamgama- | P vihangama- >

% Paincavimsatisahasrika (Kimura 1986, II-11I: 97-98): ye ’pi te dasadisi loke samkhyeyesu loka-
dhatusu Sravaka, ye ca pratyekabuddhas tisthanti dhriyante yapayanti te 'pimam eva prajiiaparamitam
agamya Sravakabodhipratyekabodhipraptas. tat kasya hetos ? tatha hy atra prajiiaparamitayam trini
yanani vistarenopadistani, tani punar animittayogenanutpadanirodhayogenasamklesavyavadana-
yogena. Cf. also the Larger Prajiiaparamita from Gilgit (fol. 12v1-2, Zacchetti 2005: 185-86 and
304 n. 465): punar aparam Saradvatiputra yavanto dasadigloke sarvalokadhatusu satvas tan sarvam
Sravakapratyekabuddhayanena ca parinirvapayitukamena bodhisatvena mahdasatvena prajiiaparami-
tayam Siksitavyam. The passage in the Prasannapada (de La Vallée Poussin 1903-13: 353) is: ata
evoktam bhagavata aryastasahasrikayam bhagavatyam | Sravakabodhim abhisamboddhukamena
subhiite syam eva prajiiaparamitayam Siksitavyam | pratyekabodhim abhisamboddhukamena subhiite
syam eva prajiiaparamitayam Siksitavyam | anuttaram samyaksambodhim abhisamboddhukamena
subhiite bodhisattvena mahasattvendasyam eva prajiiaparamitayam siksitavyam ity adi.
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dihaghama- with the similar development v > d (Allon 2001: 78, 330), or Skt. chavi / P chavi >
chadi (Glass 2007: 118, 155-56). The form supina occurs for example in the Gilgit manuscript
of the Vajracchedika (Schopen 1989: 107, but cf. also BSHD s.v.). In Prakrit (Ardhamagadhri,
Jaina-Maharastr1) sumina is attested along with suvina and even sivina (Pischel 1900: §§ 133,
177, 248).7

Regarding the content, svapna is common in Buddhist texts dealing with sinyata and is
used to express the dreamlike character of all phenomena. To understand reality as it really is,
i.e., empty, is to wake up. Interestingly, there is a distinction between soppa and supina in Pali
(both svapna in Sanskrit). Whilst soppa denotes a dream while sleeping, supina is used for a
dreamlike, oneiric vision (Pinault 2009: 243, cf. also Hanneder 2009: 66—67).

4r15 se. This could either be a nom. sg. m. referring to citupade (Skt. cittutpada) three words
later, or it is an adverb (Skt. ftad / P tam). A similar case is seen in 412, where se stands at the
beginning of the sentence, either corresponding to Skt. zad used adverbially, or referring to the
noun after the next word (412 se apaliosena margabhavane), in which case it would be nom. sg. f.
The only other attestation of se as Skt. tad / P tam, “thus, then,” is found in the Mansehra rock
edicts (see annotations on 412 se ..., p. 153).

4115 mah(*i), cf. 4r17 mahi i(*Se)mi. In the Niya documents, mahi is equivalent to mahyam and
used as dat. or gen. sg. of the first person (cf. Burrow 1937: § 78). As a genitive it can be used
as the agent of a sentence (Burrow 1937: § 119, cf. also Jamison 2000: 74 n. 36 and 77 n. 47).
Note also the use of mama krtam for maya krtam in the ASokan edicts (Caillat 1992a: 489 =
Caillat 2011: 211).

4r15 isemi (“here,” adv.) is so far only known from the Niya documents, where it is frequently
used (Burrow 1937: §§ 91 and 133, as well as Caillat 1990: 16). Other edited Gandhart manu-
scripts use iha or ise.

4r15 jadi. Maybe loc. sg. (= Skt. jatyam [ P jatiya, -yam), congruent with isemi, although in
other Gandhart documents this is usually rendered -ie (e.g., Savastie, Allon 2001: 111; cf. also
Baums 2009: 219-20 for examples ending in -ie as well as -ia). Alternatively, it could be taken
as acc. sg. (= Skt. jatim / P jatim) whether used for loc. (cf., e.g., Duroiselle 1997: § 598 or
BHSG § 7.23), or to express a duration of time (“during this lifetime”).

4r15 padhamacitupade ca vrude prafiaparamida ca padiladha. The prathamacittotpada is the
“first arising of the thought/aspiration/intention [to attain awakening]” or the “initial resolve/
resolution [to strive for perfect awakening].” Cf. BC 2 anutarae samasabosae - cito upadema,

27 In Niya document no. 157, sumimna is written (ahu sumimna trithemi, “I saw a dream,” and puna

arikungeya sumimna tritha, “Again the ari Kungeya saw a dream ...,” Burrow 1940: 29). Cf. Brough
1962: § 36 (also Allon 2001: 85) for the alternation of m/v (m for original v seems to be preferred in
the Dhp¥, which might apply here as well).

2 For different kinds of cittotpada, cf. Wangchuk 2007: 149 1f.
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cito upadido; AsP% anutarae samasambosae cito upadeamsu (Falk and Karashima 2013: 152 ff.).
This resolve marks the beginning of the bodhisattva career, whose end is achieved with awaken-
ing for the sake of other beings, usually expressed by “the attainment of the prajiiaparamita” or
“sitting on the seat of awakening.” In Sanskrit prajiiaparamita texts, the duration of progressing
on the bodhisattva path is often paraphrased as prathamacittotpadam upadaya yavad bodhi-
mandanisanna- (“from the arising of the first resolution until sitting on the seat of awakening’).?
The attainment of the prajiiaparamita (or synonymously anuttarasamyaksambodhi, sarvakara-
jiata, anuttarajiiana) on the seat of awakening is often expressed with the verb prati ¥ labh.?
After the first resolve to attain perfect awakening, a bodhisattva practices the six paramitas®'
and develops other qualities.*? Regarding ca vrude in BC 4, the link between the “first thought

2 For example, LPG, fol. 239a (Conze 1962: 96), fol. 240a (Conze 1962: 98, 99), fol. 249b (Conze
1962: 135). Similarly: prathamacittotpadam upadaya yavad bodhimandanisadanat (PvsP, Kimura
1992, V: 97, and LPG, fol. 274a, Conze 1974: 27). Also Kasyapaparivarta (S1 P/2, fol. 21r3—4;
Vorobyova-Desyatovskaya 2002): prathamacittotpadiko bodhisatvo yavad bodhimandanisadana
tavat sarvasatvopajivyo nirvikaro (ni)spratikaro bhavati. For reaching buddhahood on the seat of
awakening, cf. LPG, fol. 239b, Conze 1962: 97-98 (“[the Bodhisattva] does not realise that Dharma-
hood until he is seated on the terrace of enlightenment, and there wins the knowledge of all modes,
immediately thereafter to turn the wheel of Dharma,” Conze 1975: 496).

% E.g., LPG, fol. 17r (Zacchetti 2005: 387): kecit puna(h) Saradvatiputra bodhisatva mahasatva
gambhira prajiiaparamitapratilabdhd; Gandavyitha (Suzuki and Idzumi 1949: 288): dusprajiianam
sattvanam prajiiaparamitapratilabhaya dharmam desSayami; Karunapundarikasitra (Yamada
1968: 400): evamripam tasya tathagatasya piurvam prathamacittotpaditanuttarajiianapratilabhaya
pranidhanam babhiiva. Cf. also LPG, fol. 296b (Conze 1974: 100-101): tat kasya hetoh ? tatha hi maya
prathamacittotpadam upadaya nanyam cittam pratilabdham anyatra-anuttarasya samyaksambodheh.
Likewise, PvsP (Kimura 2006, VI-VIII: 122): tat kasya hetoh ? tatha hi tena bodhisattvena mahd-
sattvena prathamacittotpadam upadaya nanyatra cittam pratilabdham anyatranuttarayah samyak-
sambodheh.

31 Cf. LPG, fol. 260b—-261a (Conze 1962: 183): bodhisattvo mahdasattvo prathamacittotpadam upadaya

satsu paramitasu carann astau bhumin jiianena ca darsanena ca atikramati ... (“the Bodhisattva

[...] beginning with the first thought of enlightenment, coursing in the six perfections, transcends

the eight stages [of the Disciples and Pratyekabuddhas] with his cognition and vision,” Conze 1975:

541). Cf. also LPG, fol. 293b (Conze 1962: 91): katamo bhagavan bodhisattvasya mahdsattvasya

bodhimarga yatra bodhisattvena mahdasattvena carata sattvah paripacayitavya buddhaksetram ca

parisodhayitavyam? bhagavan aha: iha subhiite bodhisattvo mahasattva prathamacittotpadam
upadaya danaparamitayam caramc chilaparamitayam ksantiparamitayam viryaparamitayam
dhyanaparamitayam prajiiaparamitayam caran yavad astadasasv avenikesu buddhadharmesu caram

sattvams ca paripacayati buddhaksetram ca parisodhayati, “What is the enlightenment-path of a

Bodhisattva, coursing in which he should mature beings and purify the Buddha-field? The Lord:

Here the Bodhisattva, from the first thought of enlightenment onwards, courses in the six perfec-

tions, etc. o : in the eighteen special Buddhadharmas, and both matures beings and purifies the

Buddha-field” (Conze 1975: 610). For “practising the six paramitas from the time of his initial

production of the thought [of awakening] until he seats [sic] at Bodhi-tree,” cf. Zacchetti 2005: 336

§ 3.17.

For the things the bodhisattva has to learn on his way regarding the teaching of the Buddhas, i.e.,

sitra, geya, vyakarana, and so on, cf. LPG, fol. 258a (Conze 1962: 171-72, tr. Conze 1975: 532).

32
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of awakening” and the “attainment of the prajiiaparamita” is not entirely clear. It was certainly
not upadaya, which however would be expected based on the aforementioned phrase. The ob-
scure word could refer to the verbal uttering of a pranidhana® in the sense of it having already
happened (G vrude = *vrtam for vrttam). Since the last grapheme does not look like a 7., a corre-
spondence to ukta- is unlikely. Also the presumed reading vru points to G vrude = Skt. vrt(t)a-.
This seems indeed possible, since similar derivations of ¥ vyt are combined with cittotpada in
other texts, as for example: cittotpada divasam anuvarteran (AsP 234), cittotpade vartamana
(Gandavyitha, Suzuki and Idzumi 1949: 522.13), cittotpadaparivartaih (Larger Sukhavativyitha
§ 8.19, Fujita 2011: 18.8). Moreover, the triskandhaka(dharmaparydya) is combined with
pravrt in the Siksasamuccaya (Bendall 1902: 171 triskandhakadharmaparyayapravartanena
[tr. Bendall “engaging in the recitation...”], Bendall 1902: 290 triskandhakapravartanam).
Thus, if G vrude = Skt. vri(t)ah, this might involve some sort of oral performance.

4116 pariiiad. What has been written after 7ia cannot be safely identified. A little chip is lying
on top of this spot of the manuscript fragment, making it impossible to reconstruct anything
with the help of any remaining traces of ink. Based on the preceding and following past partici-
ples, we would expect a Gandhari form pariiiada corresponding to Skt. parijiiata |/ P pariiifiata.

4r16 praladhe. Most of the birch bark is broken off here. However, the context and especially
the following passage make the reading quite likely: In 4r17 (§ 4), it is knowledge (G fiana)
which is obtained and should not be thrown away. This does not seem to have been written
here, because one or two letters before praladhe, the remnants of a letter look like mo. This
could point to moksa, “liberation.” However, no such parallel has been found in other Buddhist
texts, though there are expressions with (bodhisattva-vi)moksa and verbal forms of pratilabh in
Sanskrit Mahayana texts, as well as vimokkha + patilabh in Pali texts.

4117 bosimada-. In 4118, bosimada is written as mosimada (ta vucadi samo mosimadanisana).
Most probably this is merely a scribal error, with mo written twice instead of proceeding with
bo. Another possibility is that this indeed represents a different pronunciation or orthography.
Since it is not explained or referred to any further, and the emphasis seems to be on the difference
between bosimadami labhadi and mosimadanisana, 1 prefer to attribute the unfamiliar spelling
to the inattention of the scribe. Nevertheless, in the Lalitavistara the seat of awakening is once
called mahimanda (verses 21.82—83, Lefmann 1902-08, I: 316).3* The same term occurs in the

3 In the Bodhisattvabhiimi, the cittotpdda is the first of five pranidhanas: tatra katamad bodhisattvasya
bodhisattvapranidhanam | tat samasatah paiicavidham drastavyam | cittotpadapranidhanam upapatti-
pranidhanam gocarapranidhanam samyakpranidhanam mahdapranidhanaii ca | tatra prathamacittot-
pado bodhisattvasyanuttarayam samyaksambodhau cittotpadapranidhanam ity ucyate (Dutt 1966:
186). The idea of a verbal uttering was first suggested to me by Vincent Tournier.

First noted by Ingo Strauch. The passage reads: yatha merucakravadas candrasiryas ca Sakra-
brahmanah | vrksas ca parvatavarah pranate sarve mahimandam | nihsamsayu punyabalf prajia-
balavams ca jiianabalavams ca | ksantibala(vams ca) viryabalavan abalamkarta namucipaksam, “As
mount Meru and the surrounding ranges, the moon and the sun, Sakra and Brahma, the trees and
the best of mountains all bow down to the seat of awakening (mahimanda), certainly someone with
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Mahavastu Mvu 1 161 mahimandagato or Mvu Il 401 mahimandam), where it has been translated
as “high ideal” (Mvu I 161)* or “best place” (Mvu I 161),%® or as “bodhi throne” (Mvu I 401).%’
In the examples above, the word bodhimanda [ mahimanda represents the time and space
where one attains awakening and thereby becomes a Buddha. Although it was indeed a certain
spot on the ground where Siddhartha Gautama realized the ultimate truth, this came more and
more to denote an intellectual, abstract state of mind. In this sense, the Vimalakirtinirdesa gives
a detailed explanation of what is meant by bodhimanda (§§ 3.54—60). Among other things, it is
the seat of generosity, morality, tolerance, meditation, and insight, in other words, it is the seat
of the six paramitas. As in the Vimalakirtinirdesa, so also in other Buddhist works, especially of
course those concerning the prajiiaparamita, the bodhimanda is explicitly connected with the
paramitas, because they are to be practiced as long as is needed to attain perfect awakening.®
In short phrases, this moment of awakening is often expressed as “sitting on the seat of awaken-
ing” (bodhimanda + nisad-/nisanna-). However, I have not found it in close combination with
a form of ¥ labh, as is the case in this Bajaur manuscript (yo aiia bosisatva bosimadami lavheti
sa mahi i(*se)mi dharetrami ladhe fiane ... samo bosimadami labhadi). A partial parallel is
found in the Suvikrantavikramipariprccha, where the bodhisattva quickly approaches the seat
of awakening and quickly obtains the knowlege of the omniscient (bodhisattvah ... ksipram ca
bodhimandam upasamkramati, ksipram ca sarvajiiajiianam pratilabhate, Hikata 1958: 116).

4117 lavheti. Judging from context, this should be a third person plural present tense active form
of ¥'labh, “obtain” (labhanti/te). In BC 4, the Kharosthi sign transliterated as -vh- stands for
Skt. -bh- (as in lavha = Skt. labha-), while -bh- reflects Skt. -bhy- (as in labhadi = Skt. labhyate).

the power of merit (punya), of insight (prajiia) and of knowledge (jiana), of endurance (ksanti) and
vigor (virya) will render the wings of Mara powerless.”

Mvu 1 161 [...] tato priyam budhyati jiianam uttamam | svayam mahimandagato tathagato, “That is
why the Tathagata, reaching his high ideal, awakens to that unsurpassed knowledge which is dear to
him” (Jones 1949-56, I: 128).

% Mvu I 161 “infolge davon erwacht er zum erwiinschten hochsten Wissen, (er) der selbst zum
besten Ort auf der Erde gelangte Tathagata” (Leumann and Shiraishi in Shiraishi 1988: 244-45).
The bodhimanda is rendered as byang chub snying po in Tibetan (“supreme/essence of enlighten-
ment,” cf. BHSD s.v. bodhimanda), taking manda as a synonym for sara, which is further justified
by the commentary bodher mandah saro ‘treti bhiipradesah paryankakranto bodhimandah (Abhi-
samayalamkaraloka, Wogihara 1932-35: 206, cf. Lamotte 1962: 198-200 n. 105 for further referenc-
es). Cf. also PTSD s.v. manda.

Mvu 11 401 [...] yatha trnani grhndsi yatha yacasi svastikam | yathopesi mahimandam adya buddho
bhavisyasi, [Kala, the naga king, speaks to the Buddha sitting at the river Nairafijana before his
final defeat of Mara, i.e., his awakening:] “From the way thou holdest the grass, from the way thou
dost ask Svastika for it, from the way thou dost approach the bodhi throne, today thou wilt become
Buddha” (Jones 1949-56, I1: 357; no translation by Leumann and Shiraishi).
Abhidharmasamuccayabhasya (Tatia 1976: 107): yad bodhisattvas tam Silaparamitabhavanaparam-
param yavat prajiiaparamitabhavanaparamparama (ms. sparamparama) bodhimandanisadanan na
bhramsayati na vicchinattiti; cf. Adhyardhasatika Prajiiaparamita (Tomabechi 2009: 5 and 8); Larger
Prajiiaparamita from Gilgit, fol. 222b (Conze 1962: 29-30, tr. Conze 1975: 448) and fol. 237a
(Conze 1962: 86—87, tr. Conze 1975: 490-91).
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The e-vowel in the Gandhart form, however, suggests a causative (-aya-), but this does not fit the
context (cf. von Hiniiber 2001: § 447 for MIA -e- verbs without a causative sense).

4117 dharetrami. In concordance with bosimadami, this is taken as a loc. sg. of dharayity (also
dharitrt), ., “earth,” in the meaning of “on this very spot on the ground.” Also in the Suvarna-
bhasottama a connection is made between the place where the siitra is expounded and the
earth-goddess Drdha (see Emmerick 2001: 54-55).

4117 ta na suladha me lavha na ca praodidave. The phrase recalls the common labdhd me
sulabdha labha, sulabdhd me labha, and other variants (Astasahasrika Prajiiaparamita, Larger
Prajiiaparamita from Gilgit, Pafiicavimsatisahasrika Prajiiaparamita, Mahavastu, Gandavyitha).
In Pali texts it is labha ... suladdham or labha ... suladdhalabha, most often in the phrase labha
vata me suladdham vata me.*® The form P labha is explained as dat. sg. in PTSD (s.v. labha:
“dat. sg. labha [for labhaya] is used adverbially with foll. genitive in meaning of ‘for my [our]
gain,’ ‘it is profitable,” ‘good for me that’”’). The Gandhari form lavha could be either nom. sg.
m. or a short adverbial dat. sg. form, as in the Pali tradition.

Here, the ta at the beginning is taken as a demonstrative pronoun, n. nom. sg. (“it, this”), but
it could also have been used in an adverbial sense (“thus”), meaning “because I have not easily
obtained this, it should not be thrown away.”

4117 praodidave. Cf. Burrow 1937: 81: odeti = “let go, send away, allow.” According to Burrow
the etymology is not clear: “It may be connected with Pali oddeti ‘throw away, reject’ (Pv. A.
256 oddayami = chaddayami) and oddeti ‘to set or lay a snare’ (pasa).” Based on the meaning
in the Niya documents, it is understood here as “to be thrown away, rejected, relinquished”
and synonymous with BHS *prachorayitavya/*prachod(d)ayitavya|*prachaddayitavya | P *pa-
chaddetabba.*°

4117 samo [ 4118 same. G samo [ same should correlate to Skt./P sama (“the same”), but phono-
logically, Skt. samyak / P samma (“properly”) is also possible.*! However, samyak is not known

% E.g., in the Visuddhimagga (Vism 223 / VismY 184): labha vata me suladdham vata me [...] labha vata
me ti mayham vata labha [ .. .] suladdham vata me ti yam maya idam sasanam manussattam va laddham,
tam suladdham vata me, “It is gain for me, it is great gain for me, that [...] Herein, ‘it is gain for me’: it
is my gain, advantage. [...] ‘It is great gain for me’: it is great gain for me that this Dispensation, or the
human state, has been gained by me” (Nﬁnamoli 2011: 220). Or, e.g., Mil 17 labha no tata, suladdham
no tata, “It is a gain for me, my dear, it is well gotten by me, my dear, ...” (Horner 1963: 23).

40 PTSD s.v. chaddeti: “Vedic chardayati & chrpatti to vomit; [...] to throw away; abandon, leave, reject;
[...] grd. chaddetabba [...].” BHSD s.v. chaddeti: “(= Pali id.) abandons: i Mv 1i.170.18; 1ii.291.14;
mss. corrupt in both, but context makes Senart’s em. seem certain; in iii.291.14 the only ms. choddeti
(lacuna in other ms.).” Cf. also PTSD s.v. pachaddana: “vomiting, throwing out Sdhp 137.” On a
related note, Nird"! (Baums forthcoming) documents chorida from chorayati (rarely chodayati, cf.
BHSD s.v. chorayati) in the meaning “let go, release, abandon, remove,” etc.).

4 In the Senavarma inscription, Oskar von Hiniiber (2003: 15) translates same as “vollstandig,” in-
terpreting it as samyak. Also Stefan Baums (2009: 315) translates same in Nird"* 13-67 with “right.”
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in direct connection with bodhimanda. Although the syntactical construction in BC 4 is not
entirely clear, I think we can exclude samyak due to context and translate sama.** What is meant
by “the same” is that the “traditional” awakening (bodhi) is identical with the “new” knowledge
(jiana), which is further explained as the realization that everything, i.e., all dharmas—and
this also includes the bodhimanda—are devoid of inherent existence (sinya) and are therefore
causing suffering (duhkha) and useless (nihsamarthya) with regard to liberation. This is the
core statement of the prajiiaparamita, and this seems to be meant by “the knowledge of [what
is] painful and the knowledge of [what is] useless” (G dukhaiiananisamarthafiana) in the fol-
lowing sections § 5 and § 6 in BC 4.

With reference to prajiiaparamita texts, two passages may be mentioned here. One is a
statement in the Vajracchedika from Gilgit which says that every place (prthivipradesa) where
the prajiiaparamita is proclaimed becomes a place to be worshipped, similar to a bodhimanda.
Usually, however, the term caitya is used instead of bodhimanda (cf. Schopen 1975). In the
Saddharmapundarika, both caitya and bodhimanda are named: yasmims ca kulaputrah prthivi-
pradese 'yam dharmaparyayo vacyeta |...] tasmin prthivipradese tathagatam uddisya caityam
kartavyam | tat kasya hetoh | sarvatathagatanam hi sa prthivipradeso bodhimando veditavyas |...]
(Kern and Nanjio 1912: 391). Further, in the Astasahasrika Prajiiaparamita it is emphasized that
“all dharmas have neither place nor locality,” and that this is how a bodhisattva should approach
the prajiiaparamita (AsP 235 sarvadharmadesapradesatah prajiiaparamita anugantavya cf. also
AsP 196 and 476).

4r18-19 tasva same ya ti na praodidave. Within ya ti na, the second aksara is broken off at the
top, but the remaining strokes resemble #i rather than di. For ya ti there are several options.
First, G yati corresponding to (1) Skt. yadi, “if,” is not an uncommon variant, although it is
restricted to the Niya documents and apparently to BC 2 and BC 11 (both of these documents
also have the alternative spelling yadi). Another reason for this may be that the editors of other
manuscripts or inscriptions, when in doubt, preferred to transliterate yadi since it is etymolog-
ically expected. Other solutions are (2) ca iti, (3) yad iti, or (4) yati (“an ascetic, one who has
restrained his passions and abandoned the world,” MW; cf. PTSD). Among these options, (3)
is the most likely considering the overall context, which is emphasizing that the knowledge one
has obtained should not be thrown away (cf. section § 5).

4119 khadaena kavalaena ... nagao. Phonetically, the first word should correspond to Skt.
khandaka-, meaning either “fragment, piece” or “evil, false” (cf. BHSD s.v. khandaka). The
second word, kavalaena, most likely correlates to Skt. kapalaka-, i.e., a bowl made from a skull.

There is an interesting wordplay on samyak and sama in the Gilgit Vajracchedika (fol. 10): “How-
ever, Subhiiti, that dharma is the same as any other (sama), and there is nothing at all different
(visama) about it. That is why it is called ‘supreme and perfect (samyak) awakening.” By virtue of
being devoid of a soul, being devoid of a living being and being devoid of a person, that supreme
and perfect awakening [samyaksambodhi] is fully awakened to as being the same [sama] as all
wholesome dharmas” (Harrison in Harrison and Watanabe 2006: 155).

42 In the translation, sama is taken as an adjective referring to “knowledge” in the preceding passage,
but it could also be translated as an adverb: “in the same way.”
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The second meaning of Skt. khandaka would lead to the translation “even if I will beg with a
false bowl and having become a naked mendicant” with G nagao = Skt. nagnaka- referring
to non-Buddhist ascetics (khandakapalika is attested in the Kathasaritsagara as a name for an
inferior Kapalika ascetic; see MW s.v.). The first meaning as “fragmentary” or “broken” is
supported by khandena patrena as a term for a broken begging bowl in the Bhiksunivinaya.¥® A
nagnaka is simply a monk who has lost all his clothes. The entire passage would thus express
that a monk would give up or throw away everything he owns (food, or a proper means to get
food, as well as his clothes), but not the very precious knowledge by which he attains liberation.

4r19 imo (*fia)no praodidave. G imo is nom. sg. n. corresponding to idam (jiianam), as also
in Pali imam as well as idam as nom./acc. sg. n. is known (cf., e.g., Duroiselle 1997: § 307 or
Pischel 1900: § 429). See also chapter 6 on morphology (‘“Pronouns”).

4r19 pracaparamido. This is tentatively read as equivalent to G prafiaparamido = Skt. prajiia-
paramita, even though it is clearly written pracac. This could be a scribal error. But it could also
indicate an oral transmission if one assumes that prajiia was pronounced similarly to praca.*
Identifying pracaparamido with praiiaparamido is furthermore supported by the triad 4r15
nisamartho ya dukho ya sudinoamo ca, which seems to correspond directly to 4r19 (*dukh)o-
fiano ca (*ni)samarthaiiano ca pracaparamido ca, since “being like a dream” (G sudinoamo =
Skt. svapnopama) is a very common way to describe emptiness.

The following aksaras pari ? ? pra ? ? + + are for the most part hidden by a small frag-
ment (folded back from the recto), so it can only be guessed that the first was pariiiado and the
second most probably praodidave.

4120 dukhaiiananisamarthaiianena. The knowledge of what causes suffering and of what is
useless most likely corresponds to the knowledge that one obtains on the seat of awaken-
ing, referring to the realization of emptiness, the core element of the prajiiaparamita doctrine.
G dukhaiiana seems to refer to the knowlege of suffering as the first of the four noble truths in
a general sense.”

I have not found duhkhajiiana or P dukkhariana in juxtaposition with nihsamarthyajiiana /
P *niratthaiiana, or even the latter alone. According to PTSD s.v. nirattha, “useless” is applied
in the Silakkhandhavaggatika to useless prattle by which happiness and welfare are destroyed.
In the Astasahasrika Prajiiaparamita the term occurs in the compound nihsamarthyakriya (AsP
552), translated as “ineffectual action” by Conze. The context is the Bodhisattva Sadaprarudita

4 Nihsargika-Pacattika-Dharma 12, § 174a (Roth 1970: 169): sthilanandan nama bhiksint omalina-
malinehi civarehi patitavipatitehi khandena patrena chidravichidrena pindapatam anvati.

4 See Pischel 1900: § 276 for the reflex jii > jj (among others Hc. 2, 83 pajja < prajiia). In the dialect
of the Senior Collection, j and ¢ have merged and are effectively interchangeable; see Glass 2007:
115 (§ 5.2.1.2) and Silverlock 2015: 222 (§ 6.3.1).

4 This suffering is equally mental and physical, as stated in BC 4 and also in BC 11. In other Buddhist
texts, duhkha is sometimes characterized as belonging in particular to the body (kayika), as op-
posed to mental pain/distress, which is expressed as daurmanasya (e.g., Nett 12 duvidham dukkham:
kayikam ca cetasikam ca. yam kayikam idam dukkham, yam cetasikam idam domanassam).
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offering his own body to the Bodhisattva Dharmodgata. The breaking up of his body is for the
sake of “gaining the good law” and for the accumulation of wholesome roots (kusalamiila) in
opposition to “ineffectual actions” done during many previous lifetimes, which were for the
sake of sense pleasures (kama). Analogously, in the Suvarnavarnavadana the term samarthya
is linked to punya [= kusala]: punyanam samarthya (Roy 1971: 344), “efficacy of meritorious
actions” (Rajapatirana 1974). Thus, in BC 4 nihsamarthyajiiana might best be understood in
the sense of knowing what is unwholesome (akusala) and hence “ineffectual” or “useless” with
regard to liberation, since it is insufficient to produce the desired result.

4120 uadinae asivasidae ... ueksidae ... paricatae asivasidae. These forms could be seen as
dat. sg. from past participles (Skt./BHS upadinnaya, adhivasitaya, upeksitaya, parityaktaya).
The passage might then be translated as “every suffering will come into existence to be taken
up, to be accepted/endured, and to be looked at with an even mind; every happiness will come
into existence to be given up and to be accepted/endured.” The current translation is, however,
based on the periphrastic past tense common in the Niya documents. It is formed by the ending
-taka/-taga or -tae/-dae, usually in combination with an auxiliary verb like siyati, although this
is occasionally omitted (Burrow 1937: § 114). If we accept haksati in place of siyati within
some kind of periphrastic future (cf. Burrow ibid.), then we can translate the phrase as “every
suffering [that will be] taken up will be accepted/endured [and] looked at with an even mind;
every happiness [that will be] given up will be accepted/endured.”

4120 par(*i)nirvahido. The last two aksaras cannot be read with certainty due to the broken-
off birch bark. An alternative reading would be °hedi. The current reconstruction is support-
ed by sarvasatva parinivaito in the Indravarma reliquary inscription (CKI 241), translated as
“all beings are caused to attain nirvana” by Salomon (1996: 428-29). Salomon (1996: 429 n.
23) points to sarvasatva [para[nivaiti in the “ASoraya” inscription (on the halo of a standing
Buddha, CKI 256), translated as “all beings are brought to nirvana” (Skt. parinirvapita) by
Bailey (1982: 149-50). In addition to these inscriptions, BC 2 contains the verb paranivaisati =
Skt. parinirvasyanti, “they will attain final extinction.” Interestingly, the spelling para- is more
common than pari- (occurring only in the Indravarma vessel inscription and once in BC 2). If
we do not assume a scribal error from our current point of view (para- instead of pari-), the
reading in BC 4 could as well be para nirvahedi = Skt. paran nirvahayati, “he leads out other
(beings),” i.e., he helps others to reach nirvana.* However, the continuation of the sentence in
the first person singular (logado carise, “1 will go from this world”’) makes this unlikely.

The -h- in G -nirvahido suggests Skt. -nirvahita, but I have not found anything correspond-
ing to this (Skt. parinirvahita | P parinibbahita) or to Skt. parinirvahayati | P parinibbaheti.*’

4 Cf. Book of Zambasta, verses 13.131-32: “... ‘He is “parandirviita-"", so it is said in the siitra. There
is another meaning of this expression. Another’ being is said to be ‘para-’. A ‘ndirvrta-’ is one who
extinguishes klesas. ‘He extinguishes the klesas of others’—this is the meaning of that expression”
(Emmerick 1968). For a similar case, cf. SWTF s.v. paranirmita (v.1. parinirmita).

47 Only a Mahaparinirvanasitra manuscript from Central Asia (Waldschmidt 1950-51: 210, Vorgang
16.10) has parinirvahi corresponding to P parinibbatu (“may [the Venerable One] attain complete
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Only as a partial parallel, a commentary on the Moksopaya (2,17.43, Slaje 1993: 135) explains
nirvahita as “led (nita) to cessation (avasana).” The -h- can thus be better interpreted as a
glide that has been inserted after a consonant or semivowel has been dropped (see Allon 2007:
247-48 for examples and references). Usually, this glide -A- replaces -y-, which then leads to
Skt. parinirvayita | P parinibbayita.

Instead of parinirvahita or parinirvayita the form parinirvapita is frequently met in prajia-
paramita texts (Astasahasrika, Paiicavimsatisahasrika, Vajracchedika) and the Sukhavativyiiha.
BHSD translates parinirvati as “enters complete enlightenment,” the causative parinirvapayati
as “brings to ...” (see also BHSG § 2.47). But the causative can also be used with a non-
causative meaning, as, for example, in the Divyavadana (Cowell and Neil 1886: 90): yathayam
bhagavan ... parinirvasyati, evam aham api ... parinirvapayeyam, ... so may I also enter com-
plete nirvana” (BHSD s.v. parinirvati). Likewise in BC 4, parinirvahido = Skt. parinirvayita
does not refer to other beings having been brought to nirvana, but to the bodhisattva having
reached complete extinction by the aforementioned practice and knowledge of what is painful
and useless. The extinction referred to here (Skt. parinirvana / P parinibbana) is the complete
release or emancipation from all cravings and worldly desires.*®

4121 logado carise. The ending -do instead of -de for the abl. sg. is unusual in this manuscript. It
is however not unusual in Middle Indo-Aryan dialects in general (cf. von Hiniiber 2001: § 300)
or Kharostht manuscripts in particular (cf. Lenz 2010: 40 and Baums 2009: 208).

As regards the meaning, it is unclear to me if the speaker (“I”) is referring to the distant
future in which he finally leaves the world, i.e., when he dies and does not come back, having
led all beings to the state of nirvana, or if his leaving the world should be taken metaphorically
in the sense that he has relinquished all desires and thereby cut off the fetters of existence and
the causes for rebirth, thus being “in this world, but not of this world.” With regard to the latter
possibility, cf. AN II 37-39, where Dona asks the Buddha if he is a god, a gandharva, a yaksa,
or human. The Buddha rejects the very premises, saying that he has abandoned all defilements
that could identify him as any of them: “Just as a blue, red, or white lotus flower, though born
in the water and grown up in the water, rises above the water and stands unsoiled by the water,
even so, though born in the world and grown up in the world, I have overcome the world and
dwell unsoiled by the world. Remember me, brahmin, as a Buddha” (Bodhi 2012: 426). This
story is also preserved in a GandharT manuscript (EAL; see Allon 2001: 124-25).

extinction”). There are few other parallels with nirvahayati withouth a prefix, but they have nothing
in common with BC 4. The Pali form parinibbahisi is a future form, where -h- replaces -ss- (see
Geiger and Norman 2000: § 150).

For the etymology of nibbana, see Norman 1994. Regarding parinibbana he states (1994: 217):
“I prefer to follow the view of Thomas, who more than once reminded us that the difference be-
tween nibbana and parinibbana is a grammatical one. [...] He states, ‘Nirvana is the state of release;
parinirvana is the attaining of that state. The monk parinirvati “attains nirvana” at the time of
enlightenment as well as at death. [...] He parinibbayati, attains the state, and then nibbayati, is in
the state expressed by nibbana’” (cf. Norman for references and footnotes). On page 222 Norman
concludes that nibbana, “extinction,” was only an explanation to nibbuti (Skt. nirvrti) meaning
“happiness, bliss, rest, ceasing,” which is the original meaning,.

48
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4121 dharme ca edam io nisama(*r)thadukhafiano. The scribe seems to have first written
dharmo and then emended it to dharme, which points to dharma being understood as a neuter
instead of the more common masculine (although neuter is documented occasionally in Sanskrit
and Pali texts). The first pronoun edam (Skt. etad / P etam) is similar to Skt. idam / P idam in the
same meaning (“this”), but it is quite safely equated with efad, the more so since efad generally
refers to what precedes, especially when connected with idam, the latter then referring to what
follows (MW s.v. etad).

4r22 satva ya bosa praithavamana. Instead of bosa we would expect a loc. sg. bose, cf. AsPS 5-22
Jjambudive satva te sarve sadavatiphale p(r)adithavea = AsP jambidvipe sattvah tan sarvan ...
srotaapattiphale pratisthapayet (Falk and Karashima 2013: 118).

At the end of praithavamana the last na is faded. What follows is a hole in the manuscript
with the length of about eight aksaras, most probably due to the condition of the birch bark.
Because there are no traces of ink on the remaining parts, and because the text does not call for
any wanting words, I assume that nothing was written here.

4122 pa ciri ve. This corresponds to Skt. na cirad vai, “certainly after a short time, very soon,”
although the ending -i would be better explained by a sandhi cira(d) + iva or eva, comparable
to P na cirass’ eva, “after a short time, shortly.”

4123 satahi aloehi yo arida karae, etc. The equivalents of both G aloa and alonea are uncertain,
as is the meaning of aride /pranide kerea and anaride kerea. These words are central to the last
section (§ 7) and occur several times. The general structure of this section is as follows:

- § 7A1: [Who/which] arida karae by the one to seven aloa, or [who/which] pranide karae
from the asatia® and the alonea, they both should be admonished/exhorted/avoided.
With respect to all three times, both should be spoken.

- § 7A2: The result would be negative (Skt./BHS durgati, asatpurusa, bandhana, duhkha,
asubha, akusala; middha, alasya, akrtya, akarman, asprsana, glanya), which is why
it/they should be avoided.

- § 7B1: anaride kerea the one to seven aloa, or anaride kerao the asatia and the alonea,
they both should be saluted/exhorted /commended /maintained. Both should be spoken.

- § 7B2: The result would be positive (Skt. sugati, etc.).

The following overview shows the parallel structure of § 7A1 and § 7B1. Words with negative
connotations are marked with red, those with positive connotations, with green, and neutral
ones, with yellow. Uncertain words are marked with grey.

4 G asatia probably means “up to seven” (Skt. *dsaptika), because sata is the last member of the
enumeration “one, two, three, four, five, six, seven.” Alternatively, G asatia could mean “not seven”
(Skt. asaptika), if alonea is the opposite of aloa and not a derivative of it.
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eka-du-tra-cadure-pamca-saha-yava-satahi aloehi yo arida karae eka-du-tra-cadura-pamca-sa-yava-sata aloa anaride kerea -
asatiade ca (*a)loneade ca yo pranide (*ka)rae asatia ca alone(*a) ca anaride kerao
« ede uhae miso ) suparibhasidavo ca ede tava uhae miso ahivadidava

ya(*sa)bhudehi paribhasehi codidava ca
yasabhudehi svadosehi svadroacehi varjidava ca

suduro adide vi juhosidave ++ 2+ +++++++ + + + da cite upadidave
pracupanae na a( *hiva)didave pracupane ca sasadaena matro ca idaro ca paribhujidave
anagad(*e)na a .i ? ? dave anagade ca Spadimo ahigaksidave

trikodi kahati paribhasidave codidave ca

yasabhuda picara ahiva{*di)dava codidava ca Sasidava ca
yasabhudehi svayaanusasehi svasapatihi palaspidava

??++karas.dsm+++++++++++++++4++7ca

vatave dum(*e) uhae tava kahati ahivadidave kahati codidave

vatave dume uhae -

trina sugadina nase trina drogadina nasea moyea

trina drogadina aharae trina sugadina aharea

In the last paragraph, § 7C, these statements are repeated with addition of ithumi and ohoro, as
well as matra and idara. The statements made in the last section can be illustrated as follows:

ithumi ohoro ~ through sata (matra) arede kerea beneﬁ;zl h
: . . state of inherent
arida keraa to be admonished ... avoided .
. . ” existence
ohoro ~ from asatia alonea (idara)  aride karai paribhagidave ... varjidave (Spabhavasa)

arida kere(*a)

ithumi ohoro sata aloa (matra) anaride keraa

anari(*de) kerea

ohoro asatia alonea (idara) anaride ko
anaride kerea

‘What can be concluded from this, is:
satahi aloehi as well as asatia (and) aloneade aride kerea is bad and to be avoided,
sata aloa as well as asatia (and) alonea anaride kerea is good and to be maintained.
The result is that the state of inherent existence (Skt. svabhavata) will disappear.
asatia alonea are equal appositions according to § 7A-B, since they are conjoined by

.ca...ca

to be saluted ... maintained (?)
aivadidave ... palaspidave

will disappear

asatia and alonea seem to be derivations from sata and aloa with the addition of the suffix

-aka/-ika.

The difference is between aride (bad) and anaride (good) kerea.”!

50

51

In two of the other four occurrences in § 7C, the ca is, however, only written once at the end and
could thus be interpreted as a conjunction between the two parts of the sentence. Then, asatia-
aloneo (§ 7C1.2) and alonea-asatiade (§ 7C2.1) might be understood as compounds. In the other two
occurrences, no ca is written by the scribe.

G -kerea seems to be functioning as an adjective-marker corresponding to Pkt./BHS -keraka = Skt.
karyaka, cf. Pischel 1900: § 176; cf. also BHSD s.v. parakeraka, “belonging to another.”
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- sata aloa is likely to be positive (§ 7C3: “established [yourself] by the sevenness”),
probably also asatia alonea (in § 7C3 they are put side by side and treated equally:
matrasahoro [= aloa] - idarasahoro [= aloneal).

For all uncertain words there are several possibilities, none of which seem satisfying, which
is why no definite translation has been given. Nothing in the text itself points to a group of
seven. According to usual phonological developments, aloa could correspond to Skt. aloka,
aloga, alopa, dlavaka.” Of these, dloka in the meaning of “[inner] light,” “illumination,” or
“insight” seems the most probable. In the Nikayas of the Theravada canon, alokasarfiiia (‘“‘per-
ception of light”) is a meditation technique to avoid drowsiness (P thinamiddha).> 1t is in-
triguing that in BC 4, in §§ 7A2b and 7B2b, the terms jagarya and middha point to beneficial
conditions during meditation practice. In the Sravakabhiimi there are four kinds of aloka-
samjiia mentioned: dharmaloka, arthaloka, Samathaloka, vipasyanaloka.>* In the Lalitavistara
(Lefmann 1902-08, I: 31), one hundred and eight dharmalokamukhas (“gateways to the light of
the Dharma”) are listed, beginning with sraddha, prasada, pramodya, priti, kayasamvara, vak-
samvara, manahsamvara.> In the Dasabhimikasiitra (Rahder 1926: 37-38), ten dharmaloka-
pravesas (“entries into the light of the Dharma”) are mentioned and said to provide entry to
the fourth “blazing” stage for one who has “purified vision” (suparisuddhaloka). They are
explained as contemplations on the realms of sattva, loka, dharma, akasa, vijiiana, kama, ripa,
ariipya, udarasayadhimukti, and maharmyasayadhimukti. Although none of these listings agree
with the Bajaur text in comprising seven items, and none of the first-listed items is mentioned
in the Bajaur text (except priti), aloka may still point to the same context of contemplation
and consideration (aloka; alocana(ka), alokaniya, alocaniya). However, I have not found any

52 If one includes the possibility of the sound change /I, then a derivation of @v ruc, “to announce,
declare,” might fit the context. In the Niya documents this occurs as arocemti (“approve”), in the
rock edicts of Shahbazgarhi and Mansehra the same base is attested in Sh RE 4 locesu / Man RE 4
alocayisu, and Sh RE 14 aloceti. Thus, a spelling [ for r would not be impossible.

5 It is mentioned in descriptions of the third jhana and/or regarding the development of concentra-
tion that leads to the attainment of knowledge and vision (P fianadassanapatilabha); e.g., DN 111 223
(tr. Walshe 1987: 488) or AN II 44 (tr. Bodhi 2012: 431, cf. Thanissaro 2010: 207). Likewise, the
Visuddhimagga uses dloka relating to concentration techniques (among others, alokakasina) similar
to the alokasaiiiia. A more detailed passage occurs in the Arthaviniscaya, where aloka is compared to
the “daylight at high noon” (Samtani 2002: 142). The commentary gives the explanation * ‘perception
of daylight’, meaning ‘perception of illumination’: ‘evenly luminous’ [mind]” (Samtani 2002: 143).
Samtani (2002: 143 n. 132) adds: “The idea of evenly luminous mind is close to the idea of very bright,
resplendent (pabhassaracitta) mind in the early Pali Tradition, AN I, p. 10. Compare the later Teach-
ings of the Mahayana Yogacara school, based on the theory of ‘mind only’ (cittamatrata).” The aloka
may first have been a means in meditation to stay awake and/or reach a clearer state of mind, later
becoming a synonym for the understanding gained after having reached that clear state of mind. The
Nettippakarana, for example, names aloka as a synonym of understanding (§ 294, Nanamoli 1962: 81,
with reference to § 440, Nanamoli 1962: 106). Cf. also Dhs 292, Pet 15, 494, 503, 541.

54 Sravakabhiimi Study Group edition 2007: 140.

55 The last three are, for example, also included in a long list of samadhis in the Samadhirajasitra
(Dutt 1941: 15, GMNALI I1.3: 4 folio (6), verso, line 3); they are, however, not called aloka.
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Buddhist text preserved in an Indic language in which a particular set of seven “lights” (Skt.
sapta aloka, P satta aloka) is mentioned.

When looking for groups of seven, what immediately comes to mind are the satta bojjharngas,
the seven factors of awakening,” but there are no references to these anywhere else in our
manuscript. The sets of seven found in T 24 no. 1485 and related texts (cf. p. 20) also have no
clear connection to the content of BC 4.57 In addition to referring to seven items of a group, the
number could also refer to some kind of seven-limbed poem or prayer to be uttered in a ritual,
similar to the seven-limbed prayer of Santideva in the Bodhicaryavatara, which lists seven
verses about rejoicing in the awakening mind and finally dedicates the accumulated virtue to
the complete removal of the pain of every living creature.

Theoretically, G aloa = Skt. alavaka in the meaning “(not) cutting off” and G alonea = Skt.
dalavaniya, “(not) to be cut off,” or Skt. alitnaka, “(not) cut off,” are possibilities, but they do
not seem to match the context. Something that would fit is Skt. alayanaka as a derivation from
alaya in the meaning “attachment, clinging,” > but the phonological development aya > o is not
attested elsewhere. Also, it seems more likely that aloa/alonea is positive in meaning.

Both terms, G sata aloa and asatia alonea, are combined with the equally uncertain words
G aride kerea and anaride kerea, in variant spellings:

arida karae (1x) = pranide (*kajrae (1x)  an-aride kerea (3x)

arede kerea (1x) an-aride kerao (1x)
aride kerai (1x) an-aride keraa (1x)
arida keraa (1x) an-aride ko (1x)

arida kere(*a) (1x)

Syntactically, arida takes an instr. or abl. and anarida a nom. or acc. Furthermore, in com-
bination with sata aloa, arida apparently has a negative connotation and anarida a positive
one. Once, in 4123, aride karae is replaced by pranide (*ka)rae according to the analogously
constructed passage. G pranide may be the same as G pranito in the Senavarma inscription
(12a, see von Hiniiber 2003: 37), where it corresponds to Skt. pranita |/ P panita, “advanced,
excellent, superior” or “noble” (see CPD s.v. atipanita). Thus, the more frequently used G arida
could then be equated to Skt. aryatas, “honorable, excellent,” Skt. aryata, “state of being honor-
able,”>’ or Skt. arita, “praised.” However, these words have positive connotations, which seems

% Mindfulness (sati), investigation of the Dhamma (dhammavicaya), energy (viriya), joy (piti), tran-
quility (passaddhi), concentration (samdadhi), equanimity (upekkha), as, e.g., in SN 'V 71.

57 The groups of seven mentioned in T 24 no. 1485 and akin texts are: seven features of purity (see
Rulu 2013: 85, 101-2 and 108 n. 12), seven bodhi factors (Rulu 2013: 49, 162, 275), seven stages of
the bodhisattva way (Rulu 2013: 276), seven grounds (Rulu 2013: 26), seven noble treasures (Rulu
2013: 74), seven guiding instructions from all Buddhas (Rulu 2013: 199-200).

8 For alaya as “abode,” cf. T 24 no. 1485 (Rulu 2013: 51). Here there are seven levels of abiding,

whereby during the first six, a bodhisattva practices the paramitas. At the sixth level he practices the

prajiiaparamita, realizes emptiness, and enters the seventh level, whence he never regresses.

Skt. arya is usually written aria in Gandhari. Nevertheless, in the Niya documents, ari is sometimes

used as a title before personal names, most probably denoting arya (Burrow 1937: 76).

59



180 ANNOTATIONS

unlikely in this context (see above). Quite the opposite would be G arida = Skt. arita, “emnity,”
and G anaride = Skt. anarita, “without emnity.” G pranide, however, then remains unexplained.
Unfortunately, none of the several proposed options seems convincing. A similar term to
G aloa/alonea used in a possibly similar context is Pkt. aloyana or alocana (cf. Amg. aloei,
Jaina Skt. alocayati). It stands for a Jaina confession practice, where in Buddhist contexts
P patideseti | BHS pratidesayati would be used (cf. Caillat 1975: 116ft.). There are seven mo-
ments in this process, which leads the sinner from confession to the expiation of his faults. The
confession is to be executed three times (aloyaventi te u tikkhutto, Caillat 1975: 123). Though
this sounds promising and similar to BC 4, the details are different. For example, only step one
of the seven moments entails a confession or declaration of faults (cf. Caillat 1975: 117). Also,
only the word G aloa would be explained as corresponding to Skt. aloca[na], maybe with G
alonea being a derivative thereof, something like *alocanaka. The other two terms arida karae |
anaride kerea are still unexplained. Nevertheless, with this background the whole section § 7 of
BC 4 could be seen as a description of a confession ritual. In § 7A the sins would be reported
with regret, whereas in § 7B one would rejoice at the good things. Similar acts are also per-
formed in the triskandhaka ritual (see p. 7). Also in the Survarnabhasa there is a chapter on con-
fession, according to which one should regret (with regard to the past, present, and future), do
good things, and avoid evil deeds (Emmerick 2001: 8—18). This is basically the same as in BC 4,
possibly summarizing what is to be done by a bodhisattva on his way to become a Buddha.

4123 suparibhasidavo ... paribhasehi. Although the verb paribhas can have a neutral mean-
ing (“to address; to declare”) it is more often, especially in Buddhist texts, used in a nega-
tive sense.”’ In the Paricavimsatisahasrika Prajiiaparamita (and other prajiiaparamita texts;
cf. Conze 1973a) paribhas means “to revile” and is a synonym of vivad (“dispute”) and akrus
(“accost”).%! Also in the Saddharmapundarika (8.40, Kern and Nanjio 1912: 213) paribhas
has been translated, for example, as “reprimand” (Kern 1884), “rebuke” (Watson 1993) and
“reproach” (Kubo and Yuyama 2007). In the Niya documents it occurs as parihasa = Skt.
paribhdsa (‘“claim,” Burrow 1937: § 27) and paribhasati = Skt. paribhasate (“revile, abuse,”
Burrow 1937: 104 with the note: “The meaning is obviously something like ‘complains’”).
I decided to translate it as “admonish” as long as the context (G aloa, alonea, etc.) is not clear,
since “revile” would rather point to a person, which however is also the case with its antonym
G ahivadidave.

4r23 codidava, “to be exhorted.” For other translations, cf. Conze 1973a: codayati, “exhort, warn
against,” and samcodita, “impelled.” The Niya documents record codeyati (CKD 592, 654,715) /
coteyati (CKD 71, 572, 579, 580, 581, 586, 587, 590, 591) / coteyati, “to bring up” (CKD 571,
572, 587), “dispute” (CKD 592, 579, 580, 586, 591), “disagree” (CKD 582, 590), “fault with”
(CKD 564, 715); cotamna (CKD 345, 572, 582) = codamna (cf. § 13) / cotamti (CKD 592),

8 In Sanskrit both meanings are known, in Pali and BHS only the negative one. Cf. also Bhattacharya
and Sarkar 2004: 1035.

6 Cf, e.g, PvsP (Kimura 1992, V: 26): yavad vivaded va akrosed va paribhased va kalahayitva va
bhandayitva va vigrahayitva va vivadayitva va akrosayitva va paribhasayitva va.
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“bringing up” (Burrow 1940). In BC 4 it is applied in a neutral sense, since it is used in a nega-
tive and positive context alike:

negative:
4r23-24  suparibhasidavo ca ... codidava ca ... varjidava ca
4v9 paribhasidave { codidave varjidave Y
4v11 paribhatha ya codida ca varjida ca
positive:
4v1-2 ahiva(*di)dava codidava ca sasidava ca

4v10 paribhasidave [= ahivadidave] codidave palaspidave
4v11-12 aivadida ca codida ca palaspada ca

4123 svadosehi. In §§ 7A1 and 7B1, G dosa is used as an antonym of anusasa (‘“‘benefit, advan-
tage”), next to droaca/ sapati:

§ 7A1 ya(*sa)bhudehi paribhasehi codidava ca
yasabhudehi svadosehi svadroacehi varjidava ca

§ 7B1 yasabhuda picara ahiva(*di)dava codidava ca Sasidava ca
yvasabhudehi svayaanusSaSehi svasapatihi palaspidava

4124 suduro. The top of the first aksara looks like a #ra at first sight, but the lower half is only
blurred, as is the following letter du. While the last aksara could be ro or tha, the sign for tha is
normally curved at the top (like a va with an additional stroke to the left). Therefore the trans-
literation as ro may be justified, although it is unusually large and sprawling. For a similar form
of ra/ro, see, for example, 4127 aharea and 4v8 ohoro.

4124 juhosidave. This is equivalent to Skt. *jugupsitavyam (“to be abhorred/disgusted”), support-
ed by evidence from other Gandhari manuscripts such as BL. 1 (AnavL 33, Salomon 2008: 177):

sarvo aya roaghado All this which consists of
yasa su kunavu tasa ° physical form is like that
atepudi ayoksa ca corpse, putrid within and
sarvam edu juhoSpi(*da °) filthy; all of this is repulsive.

G juhospi(*da) is also written johosp(*ida) in Anav* 30,5 both going back to Skt. jugupsita,
“repulsive” (as proven by the parallel in the Gilgit manuscript of the Milasarvastivadavinaya;
cf. Salomon 2008a: 234). The readings in Anav" are, however, uncertain (discussed by Salomon
2008a: 229 and also 124). In the first instance, spi is only retained on a separated chip whose
original position was not necessarily here. In the second occurrence it is hardly legible, since
half of the aksara is broken off. Still, what remains does not resemble a si as in BC 4, but indeed

62 The glyph looks like a combination of ju and jo, having both a circle at the bottom and a diagonal
stroke to the left.
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rather a sp. The same word, apparently, also occurs in BC 2, where it is written as juhosvia or
Juhosviani, both related to kama. Thus, we would have the following developments: Skt. ps >
G sp (Anavt) / sv (BC 2) / s (BC 4) in addition to P cch and a non-historical hyper-Sanskritized
form BHS st (cf. BHSG § 2.19 as well as BHSD s.v. jugupsana and PTSD s.v. jigucchati). For
the spelling in BC 4, the development would be: G juhosidave = BHS *jugupsitavya- for Skt.
jugupsaniya- | P jigucchitabba- (P jugucchitabba- is not documented, but cf. Saurasent juguche
according to von Hiniiber 2001: § 238).

4124 a(*hiva)didave | 4v3 ahivadidave. G vadidave can be derived from v vad (“say”) or ¥ vand
(“salute, venerate”), both of which result in the same meaning “to salute respectfully,” especially
with the prefix abhi- (cf. PTSD s.v. vandati).®* According to CPD s.v. abhivadati, the meaning “to
salute (respectfully)” is more frequently related to causatives. Other meanings are “‘maintain,
assert; approve of, assent to.” A neutral translation of abhivad would be “to declare, speak
of,” but in BC 4 ahivadidave is used analogously to paribhasidave; thus “welcome, salute” as
opposed to “admonish” seems more appropriate (4124 kahati paribhasidave codidave ca vs. 4v3
kahati ahivadidave kahati codidave). Moreover, in Pali texts abhivadati in the sense of “salute,
greet, welcome” is often used in combination with abhinandati, which may have been found in
the following passage with respect to anagad(*e).

4124 anagad(*e) na a .i + + dave = anagad(*e) na abhi(*nadi)dave (7). Due to distortions
of various parts of the manuscript, fragment 4.1t L could not be repositioned perfectly in
the general reconstruction so that both sides are linked to adjacent fragments. In the figure
below the fragment is located a little further to the left to demonstrate how the remaining
traces of ink on the surrounding fragments have been rearranged relative to each other. The
gap and letter remnants do not make it easy to tell what verb is meant. Based on context,
G abhinadidave = Skt. abhinanditavya- (PTSD “to be rejoiced at, be delighted with [acc.],
welcome, praise, applaud, approve,” CPD “to greet with joy or welcome”) could be recon-
structed (cf. Nird™? “look forward to” and EA" “rejoice”), although the expected form of na
does not match the remaining traces perfectly. Furthermore, G ahi- would be expected, as in
other spellings of Skt. abhi- throughout BC 4, but /i is definitely excluded on the basis of the
still visible parts of the aksara. The parallel sentence on the verso (4v3, see figure below) is
not very well preserved either, but can quite safely be transliterated as anagade ca Spadimo
ahigaksidave. It clearly uses another verb, although with a similar meaning (Skt. abhikanksati /
P abhikankhati, “to long for, desire after, wish for”). On this equivalence, see Baums 2009: 28.
Cf. also the annotations on 4v3 ahigaksidave, p. 188.

s 7 .

6 DhpX 321 ahivadana = Dhp 108 abhivadana ( “‘respectful salutation”). Likewise Dhp¥ 172 = Dhp 109.
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4124 trikodi. In BHSD s.v. trikoti, this term is defined as “three alternatives” or more generally
as “three points.” According to the PTSD, koti also means ‘division of time, with reference
either to the past or the future.” Although this seems limited to two points/ends of time, i.e.,
the past and the future, it may not be too farfetched to translate trikoti here as “three points of
time,” referring to the aforementioned past, present, and future®—or probably also as “three
times a day/at night” (cf. the Introduction, p. 8).

4124 kahati. This most likely corresponds to BHS kahiti, a 3rd sg. future of ¥ kr. Cf. BHSG
§ 31.18; Geiger and Norman 2000: § 153 (kahiti/kahati); Pischel 1900: §§ 520, 533; von
Hiniiber 2001: §§ 469—70; Oberlies 2001: § 49 (kahiti/kahati).®> The future form is translated
here as an instruction to the reader or practitioner meaning “one should do (G kahati) what is
to be admonished/exhorted /saluted” (cf., e.g., Speyer 1886: 266 § 344). Thus it would be used
similarly to G katave in 4128, in the sense of “apply the formula with regard to ‘paribhasidave /

99

codidave | ahivadidave.

4125 pase/aharae, etc. The spellings of nasa- and ahara- are inconsistent. At the beginning
of the list (§ 7A2a) it is: nase, nasae, nasae, nasae, nase, nasee and aharae, a(*hara)e, aharae,
aharae, (*aharae), aharae. Subsequently (§ 7A2b, § 7B1-2), the ending is -ea, indicating a 3rd
sg. optative (P -eyya).®® The syntactical construction in combining this with a noun in the geni-
tive is, however, puzzling.®’ In this respect, the endings in § 7A2a would be better understand-
able as substantives in the dat. sg. (-aya) meaning “for (the sake of),” but then the frequent end-
ing -ea is unusual, though not totally excluded.®® Another, and perhaps the most likely solution
is to understand the different spellings -ea and -ae (as well as -e or -ee) going back to the suffix
-aka. In BC 11 the two words are consistently written as aharae and nase in combination with
a genitive. In one instance (11v10), nase is replaced by prahana (‘“abandoning”) and in another
(11v20), aharae is replaced by padilabhe (“obtaining’), supporting the understanding of nas(a)e
and aharae as nouns rather than verbs and corresponding to Skt. nasaka and aharaka. The
meaning of these antonyms should be “destroying, annihilating” (perhaps also “losing”), on the
one hand, and “procuring, bringing near,” on the other (cf. MW and PW s.v. nasaka, with gen.
or comp., as well as MW s.v. aharaka). All forms seem to be in the nom. or acc. sg., probably in
the sense of “this would be for destroying/procuring” or “by this one would destroy/procure”
(with “this” referring to arida karae [ pranide karae in § 7A1 and anaride kerea | anaride kerao
in § 7B1).

% Cf. Rammavali verse 1.70, where the Chinese translation of Paramartha renders adimadhyavasanani
as — [, lit. meaning “three ends.” But the characters can also be translated as “three time periods,”
“before, between, and after,” or “past, present, and future” according to DDB s.v.; cf. Okada 2006: 61.

6 Cf. also Caillat (1977-78: 103 =2011: 127) for a discussion of karisyati.

% Although G -ea can also be 1st sg. opt. (P -eyyam), predominantly -ea is 3rd sg. opt, and -ae st sg.
opt.; cf., e.g., Salomon 2008a: 151-52.

7 For the unexpected use of genitives with various verbs, cf. BHSG § 7.65 and also Salomon 2008a:
282 with reference to Mvu I 376. However, none of the given examples is applicable.

% Cf. Lenz 2003: 74 for the unusual bhave[a] = Skt. bhavaya (as confirmed by parallels). There are no
attestations in other Gandhart manuscripts edited so far.



184 ANNOTATIONS

4126 (*jagariana) | 4v6 jagariana. According to PTSD, jagariya (“wakefulness”) is especially
used in the sense of being cautious of the dangers that are likely to befall one who strives for
perfection.

4126 mi(*dhana) /| 4v6 midhana. This is part of one of the five hindrances (nivarana) in the Pali
Nikayas that should be abandoned in order to enter samdadhi and reach the jhanas: kamaraga,
byapada, thina-middha, uddhacca-kukkucca, vicikiccha (“sense-desire, aversion, sloth and tor-
por, restlessness-regret, doubt”; cf., e.g., Giustarini 2005: 157). In the S'ﬂramgamasamddhisﬁtm
the hindrances to meditation are: abhidhya, vyapada, styana-middha, auddhatya-kaukrtya,
vicikitsa (‘“covetousness, aversion, sloth and torpor, restlessness-regret, doubt”; cf. Lamotte
and Boin Webb 2003: 13). Moreover, the Abhidharmahrdaya states that “[s]leepiness [middhal
exists only in a desirous mind,”® indicating a special relation to the problem of desire and pas-
sion, which is also at the heart of the Gandhari texts BC 4, BC 6, and BC 11.

4126 lah(*ufhanana) | 4v6 lahufhanana. In Pali texts this term only occurs in phrases like
appabadham appatankam lahutthanam balam phdsuviharam, not in combination with P alassa/
alasiya (Skt. alasya). The five terms are part of a polite phrase used when approaching the
Blessed One: bhagavato pade sirasa vandati, appabadham appatankam lahutthanam balam
phasuviharam pucchati (e.g., DN II 73). In Sanskrit texts the formulation is, for example, as fol-
lows:” bhagavatah padau sirasa vanditvalpabadhatam prcchanty alpatankatam ca laghiitthana-
tam ca yatram ca balafi ca sukhaii canavadyatam ca sparsaviharatam ca (*“... they bow down to
the feet of the Blessed One and ask about him having little affliction, little sickness, lightness,
livelihood, strength, happiness, faultlessness, and a comfortable life””). Another example from
the Visuddhimagga is:

ayam pana anisamso appabadhata appatankata lahutthanam balam phasuviharo
(Vism 69 / Vism"W 56)

The benefits are these. He has little affliction and little sickness; he has lightness, strength,
and a happy life. (Nanamoli 2011: 65)

The commentary Paramatthamaiijiisa (B¢ 1 96) annotates lahutthana as being especially the
lightness and flexibility of the body: appabadhata ti arogatda. appatankata ti akicchajivita
sariradukkhabhavo. lahutthanan ti kayassa lahuparivattita. balan ti sarirabalam. phdasuviharo
ti sukhaviharo. Cf. also de La Vallée Poussin 1909: 345, where he briefly discusses the term
laghiitthana (with reference to the Saddharmapundarika, the Divyavadana, and the Maha-
vyutpatti). In the commentary on the Bodhicaryavatara it is explained as being physically alert

% Willemen 2006: 106-7: “because a sleepy mind is closed, sleepiness exists only in the realm of

desire in the mental stage. It is associated with all afflictions of the realm of desire. All afflictions
proceed at the moment of sleepiness” (n. 162 on “closed”: “abhisamksipta? This would be a view
held by the masters in Gandhara. Kosa VII 18”).

0 Cited from the Avadanasataka (Speyer 1906-09, I: 326).
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so that one is able to get up quickly, even during the night (laghiitthanah sighram evottisthet, de
La Vallée Poussin 1901-14: 151, referring to verse 5.96).

4127 kicana ... akicana | 4v6-—7 kicana ... agicana. Very basically, this encompasses every-
thing that is “to be done” and “not to be done.” In the commentary on the Suttanipata (Sn 715),
kiccakicca is glossed as kusalakusala (cf. Nyanaponika 1955: 301). Here both kicca and akicca
are to be given up in order to abandon every craving.”! A similar statement is found in 6v5-6.

In a Mahayana context, krtya denotes the actions that are to be performed for the benefit
of all beings. Through the knowledge of performing what is to be done (krtyanusthanajiiana),
a Tathagata knows how to benefit all beings in order to help them on their way to awakening.”?
In BC 4, however, the terms kica and akica seem to be used in a general sense, as is the case
in BC 6.

4127 karmana | 4v7 karmana. On the one hand, karman is the execution of an action (activity).
On the other hand, it is the result or consequence of this action. In a sequence with G kica it
might denote actual activities done with one’s body, voice, or mind. The karman as an action of
a bodhisattva reminds one of the title of T 24 no. 1485, “The Sutra of the Garland of a Bodhi-
sattva’s Primary Karmas,” which deals exclusively with the bodhisattva-sila (cf. p. 20 and 156).

4127 Sprisanana | 4v7 Sprisanana. This is equivalent to Skt. sparsana- / BHS sprsana- |/ P
phusana-, “touch, contact.” In other Gandhari documents, initial spr- appears as ph-: phusita =
Skt. sprstva / BHS sprsitva | P phusitva (EA" 54, Allon 2001: 94) and phasea = Skt. *sparseyam
(Anav* 16, Salomon 2008a: 123 and 125).”* The Gandhari reflex spr is attested once in SAS' 3
palsprujsa, although in medial position, corresponding to Skt. phupphusa /| BHS phusphasa |
P papphasa, “lungs” (cf. Glass 2007: 158 for variant forms).™

In BC 4, the emphasis should be laid on “touch” as a “pleasant or unpleasant feeling” or
“comfort or discomfort,” similar to “health or sickness,” which are the next items in the list.”

4128 maja nisamartha sarvatra ithu katave. This signifies an exegetical instruction to the
reader: in every case it must be done “thus” (G ithu). What exactly “every case” (sarvatra)

L Sn 715 yassa ca visata n’ atthi chinnasotassa bhikkhuno, kiccakiccappahinassa parilaho na vijjati,

“In whom there is no craving, in the bhikkhu who has cut across the stream, (and) has given up what
is to be done and what is not to be done, no fever is found” (Norman 1992: 81).

2 The krtyanusthanajiiana is one of the five knowledges of a Tathagata, cf. Dharmasamgraha 94
(Miiller and Wenzel 1885: 22), Saratama (Jaini 1979: 175), or Mvy 110-14. In Mahayana-
sitralamkara 9.67 and 9.74 (Lévi 1907: 46, 47), only four are listed.

73 Cf. also Anav™ 27 phatis[u] = Skt. *asphattit.

74 BHSD s.v. phusphasa gives the spellings: phaphasa, phusphusa, phusphusa (Skt. and Pkt. phupphusa).

5 Cf. MW s.v. sparsa. Also BSHD s.v. sparsaviharata: “state of comfort, agreeable condition,” and s.v.
asparsavihara: ‘“discomfort” with reference to AsP 253 na casya asparsavihdara amana apah kaye
utpadyeta. Especially in combination with -vihara it means the state of “comfort” or “ease” (accord-
ing to PTSD s.v. phasu), synonymous with sukha (-vihara), e.g., yathasukham yathaphasu (cf. BHSD
S.v. phasu).
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refers to is open to discussion. (1) It could mean to repeat the previous sentences—maje ca
n(*)samarth(*e) purve dukhe paca dukhe ma(*je ca ni)samarthe purve asuha pa(*ca a)suha—
replacing dukhe or asuha with every other negative term of the list in § 7A2 (4r25-4128). This
would result, for example, in maja nisamartha purve akusala paca akusala. Or (2), it could be
explaining that the abbreviation maje ca nisamarthe within the text, which occurs in lines 4r13,
4r25 [2x], and 4v4 (as well as in 1119 and 11127 [2x]), should be extended in this manner, i.e.:
“each time you come across this, read: maje ca nisamarthe purve dukhe paca dukhe, maje ca
nisamarthe purve asuha paca asuha.” The second option is more likely, since the list of § 7A2
does not start with dukha and also contains items that are not adjectives. The abbreviation maje
ca nisamarthe, or sometimes only maje or only nisamarthe, is found exclusively as an interlin-
ear gloss in BC 4, making it even more plausible that the sentence maja nisamartha sarvatra
ithu katave in 4128 was intended to explain this.

G ithu here is an indeclinable (Vedic ittha / Skt. ittham [ P ittham) in the meaning “thus,”
while G ithumi later on seems to refer to “here, in this world” (BHS ittham; see NWS s.v. ittham
and BHSD s.v. ettham, and cf. P itthatta or itthabhava, possibly from *ittha = ettha, “here”).
The confusion between P ittha- as either “here” or “thus” (see PTSD and CPD s.v. itthatta)
seems to be avoided in our text by the different endings. Schwarzschild 1956: 268 assumes an
artificial differentiation in Prakrit between ittham, “thus,” and ittha = ettha, “here.” G ithu in
the sense of “thus” also appears in other (not yet published) Gandhar1 manuscripts. In BC 7
(Karmavdcana formulae, Strauch forthcoming) it is written ithu ami, corresponding to Skt.
ittham api | P ittham pi, “in this way,” or ithunamo = P itthamnama, “N. N.” With the same
meaning it is attested in RS 22: ithu ami vedana saiia sakhara, “so also feeling, perception, and
volitional formations,” the text giving form (ruo) and consciousness (vifiana) in full (Mark
Allon, personal communication). In BC 18 it is written ithumi as in BC 4, but the context is not
yet clear. In the Niya documents, imthu ami is attested in addition to imthu (in Burrow 1937:
§ 91 written together as imthuami and explained as imthu with the suffix -mi, -emi, both trans-
lated as “so0”).

4128 Sesae patade hi. The ending of the first word (-ae) could indicate a dative or locative
singular of Sesa = Skt. Sesa / P sesa (m./n., “remainder”). In the case of a locative, we would
expect the Gandhari form Sese, but the loc. sg. ending -ae for words ending in « is prevalent, at
least in epigraphic sources. Alternatively, one could think of Skt. Sesaka in the loc. sg. but with
the same meaning as sesa (cf. PTSD s.v. sesa).

The following patade seems to go back to *patta (‘“back, behind, after”), which is pecu-
liar to the northwest of India (cf. CDIAL s.v. ?patta). In Niya, similarly, patama is used (adv.,
“back,” Burrow 1937: § 91).7

The same combination with sesa is documented in 6rll sesa patade likhidae. While in
BC 6 nothing is written in addition, BC 4 also includes an injunction about what is to be done
on the other side: 4128 sesae patade hi vivaryaena matra ca idara ca ahi(*va)d(*i)dava ... (“For

76 While less likely, it may also be derived from pranta (“edge, border,” prantatas “along the border”),
but the post-consonantial r should then be retained.
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the remainder, on the reverse [side of the scroll] inversely the full measure [of seven] as well
as the other [group] should be saluted ...”).

4128 vivaryaena. Literally, this means “by the opposite,” akin to Skt. viparyaye, -ena and -at
(ind.), “in the opposite case, otherwise, to the contrary.” In combination with a gerundive it is
often used in Pali commentaries to express that the opposite of the situations/conditions just
expressed should be known. Often the “white half,” i.e., the good alternative, is implied here,
e.g.: Vism 427 / Vism" 361 vuttavipariyayena sukkapakkho veditabbo. In combination with
P sesa, the formulation is for example: sesam vuttavipariyayena veditabbam.

4128 matra ca idara ca. This is repeated several times, with matra referring to sata aloa, and
idara to asatia and alonea. With matra = Skt. matra in the meaning of “consisting of, measur-
ing, numbering ...” or “the full or simple measure of anything” (MW) it is understood as ‘““the
full measure [of seven aloa] and the other [group, i.e, the asatia alonea].”

4128 palaspidava. The Kharosthi sign transliterated as sp is written for Skt. sp, sm, sv, sp, sm,
sm, sv, or ps in different GandharT manuscripts. In BC 4/6/11 sv(a), sp(r) and sm(r) occur (cf.
chapter 5 on phonology, p. 90). G pala- should correspond to pala-, since r and [ usually remain
unchanged (Salomon 2000: 86, Allon 2001: 86).”7 Nevertheless, G pali- for pari- is attested in
some Gandhari textual sources, so that palaspidava could be Skt. pari-, if we further accept
that the scribe forgot to write the vowel sign.”® But since it is always written pala- (palaspi-
dava [2 ], palaspidave, palaspada), this is unlikely. Also, no case of G pala- = Skt./P pdrd- has
yet been found in any text. Thus, most probably this is an unclear derivation from Skt. ¥ pal
in the sense of “to be guarded, protected, maintained,” since it is opposed to G varjidava, “to
be avoided,” in 4r24/4v2. Unfortunately, there is no evidence of G sp =y, and also the letter
as such cannot be mistaken for y, which makes G palaspidava = Skt. palayitavya- unjustified.

4vl1 picara. Until now, this Gandhari word was only known from the Niya documents, either
standing on its own: CKD 288 tehi picara syati, “will be worthy of you” (Burrow 1940), or
as part of a compound: CKD 107 picaradivyavarsasatayupramamna- and CKD 247 pimcara-
divyavarsasatayupramana-, “having a life span of a hundred divine years worthy of him/them.”
In other Niya documents, picara- is replaced with yogya-, “proper, fit or qualified for, suit-
able”: CKD 140 and 307 yogyadivyavarsasataayupramana-, CKD 161 yogyadivyavarsasatayu-
pramana-, Skt. yogyadivyavarsasatayupramana, and CKD 399 yogvyadivyavarsasatayuka-, Skt.
yogyadivyavarsasatayuska, “having a life (span) of a hundred divine years suited to him/them.”

Regarding the loss of r in picara = BHS pratyarham, Thomas (1934: 66 n. 9) refers to
picavidavo = Skt. pratyarpitavya and suggests a dissimulative influence of the following r

77 One exception is the eastern loan word G saleloa = Skt./P saroruha (Dhp* 8, Lenz 2003: 42).

8 The examples are: Nird“? 9-113 palikhaida = Skt. pariksita- | P parikkhita-, Hirayama fragment 8
paliksivisati (paliksivitva) = fut. of Skt. pariksipati | P parikkhipa, Mathura Lion Capital palichina =
Skt. paricchinna | P paricchinna.
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(Thomas 1936: 792-93). There is, however, no suggestion for the change of the vowel in the
first syllable from a to i (see also Burrow 1937: 105).

Thomas furthermore points to Mvu I 143 ka ca pratyarahasaukhya, translating this as “qui
a un bonheur proportionné a son mérite” (Thomas 1934: 66 n. 9) or “happiness according to
desert” (Thomas 1936: 792; cf. Jones 1949-56, I: 113: “Who has merit to win such honor?”).
In other Buddhist texts, pratyarha is often combined with yatha- as yathapratyarha, “according
to deserts/merit,” or it occurs as yatharha, “according to merit” (MW s.v. yatharha and yatha-
pratyarham, BHSD s.v. yathapratyarha). In BC 4, picara = BHS pratyarham has the meaning of
“according to merit,” not only “worthy.” This agrees with the equivalence of picara- and yogya-
in the Niya documents, where both have the meaning of “according to [his/their] merit.”

4v2 sasadaena. This should correspond to Skt. sasvata /| P sassata, or rather Skt. sasvatika,
“eternal, permanent,” but involving the unusual development §- > s-. In other published
GandharT manuscripts, sasvata is written as sasvada (Dhp¥) or saspada- (Nird™?). In the two
Wardak vases, sasvetiga/Sasvatiga stands for Skt. samsvedika | P samsedika, “‘sweat-born,” but,
according to Falk (2008: 73), sasvatiga must have been a misconception deriving samsedika
from Sasvat as Sasvatika (“eternal creature”). In BC 2 safsafto occurs, most likely for Skt.
sasvatam, even though the passage is very fragmentary. Nevertheless, I assume that sasadaena
in 4v2 has been written for Skt. sasvatikena, and, correspondingly, sasadae in 11r13 for Skt.
sasvataya | P sassataya (dat. sg.), both in the meaning “forever, incessant(ly), eternal(ly), con-
stant(ly).” In view of this parallel, we might also have to separate sasadae na in BC 4, resulting
in sasadae na matro ca idaro ca, “for evermore not only the full measure [of seven] but also
the other [group] should be enjoyed” or even “for evermore neither the full measure [of seven]
nor the other [group] should be enjoyed,” even though we would expect a different syntax then
(for example, nevi ... nevi ...). But cf. also 4r28-29 Sesae patade hi vivaryaena matra ca idara
ca ahi(*va)d(*i)dava ca, where the na before matra more likely belongs to the preceding word.

4v3 ahigaksidave. This should correspond to Skt. abhikarnksitavya- | P abhikankhitabba- from
abhi v kariks, “to long for, desire,” or in a more neutral translation, “to hope for, expect, await.”
In the parallel section in § 7A1 the corresponding word seems to be abhinadidave, which, for
example, in Th 196 and 606, etc., can have the same meaning “to long for” (Norman 1969: 24,
60 etc.); cf. annotations on 4124 anagad(*e) na a .i + + dave, p. 182. So far, abhighaksada-
(Anav™) or similarly padigaksidava- (BC 2) are attested in other GandharT documents. Despite
the satisfying reconstruction in BC 4, it should be noted that the first letter looks slightly like
an initial u, the second could as well be an a, and ksi could also be ji, resulting in the possible
alternative reading uagajidave.

4v4 moyea. In analogy to the interpretation of nasea and aharea as Skt. nasaka and aharaka
(see p. 183), moyea should correspond to Skt. mocaka, “liberating, emancipating.”

4v4 kamapramuhaasapurusana. The reconstruction of G kama is uncertain, but highly likely. It
stands in contrast to budhapramuhasapurusana. If we assume a person opposed to the Buddha,
we would think of Mara, for whom an epithet like P kanha would be suitable. Usually P kanha
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corresponds to G krisa (= Skt. krsna), which cannot be reconstructed here. Since Mara is more
or less a personification of desire, passion, and longing (kama), which is one of the central
topics in this text, the reading as kama may be justified.”

4v4-5 samsara{ra}badhanana. The last aksara in 4v4 has to be ra. However, the first aksara in
4v5 also looks like a ra. Hence, the writer appears to have repeated the same letter erroneous-
ly (dittography). If we dissolve the compound (samsarabadhana) as a genitive tatpurusa one
would expect samsarasa badhana. Since the upper half of the letters sa and ra can look very
similar, this is not impossible, but on balance the letter in question is more likely to be a ra, as
the upper stroke is rather horizontal, and therefore it is transliterated here as such.

4v8 do(*sana). This stands in opposition to G sapati. Normally (in this text) we would expect
droaca as the counterpart to sapati; in one instance (4r14) it is duhe. The first letter here, how-
ever, is clearly do, and what is left of the next aksara resembles more a sa than an a. Further
arguments supporting this interpretation are the closeness of the two words in the following
phrases: 4124 svadosehi svadroacehi, 11v5 avarimanana dosana avarimanana droacana nase.
Therefore dosana is more probable than the assumption of a scribal mistake, even though the
expected counterpart would be anusase and not sapati, since the pairs are dosa and anusasa as
well as droaca and sapati.

4v8-9 ithumi ohoro ... (*o)horo | 4v9—-10 ithumi ohoro ... o(*ho)ro | 4v12 ithumi hurahu. The
meaning of ithumi in combination with ohoro is uncertain. Usually, ithu means “thus” (see an-
notations on 4128 maja nisamartha sarvatra ithu katave, p. 185) corresponding to Skt. ittham,
P ittham. There is, however, a second meaning to BHS /P iftha- denoting “here, in this world,
in this existence,” cf. BHS itthatva; P itthatta /-bhava® — Skt. iha(loka) | P idha(loka), more
often written idha in Pali or Buddhist Sanskrit texts in the phrase idha va huram va, “here or
there; in this world or the next.” As such it is documented in Dhp® 191 idha va horo va = Dhp 20
idha va horo va, “in this world and the next” (Norman 1997). Similarly, Dhp* 91 (*hora)[h]oru
stands for Dhp 334 hurahuram, “hither and thither” (Norman 1997), in the sense of “from ex-
istence to existence” (or “from life to life” as translated by Miiller 1881).%!

?  Cf. Buddhacarita 13.2: yam kamadevam pravadanti loke, citrayudham puspasaram tathaiva, kama-
pracaradhipatim tam eva, moksadvisam maram udaharanti (Johnston 1935: 145), “Him who in the
world they call the god of Love, him of the bright weapon and also the flower-arrowed, that same
one, as the monarch of the activities of the passions and as the enemy of liberation, they style Mara,”
Johnston 1936: 188).

80 In the Turfan fragments we find the scribal error imthabh(ava) for itthambhava (‘“das Sosein; Exis-
tenz in dieser Form,” the opposite of anyathibhava); cf. SWTF s.v. imthabh(ava).

81 According to PTSD s.v, the adverb huram is of uncertain origin. For an attempt at an explana-
tion, see Norman 1969: 42 and 189, where he discusses hurahuram in Th 399 = Dhp 334. One
commentary, Dhp-a IV 44, gives bhave bhave for hurahuram; a commentary on Ud 37, Ud-a 237,
circumscribes it with aparaparam or idhalokaparalokato. The commentary on Th 10 idha va huram
va explains: idha ti, imasmim loke attabhave va. huran ti, parasmim andgate attabhave va. idha ti
va ajjhattikesu ayatanesu. huran ti, bahiresu (cf. Norman 1969: 121). Thus hura principally means
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In BC 4, ithumi occurs twice side by side with ohoro, and once together with hurahu. It
seems therefore likely that it is to be understood as “here (in this life),” while ohoro stands for
“there, in the next life” and hurahu for “from existence to existence” (thus probably -ro is to
be added: hurahu(*ro)). The precise phonological development, however, is difficult to explain;
perhaps ohoro stands for Skt./P va huram (va). If a prefix, o- must remain unexplained.®* It
might also be asked whether G ohoro corresponds to hurahuram, not only huram, even though
it is written ohoro four times and only once hurahu (and even then we would have to reconstruct
the last aksara). A possible explanation then could be a development hurahu > *oroho (equiv-
alence of u/o and the occasional writing of -o- for Skt. -a-, together with the elision/dropping
of initial & [cf. atha khalu > asa ho > asa o in SAS']) > ohoro (metathesis). While the first step
might be accepted, a combination with the second seems implausible. However, a similar kind
of metathesis can be observed in BC 11 in the spelling sayavisa instead of sayasavi. More-
over, especially the type of metathesis involving a liquid r and an adjacent syllable is a widely
attested phenomenon in MIA languages (cf. Geiger and Norman 2000: § 47.2). Examples in
Gandhari are: maduru = Skt. marutah (Dhp* 69), aparado = Skt. alpataram (Dhp* 145); urada-
= Skt. udara- | P ulara- (Khvst 24, 32), kovirado = Skt. kovidarah | P kovilaro (Khvst 19);
paladiputr(*e) = Skt. pataliputre (Av'® 16). If we choose to accept that hurahu and ohoro mean
the same (“from existence to existence,” BHS /P hurahuram), we would again have to consider
translating ithumi as “in this manner” instead of “in this life.”

As regards the context, the phrases idha va huram va (e.g., SN 112, Sn 224, 468, 470, 496,
801, Th 10, Dhp 20) and hurahuram (e.g., Dhp 334 = Th 399 or Vism 107 / Vism¥ 87) usually
occur in verses about letting go or non-grasping either “here” or “there,” being without desire
for treasures “here or there,” “in this world or the next.” % These are quite similar to the overall
subject in BC 4.

With respect to the occurrence of these phrases in the last paragraph of BC 4, where it is
described what things are to be done, it is also tempting to think of ahoratra “day and night”
in relation to the triskandhaka ritual (cf. p. 7), which must be performed three times during the
day and three times during the night. Unfortunately, G ohoro = Skt. ahoratram | P ahorattam
is even less likely, since it is written ahoratra in DhpX 50. Also, immediately preceeding the
last section with ohoro and hurahu, reference is made to “this life and the next” (4v8 sadrithia
saparaia), which also speaks in favor of the given translation.

4v10 ki anusaSe haksadi. The syntactic function of ki is uncertain. It is currently translated as
being an interrogative pronoun referring to anusase, although this word should be masculine
or feminine, not neuter, based on the genders of BHS anusamsa (m., or anusamsa, f.), and P

anything “over there (outside),” i.e., “not here (inside),” which can be translated as “there” or “in
the next life” depending on the context. In this respect, Th 399 is a nice play on words, describing a
monkey jumping “here and there / hither and yon” from limb to limb searching for tasty fruits, just
like a human jumping from existence to existence searching in vain for satisfaction.

82 Several other suggestions for ohoro, like avahara/ ohara or vohara for vyavahara appear improbable
in terms of the content.

8 Sn 224 “here or elsewhere”’; Sn 468 and Sn 801 “here or in the next world” (alternative translation
for Sn 468 “here or hereafter”); Sn 496 ““in this world or the next” (Norman 1992a).
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anisamsa (m.). As another possible spelling, the BHSD lists anrsamsa, n., for which MW gives
the slightly different meaning “absence of cruelty or harm, mildness, kindness, benevolence.”
This spelling occurs in manuscripts, for example in the Buddhacarita 6.12 (Johnston emended
to anusamsa) and in the title of the Saddharmapundarika, chapter 18 (according to Kern 1884:
226 n. 1, but the edition has °nu°; both citations are based on BHSD s.v. anusamsa). Moreover,
de La Vallée Poussin assumes anrsamsa to be the original form (in Bodhicaryavataraparijika
22 n. 3, cited from BHSD s.v. anusamsa). Thus it might be possible that in Gandhari, anusasa
was considered a neuter corresponding to BHS anrsamsa or Skt. anrsamsa. The pronoun in
4r12 ime anusase, however, seems to point to masculine (nom. pl.). Then again, in 611 ime
kadhadhaduaidana the pronoun is referring to a noun in the neuter (albeit spelled or even
understood as a masculine).® In any case, the use of ime is not conclusive evidence for a noun
being considered masculine.

In other places in all three manuscripts, ki is either used as an interrogative pronoun, for
which similar examples are 417 ki haksadi, 4120 ki haksadi (other instances use different cases,
namely ko or kena), or ki is used as an indeclinable simply to introduce a question. Examples
for this are 4r17-18 aha ta ki samo bosimadami labhadi samo afiatradesehi as well as 11123
aha ki esa prasanakarmo ruve - asa va aruve. A third possiblity, not attested in these manu-
scripts but found in other Kharostht documents, is to understand ki as “why, how.”

Thus, as an alternative to the current translation (“Which benefit will there be?”’) implying
the understanding of either ki as masculine or anusase as neuter, two possibilities would be to
take ki as introducing a question (“Will there be a benefit?”’) or interpeting ki as indeclinable
(“How will there be a benefit?”’). The first of these two options seems unlikely; the second
might be a valid alternative in view of the following sentences.

4v10-11 te is used thrice at the beginning of sentence. The form alone can correspond either
to Skt. te or ta as a nominative plural, or to Skt. fad / P tam used as an adverb in the sense of
“thus, then.” The latter is more likely here, because fe is only used at the beginning. If it were
a pronoun it should also be found before 4v10 alonea and 4v11 alonea (as is the case in 4123,
where similarly yo is written once before arida karae and repeated before pranide (*ka)rae.

4v11 §pabhavasa = Skt. svabhavata, “state of intrinsic nature / inherent existence” (for the spell-
ing -sa for Skt. -ta, see chapter 3 on paleography under s/s/s-).% This intrinsic nature of things
is rejected in the prajiiaparamita literature as well as by Mahayana adherents in general, and
above all by Nagarjuna in his Madhyamaka doctrine, which extends “selflessness” not only
to human beings (as in the §révakayﬁna literature) but to all phenomena (dharmanairatmya).
According to this doctrine, everything is devoid or empty (sinya) of any kind of svabhava.®®

8 The nom. pl. form is written twice as kadhadhaduaidana, but also once as kadhadhaduaidani, possibly
indicating some uncertainty.

8 Cf. Ronkin 2013 with reference to (especially) Gethin 2004: 533 and Cox 2004.

8 Cf. Keown 2004 s.v. svabhava, as well as Williams 2009 (p. 52 for svabhava in prajiiaparamita texts
and especially n. 18 on p. 285 regarding svabhdava in the context of letting go of everything, p. 63,
pp. 67-68 for Madhyamaka, p. 93 for Yogacara, p. 108 for its relationship to the tathagatagarbha).
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“This is seen through prajiia, analytic understanding” (Williams 2009: 70). For the Madhyamikas,
“Sunyata is an exact equivalent of nihsvabhavata, absence of svabhava” (Williams 2009: 70 n. 31).

Interestingly, Edgerton (BHSD s.v. svabhdva) mentions that svabhava is used in the Larka-
vatarasitra in a peculiar way, namely, it is specified as being sevenfold: “there are seven kinds
of self-nature: collection (samudaya), being (bhava), characteristic marks (laksana), elements
(mahabhiita), causality (hetu), conditionality (pratyaya), and perfection (nispatti)” (Suzuki
1932: 35).87 These are not explained here or elsewhere, and Suzuki has no explanation either.3®
So, unfortunately, this also does not help us understand the group of seven in BC 4.

Seven svabhavas are given in the Abhisamayalamkaravrtti Sphutartha as the “seven train-
ings in the knowledge of all aspects” (sarvakarajiiatayah sapta svabhavah, commenting on
Abhisamayalamkara 4.31, tr. Brunnholzl 2011: 56-57). Together with the four trainings in the
all-knowledge and the five trainings in the knowledge of the path, they constitute the sixteen
svabhavas, the “facets of the subject that is the wisdom devoid of reference points” (Brunnhélzl
2011: 57). In this list they are the last seven points that , which refer to “suchness” (tathata) as
the nature of this training of a bodhisattva.® This nature of the training is again the last part of a
fourfold group of defining characteristics of the training, according to the Abhisamayalamkara
(413, namely 1. knowledge, 2. distinction, 3. activities, 4. nature; cf. Brunnholzl 2011: 48—49;
see also Brunnholzl 2011: 18-19 and 308 for an overview of the complete training in all as-
pects). In this system, it is a path of accumulation.” Although the context is similar to BC 4,
that is, defining the training of a bodhisattva with special emphasis on Sinyata as the essential
teaching of the prajiiaparamita, this does not seem to be a direct parallel that would help clarify
the meaning of the seven G aloa/alonea, which are nonetheless somehow connected with the
realization of the non-existence of a state of intrinsic nature (svabhava).

4v12 padititha. Skt. pratitistha. This direct address in the second singular imperative is supris-
ing but not unique. Also in BC 6 the reader or listener is addressed directly, once in 619 (1o
ca ya ithu janasi ° kasa rajasi ca dusasi ca, “If you too understand it thus, how do you become
passionate and hateful?”’) and once in 6v8 (ma paci vipadisara, “Do not have cause to regret it
later.”), where it is likewise written near the end of the text.

A similar instruction is given in the Pratyutpannabuddhasammukhavasthitasamadhisiitra,
now known to have existed in Gandhari (see p. 17), where it is said, “establish yourself properly

87 Lankavatarasitra (Nanjio 1923: 39): saptavidho bhavasvabhavo bhavati yad uta samudayasvabhavo

bhavasvabhavo laksanasvabhavo mahabhiitasvabhavo hetusvabhavah pratyayasvabhavo nispattisva-
bhavas ca saptamabh.

Suzuki (1932: 35 n. 1): “What is exactly meant by these concepts regarded as self-nature (svabhava)
is difficult to define as far as the Larnkavatara is concerned.”

One point (15) in the commentary of the Eighth Karmapa on the Abhisamayalamkara is given as
“devoid of arising—coming into existence newly” (Brunnholzl 2011: 57 n.78 on p. 570), which
is similar to the statement te Spabhavasa atarasaisati na ca bhuyo upajisati, “the states of inherent
existence will disappear and not rise anew” in BC 4.

“The first temporary result of such training is the mahayana path of accumulation, which is called
‘the factors conducive to liberation’ (IV 32-34).” The next path is the path of preparation, followed
by the culmination training, etc. (cf. Brunnholzl 2011: 19f.).
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in the four stoppings of thoughts” (Harrison 1998: 66). Likewise, in another passage it is said
that the bodhisattvas “set themselves to study this meditation” (Harrison 1998: 74).

4v12 satidehi. If we assume that this word corresponds to an instrumental plural of Skt. *saptita
for saptata (f.), it should be written satidahi, though the general shift to masculine forms in the
case of cardinal numbers may have also affected derivations of them (cf. 1112 sahi paramidehi).

4v12 sadasa. In the Niya documents, the adjective sada is used to express “being pleased” (e.g.,
CKD 157 ahu sutha sada hudemi, “1 am very pleased”; CKD 305 sada bhavidavo, “you will be
pleased”; CKD 247 sadosmi, “1 am pleased”; CKD 399 sadama, “we are pleased”; CKD 399
sada bhavitavya, “you should be pleased”). The etymology is uncertain. In addition to the pos-
sibility of an Iranian influence,” it could be derived from santa (“appeased, pacified”) or sranta
(“calmed, tranquil”), the second at least a lexicographically documented variant of santa (cf.
MW s.v. sranta), although in its usual sense this word has negative connotations (“wearied”).”
Nevertheless, sr- would explain the retroflex s- in Gandhari (Burrow 1937: § 38). Then again,
-nt- should be written -z- in Kharosthi, which is not the case in any of the occurrences known.
This is why I consider BHS sara / P sata (“pleasant, agreeable; n. pleasantness, pleasure”) to
be the most likely possibility.

While in BC 4 only sadasa is used, in BC 11 the term is written as sade/sado nine times
and twice as sadimena, being the instrumental singular of sadima = Skt. *Santimant /*sSranti-
mant or *sSatimant. Among these choices, Skt. santi is of course the most common term, denot-
ing tranquility, peace or calmness of mind.

Although the etymology is not yet entirely clear, the context in BC 4/11 is much in line
with the translation “pleased” in the Niya documents, and I therefore suggest understanding
sada as “‘pleased,” or better, “content” in the sense of “satisfied, appeased, tranquil” in the
absence of passion and desire. Thus, sada or sadima describe a state of mind abiding in a neu-
tral, contented, wishless state of peaceful happiness. Cf. also BC 5, verse 10, sado logo krido
sadevamanuyo ya prata bosi siv(*a), “The world with [its] gods and men was made content,
because blissful awakening was attained” (Gudrun Melzer, personal communication).

While in BC 4, BC 5, and in the Niya documents sada is used as an adjective, in BC 11
it seems more often to be a noun (“contentment”). Possibly this is the reason for the different
form of sadima introduced in BC 11, which can thus be translated as “possessing contentment”
or simply “being content.”

%1 Burrow 1937: 126: “sada: See B.S.0.S. VII, 514. There are two alternatives: (1) that it = N.Pers. §ad,
etc. ‘pleased’. If so it is interesting, because the Khotanese Saka is excluded as the dialect from which
it was borrowed. They have tsara-; (2) that it is Indian Pali sata ‘pleasant’, assata- ‘unpleasant’, out
of srata-, ‘cooked’, hence ‘sweet’. In view of the prevalence of Iranian influence in the language, the
first alternative is probably to be preferred, as being less complicated.” Although phonologically
Srta or srata (“boiled”) would be the expected Sanskrit equivalent for G sada, this is excluded by the
context.

Similarly, P samana (BHS s§ramana) is derived from v §ram (“to be weary, exhausted”), but was
often etymologically connected with v sam (“to be quiet, calm, satisfied, contented”); cf. PTSD s.v.
samana.
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4v12 tomi. In the Niya documents fomi occurs as a genitive singular, usually in the use of an
instrumental (agent). The form has been explained as fo [= fava] + mi, which is frequently ap-
pended to pronominal forms (Burrow 1937: 96; cf. also Burrow 1937: § 91, with the examples
tasyemi, tesemi).

4v12 uju. This could correspond to Skt. rju / P uju (cf. Dhp 33 wjum karoti, Dhp® 342 ujjum
karoti, “makes straight”; only the initial u is preserved in Dhp¥ 136). In BC 4 the meaning
might be “straight, right, honest” or, as an adverb, “in the right manner, correctly.”

4v12 pe a p. ci + va. The reading of these only partly preserved aksaras is uncertain, and it is
also uncertain if after the supposed va and the following pialo there was something written or
not. One suggestion is to read pacidava = Skt. pracitavya, “should be collected/accumulated.”
If uju means “right” (Skt. rju / P uju), nea could correspond to Skt. naya, “behavior,” leading to
the translation “your future correct behavior should increase.” But this does not fit syntactically
with the rest of the preceding words. Based on the two cas, sadasa anagade and fomi uju should
be parallel, both being the object or subject of ne a p. ci + va. (Reading sadasa anagade ca tomi
pracupane is tempting but impossible, most of all because of the ca where a pa should be.)

The last va could also belong to the following pialo, then to be reconstructed as eva pialo as
in 11v26 and 11v27, which would leave ne a p. ci. Both are unlikely, that is, eva pialo with a gap
of one aksara between eva and pialo and a verb or verbal noun ne a p. ci. All in all, this part of
the last paragraph remains unclear.

4v12 pialo. BHS peyalam | P peyyalam, an indicator for the omission of a repetition, common-
ly used adverbially in the meaning of “etc.,” literally “here (follows) the formula (pariyaya)”
(PTSD s.v. peyyala). It can be used “where the passage has not occurred before in the text in
question, but where presumably its sense is regarded as well known or obvious” (BHSD s.v.
pevyala). In the Saddharmapundarika (Kern and Nanjio 1912: 424) it has the connotation “in
short, in a word.” In the Lalitavistara (Lefmann 1902-08, I: 295) it opens a series of stanzas:
pevalam esa, “in brief, ...” (cf. BSHD s.v. peyala).

In 4v12 pialo appears to be used as a summarizing conclusion in the meaning of “etc.,
in short,” but perhaps also in the sense of “so once more.” In 11v26 and 11v27 eva pialo in-
troduces a repetition. First, this repetition replaces one word by another only syntactically:
11v26-27 eva pialo ajatvia asuha bahira asuha (*) ajatvia (*nisamartha bahira nisamartha)
is taking up the previous 11v24-25 ajatvia aidana dukha bahira aidana dukha. Second, the
repetition is exactly the same as before: 11v27 (*eva pi)al(*o) ajatvia gada bah(*i)ra gada
(*) te(*sa) sagha(*r)ya(*de) s(*u)ho bhavea (*) na ida thano (*s) is repeating the previous
11v25-26 achatvia gada (*ba)hira gada (*-) tesa sa(*gharyade su)ho bhavea (*-) na ida thano.
Both are translated as “and so on in this way,” but in the second instance “so once more” is
possible as well.
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Table 15. Abbreviations used in BC 4, BC 6, and BC 11.

saksitena | “in short, to sum up” summarizing a preceding passage 4r12, 4v8, 614,
11120, 11130, 11134

yava “up to” abbreviating an obvious sequence 613

yava, yavi | “up to” abbreviating an obvious sequence, 4123, 4v1, 11136
but with nothing missing

piala yava | “etc., up to” abbreviating an apparently known 11r17
sequence
pialo “etc., in short” summarizing /concluding 4v12
eva pialo | “and so on in this repeating something 11v26, 11v27
way”’; “so once more”

4v12 hurahu. Cf. annotations on 4v8-9 ithumi ohoro, p. 189.

4v12 sahoro. Tentatively translated as ‘“collection” based on Skt./P samhara, “collection,
abridgment, compendium, manual.” Skt. samhara is also often interchanged with sambhara in
the same meaning, with the additional meanings “completeness; multitude, number, quantity”
(MW). In Buddhist contexts, Skt. samhara/sambhara denotes the requisites or equipment for
(those destined for) awakening.”* It has to be admitted, however, that the development -a- >
-o0- is uncommon, although still occasionally attested in the Khotan Dharmapada and the Niya
documents.

% For example, the title Bodhisambharasastra is translated as “provisions for enlightenment” by

Dharmamitra (2009). The commentary explains “provisions” as “that which preserves, that which
raises and nurtures, that which forms the causal basis for bodhi and that which represents the com-
plete adequacy of the essential component parts of bodhi” (Dharmamitra 2009: 76).
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82BC 11

11r1 $paho / 1113 Spahu [ 11112 §pahu = Skt. svakam or svayam [ P sakam. Other spellings in
Gandhari manuscripts are: Spaya, spagho, spae, Spai'in Anav* 24, 82, 83, 89 (cf. Salomon 2008a:
175ff.), but the most expected development occurs in Avt® 21 spagam < svakam (Lenz 2003:
132). Word-final G -hu for -kam is attested in SAS' tuspahu = Skt. yusmakam | P tumhakam (cf.
Glass 2007: 179).

11r1 kusalena. Skt. kusala / P kusala can mean both “wholesome [deed]” or the result of it, i.e.,
“merit.” If the following G kaye is Skt. karyam, “wholesome [deed]” is more likely.

11r1-3 kaye/karye /kice. In the translation, kaye has been tentatively understood as karye = Skt.
karyam, despite the fact that the scribe clearly writes karye in other places (11127, 11134, 11137,
11r49). Still, kaye for Skt. kayam (“body”’) seems inappropriate here. Also, in a few syntacti-
cally parallel sentences the word kice (Skt. krtyam) is used, which supports a translation in the
sense of Skt. karyam, since karyam and krtyam can be used interchangeably.

In line 11r2 it is uncertain if karye na should be emended to karye n(*e)(*vi) as in the other
instances of kaye nevi corresponding to Skt. karyam naiva, or if it should be read as one word
karyena referring to the following margasuhena (“the happiness of the path which is to be
practised”).

Both words, ka(r)ye and kice, are used together with a genitive of persons and an instru-
mental of things. As such, karya is known from other texts in the meaning of “something is
of use to, someone cares about” (MacDonell 1929, s.v. karya); “there is need of, someone has
business with” (MW s.v. karya, example: trnena karyam, “there is need of a straw”; na bhiamya
karyam asmakam, “we have no business with the earth”; cf. Capeller 1891 s.v. karya, na karyam
asmakam, “we have no business with or need of [instr.],” and Apte 1957-59 s.v. karya: “want,
need, occasion, business [with instr.]”). Likewise, the combination with krtya can be translated
as “anybody (gen.) is concerned about (instr.)” (MW s.v. krtyam). PW gives for both karya and
krtya the possible meaning “es ist Jmd zu thun um” (PW s.v. karya and krtya), or also “es kann
Jmd Gebrauch machen von” (only s.v. karya). NWS gives the meaning “Wirkung, Zweck” for
both karya and krtya.

Thus, in BC 11 the translation alternatives range between: “Neither do they care about
wholesome [...], nor ...”; “Neither are they concerned about wholesome [...], nor ...”; “Neither
do they need wholesome [...], nor ...”; “Neither do they have business with wholesome [...],
nor ...”; “Neither can they make use of wholesome [...], nor ...”; “Neither is there for them a
use of wholesome [...], nor ....”

In other places in the same manuscript, a similar syntactical construction is used, namely in
11134 tena na karye and in 11137 imehi na karye, even though here only with the instrumental,
which then should refer to things, not persons. Both sentences follow a description of suffering
and unhappiness, and the statement seems to be “There is no use for this” / “This is of no use”
or “This serves no purpose” / “This is to no purpose,” probably saying that suffering does not
help achieve liberation.

All in all, the translation “there is (for them/us, gen.) no use for ... (instr.)” or “... (instr.)
is of no use (for them/us, gen.)” seems to fit well.
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11r2 margasuhena. There are three kinds of happiness or bliss known in commentaries on the
Pali canon: jhana-, magga- and phala-sukha.** Superior to all is nibbana(sukha), the highest
bliss.”> According to commentaries on the Ariguttaranikaya,”® the mind leads to bliss in the
following sequence: manusaka-, dibba-, jhana-, vipassana-, magga-, phala-, nibbana-sukha.
Having accomplished the maggasukha, one reaches the phala- and nibbanasukha.”’

11r2 sahi paramidehi = Skt. sadbhih paramitabhih. In the Ugrapariprccha (chapter 7, § 22A) the
practice of the six paramitas is presented as the essential characteristic of Mahayana practice:
“[...] the practice of giving, morality, endurance, exertion, concentration, and insight—in other
words, the practice of the Mahayana.”*® Also in other GandharT manuscripts, the set of paramitas
consists of six items.” They are not explicitly enumerated, but applied as if commonly known.

Based on the list of six, different paramitas are stressed in different texts. Thus, in the
prajiiaparamita text of the Split Collection (AsP*) naturally the prajiiaparamita is empha-
sized, as in BC 4. In contrast, in the Ugrapariprccha the danaparamita is stressed. But at the
same time, in BC 2, there is no mention of any paramita at all (cf. Strauch 2010a: 27). Ac-
cording to Strauch (referring to Vetter 1994), the introduction of the prajiiaparamita literature
was a later, or at least not original process within the Mahayana movement, which developed
simultaneously with a “de-arhatization” and the establishment of “easy’” devotional practices.
Rather than being explained chronologically, this inclusion or non-inclusion could also be due
to geographical or ideological reasons. In any case, BC 2 indicates that even without an em-
phasis on prajiiaparamita, there were conceptions of bodhisattvas and buddhafields like Abhi-

% E.g., DN-a, Tividhaokasadhigamavannana: 11 643 sukhassadhigamayati jhanasukhassa magga-

sukhassa phalasukhassa ca adhigamaya or 11 269 ‘sukhassa’ ti idam tinnam pi sukhanam sadharana-
vacanan ti aha ‘jhanasukhassa maggasukhassa phalasukhassa’ ti.
E.g., MN-a, Magandiyasuttavannana: 111 218 yam kifici jhanasukham va maggasukham va phala-
sukham va atthi, nibbanam tattha paramam, natthi tato uttaritaram sukhan ti nibbanam paramam
sukham.
AN-a, e.g., Akammaniyavaggavannana, Anubuddhasuttavannand, or Papatitasuttavannana.
KN-a, Vakkalittheragathavannand: 11 149 viharissamiti yathavutte bodhipakkhiyadhamme bhavento
maggasukhena tadadhigamasiddhena phalasukhena nibbanasukhena ca viharissami. In the Bhaddaji-
sutta (AN V 170), Ananda asks Bhaddaji what the highest bliss is (kim sukhanam aggam); Bhaddaji
answers that it is the happiness of gods (te santam yeva tusita sukham pativedenti, idam sukhanam
aggam). Ananda on the contrary says that when pleasantness is without an interval, desires get de-
stroyed; that is the foremost pleasantness (yatha sukhitassa anantara asavanam khayo hoti, idam
sukhanam aggam). In the commentary (AN-a, Bhaddajisuttavannand) the “yatha sukhitassa” is
glossed as “yena maggasukhena sukhitassa.”

% This passage only occurs in the earliest versions of An Xudn %' and Y4n Fétiao #8215 (180-90 CE,
T 12 no. 322), as well as that of Dharmaraksa (3rd or 4th century CE, T 12 no. 323); cf. Nattier
2003: 280 n. 472. For an explanation of each paramita, see chapter 8, § 25L of the Ugrapariprccha
(Nattier 2003: 304 ft.).

% (1) Fragments of the Schgyen Collection containing the Bhadrakalpikasiitra, roughly dated to the
3rd/4th century CE: paramida so (Baums, Glass, and Matsuda 2016: 203 and elsewhere). (2) Prajiia-
paramita from the Split Collection: sah[i p]. /// ~ AsP satparamitasu siksante (Falk and Karashima
2013: 168-69).
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rati or Sukhavati, where Buddhas such as Aksobhya or Amitabha resided. Williams (2009:
471t.) takes these phenomena as two separate yet equally important strands: one philosophical
(prajiiaparamita) and the other religious (buddhaksetra). These strands later mixed.

It is not known when the paramitas in general were introduced into Buddhism, or the set of
six, but one passage in the Vibhasa (Katyayaniputra, first century BCE, translated by Xudnzang
S A5 in the 7th century, T 27 no. 1545 p. 892a24) claims that the quantity of six paramitas was
distinctive of Gandhara. In this passage, a bodhisattva practices the four paramitas for an im-
measurable length of time, gaining the four perfections of dana, sila, virya, and prajiia. But the
Vibhdasa also mentions that there are other traditions, namely the “Foreign Masters,” who claim
that there are six paramitas, adding ksanti and dhyana. All Sastra masters in Kashmir would
say that these two are already included in the four (T 27 no. 1545 p. 892b23, according to Qing
2001: 23). Those “Foreign Masters” are also called “Western Masters,” this referring to Abhi-
dharma teachers from Gandhara to the west of Kashmir (Qing 2001: 23 n. 72).

As indicated, there are other sets consisting of four or—in Pali literature—ten perfections.'®
However, the most prevalent set in Mahayana literature is that of six,'”' and in most texts the
traditional sequence is: dana, Sila, ksanti, virya, dhyana, prajiia (generosity, virtue, patience,
energy, concentration, insight). The sequence in 11151, which lists only three, is sila, ksanti, and
dana (G sile, ksati, dane). Instead of the usual order, dana is probably put at the end because it
is needed as a topic of argumentation, being referred to in more detail in the following passage.
There is, to my knowledge, no other text that has the sequence $ila, ksanti, and dana.

11r4 ecakhaidave. Because of the parallel construction edehi khaiti edehi ecakhaidave, eca- is
tentatively understood as a prefix to khaidave (ati + a + ¥ khya). The same prefix eca- occurs
in Dhp¥ 86, where ecasari corresponds to P accasart, and likewise precasari to P paccasart

100 Tn Pali texts these are: dana, sila, nekkhamma, paiind, viriya, khanti, sacca, adhitthana, metta | metti,
upekkha (generosity, virtue, renunciation, insight, energy, patience, truthfulness, resolution, loving-
kindness, equanimity). This group is not found in texts of the older Pali literature, but only in two
apocryphal texts, the Buddhavamsa and the Cariyapitaka of the Khuddakanikaya (cf. Nyanatiloka
1952), as well as in later jatakas or avadanas. In the Visuddhimagga (IX) it is said that by developing
the four brahmaviharas, the ten paramitas are obtained (Nyanatiloka, ibid.). See Skilling 2004: 151—
52 for more details about the ten perfections. In some texts the list of six and ten are combined, or at
least attempts are made to do so, for example in the “Treatise on the Paramis,” originally composed
by Dhammapala and extant in at least two places in the Pali exegetical literature, once in a complete
version in the Cariyapitakatthakatha and once in an abridged version in the subcommentary (t7ka)
on the Brahmajalasutta. In this text, ten paramitas are listed, although it is mentioned immediately
afterwards that “some say there are six” (see Bodhi 1996 for more details).

101 But cf. Bodhi 1996: “Later Mahayana texts add four more—resolution, skillful means, power, and
knowledge—in order to co-ordinate on a one-to-one basis the list of perfections with the account
of the ten stages of the bodhisattva’s ascent to Buddhahood. The Pali works, including those com-
posed before the rise of Mahayana, give a different though partly overlapping list of ten [...]. Unlike
the Mahayana, the Theravada never developed a theory of stages, though such may be implicit
in the grading of the paramis into three degrees as basic, intermediate, and ultimate [...] The set
of ten paramis itself comes from the Buddhavamsa, as does the discussion of the great aspiration
(abhinihara) with its eight qualifications.”
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(Brough 1962: § 22a), being a 3rd sg. pret. of P atisarati and patisarati (Skt. atisarati and
pratisarati). The e-vowel is explained by palatalization in the neighborhood of a palatal con-
sonant.

The only attestation for atyakhya is found in BHSD s.v. atyakhyaya, where the reading
‘tyakhydya tam te gatim gamisyanti is cited from Lefmann’s edition of the Lalitavistara (1902—
08, I: 88), but it is written as vyakhyae (“to explain”) in almost all manuscripts (cf. Lefmann
1902-08, II: 39). Hence, this is not valid evidence and the reading ’tyakhyaya is probably
wrong.

Skt. ativkhya is given in MW and PW as “to overlook” or “to neglect,” but only in Vedic
texts. Since the context in BC 11 is lost, it is unclear which meaning is more likely, “to explain”
or “to neglect.”

1115 yasa na afia. It is impossible to tell if this is the end of the sentence or not. If the sentence is
complete, it might mean “just so, not otherwise” (Skt. yatha nanyad) in the sense that only let-
ting go of things helps achieve satisfaction or the bliss of liberation. Theoretically, one should
also let go “like no other” (Skt. yatha nanyah). If the sentence is not complete but continues,
yasa na afia could mean ‘“‘so that no other ...”

11r6—7 avi khaita | avi akhaita. The syntax and meaning of the first few sentences in 11r6-7 are
unclear. First of all, it is uncertain if the a- in akhaita is a negation (a-) or a prefix (a-). Then,
it is unclear if 11r5 khaita, 1117 akhaita, and 1117 varjita are past participles or absolutives,
since sometimes, though rarely, ¢ is written for d (see chapter 5 on phonology, p. 83). In general,
ta-endings have been translated as absolutives.

Moreover, the appositional anubhavana at the end of the third sentence is syntactically
unusual. It has been understood as referring to the preceding citasuhe and most likely also
to the previous kayasuhe. Perhaps then both nouns are in the loc. sg. instead of the nom. sg.
(“[experience] with regard to happiness of the body” and “experience with regard to happiness
of the mind”), but kayadukhe and citadukhe in the first sentence, with the same ending and
syntactically being used in a similar way, are in the nom. sg.

As regards dukhe [ dukha in the first sentence, it is open to discussion if they stand on their
own or if they should be understood as objects of the preceding khaita/varjamana. Then the
translation would be: “[...] even though suffering has been declared / is known, there is suffer-
ing of the body; even though [this] suffering is being avoided, there is suffering of the mind”
(instead of “even though [it] has been declared, there is suffering, suffering of the body; even
though [it] is being avoided, there is suffering, suffering of the mind”).

Despite these uncertainties the statement of the passage is that for some group of persons
(this part of the sentence is lost at the beginning of 1116) there is suffering of body and mind,
but for the wise there is the experience of happiness of the body and the mind due to the right
kind of knowledge.

11r6—7 kayadukhe ... citadukhe ... kayasuhe ... citasuhe. Both Skt. kaya-/citta-duhkha and
-sukha are feelings situated in the body and the mind. “The corporeal feeling is that which aris-
es on the support of five senses, and the mental is that which arises on the support of the sixth
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sense” (*Satyasiddhisastra, chapter 82 on duhkhasatyaskandha, tr. Sastri 1978: 169).1 Cf., for
example, also a passage in the Dukanipata of the Anguttaranikaya, where both are named, but
the mental happiness is said to be the better:

dve ’mani bhikkhave sukhani. katamani dve? kayikaii ca sukham cetasikaii ca sukham.
imani kho bhikkhave dve sukhani. etad aggam bhikkhave imesam dvinnam sukhanam
yadidam cetasikam sukhan ti. (AN 1 81)

Bhikkhus, there are these two kinds of happiness. What two? Bodily happiness and mental
happiness. These are the two kinds of happiness. Of these two kinds of happiness, mental
happiness is foremost. (Bodhi 2012: 171)

11r7 suthu = Skt. susthu [ P sutthu. This can either be an adverb following Burrow (1937: 40
§ 91), who translates sutha = Skt. susthu < *sustham as “well” (CKD 399; in his index he also
gives the translation “very,” Burrow 1937: 131), or, alternatively, suthu can be an adjective
with the meaning “excellent” in Buddhist Hybrid Sanskrit as well as in Ardhamagadhi (BHSD
s.v. susthu). In the Mahavyutpatti (Mvy 2531) it is also listed among “synonyms of anuttara”
(BHSD s.v. susthu). It is translated as “[it was] excellent” in the avadanas preserved on BL 1
(Lenz 2010: 79). The same is the case with BL 4, where aha suthu means “He said, ‘Excel-
lent.”” (Lenz 2010: 79).

In 1117 theoretically either is possible, suthu as an adverb or adjective, but both are rath-
er unconvincing. If read as an adverb, it would stand apart from the verb to which it belongs
when translated “therefore, both have to be done well [as long as one abides] in knowledge”
(1117 tasva suthu fianami abhae katave). If it is an adjective, this would form the compound
suthuiiana (BHS *susthujiiana), but this is not known as a valid alternative to anuttarajiiana,
which makes it doubtful. However, in BC 6 suthu seems to be used as an adjective in contrast
to kudae (Skt. kiitaka), both related to iana: 6v3 yahi fiano na kudae suthu phasadi. Both kudae
and suthu could also be translated as adverbs here (“when [one] touches knowledge not deceit-
fully [but] properly”), but later in 6v7 kudeami is an adjective in the locative singular, possibly
used in the same way as it was in 1117 suthuiianami (if written together and understood as a
compound). In the case of 6v7 kudeami the reference to 7iana would have to be supplied on the
basis of 11r7 as well as of 6v3.

Although there is no other evidence, in both manuscripts BC 6 and BC 11 suthu seems to
refer to a “proper” kind of knowledge as opposed to a deceitful one.

1118 parifiaprahana. The expression “understanding and abandoning” means the thorough un-
derstanding of suffering (duhkhasya parijiiana) and the abandoning of its origin (samudayasya
prahana)!® Thus, one should understand and eliminate those factors that cause suffering and
rebirth. In the Gandhari Natuspahusiitra (SAS! 19-21, Glass 2007: 183), these causes are the

102 For other interpretations in the Pali canon, cf. Giustarini 2005: 173-76.
13 Cf., e.g., Prasannapada (de La Vallée Poussin 1903-13: 477) duhkhasatyaparijiianam duhkha-
samudayasya ca prahanam, or Sphutartha Abhidharmakosavyakhya (Wogihara 1932-36: 37) parijiia
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skandhas: One should give up what does not belong to a self (G ya na tuspahu ta pacahasa),
ie., G ruo, vedana, saiia, sakhara, viiiana (“form, feelings, conception, conditioned forces,
perceptual consciousness”). By fully understanding (G pariyano) form, etc., one is released
(G parimucadi) from birth, aging, sickness, and death, grief, lamentations, suffering, despair,
and frustration (G jadijaraviasimar(*a)n(*a)s(*pa) Sokaparidev(*adukhadomanasta) uayasa,
SAS!' 25-27, Glass 2007: 190). Cf. also Nird"? 9-4-5 (Baums 2009: 329-30): tino - kilesado -
aya samudeaprahano - muto dukhado - aya dukhaparifia, “crossed over from defilements; this
is abandoning of the origin. Liberated from pain; this is diagnosis of pain,” and Nird"* 9-31—
32 (Baums 2009: 345): avare vahita pavaga (*dhama dukha)pariiia ca - samudagaprahana ca,
“Others: Warding off evil (*dharmas): both the diagnosis (*of pain) and abandoning of the
origin.”

11r8 7fianami yavade. 1 translate this as “as long as [one is abiding] in [this] knowledge.” It
possibly means “only if [one is abiding] in [this] knowledge.” A perhaps similar use of yavata
can be seen in Dhp® 114 na tavada dhamadharo yavada baho bhasadi ~ Dhp 259 na tavata
dhammadharo yavata bahu bhasati (“A man is not an expert in the doctrine simply because he
talks much,” Norman 1997) or DhpX 67 na bhikhu tavada bhodi yavada bhiksadi para | vesma
dharma samadaibhikhu bhodi na tavada ~ Dhp 266 na tena bhikkhii hoti yavata bhikkhate pare |
vissam dhammam samdadaya bhikkhu hoti na tavata (“‘One is not a bhikkhu simply because one
begs others for alms: having adopted the domestic way of life, thereby one is not a bhikkhu,”
Norman 1997).

11r9 (*sarvadroacasa a)harae sarvasapatie ca nase. The connection of this sentence with the
previous paragraph is not apparent. In the preceding sentence it is said that both kinds of hap-
piness will exist. This sentence, in contrast, states that something not further specified will
destroy every fortune. Thus, the two sentences cannot refer to each other. One possibility is to
insert an “otherwise, ...” in the translation. Another possibility, and probably the more likely
one, is to understand the beginning of the sentence (*sarvadroacasa a)harae sarvasapatie ca
nase [...] as a citation, for which an explanation is given in the following text. For a discussion
of (*a)harae and nase, cf. annotations on 4r25 nase/aharae, p. 183.

11r11 uayeasa and avayeasa are understood as characterizing the items of list 1 in BC 4 (see
p- 5), thus referring to the increase (Skt. upacaya) or decrease (Skt. apacaya), respectively, of
good or bad things, as for example, the increase of wholesome (kusala) or pleasant (subha)
states. Theoretically, the combination of these terms could also be applied to the fate of people
in the meaning “prosperity and decay” or “rise and fall” (cf. MW s.v. upacayapacaya). In con-
trast to all other terms in the list, uayea and avayea seem to be nouns rather than adjectives.

11r11 sakhadaasakhadasa. Probably a first genitive singular ending -sa should be recon-
structed in analogy to the preceding pairs: sakhada(*sa) asakhadasa. There are two possible

duhkhasya prahanam samudayasya, or (Wogihara 1932-36: 542) tadyatha duhkhasya parijiianam
samudayasya prahanam.
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equivalents for sakhada: (1) Skt. samskrta | P sarikhata, “‘constructed, conditioned”; or (2) Skt.
samkhyata [ P sankhata, “named, considered, enumerated.” Since the preceding pairs are about
the characterization of the items in list 1 of BC 4, and because there is no ‘“non-constructed”
item mentioned in that list (which would be nirvana), the second option, “enumerated or not-
enumerated,” seems more likely here. This would complete the list by saying that everything
that was “mentioned” is included, but also everything else that has “not been mentioned.”

11r13 sasadae. Cf. the annotations on 4v2 sasadaena, p. 188.

11r13 paramena sadimena. Although similar, I rule out G sadima as corresponding to Skt. smrti-
mant | P satimant (cf., e.g., P paramena satinepakkena samanndgato, “possessing supreme
mindfulness and alertness,” Bodhi 2012: 999), most of all because Skt. smrtimant- is spelled
svad(*ima) (Khvst), spadivata (Nird“?), svadimada (DhpX), spadima (RS 12), or spadimo
(BC 4) in Gandhari, and the references to sade in BC 11 and sadasa in BC 4 have been equated
to Skt. sata / P sata, “pleased, content” (cf. annotations on 4v12 sadasa, p. 193).

11r13 citiadi may correspond to Skt. cintayati (pres. active) or, more likely, to Skt. cintyate (pres.
passive). G vacadi in the following sentence could be analogous to Skt. *vacati (active, for vakti /
P varti, similar to vadati) or a misspelling for vucadi = Skt. ucyate | P vuccati (passive).

11r14 citiae is understood as instr. sg. as in Mil 92 ekacintitaya, “by thinking of one thing
(only)” (Horner 1963, I: 128). The gender seems to be feminine (Skt./P cintita, Skt. instr. sg.
cintitaya, P instr. sg. cintitaya), even though cintita is usually neuter. Alternatively, it may come
from cintaka, mfn., “thinking,” but then the -e in the Gandhari form would be superfluous.

A similar form acitiena is seen in 11v20, which may correspond to Skt. acintya /| BHS
acintiva | P acintiya, but the sentence is too incomplete to ensure this meaning. From what is
left, translating this as “by way of not thinking” would make the most sense. Thus, perhaps
both occurrences are to be understood as Skt./P (a)cintita, “(not) thinking,” as in the Milinda-
paiiha, even though the phonetic development would be rather exceptional. Other elisions of
intervocalic -#- in these manuscripts are 4r22 praithavamana and perhaps 11r40 vayaena for
vayiena = Skt. vyayitena.

Other examples for elision of original intervocalic -#- are found in inscriptions as early as
the beginning of the first century CE, one example being matilena = Skt. matulena (Salomon
1999: 126), another caiitha = Skt. caturtha-, which is also known from manuscripts. Both of
these are elisions preceding u, as in another example from the Gandhart Anavataptagatha,
where piu (corrected to pi/dJu or vice versa) stands for Skt. pitur (Salomon 2008: 114). Oth-
er examples, not involving u, are: upaido = P uppatitam (Dhp" 5, Lenz 2003: 41) and aiieare
= Skt. anyatarah (SAS' 31, Glass 2007: 116). Furthermore, [a]bhifiae in EA" 19 seems to be
misunderstood as an absolutive (Skt. abhijiiGya), where the parallels preserve the past par-
ticiple Skt. abhijiiatam | P abhififiatam, which also fits better in the general structure of the
verse (cf. Allon 2001: 83). Thus, a few examples in Kharosthi documents attest the possi-
ble elision of original intervocalic -z-, which is why the same can be assumed here, namely,
(a)citia corresponding to Skt. (a)cintita instead of Skt. (a)cintya.
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11r14 sudhu, “only, solely.” Cf. Burrow 1937: § 91 sudha = “only” referring to Niya document
no. 272, but the etymology is not clear (Burrow 1937: 131). It may be connected to P suddha,
“clean, pure,” but also “simple, mere, nothing but ...” (PTSD s.v. suddha).

11r14 mio. Next to ahu (Skt. aham |/ P aho), mio should be first person plural, equivalent to
P mayam, which occurs alongside P vayam = Skt. vayam. Cf. 4r21 io = Skt. ayam.

11r14 saksi. What is written after saksi cannot be transliterated with certainty. It looks like 7o,
but the word saksitro is unknown. If it is saksito, it might correspond to Skt. samksiptam, but
the texts normally uses saksitena for Skt. samksiptam, “in brief,” which makes this possibility
rather unlikely.

Perhaps saksi and the next letter are two separate words, with saksi corresponding to
Skt. saksin, “seeing with the eyes, observing; witness,” or in a more philosophical sense “ego”
or “subject.” If this is the case, then it possibly means that one should not think of oneself
as having an ego, or at least one should not identify oneself with that ego or subject. Or, in
a more basic sense, one should not think of oneself as being a witness to the experience of
contentment.

Another interpretation of saksi could point to Skt. saksatkrtva, “having realized,” even
though one letter would have to be added: saksi(*ki)ta. The translation would then be: “One
does not say, ‘I, we have realized,”” which could mean that one should not think of oneself as
having attained arhatship. Similar phrases are known from the Pali canon in descriptions of
becoming an arhat, e.g.:

... tad anuttaram brahmacariyapariyosanam dittheva dhamme sayam abhiiiiid sacchikatva
upasampajja vihasi. “khina jati. vusitam brahmacariyam. katam karaniyam. naparam
itthattaya’ti abbhariiiasi. (DN 1 177)

... that unexcelled culmination of the holy life, having realised it here and now by his own
super-knowledge and dwelt therein knowing: ‘Birth is destroyed, the holy life has been
lived, what had to be done has been done, there is nothing further here.” (Walshe 1987: 157)

In Vasubandhu’s Abhidharmakosabhasya, the word is found in another context, here referring
to the realization of joy with the body (cf. also Sphutartha Abhidharmakosavyakhya, Wogihara
1932-36: 674):

“yasmin samaye aryaSravakah pravivekajam pritim kayena saksatkrtvopasampadya
viharati”’ty (Pradhan 1975: 439)

“At which time the aryasravaka, having realized joy born from seclusion with his body,
entered it and dwelled in it.”

Similary, in some Buddhist texts it is used to refer to the realization of the third vimoksa. One
example from the PaiicavimSatisahasrika is:
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Subham vimoksam kayena saksatkrtvopasampadya viharaty ayam trtiyo vimoksah. (Kimura
2006, VI-VIIL: 57)

Having realized the pleasant vimoksa with his body, he enters it and dwells in it. This is the
third vimoksa.

In the Visuddhimagga the term kayasakkhi stands for the realization of extinction through the
body rather than through a vision:

phutthantam sacchikato ti kayasakkhi. [...] jhanaphassam pathamam phusati paccha
nirodham nibbanam sacchikarott ti kayasakkhi. (Vism 660 / Vism" 566)

... he has realized [nibbana] by experiencing, thus he is a body witness [...] he first experi-
ences the experience of jhana and afterwards realizes cessation, nibbana, thus he is a body
witness. (Nanamoli 2011: 689)

Thus, perhaps also in BC 11 the term saksi points to a bodily, “eyewitnessed” realization and
experience, here related to contentment or satisfaction. That is, one should not become concep-
tionally aware of one’s own experience of contentment, because this would cause attachment
to it. Or, one should not become aware of one’s separation from the experience itself through a
dualistic reality being called to mind in which there is a distinction between subject and object.

A last possibility would be to read saksito for Skt. saksiptam, “with absence of mind,
thoughtlessly” (MW s.v.). Then the sentence would be: “One does not say, ‘I [am], we [are]
thoughtless/absent-minded’ ” used in the same way as the previous statement: “One does not
think, ‘I shall not let go of satisfaction.”” While then both satisfaction and thoughtlessness
would be positive conditions, one should not think about them, since attachment would arise.
Cf. 11v20 ku na acitiena.

11r14 ciri me ta. The separation of words is uncertain, and perhaps it is cirim eta (“for a long time
[there will be] this contentment’). The sequence has been split up into three words, because fa
for Skt. tad is more common than efa for Skt. etad, which should be written eda, although both
are possible. G ciri should correspond to Skt. cirat (“after long”) rather than ciram (“for long”),
but the context here suggests it being used in the sense of ciram (“for a long time”); cf. SAS' 6
na jira jivisami, “I will not live long” (Glass 2007: 138-39), or Anav* 53/74 niraghehi ksevisu
ciru/ciro, “I spent a long time in hells” (Salomon 2008a: 181, 184). Skt. cirat would make sense
if it were combined with na, but here the uncertain letter preceding ciri cannot be read as a na.

11r151t. gachiea ... anubhaviea ... uadiea ... naSiea. Possibly, the Gandhari ending -ea does not
correspond to P -eyya (3rd sg. opt.) but to P -eyyam (1st sg. opt.).

11r17 osagrasuhe. Since osagrasukha is juxtaposed with pariiiasukha, G osagra (Skt. avasarga /
P vossagga, “letting loose, relinquishing, abandonment”) is here synonymous with prahana
(Skt. prahana | P pahana). Cf. 1118 pariiiaprahana, p. 200.
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11r17 name asa di {di}. The correct separation of these letters and their Sanskrit correspon-
dents are uncertain. They could either be separated as nameasa di, corresponding to Skt.
namadheyam (i)ti, “‘thus the name,” which, however, should be spelled namaseo di in Gandhari,
or namadheo as in AsP* 1-29 namadh(*e)o. The sentence osagrasuhe nameasa (read namaseo)
di {di} mahas(*ie) would then be translated as “what is called ‘happiness of release’ is a great
fortune.” Or, they could be separated as name asa di for Skt. nama atha (i)ti, with nama as
either “called” or “indeed.” Then, the sentence osagrasuhe name asa di {di} mahas(*ie) would
be translated as either “now (atha), thus (iti), what is called (nama) ‘happiness of release’ is a
great fortune” or “now, thus, the happiness of release is indeed (nama) a great fortune.” The
subsequent addition parifiasuhe ca mahasie, without the name asa di, makes nama as “indeed”
a bit more likely. Otherwise one might expect nama in the sense of “called” or “named” to be
repeated. In all cases the second di seems superflous.

11r18 aparasinasuhe. The only textual evidence for (a)paradhinasukha I could find is a passage
in a commentary on the Nimijataka (Ja VI 99):

ve ve adutiyd na ramanti ekika
vivekajam ye na labhanti pitim
kificapi te indasamanabhoga
te ve paradhinasukha varaka ti.

Those who do not rejoice themselves alone,

those who do not obtain the joy born from detachment,

those have [only] the same enjoyments as Indra,

those have [only] the impure pleasures that depend on something else.

11r18 avifiatis(*u)he. The term Skt. avijiiapti / P avifiiiatti means basically “non-information” or
anything “unmanifest.” 1% Contrary to vijiiapti, which is the act of “making known,” of cognizing
and perceiving an object by its external or material appearance,” avijiiapti is free from lim-
ited or exoteric knowledge. In prajiiaparamita contexts a translation as “non-perception’” or
“non-cognition” (based on Schmithausen 1987 Index) seems to be the most appropriate.

104 According to the Abhidharmakosabhasya (de La Vallée Poussin and Pruden 1988-90, I: 35), avi-
Jiiapti belongs to the dharmayatana in contrast to rigpayatana.Vasubandhu gives several other opin-
ions (de La Vallée Poussin and Pruden 1988-90, I: 47): “Dharmasri [...] Action of the manas is
solely avijiiapti [...] because this action is not visible”; “Upasanta [...] Mental action is called
avijiiapti because it does not inform others”; “Dharmatrata [...] replaces the terms vijiiapti and
avijiiapti with ‘doing’ and ‘not doing’.” Cf. also de La Vallée Poussin and Pruden 1988-90, I:
73-74: “vedandaskandha, samjiiaskandha, samskaraskandha, plus avijiiapti and the three uncondi-
tioned things, are seven things which are called dharmayatanas or dharmadhatu.” According to
the Abhidharmahrdaya and also the *Satyasiddhisastra, avijiiapti is mainly characterized by being
unmanifest or invisible. Cf. Willemen 2006: 60; Sastri 1978: 191-92 (avijiapti = unmanifest action;
vijiiapti = manifest action), Sastri 1978: 245 (“The action done by the body and speech is vijiiapti”).

105 Cf. Schmithausen 1987: 85, 97, 203.
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11r18-23 -suhe. Several of the kinds of happiness listed here cannot be identified at this point
in time, or maybe never, since the preservation status of the birch bark is very poor, in addition
to the somewhat careless style of the scribe. A passage in the Kathavatthu lists several kinds of
bliss akin to the passage in BC 11, but apparently none of the so far illegible ones is included.
The discussion is between the Gokulikas, who claim that everything is ill (“all is on fire”), and
the Theravadins, who try to convince them of the opposite:

sabbe samkhara anodhikatva kukkula ti?? amanta.

nanu atthi sukha vedana, kayikam sukham, cetasikam sukham, dibbam sukham, manusakam
sukham, labhasukham, sakkarasukham, yanasukham, sayanasukham, issariyasukham,
adhipaccasukham, gihitsukham, samafniiasukham, sasavam sukham, andsavam sukham,
upadhisukham, nirupadhisukham, samisam sukham, niramisam sukham, sappitikam sukham,
nippitikam sukham, jhanasukham, vimuttisukham, kamasukham, nekkhammasukham,
pavivekasukham, upasamasukham, sambodhisukhan ti ? (Kv 208-9)

Controverted Point. — That all conditioned things are absolutely [anodhikatva, “without
distinction”] cinderheaps.

Th. — You affirm this; but is there not such a thing as pleasurable feeling, bodily pleasure,
mental pleasure, celestial happiness, human happiness, the pleasures of gain, of being hon-
oured, of riding-and-driving [yanasukha, lit. vehicle-pleasure], of resting, the pleasures
of ruling, of administrating, of domestic-and-secular life, of the religious life, pleasures
involved in the intoxicants [a@sava] and pleasures that are not, the happiness [of nibbanal,
both while stuff of life remains and when none remains [upadhisukha and nirupadhisukhal,
worldly and spiritual pleasures, happiness with zest and without zest, jhana-happiness, the
bliss of liberty, pleasures of sense-desires, and the happiness of renunciation, the bliss of
solitude, of peace, of enlightenment? (Aung and Davids 1915: 127-28; their footnotes are
given in abbreviated form within the brackets)

In the following debate several statements attributed to the Buddha are cited, with the Goku-
likas referring to the sorrowfulness of everything connected with the field of senses and mind,
and the Theravadins countering with similar passages giving evidence that there are still some
pleasing things. In reply to the Gokulikas’ reference to the impermanence of everything condi-
tioned, which inevitably involves suffering, the Theravadins bring forward giving and virtue as
examples of something that causes the opposite of sorrow and that is not undesired, unpleasant
or disagreeable (note that also in 11153 dana is brought forward as an argument for the exis-
tence of kamasukha). The Theravadins finish with the following citation (Udana I1.1),'° which
remains without reply; hence they win the debate:

106 Translation by Aung and Davids 1915: 129, see there for further parallels.
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sukho viveko tutthassa Happy is solitude who, glad at heart,
sutadhammassa passato, Hath learnt the norm and doth the vision see!
abyapajjam sukham loke Happy is that benignity towards

panabhiitesu samyamo. the world which on no creature worketh harm.
sukha viragata loke Happy the freedom from all lust, th’ ascent
kamanam samatikkamo, Past and beyond the needs of sense-desires.
asmimanassa yo vinayo He who doth crush the great ‘I am’-conceit:
etam ve paramam sukham This, even this, is happiness supreme.

tam sukhena sukham pattam This happiness by happiness is won,
accantasukham eva tam, Unending happiness is this alone.

tisso vijja anuppatta The Threefold Wisdom hath he made his own.
etam ve paramam sukhan ti This, even this, is happiness supreme.

Also here, viveka- and vairdaga-sukha are considered the foremost happinesses, although the
paramam sukham might also refer to nirvana itself, which is declared to be supreme bliss in the
Atthasalini (and elsewhere). But, in the words of Narada (1987: 172): “This does not mean that
there is a pleasurable feeling in Nibbana although the term sukha is used. Nibbana is a bliss of
relief. The release from suffering is itself Nibbanic bliss.”

11r19 sarvasatvanamasanivasuhe. Either this is one compound, or it should be separated as
sarvasatvana mae or sarvasatvanam ae. Thus we are left with three possibilities for the second
word: namasanivasuhe, masanivasuhe, or asanivasuhe “of all beings.” The reading of sa is
uncertain and it could also be transliterated as su or tam (however, anusvara is rarely used by
this scribe). The reading va—as opposed to ma—is based on how the letter is written, namely,
beginning at the top right (instead of on the left). Since the top is slightly angular, it should be
va rather than a, although the latter cannot be excluded. Based on the following sudesasuhe
(Skt. sudesasukha) and sugadasamosanasuhe (Skt. sugatasamavadhanasukha), maybe ma(*ha)
saniva{*ta) = Skt. mahasamnipatasukha, “the happiness due to a great assembly of all beings”
could be meant, although two aksaras would have to be reconstructed. Based on the overall
content and the other kinds of happiness, asaniasuhe = Skt. *asannikasukha, “the happiness of
being near [a Tathagata or awakening],” may be taken into consideration as well.

11r19 sudesasuhe. G sudesasuhe can be explained as Skt. sudesasukha (“happiness due to a
good place”) or as Skt. siddesasukha (“happiness due to a good instruction”). It is difficult to
judge from the context which one is more likely, since the previous four types of happiness
are unclear. The following sugadasamosanasuhe = Skt. sugatasamavadhanasukha (“happiness
due to meeting the ‘Sugata’ ) matches both possibilities: either G sudesa is a good place in the
sense of offering favorable conditions for meeting the Sugata, or it is understood as listening to
a good instruction given by the Sugata. In Kharostht spelling one would expect siiddesasukha
to be rendered as suudesasuhe, as in BC 3 suufta](*ma) = Skt. sittama (cf. Strauch 2014: 75)
or Nird"? 13-38 suuathidacito = Skt. sipasthitacitta (cf. Baums 2009: 504). Although the u of
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cudesa could have been forgotten, or the su° could imply a sandhi (Skt. su-uddesa), this possi-
bility is less likely and sudesasuhe = Skt. sudesasukha preferred. The occurrence of drudesa- in
613 as something that is to be avoided might support this as well.

11r19 sugadasamosanasuhe. First read as sugadadha(*r)mosanasuhe (Skt. sugatadharmavadhana-
sukha, “happiness due to the concentration on the Dharma of the Sugata;” Schlosser 2016: 194—
95), this word should better be understood as Skt. sugatasamavadhanasukha (thanks to Richard
Salomon for this new reading). A similar compound buddhasamavadhana is found in the Siksa-
samuccaya citing the Brhatsagaranagardjapariprecha and the Sraddhabaladhanavataramudra-
sitra (Bendall 1902: 309—11). Meeting the Buddha is not only seeing him in reality (svariipena),
but also seeing him in a painting or in a manuscript (citrakarmalikhitam va pustakakarmakrtam
va buddham pasvyed; Bendall 1902: 311; tr. Bendall 1922: 278).

11r19 ya vela. Cf. 11142 yo vela ... ta vela. Skt./P vela, “(point of) time,” is used in adverbial
phrases attested in the Mahavastu with shortening of the ending to -am: yam velam ... tam velam,
“when ... then” (BHSD s.v. vela and also BHSG § 7.18). In the Niya documents the phrase is
vela velaya, “from time to time” (CKD 358 and CKD 371), or yam vela veya atra agachisyama
tam vela ..., “When we come there, at that time, ...” (CKD 231, tr. Burrow 1940: 44).

11r20 atogada-. Although later in the text, G afogada must be translated as “included,” here
“turned inwards” in relation to the mind being withdrawn from the senses makes more sense
(cf. Mvu I 237 antogatehi indriyehi avahirgatamanasena, “with his faculties turned inwards,
with a mind not turned to external things,” Jones 1949-56, I: 193, or Mvu I 301 antargatehi
indrayehi abahirgatena manasena, “his faculties were turned inwards; his mind was not turned
outwards,” Jones 1949-56, I: 250).

11r20 avhiiia- = Skt. abhijiia | P abhiiiiia. Only someone who has gained the fifth jhana can
develop the higher supernormal or supernatural knowledges.!”” They are the final attainments

107 Cf., for example, Abhidhammatthasarigaha, chapter 9, § 21: abhififiavasena pavattamanam pana
parikammam karontassa riupadisu alambanesu yatharaham appeti. abhiiiiia ca nama: iddhividham
dibbasotam paracittavijanand. pubbenivasanussati dibbacakkhitti paiicadha, “Having emerged
from the fifth jhana as a basis for direct knowledge, having adverted to the resolution, etc., when
one does the preliminary work, one enters the fifth fine-material-sphere jhana occurring by way
of direct knowledge with respect to such objects as visible forms, etc. The direct knowledges are
fivefold: the supernormal powers, the divine ear, knowledge of others’ minds, recollection of past
lives, and the divine eye” (Bodhi 2007: 343). These supernormal or direct knowledges are said
to be mundane. Sometimes a sixth supramundane knowledge is mentioned, which is the knowl-
edge of the destruction of the taints (P asavakkhaya) arisen through insight (cf. Bodhi 2007: 344).
The Sanskrit terms are, e.g., according to Dharmasamgraha 20 (Miiller and Wenzel 1885: 4):
divyacaksus, divyaSrotra, paracittajiiana, pirvanivasanusmrti, rddhi. Cf. also the terms in the
Dirghdagama manuscript from Gilgit (Melzer 2010: 18-19): rddhivisaya, divyasrotrajiiana, cetah-
paryayajiiana, piarvanivasanusmrtijiiana, cyutyupapadajiiana, asravaksayajiiana (for cyutyupapada-
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within the method of meditation for developing calm (P samatha).!®® BC 11 (r21) names only
two of them, namely divacaksu (Skt. divyacaksus | P dibbacakkhu) and paracitaiiana (Skt.
paracittajiiana | P paracittavijanana) by way of example.

11120 avhifiaasreasuhe. Presumably, this is the “happiness whose basis (asraya) is the super-
natural knowledges.” Alternatively, asrea might be understood as Skt. asreya in the sense of
nihsreya(sa), ‘“having no superior; n. ultimate bliss” or also “final emancipation, liberation.” For
the last meaning, cf. naihsreyasa in Ratnavali verse 1.3, 1.4, and 1.75 (Hahn 1982: 2, 30), which
is translated as “Erlosung” (= liberation) by Okada (2006: 36-37), reflecting Paramartha’s
translation of naihsreyasa as il = Skt. moksa. Then it could be translated as “happiness of fi-
nal emancipation/liberation [coming along with] supernatural powers,” especially in sequence
of 11120 moksasuhe.

In the following line, two abhijiias are apparently enumerated as examples for sriya (= $77,
“fortune, wealth”): 11121 pamdidasrivana suhe divacaksu va paracitaiiana (*va) sriyana suhe.

11122 avakra ? + +. The letter after kra could be ma or ta, leading to avakrata or avakram.,
which could go back to Skt. ava v kram, “to enter,” also in the meaning of entering a condition
or state (cf. SWTF s.v. 3avakram and avakranta). It could, however, also be related to apakram,
“to go away,” in the sense of overcoming immeasurable faults.

11r23 prasanakarmo. In accordance with the usual phonetic development, prasana should go
back to Skt. pradhana. Since in 11v28 it is written parifiaprahanakarmo in a syntactically
parallel construction, this is doubtful and I take both as Skt. prahana, “abandoning” (cf. chap-
ter 5 on phonology, p. 86).!” Nevertheless, in BHS both pradhana and (more often) prahana
are used for pradhana, “effort, endeavor.” The regular development prasana < Skt. pradhana
(“effort”) is attested in SAS!; in EAL it is written with normal s: prasana < Skt. pradhana.''°
G pras/sana = Skt. prahana (“abandoning”) is apparently attested only once in SangCm" as
a unique exception in addition to the otherwise used prahana!'! Probably the best example
for the confusion between the two meanings and spellings is [praJsanaprasanfo] = BHS
prahanaprahanam | P pahanappadhanam, “effort of abandoning,” in EA" 39—40 (cf. Allon
2001: 258-59). Another piece of evidence for the confusion of the two senses can be seen in

Jjiaana = divyacaksusjiiana, cf. Bodhi 2007: 344 stating that “the knowledge of the passing away and
rebirth of beings” is included in the ‘“divine eye”).
108 For more detailed explanations, see Bodhi 2007: 344.
109 Alternatively, MW lists Skt. pradhanakarman | P padhanakamma as “chief or principal action.”
Since the general topic of BC 4/6/11 is abandonment, I do not think this applies here.
10 SAS' 34 samepasanana = Skt. samyakprahana [sic], “right striving” (cf. Glass 2007: 203). EAL
3940 catvarime bhiksave prasana ° satu savijamana loghaspi ° (*kadara [ kadama catvari/ catvaro °)
sabaraprasane anoraksanaprasane bhavanaprasano ° prasanaprasano, “Monks, these four efforts
are found existing in the world. (*What four?) The effort of restraint, the effort of protecting, the
effort of development, the effort of abandoning” (Allon 2001: 255).
In the commentary on the catvary aryavamsah, G pasanaramo is written once, in addition to, other-
wise, [p[r[aha[naramo = Skt. prahanarama- (Stefan Baums, personal communication).

111
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the inconsistent Chinese translations for pradhana (cf. BHSD s.v. pradhana). According to Jan
Nattier (see Allon 2001: 259), translators before Kumarajiva used “abandon/cut-off,” those
contemporary with Kumarajiva used “exertion,” and those contemporary with Xudnzang used
“cutting off”” again.

As regards the following ruve - asa va aruve (cf. also 11v28 pariiia prahanakarmo ca - ruve °
asa va - aruve), ruve and aruve have been interpreted as locative, so that prahanakarmo, “the act
of abandoning,” is “[related to] form or formless” rather than being “form or formless” itself.
This decision is supported by the statement 11v14—15 yadi va kamadhadu yadi va ruvadhadu
vadi va arupadhadu, “[This applies for] the desire realm, the form realm, and also the formless
realm,” which refers to the inner and outer sense bases (being compared to boils) causing suf-
fering in either of the three realms. Since the first one, the kamadhadu, is addressed throughout
the manuscript, it is reasonable that the question refers only to the other two realms, the form
and the formless.

11r24—-25 ya na sarvasatvehi parigrahida na se kamabhoyi asti ye nanaparigrahidia eva bahu-
janasasaranadukha. There are several possible interpretations of 11124 ya na (1. yad/yo na,
2. yana, 3. yena) and 11125 ye nana (1. yena na, 2. ye[yo[yam/yad nana-), as well as different
meanings of parigrhita. 1 have chosen the adopted translation (reflecting Skt. yo na ..., yo
nana- ...), because it agrees with other statements in the texts, where detachment and soli-
tude are recommended. For the combination parigrahida with satvehi, cf., for example, sattva-
parigrhita in the Abhidharmasamuccaya, translated as “surrounded by beings,” where these
beings are those who reject the Mahayana (Fujita 2009: 104 n. 11).112

In BC 4, this sentence could stress the necessity for a bodhisattva to follow the instructions
of the text to live alone in solitude, not surrounded by others, since the company of others is
not conducive to the abandonment of pleasures and desires, which is one of the main issues
throughout the manuscripts, because pleasures (kama) are the origin of suffering.

In the Pali canon, a kamabhogin is a househoulder (gihin, in contrast to those having left
home, pabbajita), who, as a layperson, may enjoy sensual pleasures (cf., e.g., AN II 69 or also
SN I 78). Opposed to that, someone who has gone forth into homelessness should not pursue
happiness through sensual pleasures (see SN IV 3301t. and cf. AN V 1761t.). Thus, BC 4 seems
to speak in favor of those having left their homes, focusing here on the aspect of not being sur-
rounded by other people.

As for the position of asti, it can either stand at the end of a sentence or at its beginning
(then: “[But] there is the one who is surrounded (?) by different kinds [of beings, and that one
partakes of the] suffering common to many people.”). G eva can either emphasize the preced-
ing nanaparigrahidia, like Skt. eva, or refer to the following dukha, like Skt. evam (“and thus he
partakes of the suffering ...”). Moreover, -sasarana- in the last compound might be understood
as Skt. samsarana, “passing through the cycle of existences,” instead of Skt. sadharana.

12t may be noted that pari ¥ grah can also have the meaning “to help [others]” (cf. MW s.v. pari-
graha and parigrahitr) or “to understand, comprehend.” Moreover, aparigrhita is a common term in
prajiiaparamita literature for the “non-grasping” to form, etc. (aparigrhitasamadhi), so maybe there
is also a wordplay involved here.



ANNOTATIONS 211

11r25-26 pradigarasuhe. For the happiness resulting from a remedy (Skt. pratikarasukha), cf. a
passage in the Saundarananda of ASvaghosa (11.28):

akanksec ca yatha rogam pratikarasukhepsaya |
duhkham anvicchati bhavams tatha visayatrsnaya | (Johnston 1928: 78)

As a man might wish for disease in order to secure the pleasure to be derived
from remedies, so you seek suffering out of longing for the objects of the senses.
(Johnston 1932: 63)

This happiness is only temporary, as explained in 11v12. Similarly, in a passage of the *Satya-
siddhisastra it is stated that there is no pleasant feeling in the absolute sense if the happiness
is caused by an antidote (chapter 78 on vedand; for a Sanskrit translation of the Chinese, see
Sastri 1975: 187):

When there is a factor for stopping the suffering, on that occasion the happiness is felt.
When a man, e.g., is oppressed by a severe cold, a touch of the fire causes pleasure to him.
Qluestion]. The pleasant feeling is not existent; for, the hot touch being intensive, causes
suffering. A[nswer]. It exists in the empirical sense but not in the absolute sense. The hot
touch causes pleasure to one who is desirous of it. That is when the touch serves as rem-
edy of one’s previous suffering, it causes pleasure. When the suffering has already been
removed, the hot touch causes no more pleasure. Therefore there is no pleasant feeling in
the absolute sense. (Sastri 1978: 157)

In the following text of the *Satyasiddhisastra it is discussed whether happiness exists in a
nominal sense, in other words, if there is “even in the realm of desire a pleasant feeling.” In the
end this is rejected with the statement “when the misery is less intensive the people wrongly
conceive of it as happiness.” On this, cf. also Ratnavali verses 4.48 and 4.62 (Hahn 1982: 110,
116).

11r25-26 u(*a)nisasuhe / 11126 uanisasuhe. The equivalent of G uanisa is BHS upanisad or
upanisa [ P upanisa in the meaning of “cause, basis” as a synonym for hetu, pratyaya, nidana,
karana, nimitta, linga. Cf. Wogihara (1908: 20) regarding upanisad:

[...] in ZDMG 58 p. 454 hat Professor Leumann drei Verwendungen dieses Wortes unter-
schieden. Zur zweiten stellt sich folgender Zusammenhang (Abhidharmak.-vy. Calc.-MS fol.
48b): duhkhopanisac chraddha, duhkham upanisad asyah, séyam Sraddha duhkhopanisat,
duhkha-hetukéty arthah. Hiuenthsang iibersetzt hier upanisad mit ‘Stiitze, Anhaltspunkt’,
was ich erwihne, weil Prof. Leumann (wie in ZDMG. 62 p. 101(2) kurz angedeutet ist)
jetzt ein altbuddhistisches Wort *upanisra (im Dialekt *upanissa) mit den Bedeutungen
‘Grundlage, Stiitze, Ndhe’ voraussetzt, welches man bei Vereinfachung des ss von upanissa
fiir das brahmanische Wort upanisad gehalten und dementsprechend umgestaltet habe. [...]
Das Substantiv finde sich aufler in der bei Childer verzeichneten Dhammapada-Stelle in
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Samyutta-nikaya II p. 30-32, wo -upanisa in einer dem Pratityasamutpada dhnlichen Reihe
genau so wie sonst -paccaya gebraucht sei.

I could not find a direct parallel to upanisa(t)-/upanisa-/upanisa-sukha, but probably hetu-
sukha denotes the same. This is named in the Bodhisattvabhitmi (chapter 1.3) as one of five
kinds of bliss: hetusukham veditasukham duhkhapratipaksikam sukham veditopacchedasukham
avyabadhyaii ca paiicam sukham (Dutt 1966: 17).!'* The hetusukha (“caused bliss”) is said to
have two components: the senses and their objects. The cause for the feeling of bliss is touch
(sparsa) that leads to a result (phala) in this life or the next.!'* The third type of sukha, the
duhkhapratipaksikasukha (“bliss antithetical to pain”) could be a synonym of pratikarasukha.
It is explained as the notion of bliss that comes into existence when suffering is appeased.
Suffering can be due to different reasons, such as enduring cold or heat, hunger or thirst, etc.,
and bliss is felt due to the respective remedy!'> The last kind of sukha, the avyabadhyasukha
(“indestructible pleasure”), may be comparable to the avasargasukha (G osagrasuhe) men-
tioned in 11717 as well as other types of happiness listed in the following passage (11r20-21).
In the Bodhisattvabhiimi, the avyabadhyasukha is described as fourfold: (1) naiskramyasukha
(“bliss of renunciation”), (2) pravivekasukha (“bliss of seclusion,” equivalent to pritisukha ex-
perienced in the first dhyana due to the cessation of kama-, papaka- and akusaladharma), (3)
upasamasukha (“bliss due to calmness” achieved through the cessation of vitarka and vicara in
the second dhyana), (4) sambodhisukha (“bliss of perfect awakening” due to the total liberation
from worldly fetters and the perfect comprehension of reality as it really is).!'¢

11r26 na nica na atve na ka suhina bhave. This phrase is reminiscent of the three marks of
conditioned phenomena (Skt. trilaksana | P tilakkhana): they are impermanent (Skt. anitya /
P anicca), without a self (Skt. anatman / P anatta), and painful (Skt. duhkha / P dukkha). G na
ka suhina bhave should correspond to Skt. na kam sukhinah (= sukhitasya) bhavah, “not at
all [is it / is there] a continuous state of possessing happiness / being happy.” For G suhina =
Skt. sukhitasya, cf. SangCm" suhina cite samasiadi corresponding to Skt. sukhitasya cittam
samadhiyate (Stache-Rosen 1968: 149) / P sukhino cittam samadhiyati (DN III 241).

113 Cf. Bendall and de La Vallée Poussin 1906: 215-16.
U4 tatra sukhapaksyadvayam indriyam visayas ca | taddhetukas ca yah sparsah sukhavedaniyah yac ca
kificid istaphalam karma drste dharme abhisamparaye va tat sarvam aikadhyam abhisamksipya hetu-
sukham ity ucyate (Dutt 1966: 17).

US  ¢rtoenaksutnindsddikand

Sitosnaksutpipasadiduhkhapratikarena prasamat tasminn eva duhkhopasamamatrake ya sukha-
buddhir utpadyate idam ucyate duhkhapratipaksikam sukham (Dutt 1966: 17-18).
avyabadhyasukham punah samasatas caturakaram veditavyam | naiskramyasukham pravivekasukham
upasamasukham sambodhisukhaii ca | samyag eva Sraddhaya agarad andgarikam pravrajitasya
agarikavicitravyasangaduhkhanirmoksan naiskramyasukham ity ucyate | kamapapakakusaladharma-
prahanavivekat prathame dhyane vivekajam pritisukham pravivekasukham ity ucyate | dvitiyadisu
dhyanesu vitarkavicaropasamad upasamasukham ity ucyate | sarvaklesatyantavisamyogaj jieya-
vastuyathabhiitabhisambodhac ca yat sukham idam ucyate sambodhisukham (Dutt 1966: 18).

116
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11r28 pasita = Skt. pasyitva, “having seen.” Cf. Silk (2013: 183), where the verses of the
Kasyapaparivarta are examined: “Looking more directly at morphology, we find the non-
Sanskritic gerunds pasyitva” (other occurrences of this form can be found in the Dasabhiimika-
sitra, Ratnagunasamcayagatha, Saddharmapundarikasiitra, and Mahavastu). Cf. also Avt® 48
pasi[do] = Skt. drstah | P dittho, “seen,” pp. of vV drs/pas (Lenz 2003: 188). Likewise, Av-!' 169
and Av'? 1 pasido (Lenz 2010: 79 and 97).

11r29 mudeasa. Probably related to Skt. miidha, “‘stupefied, bewildered, perplexed, confused.”
Cf. 11v7 amuda khaita = “non-perplexed (?) having declared.”

11r30 nikhalidea / 11131 nikhalida, pp. from nis v kal, “to remove, expel, take out, send back.”
Cf. nikhalita CKD 331 “he took (her) up (from the ground)”; nikhalitamti CKD 63 “they took
out”; nikhalidavo CKD 64 “are to be sent back” (Burrow 1937: § 92), CKD 272 “to be taken,”
CKD 714 “to be removed”; nikalisyati [sic] CKD 188 “to remove” (Burrow 1937: § 24).

11r30 jugidea ... jugida. Both words may be derivations from v *jung /*yung, “to exclude, desert,
relinquish, abandon,” attested only in the Dhatupatha (v. 50 yungati, v. 51 jungati, see MW ss.vV.).
The adjective jungita (‘“deserted, abandoned”) is attested in the Vasisthadharmasitra (21.10),
translated as “degraded man” in Olivelle 2000: 437.

11131 parvayidehi, instr. pl. of parvayida = Skt. pravrajita | P pabbajita, “mendicant.” The pra-
vrajita appears to be placed in opposition to a Buddha a few words later; one might ask whether
pravrajita is here a synonym of sravaka.

11r31 aprariati. The Sanskrit term aprajiiapti stands for “non-designation,” which means the
state of being without any verbal or conceptual notion of things, without cognizing things by
way of designation. In combination with the emergence of joy (Skt. priti), it refers to a state in
meditation during which one experiences joy but is without any kind of conceptual thinking,
similar to (or identical with) the second dhyana, which is without vitarka and vicara, that is,
noticing and investigating an object roughly and in more detail.

11r32 paribhuda is understood as Skt. paribhukta | P paribhutta, “‘enjoyed, possessed, con-
sumed,” pp. of pari ¥ bhuj, since also in other passages of BC 11 this meaning is more appro-
priate than, for example, Skt. paribhiita, “despised.” Cf. also the spelling parubhutena (read
paribhutena) and aparibhutena in 11r39. The derivation from v bhuj is further justified by
11v18 aparibhujitrea and 4v3 paribhujidava.

11r32 sarvatradea. Cf. BHSD s.v. sarvatrataye: “adv. (app. instr. of *sarvatra-ta; = Pali sabbatta-
taya or sabbatthataya), altogether, in every way.” If correct, the Gandhari form should be
sarvatradae, but this is not reason enough to dismiss the equivalence. Instead it would be an-
other argument for interpreting the ending -ea in BC 4 as dative singular -aya. Cf. annotations
on 4125 nase/aharae, p. 183.
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11r33 yana. The way yana is used here, without any specification or emphasis, makes it slightly
uncertain if indeed Skt./P yana, “path, vehicle,” is meant. In relation to the other words in this
context, namely sagania (Skt. samganika) and vivegagada (Skt. vivekagata), an understanding
of yana in the sense of a community of shared values and common interests seems plausible.

11r33 vivegagadasa is translated as Skt. vivekagatasya (gen. sg.). The last repeated upajea
seems superfluous, but the alternative vivekagatata (nom. sg.), “state of having gone into se-
clusion,” causes difficulties, as it is contrary to samganika. These problems could be solved
by adding a “but” to the translation (... [but] the state of having gone into seclusion would
arise”). This solitude can refer to physical or mental isolation, and although elsewhere in this
text mental detachment is generally meant, in this context—in juxtaposition with yana and
samganika——physical seclusion might be intended. The same is the case in 11120 vivegasuhe
asaganiasuh(*e), “the happiness of detachment/seclusion (viveka), the happiness of being with-
out company (asamganikd).” Cf. on this topic a passage in the Astasahasrika:

punar aparam subhiite marah papivan vivekagunena bodhisattvam mahdsattvam upasam-
kramya codayisyati smarayisyati | katham ca subhiite marah papiyan vivekagunena bodhi-
sattvam mahdasattvam upasamkramya codayisyati smarayisyati | iha subhiite marah papiyan
bodhisattvam mahasattvam upasamkramisyati upasamkramyaivam vaksyati | vivekasya
tathagato varnavadi aranyavanaprasthagiriguhdasmasanapalalapuiijadisu  viharttavyam
iti | na caham subhiite bodhisattvasya mahasattvasya evamvidham vivekam vadami, yad
utaranyakani prantani Sayanasanani vijanapadani viviktani vividhani vanaprasthagiri-
guhasmasanapalalapuiijadini | subhiitir aha | katamah punah sa bhagavan bodhisattvasya
mahdasattvasyanyo viveko yadi va ranyakani prantani sayanasanani vijanapadani viviktani
vividhani vanaprasthagiriguhasmasanapalalapuiijadini  yadi tani nadhyavasati  kiyad
ripah punar bhagavan bodhisattvasya mahasattvasyanyo vivekah || evam ukte bhagavan
ayusmantam subhiitim etad avocat | sa cet subhiite bodhisattvo mahasattvo vivikto bhavati
Sravakapratisamyuktair manasikarair vivikto bhavati pratyekabuddhapratisamyuktair
manasikarair evam sa bodhisattvo mahdasattvo vivikto viharati | (Mitra 1888: 391)

Furthermore, Mara the Evil One may come to the Bodhisattva and exhort and inform him
in connection with the quality of detachment that the Tathagata has praised detachment,
and that that means that one should dwell in a remote forest, in a jungle, in mountain clefts,
burial grounds, or on heaps of straw, etc. But that is not what I teach as the detachment of
a Bodhisattva, that he should live in a forest, remote, lonely and isolated, or in a jungle,
mountain clefts, burial grounds, on heaps of straw, etc. Subhuti: If that is not the detachment
of the Bodhisattva, what then is it? The Lord: A Bodhisattva dwells detached when he
becomes detached from the mental activities associated with the Disciples and Pratyeka-
buddhas. (Conze 1975: 233)

11r31-33 -sa or sa. In the entire paragraph the interpretation of sa either as a gen. sg. ending
or as a personal pronoun is a matter of uncertainty. Tentatively, (almost) all occurrences have
been interpreted as a gen. sg. ending, whether in the meaning of “for” (11131 pridi budhesa
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[= budhasa) upajea, “joy would arise for an awakened one [i.e., in the mind of a Buddha],” or
11133 vivegagadasa upajea, “would arise for someone who has gone into solitude”), or in the
meaning of “if / in case,” perhaps as a kind of genitive absolute, although without an anteced-
ent (11132 pridi paribhutasa upajea, ““joy would arise out of something that is enjoyed” in the
sense of “in case something is enjoyed,” etc.). In my understanding, the message is that this
joy, which is removed in the meditation practice of pravrajitas (as a synonym of sravakas?),
arises for a fully awakened one who realizes emptiness and is free from conceptual thinking
(aprajiiapti). In such a state of mind the experience of joy can arise, since it is not the same joy
as for an ordinary being and there is no attachment to it.

11r34 jibha pramuha chidita. G pramuha has been translated as “first” (adv., Skt. pramukham).
In view of the presumed hell-description context, however, it could also mean that the tongue
has been removed from the mouth (Skt. pramukhat), as is described in the commentary on
the Samkiccajataka (see below 11135 caduragudiehi). This, however, seems unlikely, since we
would expect the spelling pramuhado or °de.

As for chidita as well as the following usata and pisita, it is not clear if the forms are past
participles (irregularly with the ending -ta and not -da), or if they are absolutives. I have trans-
lated them as absolutives and in a passive sense based on the context.

11r34 tulie usata ya. The ya is written in two separate parts, thus it could also be two letters (a
and na/da) written very small. In the case of ya = ca, the syntactical position would be odd, but I
have no other explanation. G fulie (loc. sg.?) should correspond to Skt. fula, “balance,” or more
basically a “beam” or “pole” for lifting something (cf. PTSD). G usata then could mean “hang-
ing from a beam” (avav s7, cf. CDIAL s.v. avasrayati) or “being fixed on a pole” (cf. MV s.v.
Y sri). Or it could refer to something being “raised” (ud v s7, BHS rarely utsrta, next to ucchrta,
for Skt. ucchrita) onto a balance in order to be weighed, as is often seen in hell depictions, or
it means being “lifted up onto” or “impaled on” a stake, as in the description of criminals who
are tortured in the Ambasakkarapetavatthu of the Petavatthu (Pv 45-57, siile aropeti).!'” While
the Pali term is sile, in BC 11 it is clearly written with a ¢ at the beginning, i.e., tulie, but it
nevertheless might mean the same. In general, this is reminiscent of hell tortures as described,
for example, in the Kokalikasutta of the Suttanipata:

ayosamkusamahatatthanam, tinhadharam ayasiillam upeti
atha tattaayogulasannibham, bhojanam atthi tatha patiriapam (Sn 667)

He goes to the place of impaling upon iron spikes, to the iron stake with its sharp blade.
Then there is food like a ball of heated iron, thus appropriate. (Norman 1992a: 77)

Even though the exact wording is not entirely certain, this short passage refers to descriptions
of hell, in which one has to spend as much time as is needed in order that all “evil action has
exhausted its result.” This is stated for example in the Devadittasutta (MN 111 178-87) and in

17 See also siile uttaseti, “impale on a spike” (AN 148; Ja 1 326; Ja 11 443; Ja 1V 29).
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the Suhrllekha attributed to Nagarjuna (verses 77—82), in which various painful situations in
hell are described, demonstrating that one is reborn as a consequence of one’s own ill-conduct
and evil deeds.

11r35 caduragudiehi. The exact meaning of this word is open to discussion. At first sight, it
could be an instrumental plural of caturangulika, “four fingers long/broad” (i.e., four inches).
Cf. Anav® 21 caduraghulu = Skt. caturarngulam, “four fingers long” (Salomon 2008a: 429),
referring to soft hair on the soles of the feet. The immediate context in BC 11 is not clear, but
also in the Suvikrantavikramipariprccha a similar term is mentioned apparently quite out of
context: “Just as in space no one has ever seen the full reality of (an object) five fingers broad,
just so no one has ever seen the own-being of the full reality of the perfection of wisdom”
(Conze 1973b: 46).'® Thus the word might simply refer to any object that can be measured in
such dimensions (that is, what is graspable with the hand). The length/width of four fingers
could also refer to the cloth with which the sexual organ of a naked monk should be covered,
while he is “repeatedly [sustaining] these and other various painful feelings” as described in
the Acarangasiitra of the Jainas, a scripture describing “the progress of the faithful towards the
highest perfection” (Jacobi 1884: xlviii).!"* Although the context does indeed fit the word, the
plural of caturangulika presents a problem; it is still open to question which noun it classifies.

Perhaps, caturangulika also stands in relation to the immeasurably long time during which
one experiences suffering. A similar formulation to express the same notion is for example
used in the Samyuttanikaya (SN II 178). Here, a man cuts down all the trees, branches, etc. in
Jambudvipa, piles them, works them into four-inch square pieces (caturarigulam ghatikam) and
counts them (cf. Lamotte 1944-80, IV: 2099-100).

As yet another possibility, especially in relation to the descriptions of hell previously men-
tioned, the term might be equivalent to Skt. caturgudaka, “four [hot iron] balls.” Related spell-
ings for gudie = Skt. gudaka are P gula (“ball,” cf. P ayogula | Skt. ayoguda, “[hot] iron ball”),
P gulika (“little ball”), and Skt. gutika (“small ball, pill”). The phonetic development would
present no problems at all. However, there is normally no direct statement of it being four balls
in particular. But since the preceding word, which probably also stands in connection with
caduragudie, is incomplete, nothing definite can be said.

118 Hikata (1958: 46): tadyathapi nama Saradvatiputrakase na jatu kenacit paiicanguliparinispattir drsta-

piirva, evam eva Saradvatiputra na jatu kenacit prajiaparamitaparinispattisvabhavo drstapiirvah.

19 Cf. Jacobi 1884: 73 (footnotes given in square brackets and according to current transliteration
conventions): “(5) Seventh Lesson: To a naked [n.: acela] monk the thought occurs: I can bear the
pricking of grass, the influence of cold and heat, the stinging of flies and mosquitos; these and other
various painful feelings I can sustain, but I cannot leave off the covering of the privities. Then he
may cover his privities with a piece of cloth [n.: This is the katibandhana or colapattaka; it should
be four fingers broad and one hasta long]. A naked monk who perseveres in this conduct, sustains
repeatedly these and other various painful feelings: the grass pricks him, heat and cold attack him,
flies and mosquitos sting him. A naked monk (should be) aspiring to freedom from bonds. Penance
suits him. Knowing what the Revered One has declared, one should thoroughly and in all respects
conform to it.”
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Hot iron balls often occur in hell descriptions.!”® One is found in the Samkiccajataka:

tattam pakatthitam B¢ pakkuthitam] ayogulaii ca

dighe ca phale cirarattatapite

vikkhambham adaya vibhajja rajjuhi [B® rajjubhi)

vatte | B¢ vivate] mukhe samsavayanti [B® sampavisanti] rakkhasa. (Ja V 268)

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. (Marino 2017: 78)

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

tattam pakkatthitam [B® pakkuthitam] ayogulaii ca ’ti puna pakkatthitagiithakalalaii [B®
pakkuthitam giithakalalaii] c’eva jalitaayogulaii ca khadapenti, so pana tam ahariyamanam
disva mukham pidheti, ath’assa dighe ciratapite jalamane phale adaya mukham
vikkhambhetva vivaritva rajjubaddham ayabalisam khipitva jivham niharitva tasmim
vatte vivatte [Be¢ vivate] mukhe tam ayogulam samsavayanti [B¢ sampavisanti] pakkhipanti,
rakkhasa ti nirayapala. (Ja 'V 273-274)

“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] guard-
ians of hell. (Marino 2017: 78)

Also in BC 11 caduragudiehi ... acida could refer to being filled with hot iron balls, especial-
ly since near the beginning of the paragraph (11r34) jibha pramuha chidita might describe
the tongue being pulled out and—in a second and more drastic step—even being cut off, after
which one would be impaled on a stake (G tulie usata) while the intestines are crushed (G atra
pisita). A similar description serves as the background for a passage in the Anguttaranikaya:

tam kim maiifiatha bhikkhave, katamam nu kho varam: yam balava puriso tattena ayosankund
adittena sampajjalitena sajotibhiitena mukham vivaritva tattam lohagulam adittam
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 khattivamahdasalanam va brahmanamahasalanam
va gahapatimahasalanam va saddhadeyyam pindapatam paribhuiijeyya ti? (AN 1V 131-32)

120

For the simile of a red-hot iron ball in hell descriptions, cf. Marino 2017: 75-82. See there for dif-
ferent readings of the following citations, as well as for more references to other descriptions.
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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—burn-
ing, blazing, and glowing—which burns one’s lips, mouth, tongue, throat, and stomach, and
comes out from below taking along one’s entrails, or for one to consume almsfood given
out of faith by affluent khattiyas, brahmins, or householders? (Bodhi 2012: 1092)

11135 acida. Apparently first written va, the initial letter was corrected to a resulting in acida,
which most probably corresponds to Skt./P dcita (pp. of a v ci), “accumulated,” with instr.
“loaded, covered, filled with.” Since the beginning of the sentence is missing, the syntax is not
clear, and thus it could either describe a state of “being covered or filled with something that is
four fingers long” or “being filled with four [hot iron] balls” (see previous annotations on 11r35
caduragudiehi) or “having accumulated [something] for innumerable eons.”

11r37 khaveati is most probably derived from v ksip (BHS ksepayati, P khepeti; cf. Baums
2009: 237) in the meaning “to spend time” — “would spend innumerable kalpas in misery
(daurgatya).” In this, it would be very close to a statement in Anav* 53 niraghehi ksevisu ciru /
74 niraghehi ksevisu ciro, “I spent a long time in hells” (Salomon 2008a: 181, 184, annotations
264). This is paralleled in the Divyavadana (Cowell and Neil 1886: 367): narakavedaniyani
karmani ksepayitva, “having spent (exhausted) their deeds that had to be suffered-for in hells”
(BHSD s.v. ksepayati). Similarly, in BC 11 khaveati (possibly to be emended to kh(*e)veati)
would indicate that one spends a long time under miserable conditions due to bad karma.

11r38 na bhio / 11r39 na bhi(*o) / 11r40 na bhiu = Skt. na bhityah | P na bhiyyo, “not at all,
no more.” In BC 4 this is written bhuyo. In the Niya documents it occurs as bhuya, bhui, buo
(Burrow 1937: § 91). Since as so far known, nowhere else is this written only as bhi, it has been
reconstructed to bhi(*o) in 11r39.

11r38 amaho / 11139 amahu. The form suggests a dative (Skt. asmabhyam), but it is used as gen-
itive plural; also in Pali both the dative and genitive plural are amhakam /asmakam [amham.
The Gandhart form amaho/amahu occurs only in the Niya documents, amahu being more
frequent; cf. Burrow 1937: § 78, where it is likewise applied as genitive plural.

11r38-39 sade. Cf. annotations on 4v12 sadasa, p. 193.

11r40 amitrahodeaposanam iva. The current translation “like the not nourishing on what is
stolen from enemies” is based on the following considerations: aposana might be synonymous
with aparibhuta = Skt. aparibhukta, thus aposana as the negation of Skt. posana | P posana,
“nourishing, feeding, support,” is reasonable.

G hode corresponds to Skt. hodha, “stolen [goods].” Cf. also MW s.v. hodr: “(?7) m. a robber,
highway-robber,” MW s.v. itdha, “stolen,” and PTSD s.v. oddha: “[better spelling odha, pp. of
a + vah] carried away, appropriated,” apparently only in the compound sahodha: Vism 180 /
VismY 147 sahoddham coram, “thief with the goods” (Vism% with the note “C sabhandam;
Sanskrit sahodham”); cf. MW sahodha, “one who has the stolen property with him.”
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G amitra is Skt. amitra, probably as a synonym of ari, which again is a synonym of klesa.
Thus, in a metaphorical sense, this phrase expresses that just as one should not support/feed
oneself by something stolen from enemies, so also one does not produce joy or pleasure by
klesas (that is, various kinds of passion or lust causing clinging to existence), since they do not
belong to oneself, are impermanent, and ultimately cause suffering.

11r40—41 vayaena ... avayedena. Based on the preceding contrastive pairs labhena — alabhena
and par(*i)bhutena — aparibhutena, these two words should be antonyms. Most probably they
refer to Skt. vyayaka, “making payments, spending,” '?! or Skt. vyayita, “spent” (then to be read
as G vay(*i)ena) and Skt. avyayita, “not spent.” This fits well with the aforementioned terms
lambha, “obtaining,” and paribhukta, “‘enjoyed, used, employed.”

If avayedena = Skt. avyayitena is correct, it might be better transliterated as avayidena, that
is, with yi instead of ye. On the scan of the manuscript a little chip covers the letter, making it
hard to tell if the vowel marker crossed the consonant sign or not. In any case it seems that the
scribe did not write the left arm of the y-. Also in the next letter transliterated as de, it seems
to be corrected either from e or perhaps also the other way around, from de to e, which would
make it the same spelling as in the preceding term vayaena or vay(*i)ena.

11r42 vidimisa = Skt. vyatimisra | P vitimissa, “mixed with, intermingled with, tainted by”; cf.
a passage in the Dharmasamuccaya (5.171-72, Lin 1946: 248-499):

duhkhamisram sukham idam pracchannam eva vidyate |
padmamalaparicchinno visapitrno yathoragah ||
odanam visasammisram maranantaya tad yatha |

tatha saukhyam idam sarvam narakantam bhavisyati |

This happiness is mixed with suffering, well hidden,
like a serpent full of poison wrapped in a lotus garland.
Just like rice mixed with poison ends in death,

so all this comfort will end in hell.

In BC 4, the two main categories are mental happiness, indicated by viiiatidukhavidimisasuhe,
and physical happiness, indicated by dukhavidimisasu(*he). Both are unpleasant and ineffectual.

11r47 -amoyanaksaya-. G amoyana can correspond to Skt. amocana, “not losing or letting
g0,” or to Skt. amocana, “undressing, letting go,” or, quite contrary, “putting on [a garment or
ornament].” In the sequence with civara (“robe”) and kaya (“body’), “undressing” or “putting
on” makes sense, combining the previous two terms. Since “putting on” is the more common
meaning of amocana, this has been chosen.

2L Cf. P vyaya [vi+aya] or vaya [vi+i], “expense, loss,” or also veyyayika, “(nt.) [fr. vyaya] money to

defray expenses, means” (PTSD).
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11r47 atvahisaparahisasarvasatvahisa- with hisa = Skt. himsa | P himsa, “violence, harm.”
I have not found this triad in combination with himsa, but parahimsa or sattvahimsa occur for
instance in hell descriptions, thus they fit the preceding Sidaiisadharanadukha (Skt. sttosna-
dharanaduhkha), which may refer to the suffering experienced specifically in cold and hot
hells. In its syntactical composition, the phrase is parallel, but in a contrasting sense, to 4r22
atvahida ca parahida ca sarvasatvahida.

11r48 kamasuha. The letters in kamasuhehi na karya could also be separated as kamasuhe hi
na karya, then agreeing with the following vivegaveragrasuhe na karye. Both words have been
transliterated or reconstructed as instrumentals because of other occurrences of the phrase na
karye that are combined with an instrumental sg. or pl. (see p. 196).22

Skt./P kamasukha is the happiness of sensual pleasures. In contrast to the supreme bliss
gained through meditation, it is impure and mediocre.!”* Happiness of sensual pleasures is also
called worldly or material happiness (P amisasukha), as opposed to mental or spiritual happi-
ness that is free from sensual desires (P niramisasukha; see Kalupahana 1992: 95).

The guna in the following 11148 avaraminagunavidimisa may refer to the qualities or attri-
butes of anything created (see MW s.v. guna). Through these qualities, such as shape or sound,
objects are perceived by means of the five senses. It is based on this that desire can develop.
In Buddhist texts, guna is regularly found in the compound (pafica)kamaguna, “the (five)
strands of sensual pleasure” or “the (five) objects of sensual pleasure,” namely form, sound,
smell, taste, and touch (see, for example, CPD s.v. kamaguna).** The kamaguna are the “pretty
things in the world” (P citrani loke), with kama being the desire for them by way of intention
(P sankapparago; both AN 111 411). In BC 11, the qualities are referred to as immeasurable, so
it is uncertain if exactly the five strands of sensual pleasures are meant, or more generally the
various qualities of the objects of sensual pleasure. The statement is the same, in that the hap-
piness of detachment and dispassion is of no use when mixed with sense perception (11r48—49
avaraminagunavidimisa vivegaveragrasuhe{*na) na karye).

11r48-49 vivegasuha. Detachment or seclusion (Skt. viveka) can be related to the body (kaya-
viveka) as well as to the mind (cittaviveka). Bodily seclusion means that the monk or prac-
titioner is alone in a forest, on a mountain, in a cave, etc. Mental seclusion is developed by
meditation. In 11r48-49, vivegasuha (Skt. vivekasukha) is juxtaposed with veragrasuha (BHS
viragasukha). Thus, viveka could refer to bodily seclusion and viraga to mental seclusion. In
11120, vivegasuha is followed by asaganiasuha (“happiness of being without company”), and
thus possibly also here, what is meant is not mental but bodily seclusion. Generally, however,

12" In Schlosser 2016, kamasuhe was part of the last sentence of the preceding paragraph, and -hi na

karya was read as hinakaya-, “of the wretched body.” The current reconstruction seems more likely,
since the letters in question resemble karya rather than kaya and the first two sentences of the para-
graph now have a parallel syntactical construction, with both ending in na karya / na karye.

123 See, for example, MPPS IV 1966—67; or also MPPS I 443 and I1 711, 1021, 1044.

124 SWTEF s.v. kamaguna: “(fiinf) Eigenschaft(en der Dinge), auf welche sich die Begierde richtet; (fiinf)
Gegenstinde sinnlicher Freuden; (fiinf) Sinnesobjekt(e).”
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in BC 11 mental seclusion is being referred to, although this may imply physical seclusion for
meditation (cf. annotations on 11133 vivegagadasa, p. 214).

11r48-49 veragrasuha. BHS viraga'® | P viraga, “absence of (worldly) desire or passion, re-
nouncement of desire” (Skorupski 2002), “without attachment” (Dessein 2009: 50). In the
Buddhacarita (12.48) this absence of desire (vairagya, also virdga) is praised as the highest
happiness (param sivam). It is a synonym of niramisam sukham, “‘detached/disinterested happi-
ness, free from sense-pleasures, as opposite to physical pleasure” (Anderson 2001: 38 referring
to the Paificattayasutta, MN 11 228-38).

11r51-52 dane atogade avi amisadane avi dharmadane atogade. The amisadana (Skt. amisa- |
P amisadana) comprises material resources, the dharmadana (Skt. dharma- | P dhammadana)
religious and spiritual teachings, of which the dharmadana is superior.”* Cf., for example, a
passage in the Anguttaranikaya:

dvemani, bhikkhave, danani. katamani dve? amisadanaii ca dhammadanaii ca. imani
kho, bhikkhave, dve danani. etadaggam, bhikkhave, imesam dvinnam dananam vad idam
dhammadanan ti. (AN 191)

Bhikkhus, there are these two kinds of gifts. What two? The gift of material goods and the
gift of the Dhamma. These are the two kinds of gifts. Of these two kinds of gifts, the gift of
the Dhamma is foremost. (Bodhi 2012: 182)

According to Findly (2003: 195),'*” P dhammadana is an action of “renunciants,” P amisadana
an action of “non-renunciants.” The amisadana is in general the giving of food or clothes from
lay followers to monks. In contrast, the dhammadana is the giving of teachings by monks to
lay followers. Ideally, the lay follower gives out of pure generosity and the monk teaches out
of pure compassion (anukampa). In reality, obtaining merit (punya) by giving was certainly an
issue, since teachings would have also taken place in return for material support.

A passage in the Larger Prajiiaparamita from Gilgit (fol. 278b, Conze 1974: 42 f., tr. Conze
1974: 170-71) lists dana as one of “four means of conversion” by which a bodhisattva helps

125 In Sanskrit, also vairdga or vairagya is possible, but vairagya should be written as veraga in Gandharf,

with a non-modified g open to the left (cf. BC 4 aroga = Skt. arogya). Other spellings in BC 4 and
BC 11 are: 419 viragraanusase, 11148—49 vivegaveragrasuhe, 11149 and 11150 veragrasuhami, 1115
and 11132 suverao. Especially the last shows that the e-vowel is combined with a single g (in this
case not written). Even though it is more often written with ve- (Skt. vai-) instead of vi-, I have de-
cided to understand all occurrences as Skt. viraga as based on the spelling in Pali.

126 An early commentary partially preserved in MS 2373/1/1 of the Schgyen Collection (palm leaf,
Sanskrit, Kusana Brahmi, ca. second century CE) also deals with the concepts of “material gift”
(amisadana) and “gift of doctrine” (dharmadana); see Schmithausen 2002: 249-52.

127 For amisadana, see Findly 2013: 195-96 and 259; for dhammadana, see Findly 2013: 59, 113, 142,
184-85 (referring to AN IV 364), 195, 361, 389.
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other beings.!”® The category of dana is again divided into amisa- and dharma-. The amisadana
is the giving of material things like gold, silver, or elephants; the dharmadana is subdivided
into laukika- (worldly Dharma) and lokottara- (supramundane Dharma).””

A threefold division is given for example in the Cariyapitakatthakathd in a section about
the instruction on the practice of the paramis:

danapdaramiya tava sukhiipakaranasarirajivitapariccagena bhayapanudanena dhammopa-
desena ca bahudha sattanam anuggahakaranam patipatti. tattha amisadanam abhayadanam
dhammadanan ti databbavatthuvasena [PTS: danabbae] tividham danam. tesu bodhisattassa
databbavatthu ajjhattikam bahiran ti duvidham. (Cp-a 303)

The perfection of giving, firstly, is to be practiced by benefiting beings in many ways—by
relinquishing one’s own happiness, belongings, body, and life to others, by dispelling their
fear, and by instructing them in the Dhamma. Herein, giving is threefold by way of the
object to be given: the giving of material things (amisadana), the giving of fearlessness
(abhayadana), and the giving of the Dhamma (dhammadana). Among these, the object to
be given can be twofold: internal and external.*° (Bodhi 1996: 26)

The same triad of dana is documented in a commentary on the Vajracchedikasitra of Master
Fu (497-569): amisa, dharma, and abhaya (“wealth alms, dharma alms, fearless mind alms,”
Yakup 2010: 125). At the time of the writing of BC 11 apparently only the division into two
categories was known.

The reason why dana is subdivided into amisa- and dharmadana in the Gandhari text
seems to be that the author is in need of an argument for kamasukha to be included together
with viveka- and viragasukha, hence part of the practice recommended in this manuscript. Since
this method is based on the paramitdas, he lists three of them ending with dana, which also per-
tains to the world of senses in the giving of material gifts. This thus gives rise to kamasukha.

128 These are: gifts (dana), kind words (priyavadyata), actions for other’s benefit (arthacarya), concis-
tency between words and deeds (samanarthata).

() katham ca subhiite bodhisattvo mahdsattva danena sattvan samgrhnati? iha subhiite bodhi-
sattvo mahasattvo dvabhyam danabhyam sattvan samgrhnati. katamabhyam dvabhyam? yad uta (1a)
amisadanena ca (Ib) dharmadanena ca. (1a) katham ca subhiite bodhisattvo mahdsattvah amisadanena
sattvan samgrhnati? [...] (Ib) katham ca subhiite bodhisattvo mahasattvah prajiiaparamitayam caran
sattvan dharmadanena anugrhnati? dve ime subhiite dharmadane (Iba) laukikam ca (Ibb) lokottaram
cal...], “And how does the Bodhisattva help beings with gifts? He helps them with two kinds of gifts,
i.e., material gifts and the gift of Dharma. And how does he help beings with material gifts? [...]
And how does the Bodhisattva who courses in perfect wisdom help beings with the gift of Dharma?
There are two kinds of the gift of Dharma—the worldly and the supramundane. [...].” Cf. Conze
1975: 198-99. Regarding dana as part of the perfections, cf. Findly 2003: 185 or Amore 1971: 94.
Regarding dharmadana, cf. Skorupski 2002: 8 (and passim).

130 For more details on the method of practicing the perfection of giving, see Bodhi 1996 or 1978.

129
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11r53 sayavisa Sali sarvarthae Sali vuto avi palale atogade yavasa tuse atogade. This simile is
given to illustrate that kamasukha is inevitably included in all kinds of sukha, as long as one
abides on earth in human form. In it, sali may denote every kind of happiness, while the kernel
or essence of a grain may point to viveka- and viragasukha and the husk, on the other hand, to
kamasukha!*' In order to reach the kernel of the grain, we have to remove the husk. Likewise,
in order to reach inner bliss, we have to remove the pleasure acquired by senses. Thus, sensual
pleasure might be considered a necessary evil, for, just as one cannot hold water without a
vessel, so too the Buddha’s doctrine relies on a form. That is, to transport the message of the
Buddha in this life, one has to deal with the medium of a human sensory body and mind.

Another fascinating aspects of this simile is the fact that by removing the husk, the corn is
no longer able to sprout. Thus, if you separate yourself from the husk of kamasukha, it will no
longer spring forth and there will be no more rebirth. Cf. Frauwallner 1973: 332-33:13

As long as these taints (klesah) are present, the actions (karmani) are able to bring about
fruit. Their relation is like that of a rice-corn which, as long as it carries husks, is able to
put forth sprouts, but no longer when the husks are removed.

This simile is given and explained in Vyasa’s commentary on Patafijali’s Yogasiitra 2.13 (see
Bryant 2009: 198-202). In general, the commentary on this and the following verses of the
Yogasiitra refers largely to the same issue being discussed in BC 11, namely, that the happiness
based on sense-experience is only temporary and ultimately causes suffering (see Bryant 2009:
202-12). The same statement is made in the Abhidharmakosabhdsya (Abhidh-k-bh III 36-37),
where it “is explained that defilement is like a seed, a Naga, a root, a tree, a husk of grain [...]
Grain, even though intact, does not germinate when it is stripped of its husk. [...] Action is
like grain with its husk” (Pruden 1988-1990, II: 437-38). Also in a Central Asian manuscript,
a husk (tusa) is equated with defilements (klesa), while karma is equated with a corn of rice
(tandula): SHT VIII 1840 tusasthaniyah klesah tandulasthaniyam karma. A similar comparison
can be found in the Anguttaranikaya (AN 1 242), where a monk abandons all taints and thus at-
tains or is established in the core (i.e., the core of sila, or of sila, samdadhi, and paiiiia, according
to the commentary of Buddhaghosa), just like a farmer, who, having cut his [rice] plants (sali),
removes the straw (palala) and chaff (bhusika) and winnows it. Then he pounds it and removes
the husk (thusa), thus reaching the pure core (sara).

In BC 11, yavasa could perhaps also be transliterated as yavasa or even yavata, since a
small part of the Kharostht sign is broken off, leaving several options. One would be that it
corresponds to BHS/P yavata, “up to, as far as,” but normally this develops into G yavada or
yavade. In 1118 it is written yavade, which makes a different spelling rather unlikely.

For a further discussion of this simile, see Schlosser 2018.

11v1 matupayeasi. Although the characters are quite clear and legible, leaving not many choic-
es, it is not clear what is meant. The most obvious translation of matu as Skt. matr, “mother,”

131 For the association of the husk being impure, cf., e.g., Vism 346 / Vism" 289-90, or DN III 199.
132 Thanks to Elisabeth Steinbriickner for pointing this passage out to me.
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makes no sense to me here. Another possibility might be to understand matu = Skt. matr as “a
knower, one who has true knowledge” (MW s.v. !matr), but this use is rather rare. Since relying
or even being attached to matu, the happiness of joy (Skt. pritisukha) would arise, the whole
compound could refer to some kind of samadhi or exposition—if the following translation of
G olaia as “attached” is correct at all.

11v1 olaia / 11v12 olaia. Most probably this is a derivation from Skt. avalagati | P olaggati as a
past participle (Skt. *avalagita for avalagna | P olagga), “fastened/attached to (something).”
CDIAL lists the Prakrit forms olagga, “attached to” (s.v. avalagna), as well as olaia, “touch-
ing” (s.v. avalagati). For another similar Prakrit form, olaggio = P olaggiya, see Haribhadra’s
Dhuttakkhana, verse 4.72.1% Cf. also DP s.v. olaggeti for references where olaggita is apparently
synonymous with olambita (or likewise olaggetva = olambitva), “attached, clinging to (some-
thing)” or also “depending upon.” Thus, perhaps G olaia might also be a synonym of P olamba-
ka as a derivation from olamba + suffix ka (cf. CPD s.v. olambaka) or olambika as a derivation
from olambi(n) + suffix ka (cf. DP s.v. olambika), ‘“hanging down from, clinging to” or ultimate-
ly “depending on” something.

11v1 pridisuhe. Skt. pritisukha is the happiness or bliss of experiencing joy during the first and
especially the second dhyana.** It arises having left behind the sensual pleasures (kamasukha)
produced by the five sensual strands (paiica kamagunah) while entering the first stage (cf.
Choong 2000: 123). In other words, priti is a first indication of sukha born from meditation
(samddhija) and gained through detachment/seclusion (viveka) and the perfection of concen-
tration. The difference between priti and sukha is that priti is a mental state (P cetasika) be-
longing to the group of mental factors (P sankharakkhandha), while sukha belongs to feelings
(P vedanakkhandha). For the difference between priti / P piti and sukha, see, for example, the
definition in the Visuddhimagga:'*

sati pi ca nesam (pitisukhanam)'® katthaci avippayoge, ittharammanapatilabhatutthi
piti, patiladdharasanubhavanam'’ sukham. yattha piti, tattha sukham. yattha sukham,
tattha na niyamato piti. sankharakkhandhasangahita piti, vedandkkhandhasangahitam
sukham. kantarakhinnassa vanantodakadassanasavanesu viya piti, vanacchayappavesana-
udakaparibhogesu viya sukham. (Vism 145 / Vism% 117)

133 Kriimpelmann (2000: 162—-63): olaggio ya Garudo samamtao deva-saya-sahassehim | parivedhio ya

bhanio amay’ahart hao si tti with the note: “Zu olaggiya vgl. (im PED) Pali: olaggeti — to make stick

to, to put on, hold fast, restrain; vgl. auch Gujarati: valagvum — to clasp, to embrace.”

In Pali (here cited from MN 1II 4): savitakkam savicaram vivekajam pitisukham pathamajjhanam

[...] avitakkam avicaram samadhijam pitisukham dutiyajjhanam.

135 See also: Dhammasargani (tr. Miiller 1885: 1011 n. 3), Atthasalint (tr. Maung Tin 1920-21: 153-
56), and Abhidhammatthasargaha (tr. Wijeratne and Gethin 2002: 34-35).

136 Only Vism 145 (with n. 3: “B" S® omit”).

37 Vism 145 (with n. 4: “B"™ patiladdhassanu°’), Vism" 117 patiladdhassanubhavanam.

134
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And wherever the two are associated, happiness [piti] is the contentedness at getting a
desirable object, and bliss [sukha] is the actual experiencing of it when got. Where there is
happiness there is bliss (pleasure); but where there is bliss there is not necessarily happi-
ness. Happiness is included in the formations aggregate [sarikhara]; bliss is included in the
feeling aggregate [vedanal. If a man, exhausted in a desert, saw or heard about a pond on
the edge of a wood, he would have happiness; if he went into the wood’s shade and used the
water, he would have bliss. (Nanamoli 2011: 139, terms in square brackets added by me)

Thus, priti / P piti is the joy in the expectation of the fulfillment of a wish; sukha is the pleasure
after the wish is fulfilled and a desirable object of the senses is experienced.

In some Mahayana texts pritisukha seems to be used in reference to a peculiar kind of
meditation concentrating on joy and happiness. Cf. for example the Book of Zambasta, verse
3.103: “All the klesas of beings are completely calmed for them. Their minds are calmed. They
sit in pritisukha-meditation alone” (pusso ni ndso’nda satvanu klaisa bissd, ui’ ni ndsaunde
pritti-sukhu are samu, Emmerick 1968: 68—69).

For 11v1 pridisuha acala, cf. P acalam sukham in verse 350 of the Therigatha:

vanta mahesind kama ye dibba ye ca manusa
khematthane vimutta te patta te acalam sukham (Thi 157)

Sensual pleasures, those which are divine and those which are human,
have been rejected by the great seers.

They (the seers) are completely released in the place of security;

they have arrived at unshakable happiness. (Norman 1971: 36)

11v1 nilini.o.e. What is preserved of the letters cannot be safely reconstructed. Most probably
it is niliniohe, but the meaning is unclear.

11v3 anavatie. Phonetically, this should correspond to Skt. anavartika, attested in BHSD within
the compound anavartikadharma (~ P anavattidhamma, ‘“‘characterized by no more returning
[to rebirth]”), but also written BHS anivartika / P anivattika, BHS anivartiya [ P anivattiya, “not
liable to turning back.” In the Petakopadesa (Pet 193) anavattika occurs in the statement sukham
apannassa anavattikan, which is translated by Ne‘mamoli (1964: 262 [§ 788]) as “[t]he pleasure
that one who has entered upon [the attainment of cessation of perception and feeling] has does
not belong to the [actual] occasion.” In this footnotes, Na‘n_lamoli comments on anavatthika,
deriving it from ava ¥ stha (— anavasthika) and interpreting it as “either anticipatory or retro-
spective.” Although the overall context is very similar to BC 11 in that it is about the experience
of sukha in meditation without perception, P anavattika should probably be understood as “not
leading to rebirth,” just as in BC 11, meaning that someone who no longer perceives or feels
anything is not accumulating any karma that keeps one bound to the cycle of rebirths.

11v7 yahi. Cf. Burrow 1937: § 131: “yahi is used with the future in the sense of ‘when, as.” The
form is probably to be compared with the Avestan yezi [...] It sometimes means ‘if,” being
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indistinguishable from yadi with the future.” 1*® An easier solution is that it corresponds to Skt.
yarhi, “when”; cf. 6v7 yahi ... tahi ..., and also CDIAL s.v. yarhi.

11v8 visa{ ja}jita. The reading of the first j- is quite certain, the second j- however could also
be a d-, this being perhaps even more likely (cf. 6v9). If the reading is visajajita, the meaning
might be “having adhered to,” being derived from viv saiij — visajati, “to hang to”; visajjate,
“to be attached or devoted to” (cf. MW s.v. visafij). In Pali the form is visajjati, “to cling to,
adhere (fig.)” (PTSD s.v. visajjati). The Gandhart absolutive form in BC 11 should be visajita.
The additional -ja- in visajajita might indicate an unusual frequentative. It could also possibly
be a scribal error. This, however, is uncertain, since the ja is clearly written and the i-vowel
marker may have simply been added to the already written consonant.

Another possibility is a derivation from viv srj (caus. Skt. visarjayati | P vissajjeti) with the
meaning “to reply, answer.” This makes sense in the context of BC 11 in that first the wish for
bodily happiness is declared (and rejected), and then in reply the wish for [mental] happiness is
declared (which proves successful). Also in this case the apparently superfluous first -ja- would
have to be elided or the entire word read as visajita for Skt. visarjayitva. However, in all attes-
tations of this root in other Kharostht documents it is written with s and not with s, having the
meaning “to send.” Both speak against this possibility.

If the reading is visajadita, it could be related to Skt. jada, “stupid,” or ajada, ‘“not stupid,”
especially in view of the preceding amuda (Skt. amiidha), “unperplexed (?),” but the exact
meaning in combination with visa, which might correspond to Skt. visa, “poison,” is unclear.
The theoretical possibility “having conquered what is born from poison” (Skt. visajam jitva) is
doubtful because of the missing context, unless poison is a metaphor for the bodily happiness
in the previous sentence.

11v12 viharfiadi (Skt. vihanyate | P viharfifiati), “to be frustrated or disappointed, to suffer,” espe-
cially in the sense that one “exert[s] one’s self in vain” (MW s.v. vihan).

11v13 gada corresponds to Skt./P ganda, “boil,” which, according to the PTSD, is frequent-
ly used in similes referring to kama and kaya. With regard to the context, cf., for example,
Ratnavalt verse 2.69 (Hahn 1982: 65): “There is pleasure when a sore is scratched, but to be
without sores is more pleasurable still; There are pleasures in worldly desires, but to be without
desires is more pleasurable still” (Hopkins et al. 1975: 42).

11v13 gro is a very unusual spelling for Skt. roga, “disease,” but confirmed by the following
aroa for Skt. aroga, “freedom from disease” and the overall context of the simile.

11v15 loiena / 11v16 aloiena | 11v17 loutarena. The three categories (Skt. laukika, alaukika,
lokottara | P lokuttara) correspond to the three realms of the triple world referred to in 11v14—
15, i.e., kamadhatu, riapadhatu, arapyadhatu, and to nirvana:

133 The glyphs for hi and di could also be mixed up graphically (mirroring); cf. Falk 2012 (2007): 139,
where he and di have been interchanged in an inscription on a reliquary from Buner (CKI 827).
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laukika = ordinary /normal '*° = kama
alaukika = extraordinary/supernormal = ripa, ariipya
lokottara = transcendental / supramundane (= nirvana)

They are furthermore attributed to the different levels of consciousness gained through medi-
tation'* insofar as the four absorptions (dhyana) are associated with the rigpadhatu, and the four
immaterial or formless absorptions/attainments (samapatti) are associated with the aripyadhatu.
This meditation process produces supernormal knowledges (Skt. abhijiia / P abhifiiia), of which
two are named in BC 11 (cf. p. 208). All of this is implied in the mundane path (laukikamarga),
which is co-existent with the supramundane path (lokottaramarga), distinguishable in that they
are said to use the same methods but in different ways. According to Deleanu (2006: 20) refer-
ring to the Sravakabhiimi ““[t]he yogi practising the mundane path attains a series of ever deeper
and more refined states of tranquillity, but these altered states of consciousness, to use a modern
term, as well as the rebirth realms which they entail are temporary and cannot lead to the final
Liberation. It is only the supramundane path which is conducive to Nirvana.” The difference is
mainly that on the supramundane path the mind is accompanied by insight while experiencing
nirvana!*' The practitioner concentrates likewise on the four noble truths, especially the truth of
suffering in respect to all conditioned things, but under certain aspects, namely impermanence
(anityakara), suffering (duhkhakara), emptiness (Sinyakara), and non-self (anatmakara).** Cf.
also Dessein 2009: 42 with reference to the *Samayabhedoparacanacakra (T 49 nos. 2031, 2032,
2033) of the BahuSrutiyas, which names three points regarding their doctrine: supramundane
teachings, mundane teachings, and the five points of Mahadeva (on the status of an arhat). The
supramundane teachings (lokottarasasana) lead to the “attainment of the path of emancipation,”
they are teachings on anityata, duhkha, Sinyata, anatmata, santa, i.e., impermanence, suffering,
emptiness, selflessness, peace [of nirvanal.

11v16 pradibhave. If this is read correctly, it could correspond to Skt. pratibhavam, “for this and all
future births.” However, the preceding words, especially sarvasapatie, seem to be in the gen. sg.,
which would indicate a parallel structure having sarvadroacade mokse on the one hand and sar-
vasapatie ca drithadhami{*a)saparaiasa pradibhave on the other, making the translation “[there
is] liberation from every misery and [there is] every fortune of the present life and the next”
(Schlosser 2016) unlikely. (Even though in other Gandhari texts the ending -ie can indicate a f.
nom. pl., there are no such examples in the manuscripts under consideration here; cf. the chapter 6

139 The designations laukika and alaukika as ordinary and extraordinary perception are also known
from the Nyaya-VaiSesika epistemology (Roshan 2012). For laukika/alaukika, cf. also Biumer and
Vatsyayan 2003: 122 ff.

140 Sinha 1934: 356 with reference to the Abhidhammatthasarigaha (tr. Aung 1910: 10 and 12).

141 This is also the main difference of higher levels of absorption in Brahmanic and Buddhist medi-
tation practice: In Buddhism the emphasis was laid on prajiia even after nothing is perceived; in
Brahmanism the aim was to dissolve everything and be “without any mental activity at all, ‘like a
log of wood’” (Wynne 2007: 109 with reference to Bronkhorst 1985 and 1993 among others).

42 Sravakabhiimi (Shukla 1973: 470): caturbhir akarair duhkhasatyasya laksanari pratisarivedayate |
tadyatha 'nityakarena duhkhdkarena Sinyakarena andatmakarena ca. Cf. Deleanu 2006: 22 and 31.
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on morphology, p. 100). It is unclear to me what pradibhava (Skt. pratibhava as “counterpart”?)
could mean in relation to sarvasapati in the genitive. Perhaps pradi should be reconstructed as
pr{*)di, thus reading pr{*)dibhave (“there is the existence of joy due to every fortune”).

11v16 ku na. This as well as the following is hardly legible, but ku na occurs again at the end
of 11v20 ku na acitiena ///. It could correspond to Skt. kit (= kva) / P ku, “how? where? when?
whither? whence?,” in combination with na, “why then ... ?” As regards sado paricae, this
could either be a compound sadoparicae = Skt. Sataparityaga, or it could be a combination of
an accusative object and a verb in the optative: sado paricea = Skt. satam parityajet. In 11v17
it is written sade (added between the lines) paricae, speaking in favor of object + verb (written
wrongly as paricae instead of paricea). The sentence seems to be repeated three times at the
end of three consecutive paragraphs:

11vl6 kuna ? ? + ?*sado paricae (*three, four or five aksaras)
11v17 + + + + + + n. (sade) paricae o
11v20 ku na acitiena + + + + + + (more missing aksaras following)

Possibly the sentence is an identical refrain in all cases: ku na acitiena sado paricae. But per-
haps there were also minor spelling differences, but with identical syntax. Because of this
uncertainty, in all three instances I have refrained from reconstructing the phrase in its entirety.

11v16 picu. Presumably, this corresponds to Skt. pretya / P pecca, “after having passed on,”
i.e., “having died, after death,” based on AMg. pécca, picca = *pretya = pretya along with
pitva (Pischel 1900: § 587). The less-expected reflex p- for original pr- is also observed in G
picara (Skt. pratyarha | P *paccaraha), while -u for -a@ in word-final position is attested in BL 1
(Anav'), especially in adverbs (ksip[u] = Skt. ksipa, divasu = Skt. divasa, sadu = Skt. sada,
but also abhighaksadu = Skt. abhikanksata; cf. Salomon 2008a: 103—4). The pretyabhava is
the state after death, “hereafter,” as opposed to this world, the ihaloka (cf. MW s.v. pretya and
pretyabhava and also Pischel 1900: § 361 péccabhave ihabhave ya).

11v17 loutarena bhudaiianena. In Mahayanasiitralamkara verse 19.48, the bhiitajiiana is said to
be fourfold: sarvasyanupalambhac ca bhiitajiianam caturvidham | sarvarthasiddhyai dhiranam
sarvabhiimisu jayate (Lévi 1907: 168), “because of the non-apprehension of everything, true
knowledge is fourfold; it arises for the wise on all stages, for the achievement of all aims.” The
commentary explains the “fourfold thorough knowledge of true reality” (yvathabhutaparijiiana;
thus interpreting bhiitajiiana as yathabhiitaparijiiana) of dharmas as being related to the inves-
tigation of their name (nama), substance (vastu), ascriptive designations (svabhavaprajiiapti),
and descriptive designations (visesaprajiiapti). All four are known through non-apprehension
(anupalambha). Without going into detail regarding the definition as fourfold, what matters
here is that G bhudaiiana = Skt. bhiitajiiana may safely be understood as Skt. yathabhiitajiiana.
Moreover, this kind of knowledge is based on non-apprehension, that is, it is a direct knowl-
edge of all phenomena without objectifying them, without having an idea of them, and without
developing any conceptions.



ANNOTATIONS 229

In the commentary section on Mahdayanasitralamkara verse 11.42, lokottara prajiia (“super-
worldly insight”) is part of the definition of aloka (“light”): alokah sadasatvenarthadarsanam
lokottara prajiia tatha sac ca sato yathabhiitam pasyaty asaccasatah (Lévi 1907: 65), “light [is]
the vision of objects as existent or non-existent, [it is] superworldly insight; thus it sees the
existence of the existing and the non-existence of the non-existing as it really is.”

The combination of both definitions suggests that 11v17 loutarena bhudaiianena can be
understood as the knowledge or vision of things as they really are by way of non-apprehension.
In BC 11, the following list of aspects, such as having no self, being empty, or being like a
dream, describes the essencelessness of all phenomena, which is why they should or cannot be
apprehended. This knowledge then leads to liberation, as is, for example, stated in Ratnavalr
verse 1.57 (Hahn 1982: 24):

nastiko durgatim yati sugatim yati castikah |

Who believes in non-existence goes to a bad destination,
who believes in existence goes to a good destination.
Who, by thoroughly understanding [truth] as it really is,
is based on non-duality goes to liberation.

11v17 na kica paricaita. Regarding this phrase, cf. a passage in the PaficavimsSatisahasrika
Prajiiaparamita about the difference between mundane and supramundane prajiiaparamita:

sariputra aha: katamayusman subhiite prajiiaparamita laukiki, katama lokottara?
subhiitir aha: laukikt ayusman Sariputra prajiiaparamita, iha bodhisattvo mahasattvo
danam dadati upalambhanisrito matsaryacittam maya nigrahitavyam iti, tac
carmasattvadanasamjiianisritah sarvasvam parityajati bahyam va adhyatmikam va vastu
upattam va anupattam va nasti kimcid yam na parityajati, ... (Kimura 2009, I-2: 169)

Sariputra: What is the worldly, and what the supramundane perfection of wisdom?
Subhiiti: This is the worldly perfection of wisdom: Here a Bodhisattva gives a gift, leaning
on a basis, i.e., he thinks that “I should suppress all niggardly thought in myself.” Lean-
ing on the notions of self, being, and gift, he renounces all that he has, all inner and outer
things, appropriated and unappropriated, and there is nothing that he does not renounce.
(Conze 1975: 199-200)

Even though the message is contrary to the one in BC 11, the wording is similar.!*3

143 Cf. also MPPS IV 1950-51 (chapitre XLVI): “Enfin le Bodhisattva ne donne rien que ce soit (na
kimcit tyajati), mais il met en ceuvre les moyens salvifiques (updya) pour que le étres obtiennent
vétement, nourriture et autres avantages.”
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11v18-19 -agarena = Skt. -akarena, “under the aspect of ...” (for akara, see Skorupski 2002:
XVIIIfL.). In prajiiaparamita texts this refers to the contemplation of the limbs of trances under
several aspects, which forms an essential part of the path of a bodhisattva and/or the practice
of the six paramitas. For example, in the Paiicavimsatisahasrika the aspects anitya, duhkha,
anatma, santa, Siunya, animitta, apranihita are named:

yvada bodhisattvo mahasattvah sarvakarajiiatapratisamyuktair manasikarais ta dhyanapra-
manarupyasamapattth samapadyate ca vyuttisthate ca tas canityakarena duhkhakarena
anatmakarena Santakdarena Sunyakdarena animittakarena apranihitakarena pratyaveksate
na ca Sravakanyamam va pratyekabuddhanyamam vabhikramati iyam bodhisattvasya
mahdsattvasyapramanesu caratah prajiaparamita. idam ayusman Sariputra bodhisattvasya
mahasattvasya mahayanam (Kimura 2009, 1-2: 42)

If, with his attentions centred on the knowledge of all modes, he enters into the trances,
Unlimited and formless attainments and emerges from them, and contemplates them under
the aspects of impermanence, ill, not-self, of quietude, emptiness, signlessness and wish-
lessness, but does not go forward to the way of salvation of the Disciples and Pratyeka-
buddhas—then this is the perfection of wisdom of a Bodhisattva who courses in the Un-
limited. This is the great vehicle of the Bodhisattva, the great being. (Conze 1975: 134)

The Siksasamuccaya names “eighty ways [@kara] of entering into hearing the word,” citing the
Aksayamatisiitra as an example for a description of the learning in the bodhisattvavinaya (Ben-
dall 1902: 190, tr. Bendall and Rouse 1922: 185). Among them, anitya, duhkha, anatma, santa,
Sunyata, animitta, and apranihita match the aspects given in prajiiaparamita literature. In the
Suvikrantavikramipariprccha (Hikata 1958: 94) the aspects are only siinya, Santa, and anatma.

According to the MPPS (I 640—41) the term “aspect” (akara) denotes the gateways leading
to insight (prajiamukha). Among the Buddha’s disciples there are eight kinds of consideration.
For them, everything is impermanent (anitya), painful (duhkha), empty (Sinya), without self
(anatmaka), similar to an illness (roga), a boil (ganda), an arrow (Salya) stuck in the body, and
a torment (agha). The terms roga and ganda also occur in BC 11 in the next passage (11v22-
27), and the other two terms salya and agha (though spelled as G akhada, corresponding to
Skt. aghata) are repeatedly named in BC 6, although they are not included in the list of as-
pects (11v17-19). Here the sequence is: G anica, anatva, suiia, aparibhujitrea, avedea, sudina,
akuhicaagamanaakuhicagamana, parimanasacea. While the first three (Skt. anitya, anatma,
sunya) are rather general characterizations also occurring in other lists of aspects,'* the latter
refer to the sunyata-doctrine presented in prajiiaparamita texts. But as shown above, those
lists are not identical with the one in BC 11, for which I have found no parallel. Also in the

14 E.g., Dharmasamgraha 97 (Miiller and Wenzel 1885: 23) tatra duhkhasatye catvara akarah | tadyathal||
anityato duhkhatah sanyato ’natmatas ceti; Abhidharmahydaya 100-101 (Willemen 2006: 121; the
four aspects relating to the duhkhasatya are Chinese terms equivalent to Skt. anitya, duhkha, sinya,
and anatmaka); Sphutartha Abhidharmakosavyakhya (Wogihara 1932-36: 535): anityakarena va
duhkhakarena va Sinyakarena va anatmakarena.
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Sravakabhiimi the supramundane path is characterized by investigating the truth of suffering
under several aspects, and along with the well-known set of four aspects, it adds another group
of ten aspects, but none of them coincide with the additional ones in BC 11.14°

11v18 aparibhujitrea. The exact spelling of this word is uncertain as there is no direct parallel for
it. If the correct reading is aparibhujitvea, it might be derived from Skt. *aparibhuiijiyatmaka,
“having a self that is not be enjoyed” or “consisting of something that is not to be enjoyed”
(matching the preceding aspects of selflessness and emptiness), or from *aparibhuiijatmaka,
“having the nature of not enjoying” (matching the following aspect of “there is no one who
experiences”).

If the reading is aparibhujitrea (which is more likely compared to other letter forms repre-
senting #v- or tr-), it could correspond to Skt. *aparibhuiijitrka or *aparibhufijitrika in analogy
to BHS vedayitrka, “one who causes to feel or experience.” In the Larger Prajiiaparamita
from Gilgit (fol. 237a, Conze 1962: 87) the passage na vedakato na vedayitrikato is parallel to
the spelling na vedakato, na vedapakato in the later Nepalese Paficavimsatisahasrika Prajiia-
paramita (Kimura 1992, V: 80).

If the last letter is da rather than a, the whole word would be aparibhujitveda or aparibhuji-
treda, for which, however, I have no suggestion.

Thus, the most likely is aparibhujitrea = Skt. *aparibhufijitrka. Though the compound is
somewhat strange, it fits the overall message that there is nobody who enjoys or consumes
something (synonymous with Skt. bhoktr; see next paragraph).

11v18 avedea = Skt. avedaka, probably in the sense of “restoring to consciousness” and thus
not perceiving consciously. Cf. BHSD s.v. vedaka: “one who experiences, feels” with reference
to Mvy 421, 4679 and Lal 419.11 (vs) na ca karako ’sti tatha naiva ca vedako ’sti, “‘there is no
actor, and no experiencer either (= normal Skt. bhoktar, contrasting with kartar).” In BC 11 we
have the combination *aparibhuiijitrika and avedaka, the term karaka is not included.

Skt. (a)vedaka is commonly used in prajiiaparamita texts in descriptions of how to not
perceive a dharma, which is essentially the practice of the prajiiaparamita. The term occurs
in two passages in the Astasahasrika, for which Conze gives different translations. The first is
“unfindable” (or “cannot be known”; cf. Conze 1973a: 87), referring to dharma as a passive
object, the second is “[not a] feeler” (or “[not] one who experiences”; cf. Conze 1973a: 370),
referring to dharma as an active subject (vedaka next to karaka).

145 Cf. Deleanu 2006: 31-32. The group of ten aspects (dasakarah), which is peculiar to the Sravakabhiimi,
is “distributed over the four aspects in the following way. All conditioned things (sarvasamskarah)
are impermanent (anitya) because they are subject to change-and-decay (viparinama), annihilation
(vinasa), and separation (viyoga); these three aspects are imminent (sannihita), and this is the nature
(dharmata) of things. The conditioned things are characterised by suffering (duhkha) because they
are unpleasant (anista), represent fetters and bondage (samyojanabandhana), and are not [conducive
to] security (ayogaksema). They are empty (siznya) because no substantial self can be observed (an-
upalambha) as being the subject of the cognitive processes or the agent of rebirth. Finally, they are
non-self (anatman) because they are not autonomous (asvatantra), i.e., they depend upon conditions.”
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[...] sarvadharma hi anandajanaka apasyaka na karyasamarthah | tat kasya hetoh |
nirthaka hy ananda sarvadharma agrahya akasanirthakataya | acintya hy ananda
sarvadharma mayapurusopamah | avedaka hy ananda sarvadharma asadbhavatam upadaya |
evaii caranta ananda bodhisattva mahasattvas caranti prajiiaparamitayam na kaii-
cid dharmam abhinivisante | evam Siksamana ananda bodhisattva mahasattvah Siksante
prajiaparamitayam. (Mitra 1888: 465—66)

[...] all dharmas are of such a nature that they can be neither known nor seen, and they are
incapable of doing anything. For all dharmas are inactive, they cannot be grasped, because
they are as inactive as space. All dharmas are unthinkable, similar to illusory men. All
dharmas are unfindable [avedaka], because they are in a state of non-existence. When he
courses thus a Bodhisattva courses in perfect wisdom and he does not settle down in any
dharma. When he trains thus, a Bodhisattva trains in perfect wisdom. (Conze 1973b: 270)

evam khalu punah subhiite bodhisattvo mahdasattvah pratityasamutpadam vyavalokayan na
karicid dharmam ahetukam utpadyamanam samanupasyati na kaficid dharmam nityam va
dhruvam va sasvatam va ’viparinamadharmakam va samanupasyati na kaficid dharmam
karakam va vedakam va samanupasyati | ivam subhiite bodhisattvasya mahdasattvasyemam
prajiiaparamitam aksayabhinirharenabhinirharato ‘syam prajiiaparamitayan caratah pra-
tityasamutpadavyavalokana. (Mitra 1888: 470)

A Bodhisattva who thus surveys conditioned coproduction does certainly not review any
dharma that is being produced without a cause nor does he review any dharmas as per-
manent, stable, eternal, not liable to reversal, nor does he review any dharmas as a doer
or a feeler [vedaka]. This is the surveying of conditioned coproduction on the part of a
Bodhisattva who consummates this perfection of wisdom through the consummation of
non-extinction, and who courses in this perfection of wisdom. (Conze 1973b: 272)

In BC 11, for avedaka both “unknowable” and “not experiencing” are possible translations—
also depending on the understanding of aparibhujitvea [ aparibhujitrea as either “not to be en-
joyed” or as “not enjoying.” Comparing the two citations from the Astasahasrika, the BC 11

passage is closer to the second one, thus rather “someone who does not experience.” Cf. also

the

explanation in the Saratama, where avedaka is explained by the absence of someone who

seizes (grhitus cabhavart):

na ca kificid dharmam iti skandhaih samgrhitam | kutah? pratityotpadadarsanat | nityam
ity anadinidhanam | dhruvam iti sthiram | Sasvatam ity anidhanam | karakam vedakam veti |
ihatur grhitus cabhavat | (Jaini 1979: 150)

No dharma is grasped through the aggregates. Why? Because of realizing dependent orig-
ination. Permanent means having neither beginning nor end. Stable means steady. Eternal
means having no end. Doer or feeler is said because of the absence of someone who en-
deavors [to obtain something] or of someone who seizes [sense objects].
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The Larger Prajiiaparamita from Gilgit gives another explanation: avedaka ... sarvadharmas
cittavigatatvat, which Conze translates as “because they elude all thought.” This is reasonable
in sequence with the other terms ajanaka, apasyaka, nirthaka, agrahya, acintya, and asaraka.
The entire passage reads:

na dharmo dharmasya abhasam agacchati. na dharmo dharmam pasyati. na dharmo
dharmam janati. sarvadharma hy ananda ajanakah apasyakah akriyasamarthah. tat kasya
hetoh? nirthaka agrahya hy ananda sarvadharma akdasanirthakataya, acintya hy ananda
sarvadharmah mayapurusopamah, avedaka hy ananda sarvadharmas cittavigatatvat
vithapanapratyupasthanalaksanatvad asarakatam copadaya. evam caran bodhisattvo maha-
sattvas carati prajiiaparamitayam na ca kimcid dharmam abhinivisate. evam Siksamana
ananda bodhisattvo mahasattvah Siksate prajiiaparamitayam. (fol. 235b, Conze 1962: 81-82)

[...] a dharma does not come within the range of a dharma, does not see a dharma, does not
cognize a dharma. For all dharmas are unknowable, unseeable, incapable of doing anything.
And why? All dharmas are unoccupied, unseizable, on account of the fact that they are un-
occupied, like space; all dharmas are unthinkable like an illusory man; all dharmas cannot
be known [avedaka], because they elude all thought, have the mark of being set up as mere
fabrications, and on account of their insubstantiality. When he courses thus, the Bodhisattva,
the great being, courses in the perfection of wisdom, but settles down in no dharma what-
ever. When he trains thus he courses in the perfection of wisdom. (Conze 1975: 487)

In a passage a little later on it is said:

evam khalu subhiite bodhisattvo mahdasattvah pratityasamutpadam vyavalokayan na kamcid
dharmam pasyaty ahetukam utpadyamanam na kamcid dharmam nityam samanupasyati
na nirudhyamanam. na kamcid dharmam atmatah samanupasyati. na sattvato na jivato na
Jjamtuto na manujato na manavato na posato na pudgalato na karakato na karapakato na
utthapakato na samutthapakato na vedakato na vedayitrikato na janakato na pasyakatah,
na nityatah samanupasyati na anityato na sukhato na duhkhato na atmato na andatmato na
Santato na asantatah. evam khalu subhiite bodhisattvena mahasattvena pratityasamutpado
vyavalokayitavyah prajiiaparamitayam carata. (fol. 237a, Conze 1962: 87)

When he thus surveys conditioned coproduction, a Bodhisattva certainly does not see any
dharma that is being produced without a cause, nor does he review a dharma that is per-
manent and never stopped. He reviews no dharma as a self, a being, a soul, a creature, a
man, a youth, a person, a personality, a doer, one who feels [vedaka, vedayitrika], one who
knows, one who sees; nor does he review a dharma as permanent or impermanent, as ease
or ill, as self or not-self, as appeased or not appeased. It is certainly thus that a Bodhisattva,
a great being who courses in perfect wisdom, should survey conditioned coproduction.
(Conze 1975:491)
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Finally, in a last example from the Paiicavimsatisahasrika, vedaka is part of a longer enumera-
tion also including arman, which is also part of the sequence in 11v18.

armanam Sariputra nopalabhate, evam sattvam jivam posam purusam pudgalam manujam
manavam karakam vedakam janakam pasyakam nopalabhate. tat kasya hetoh? atyantataya
hy atma na vidyate nopalabhate. (Kimura 2007, I-1: 192)

One does not find a self, and likewise one does not find a being, a life force, a personality, a
man, a person, a human being, a human, a doer, an experiencer [vedaka], a knower, a seer.
Why is that? Because a self does absolutely not exist, one does not find [it].

In most of these passages, avedaka is understood as actively “not experiencing” or “not feel-
ing” in the sense of not having the ability to perceive or seize an object, to feel or cause to feel
something. Thus, I have decided for the translation “not experiencing” / “there is no one who
experiences.” Accordingly, aparibhujitrea should be active as well, in the sense of “not enjoy-
ing” / “there is no one who enjoys,” likewise related to objects of the senses.

11v18 sudinagarana. For sudina = Skt. svapna, cf. annotations on 4r15 sudinoamo, p. 166.

11v19 akuhicaagamanaakuhicagamana. The expression ‘“not coming from anywhere, not going
anywhere” has a parallel in Larger Prajiiaparamita from Gilgit:

subhiitir aha: yatha katham punar bhagavam bodhisattvo mahasattvah prajiaparamitayam
caran paiicasu upadanaskandhesu Siksate?

bhagavan aha: iha subhiite bodhisattvo mahasattvah prajiaparamitayam caran ripam
prajanati. yathd ca riipam utpadyate. yatha ripam nirudhyate. yatha ritpasya tathata. katham
asarakah evam ritpam prajanati. katham ca ripasya utpadam prajanati? na riapam kutascid
agacchati napi riapam kvacid gacchati ity akutascid agamanatas ca akvacid gamanatas ca
ripasya utpadam prajanati. yan na kutascid agatam na kvacid gatam, evam hi subhiite
bodhisattvo mahasattva riapasya utpadavyayam prajanati. katham ca ripasya tathatam
prajanati? na tathata utpadyate va nirudhyate va na dagacchati na gacchati. na samklisyate na
vyavadayate. ni hiyate na vardhate. evam tathatam prajandti. (fol. 285a—b, Conze 1974: 65)

Subhuti: And how does the Bodhisattva, coursing in perfect wisdom, train himself with
regard to the five grasping skandhas?

The Lord: Here the Bodhisattva, who courses in perfect wisdom, wisely knows form, and
how form is produced and stopped, and also what is the Suchness of form. How does he
wisely know form? Since it is altogether full of cracks and holes, he wisely knows form
to be as unsubstantial as a mass of foam. And how does he wisely know the production of
form? Since it is said that ‘form does not come from anywhere nor does it go to anywhere’,



ANNOTATIONS 235

he wisely knows the production of form from the fact that ‘form has not come from any-
where nor gone to anywhere’. It is thus that the Bodhisattva wisely knows the production
and passing away of form. And how does he wisely know the Suchness of form? Suchness
is not produced, or stopped, does not come or go, is not defiled or purified, does not grow
or diminish—thus he wisely knows Suchness. (Conze 1975: 594)

In this passage, “not coming from anywhere, not going anywhere” is related to the perception of
form as well as of the other skandhas. They should be known as being like foam (phenapinda)
and without essence (asaraka). As regards the arising and disappearing of form (ripasya
utpadavyaya), one should consider it as “not coming from anywhere and not going anywhere”
(na rigppam kutascid agacchati napi riipam kvacid gacchati). It is the same with regard to the
true reality of form (ripasya tathata), which does not arise or cease, does not come or go: na
tathata utpadyate va nirudhyate va na agacchati na gacchati, where a gam is synonymous with
ut Vpad and v gam to ni v rudh.

In the Ratnavalt verse 2.9—-14 (Hahn 1982: 42—44) it is said that the world is like an illu-
sion, like a magically created elephant that comes from nowhere, goes to nowhere, and stays
nowhere (2.12). Also in Rahulabhadra’s Prajiiaparamitastotra (Hahn 1988: 68) a similar phrase
is found: nagacchasi kutas cit tvam na ca kva cana gacchasi | sthanesv api ca sarvesu vidvadbhir
nopalabhyase || 13 ||.

11v19 parimanasacea. No parallel has been found for this compound. The same spelling is
found in 617 so the reading is certain.

11v20 acitiena is an instrumental singular either of Skt. acintaka, “one who does not think or
reflect upon,” or of acintita (n.), “without thought or reflection.” Since ignoring the i-vowel
appears more problematic than assuming an elision of invervocalic -z-, which is rare but at-
tested, especially from the second century CE onwards,'*® acintitena, “without reflection,” is
preferred. Cf. 11114 citiae.

11v22 sagharya. Although the meaning of this word is quite clear, its equivalent in Sanskrit
or Pali is not. It is either Skt. *sangharya for samhdarya in the sense of samharana, “accumu-
lation,”¥7 as an abstract noun—in analogy to P sangharana = samharana, “accumulation”
(PTSD)—or it might be connected to P (abhi)sarikhdra in the same meaning and especially the
accumulation of merit or demerit (PTSD s.v. abhisankhara; see also BHSD s.v. abhisamskara).
Since P sankhara is derived from sam+ kr, the direct equivalent to G sagharya would be
samskarya with a parallel development G saghara < Skt. samskara | P sarikhara in DhpX 10, 70,
106, 107, 163, and 181.

11v24 jae. Since j represents Skt. dhy / P j(j)h, there are not many possible equivalents. One
is Skt. dhyayin | P jhayin, “self-concentrated, engaged in jhana-practice,” as also attested in

146 Salomon 1999a: 126, 152, Allon 2001: 82—83, Lenz 2003: 42, Glass 2007: 116, Salomon 2008a: 113.
147 Suggested by Ingo Strauch (personal communication).



236 ANNOTATIONS

DhpX¥ 50 jai = Dhp 387 jhayi. G jae could correspond to dhyayam, “meditating on (acc.),”
dhyayant, “meditating” (MW), or dhyayin, “in meditation” (BHSD). Unfortunately, unless the
missing piece of birch bark preceding this part is found, nothing more can be said, since the
aksaras here might be the end of a word or compound.

11v24-25 ajatvia aidana ... bahira aidana. The inner and outer sense bases (Gyatana) are the
six sense organs and their respective objects.*® The inner (Skt. adhyatmika- |/ P ajjhattika-) are:
caksus, srotra, ghrana, jihva, kaya, manas; the outer (Skt. bahira- or bahya- | P bahira-) are
their respective objects: ritpa, sabda, gandha, rasa, sprastavya, dharma. Sometimes the inner
and outer ayatanas are not related to sense organs and sense objects, but to faculties of oneself
in contrast to others (Ronkin 2005: 37 and 44, referring to the Vibharnga' but also to the Sutta-
pitaka in the context of meditation).!>

11v26 eva pialo. G pialo is here, in combination with eva, translated as “and so on in this way.”
The text passage that follows is a partial repetition and thus it is indeed ‘“‘signifying a phrase to
be repeated over and over again” (PTSD s.v. peyyala). In addition, it may also refer to the usual
pattern G nisamartha ca dukho ca asuho ca (e.g., 11v4), and thus be some kind of abbreviation
with the meaning “repeat [what was previously / is usually said].”

11v29 pariyaneo prahadava, etc. Cf., a passage in the Mahavagga of the Samyuttanikaya, where
it is described what a monk should do in order to practice the eightfold path:

ve dhamma abhiniid pariiiiieyya te dhamme abhififia parijanati,

ve dhamma abhiniid pahatabba te dhamme abhiiiiid pajahati,

ve dhamma abhiniida sacchikatabba te dhamme abhifiiia sacchikaroti,

ve dhamma abhifiiia bhavetabba te dhamme abhiiiiia bhaveti. (SN 'V 52)

[...] he fully understands by direct knowledge those things that are to be fully understood
by direct knowledge; he abandons by direct knowledge those things that are to be aban-
doned by direct knowledge; he realizes by direct knowledge those things that are to be
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Nattier (2003: 303 n. 645). In the Ugrapariprccha § 27D, “to conceive of the sense doors as an empty
city” is one of the “four items of pure morality” (Nattier 2003: 311 n. 713: “Since the Sanskrit word
also means ‘house, dwelling place’, the application of the idea of no-self yields the image of the
ayatanas as empty houses [i.e., houses with no resident] and by extension as an empty city.”).

199 For more information about @yatanas, see Ronkin 2005: 44—45 and 101-2. Also in a definition giv-
en in the Niddesa the inner and outer ayatanas are listed as one way to paraphrase idha and hura,
which can refer to “oneself” and “others,” as well as to “this world of humans” and “the other world
of gods,” etc. (Nidd I 109 idha ti sakattabhava, hura ti parattabhavo; idha ti sakaripavedanasaiinia-
samkharaviiiianam, hura ti parakariipavedandsainiiiasamkharaviiiianam; idha ti cha ajjhattikani
ayatanani, hura ti cha bahirani ayatanani; idha ti manussaloko; hura ti devaloke; idha ti kamadhatu,
hura ti riippadhatu arapadhatu, idha ti kamadhatu risppadhatu, hura ti aripadhdtu).

Ronkin 2005: 102. In the commentaries, ajjhattam is explained as attano and bahiddha as parassa
(cf. Ronkin 2005: 127 n. 82, referring to Hamilton 1996: xxvi and Gethin 1992a: 53-54).

150
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realized by direct knowledge; he develops by direct knowledge those things that are to be
developed by direct knowledge. (Bodhi 2000: 1557)

According to the following text passage, the things to be thoroughly understood (parifiiieyya)
are the five aggregates subject to clinging (paiicupadanakkhanda), the things to be abandoned
(pahatabba) are ignorance and thirst for existence (avijja and bhavatanha), the things to be re-
alized (sacchikatabba) are true knowledge and liberation (vijja and vimutti), and the things to be
developed (bhavetabba) are serenity and insight (samatho and vipassana). All of this is done by
developing the right view (sammaditthi) and the right concentration (sammasamadhi), which
is based on seclusion (vivekanissitam), dispassion (viraganissitam) and destruction (nirodha-
nissitam) maturing in release (vossaggaparinamim).>!

Unfortunately, in this passage the unclear Gandhari word pidivaneo (with the preceding
pidivane) is not included, but it should be synonym to P sacchikatabba, “to be realized.” One
suggestion is *pindipanna (pinda + apanna), “having gained concentration, union,” and analo-
gously *pindipaniya, “to be concentrated, united,” i.e., “one should concentrate.”

11v30 tae. The form as such looks like Skt. raya / P taya, instr. sg. f., literally “by that,” perhaps
with reference to G pridi. Cf. Allon 2001: 288 for a similar case in EA" 63, where it is inter-
preted either as instr. f. (referring to a following noun) or as representing fam ca (then to be
transliterated as ta e). In 612, tae seems also to be used at the beginning of a sentence, but the
following text is lost. It is quite unlikely that it refers to a preceding feminine noun here, even
though the entire passage is no longer preserved. While in the example of EAL, tae as instr. sg.
f. is reasonable, in the other two cases (BC 11, BC 6) this is not convincing. There, a translation
“thus” makes the most sense, even though the precise corresponding word in Sanskrit or Pali is
as yet unclear. Perhaps it is also related to Vedic rat, Pkt. ta, “thus, in this way,” 1> even though
the ending -ae is still not explained thereby. G e could of course correspond to Skt. ca, but it is
not used in this sense in BC 4, BC 6, or BC 11 (only ya = ca occurs five times in BC 4).

151 Cf. Ronkin 2005: 37. Regarding the wording of the Gandhart text, cf. Nird"?> 9-33-34 abhifieo -
abhiiiado - bhavidava ca - bhavido, “What should be recognized is recognized and what should be
developed is developed ” (Baums 2009: 345).

132 MW s.v. fat: ind. (obs. abl. of 2. ta), “thus, in this way”; SWTF s.v. atta-sramanya: “tan na fir tat na
(tat ind.), so, in dieser Weise,” with reference to Wackernagel, AiG Bd. III § 244. Cf. von Hiniiber
2001: § 374: “Vedisches tat lebt in Pkt. ta weiter,” with reference to Pischel 1900 §§ 167, 425.
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8.3BC6

611 karitava. This seems to be the very first word of the text, although we cannot be entirely
certain if there was not originally another fragment attached to the top of the preserved scroll
(see the discussion of the physical reconstruction of BC 6, p. 32). If we agree to assume this
was indeed the beginning of the text, G karitava = Skt. karayitavya must have a special appli-
cation. Perhaps it corresponds to karyam ca at the beginning of letters, as documented in the
Lekhapaddhati in the meaning of “Und nun die Angelegenheit” (cf., e.g., Strauch 2002: 220,
Eng. “And now the subject matter”), as it is translated here, even though the Lekhapaddhati
is considerably later and from a different region. In the Lekhapaddhati the introducing words
can also be replaced by vijiiapyam / v.1. vijiiapaniyam (“die Mitteilung, das Mitzuteilende”) or
boddhavyam (“die Mitteilung, das zu Beachtende, das zur Kenntnis zu Nehmende”). Thus, G
karitava = Skt. karayitavyam could be used as the equivalent of karyam in the sense of “subject
matter, issue, concern,” or “purpose.”

The spelling karitava, with -t- instead of the phonologically expected -d-, could be ex-
plained either by it being a technical term, or by the general nearness of # and d in the scribe’s
pronunciation (as is indicated by the ending -#i for both sg. and pl., as well as other instances of
-t- being written for etymological -d-).

6rl kadhadhaduaidana. This compound (Skt. skandha + dhatu + ayatana) summarizes the
requirements for the human experience that forms our reality. The skandhas are the five con-
glomerations that constitute a person or personality, viz. riipa, vedand, samjiia, samskara,
vijiiana (‘“form, sensation, notion, mental formation, consciousness”). The dhdatus are (in this
compound and context) the physical elements or factors of sensory experience. The ayatanas
are the sense bases or spheres on which sense perception is based, i.e., the inner bases or organs
of the senses, viz. caksus, srotra, ghrana, jihva, kaya, and manas (“eye, ear, nose, tongue, body,
mind”), and the outer bases or objects of the senses, viz. riipa, sabda, gandha, rasa, sprastavya,
and dharma (‘“‘sight, sound, smell, taste, tactile sensation, knowable phenomenon”).

611 daksisati. This verb form is uncertain but possibly based on the same present dakhati (Skt.
*draksyati, P dakkhati) as in Shahbazgarhi and Mansehra RE 1 (D) ba[huJka [hi] dosa sa[maya]
spi Devanapriy[e] Priadrasi ray[a da]khati and bahu[ka] hi [dosa samajasa Devanampriye]
Priyadrasi raja [da]kha[ti], “For king Devanampriya Priyadar§in sees much evil in festival
meetings” (Hultzsch 1925: 51). Alternatively, a future form of v daks may te taken into con-
sideration (“these aggregates, etc. will increase permanently”). Still another possibility, though
less likely, is to read G ca ksiyati in the sense of either “remain” (ksiyanti) or “perish” (ksiyanti).

612 bhaveadi. It is open to question whether this optative is from the base verb (Skt. bhavet,
P bhaveyya/bhaveyyati) or from the causative (Skt. bhavayet, P bhaveyya/bhaveyyati). Thus,
the translation can be “[this] would be coming from anywhere, (*going anywhere), [this] would
be ..., [this] would be existence” or “[this] would cause coming from anywhere, (*going any-
where), [this] would cause ..., [this] would cause existence.” The sequence of terms is again
used in 616—7, there without any verb. It is also used in 11v17, where each term is an aspect
(Skt. akara). This again refers to certain perspectives according to which one should consider
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all dharmas or all conditioned things. With this background, I think one should understand the
lists in BC 6 as referring to those aspects and thus in the sense of “this would be [to perceive
all dharmas under the aspect of] coming from anywhere, etc.”

6r2-3 r(*o)ge(*na) ... gadena ... salena ... akhadena. A little later, in 6r9-10, another only
partially preserved passage reads agadasaiia ca arogasa(*ia ca) asalesaiia ca anakhadasaiia
ca. Combining the two, we can see that the sequence gada ... roga ... Sala ... akhada (or roga
... gada ... sala ... akhada) was known to the author of the Gandhari text. This reminds us of
the sequence Skt. roga ganda Salya agha | P roga ganda salla agha attested in other Buddhist
texts. References in the Pali canon are numerous. One occurs in the Mahamalunkyasutta (MN 1
435-36), where it used in a meditation context, more specifically within the description of how
to abandon the five lower fetters by secluding oneself from objects of attachment. In the first
stage of meditation this is done by perceiving the five skandhas as a boil or tumor, a disease,
and so on:

And what, Ananda, is the path, the way to the abandoning of the five lower fetters? Here,
with seclusion from objects of attachment, with the abandoning of unwholesome states,
with the complete tranquillization of bodily inertia, quite secluded from sensual pleasures,
secluded from unwholesome states, a bhikkhu enters upon and abides in the first jhana,
which is accompanied by applied and sustained thought, with rapture and pleasure born of
seclusion.

Whatever exists therein of material form, feeling, perception, formations, and conscious-
ness, he sees those states as impermanent, as suffering [aniccato dukkhato], as a disease, as
a tumour, as a barb, as a calamity [rogato gandato sallato aghato], as an affliction, as alien,
as disintegrating, as void, as not self [abadhato parato palokato sufiiiato anattato].

He turns his mind away from those states and directs it towards the deathless element thus:
‘This is the peaceful, this is the sublime, that is, the stilling of all formations, the relinquish-
ing of all attachments, the destruction of craving, dispassion, cessation, Nibbana.” Standing
upon that, he attains the destruction of the taints. But if he does not attain the destruction
of the taints, then because of that desire for the Dhamma, that delight in the Dhamma, with
the destruction of the five lower fetters he becomes one due to reappear spontaneously [in
the Pure Abodes] and there attain final Nibbana without ever returning from that world.
This is the path, the way to the abandoning of the five lower fetters. (Nanamoli and Bodhi
1995: 539-40)

According to the notes of Bhikkhu Bodhi (1995: 1266 n. 655)'3 the six terms suffering, dis-
ease, tumor, barb, calamity, and affliction show the characteristic of suffering (as against the
characteristic of impermanence or not-self). The occurrence of these four terms in BC 6 fits the
general focus on happiness and suffering.

153 As well as according to the Patisambhidamagga (11 241).
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A more elaborate enumeration can be found in the Mahaniddesa and the Patisambhida-
magga. There, the full sequence is:

aniccato dukkhato rogato gandato sallato aghato abadhato parato palokato itito upaddavato
bhayato upasaggato calato pabhanguto addhuvato atanato alenato asaranato rittato tucchato
suiifiato anattato adinavato viparinamadhammato asarakato aghamiilato vadhakato
vibhavato sasavato samkhatato maramisato jatidhammato jaradhammato byadhidhammato
maranadhammato sokaparidevadukkhadomanassupayasadhammato samkilesikadhammato
samudayato atthangamato assadato adinavato nissaranato. (Nidd I 53)

aniccato dukkhato rogato gandato sallato aghato abadhato parato palokato itito upaddavato
bhayato upasaggato calato pabhangato adhuvato atanato alenato asaranato rittato tucchato
sufifiato anattato adinavato viparinamadhammato asarakato aghamiilato vadhakato vibhava-
to sasavato sankhatato maramisato jatidhammato jaradhammato byadhidhammato marana-
dhammato sokadhammato paridevadhammato upayasadhammato sankilesikadhammato.
(Patis II 238)'>*

A similar though not identical sequence is used in the PaficavimSatisahasrika Prajiiaparamita
where it is applied to a practice of mind called anupalambhayoga, thus again referring to de-
tachment from the world of senses by non-perception of the skandhas:

tatra kausika bodhisattvasya mahdsattvasya katama prajiiaparamita, iha bodhisattvo maha-
sattvah sarvajiiatapratisamyuktais cittotpadaih rigpam anityato manasikaroti duhkhato
‘natmatah Santato rogato gandatah Salyato ’ghatah paratah pralopadharmatas calatah
prabhangurato bhayata upasargata upadravato manasikaroti tac canupalambhayogena,
vedana samjiia samskara vijianam. (Kimura 1986, I1I-11I: 3)

Also, according to the Nidanasamyukta (9.X and 9.Z; Tripathi 1962: 125-26) one should con-
sider that which appears to be dear and pleasant as a disease, etc. (roga, ganda, Salya, aga [sic],
anitya, duhkha, sinya, anatman) in order to become unattached to the desire that binds one
to the circle of existence. Through this practice, attachment and hence suffering would cease.
Other examples for Sanskrit texts are:

154 Translation by Nanamoli (1997: 402): “[He sees] the five aggregates as impermanent, as painful, as a
disease, a boil, a dart, a calamity, an affliction, as fickle, perishable, unenduring, as no protection, no
shelter, no refuge, as empty, vain, void, not self, as a danger, as subject to change, as having no core,
as the root of calamity, as murderous, as due to be annihilated, as subject to cankers, as formed, as
Mara’s bait, as connected with the idea of birth, connected with the idea of ageing, connected with the
idea of illness, connected with the idea of death, connected with the idea of sorrow, connected with
the idea of lamentation, connected with the idea of despair, connected with the idea of defilement.”
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AvadanaSataka:

paiicopadanaskandhd rogato gandatah Salyato ’ghato ’nityato duhkhatah siinyato ‘natmatas
ca desitah. (Speyer 1906-09, II: 168)

Saratama, referring to the sravakabodhi and the second of the Four Noble Truths:
rogato gandatah Salyato ’ghatas ca duhkhahetutvad duhkhotkarsahetutvad (Jaini 1979: 24)

Abhisamayalamkaravrttih Sphutartha, referring to the second Noble Truth as part of the
Sravakamarga:

samudayasatyasya hetu-samudaya-prabhava-pratyayaripatvena roga-ganda-Salya-aghakarah
(Tripathi 1977: 27)

Prasannapada, citing the Salistambasiitra:'>

ya imam pratityasamutpadam evam yathabhiitam samyakprajiiaya satatasamitam ajivam
nirjivam yathavad aviparitam ajatam abhiitam akrtam asamskrtam apratigham anavaranam
sivam abhayam anaharyam avyayam avyupasamasvabhavam pasyati, asatas tucchata rktato
sarato rogato gandatah Salyato ’ghato 'nityato duhkhatah sinyato "natmatah, na sa pirvan-
tam pratisarati | kim nv aham abhitvvam atite dhvani ahosvin nabhitvam atite dhvani, ko nv
aham abhitvam atite dhvani, katham nv aham abhitvam atite dhvani. (de La Vallée Poussin
1903-13: 593)

Who sees, by correct gnosis, this dependent arising as it is, always deprived of a life force,
devoid of a life force, as it is, unmistaken, unborn, unarisen, uncreated, unconditioned,
without resistance, without obstruction, peaceful, fearless, ungraspable, imperishable, un-
appeased by its very nature; who recognizes it as non-existent, vain, hollow, without es-
sence, as a disease, a boil, a thorn, as evil, impermanent, painful, empty, without a self, this
one does not resort to the past, [asking], “Have I existed in the past, or have I not existed
in the past? Who was I in the past? How was I in the past?” [etc.]

In one of the commentaries on the Salistambasitra (Kamalasila’s tika; cf. Schoening 1995:
331) disease (roga) is explained by “[beings] suffer by the suffering of change even though
experiencing a slight happiness.” Boil (ganda) is explained by “[it] harms by the very suffering
of suffering, like a pustule (’bras)”; a thorn (Salya) by “inasmuch as in all times [it] is endowed
with precisely the suffering of the conditioning factors, the Noble Ones do not desire [it]”; evil
(agha) by “inasmuch as [it] is sinful (sdig pa’), [it] is to be renounced.”

155 See also Salistambasiitra, de La Vallée Poussin 1913: 88. Cf. also the citation in the Siksasamuccaya
(Bendall 1902: 123), although there, rogato gandatah salyato is missing.
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In all the examples above, the fourth term is written Skt./P agha, whereas in BC 6 it is
written akhada corresponding to Skt./P aghata. In the Suvikrantavikramipariprccha we see the
term agha accompanied by aghata in a position that in Pali texts is taken by abadha (see above:
aniccato dukkhato rogato gandato sallato aghato abadhato parato ...):

sa evam nairvedhikya prajiiaya samanvagato, yat kimcit pasyati Srnoti jighrati asvadayati,
sprSati vijanite va, tat sarvam nirvidhyati. katham nirvidhyati? anityato duhkhato ganda-
to rogatah Salyatah siunyato 'ghata aghatatah paratah [pralopatah] pralopadharmatas
calatah prabhangurato ’'natmato ’nutpadato nirodhato laksanata iti, ayam ucyate
Suvikrantavikramin Sitibhiito visalya iti. tad yathda 'pi nama Suvikrantavikramin visalya
nama bhaisajyajatih sa yasmin sthapyate tatah sarvasSalyan apanayati nirvidhyati, evam
evaivamriipair dharmaih samanvagato bhiksur visalyah sitibhiito nairvedhikya prajiiayd
samanvagatah samsaratyantavihari nairvedhikaprajiio viraktah sarvatraidhatukad atikran-
tah sarvamarapasebhyah. (Hikata 1958: 9-10)

One who is thus endowed with penetrating wisdom penetrates everything that he sees,
hears, smells, tastes, touches, or discerns. How does he penetrate? [Seeing it as] imper-
manent, painful, a boil, a disease, a thorn, empty, evil, a blow, alien, a destruction, sub-
ject to destruction, unsteady, perishable, without a self, without arising, without cessation,
without a characteristic mark. This, Suvikrantavikramin, is called the “cooled freedom
from thorns.” Now, Suvikrantavikramin, as for that kind of medicine called “freedom from
thorns,” if it is placed somewhere, it takes away and destroys all thorns. Likewise, a monk
who is endowed with such dharmas is free from thorns, cooled, endowed with penetrating
wisdom, dwelling beyond the border of samsara, possessing penetrating wisdom, dispas-
sionate regarding the entire triple world, having overcome all of Mara’s traps. (translation
based on Conze 1973b: 7)

I have found the term aghdata only in one other text within lists of these terms, namely, in
the Vibhasaprabhavrtti on the Abhidharmadipa, where reference is made to rogaganda-
Salyaghatakaradibhir (Jaini 1959: 330).

In general, Skt. aghata denotes a “blow” (physically or metaphorically). In Buddhist Hy-
brid Sanskrit, however, it has the same meaning as in Pali, namely “anger, hatred, ill-will,” or
any malicious feeling (cf. BHSD and CPD). In the sequence roga, ganda, Salya, the term aghata
makes sense in its more literal meaning as a blow or the consequences thereof, such as a wound
or a cut. All these terms have in common that they are specific things causing damage to the
body and pain to the person experiencing it. In most Buddhist texts, however, the sequence
contains the term agha (“‘evil, misery, adversity”’) and not aghdata, and the list continues with or
contains other terms such as anitya, duhkha, and sinya, that is, more general abstract words. In
this respect, agha fits well in its meaning of “evil” or “calamity.”

It is hard to tell if the sequence in the Gandharl text originally contained more than
the four preserved terms. In 11v14 only aroa and gada are mentioned together. In 11v22-
23 the terms dukha, gada, and roa are written and editorially supplemented by sala and
akhada based on BC 6: dukhabie par(*i)caita dukhasa{r}gharya gadasagharya roasagharya
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(*Salasagharya akhadasa)gharya par{*i)caita. However, dukha has a special status in this sen-
tence, which is why this passage is not an argument for including it in the full sequence. Since
in other Buddhist texts roga, ganda, salya, and agha (or dghata) can stand alone, it is assumed
that this was the entire phrase in BC 6 as well.

613 payeladukhena. This is tentatively understood as a misspelling of G peyaladukhena = P
pariyayadukkha. In the Visuddhimagga (apparently the only source for this term?), pariyaya-
dukkha denotes indirect suffering beginning with birth. Since this term also follows in the
Gandhar1 text, this seems likely, even though another word has been written in between, but
most of the letters are lost and it thus remains unclear. The explanation in the Visuddhimagga
(Vism 499 / VismW 424) is as follows:

For there are many kinds of suffering, that is to say, intrinsic suffering (dukkha-dukkha), suf-
fering in change (viparinama-dukkha), and suffering due to formations (sarikhara-dukkha);
and then concealed suffering (paticchanna-dukkha), exposed suffering (appaticchanna-
dukkha), indirect suffering (pariyaya-dukkha), and direct suffering (nippariyaya-dukkha).
(Nanamoli 2011: 511, Pali terms partly supplied by me)

Buddhaghosa’s subsequent explanation is:

Except intrinsic suffering, all given in the exposition of the truth of suffering [in the
Vibhanga] (Vibh 99) beginning with birth are also called indirect suffering because they
are the basis for one kind of suffering or another. But intrinsic suffering is called direct
suffering. (Nanamoli 2011: 511-12)

The term peyaladukha then could introduce the following enumeration of jadidukha up to
maranadukha as examples for indirect or implicit suffering (P pariyayadukkha), because they
are not painful in an apparent way and yet lead to suffering. The preceding enumeration of
gada, sala, and akhada, probably preceded by roga, might be examples for direct or explicit
suffering (P nippariyayadukkha), because it is apparent that they cause unpleasant feelings and
suffering.

If P pariyayadukkha corresponds to G payeladukha, then P nippariyayadukkha should be
written G nipayeladukha or, more correctly, nipeyaladukha. This is, however, difficult if not
impossible to read in the manuscript, where only the upper parts of the letters are preserved.
Before 613 gadena, it is possible to read rogena at the end of 612, preceded by another yam
ida. Before that, theoretically, the summarizing term nipayela- [ nipeyala-dukhena should have
been written, but whatever the word is, it certainly does not end in dukhena. Instead, the three
aksaras rather look like Salena, which does not make much sense here, since the term is includ-
ed afterwards and would thus be given twice.

As another though less likely possibility of interpreting G peyala, it may also stand for
BHS peyala | P peyyala as an abbreviation for a longer list of different kinds of suffering start-
ing with (roga,) ganda, salya, aghata (see above). Other spellings for this term in Kharostht
documents published so far are piyalo, peyalo, piala, and pialo. In BC 4 and BC 11 piala/pialo
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is used in the sense of “etc.” (11r17), or perhaps also “etc., in short ...” (4v12), and “and so on
in this way ...” (eva pialo, 11v26, 11v27). In another text of the Bajaur Collection (BC 2), it is
used once in the meaning of “and so forth ... up until” (pialo eva yava) as an instruction to the
reader to repeat the preceding formula with reference to rifpa in respect to the other aggregates,
i.e., vedana, samjiia, samskara, vijiiana. Thus, also in BC 6 it could be an abbreviation for an
otherwise longer, commonly known sequence of several kinds of sufferings. This possibility is
less likely because of the consistent spelling as piala/pialo elsewhere in BC 4/6/11.

6r3 jadidukha-yava-[marana]dukhena. The abbreviation yava (Skt. yavar) refers to jara and
vyadhi, which usually stand between jati and marana, as for example in the Nidanasamyukta
(9.W-Z; Tripatht 1962: 124-26): jatijaravyadhimaranasokaparidevaduhkhadaurmanasyo-
payasebhyah. For a more detailed parallel in Pali, an example from the Sammaditthisutta ex-
plaining the First Noble Truth of suffering is cited:

jati pi dukkha, jara pi dukkha, byadhi pi dukkho, maranam pi dukkham, sokaparideva-
dukkhadomanassupayasapi dukkha, yam p’ iccham na labhati tam pi dukkham, sarnkhittena
paiic’ upadanakkhandha dukkha. idam vuccat’ avuso dukkham. (MN 1 48)

Birth is suffering; ageing is suffering; sickness is suffering; death is suffering; sorrow, lam-
entation, pain, grief, and despair are suffering; not to obtain what one wants is suffering;
in short, the five aggregates affected by clinging are suffering. This is called suffering.
(Nz‘u_lamoli and Bodhi 1995: 134-35)

613 priavinabhavaagradukhena. In the example given above, the description of the First Noble
Truth only mentions the non-obtainment of things one longs for (P yam piccham na labhati
tam pi dukkham). In other descriptions the wording is somewhat different, using the phrase
apriyasamprayogo 'pi privaviprayogo 'pi duhkham, as for example in the Lalitavistara: '>°

jatir api duhkham jarapi duhkham vyadhir api duhkham maranam api aprivasamprayogo
pi priyaviprayogo pi duhkham | (Lefmann 1902-08, I: 417)

A combination of both formulations can be found in the Arthaniviscaya and the Nidana-
samyukta:

jatir duhkham | jara duhkham|vyadhir duhkham | maranam duhkham | priyaviyogo duhkham |
apriyvasamyogo duhkham | yad apicchan paryesyamane na labhate tad api duhkham |
samksiptena paficopadanaskandha duhkham | idam ucyate duhkham aryasatyam | (Samtani
1971: 14)

156 Similarly in the Karandavyiiha (cited from Mette 1997: 142, corresponding to the facsimile edi-
tion of Lokesh Chandra 1981: 124-25): jatijalal=jaralvyadhimaranaduhkhapriyaviprayogavihind
bhaveyuh, “[the bodhisattvas] would be without suffering due to birth, age, sickness, and death as
well as separation from what is dear.”
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jatir (duh)kham | jara duhkham | vyadhir duhkham | (mara)nam duhkham | priyaviprayogo
duhkham | apriyasa(mpra)yogo duh(kham) | yad apicchate paryesamano na labhate tad
api du(h)kha(m) | samksiptena paiicopadanaskandha duhkham | idam duhkha(m | evam
d)u(h)kham yathabhiitam prajanati | (23.13b; Tripathi 1962: 193)

The term piyavippayoga is rarely found in Pali texts; only in one verse of the Rhinoceros
Sutta,'”” in the Petakopadesa (see below), in a few jatakas,”® in the later Visuddhimagga (see
below), and in other non-canonical texts.

The term piyavinabhdava as in the Bajaur text (G priavinabhava) is not used in the Pali
canon. However, vinabhava occurs in an explanation of pivavippayoga in the Petakopadesa.
Moreover, samodhana is given there for sampayoga in the following passage, just as in the
Bajaur text:

amanapasamodhanalakkhano appiyasampayogo manapavinabhavalakkhano piyavippayogo
(Pet 6)

[A]ssociation with the loathed [has] the characteristic of meeting the disagreeable, dissoci-
ation from the loved the characteristic of losing the agreeable. (Nanamoli 1964: 7)

Cf. also a passage in the Visuddhimagga:
piyavippayogo nama manapehi sattasankharehi vinabhavo (Vism 505 / VismW 429)

Separation from the loved is to be parted from agreeable beings and formations (inanimate
things). (Nanamoli 2011: 517)

The same phrasing priyavinabhava as in BC 6 (G priavinabhava) can be found in the Bodhi-
sattvabhiimi, the Sravakabhiimi, the Rastrapalapariprccha, and the Karunapundarikasiitra, but
the Rastrapalapariprccha is closest in that it uses the term samavadhana instead of samyoga in
the other cases.

Bodhisattvabhimi:

saptavidham duhkham | jatir duhkham jara vyadhir maranam priyasamyogah priya-
vinabhavah yad apicchan paryesamano na labhate tad api duhkham | (Dutt 1966: 167)

57 Sn 41 khidda ratt hoti sahayamajjhe puttesu ca vipulam hoti pemam, piyavippayogam vijigucchamano

eko care khaggavisanakappo. Commented upon in the Cullaniddesa and also mentioned in the
Apadana. For a Gandhar1 version, see Salomon 2000: 125, verse 7, but the term itself is missing in
the Gandhart text. For references to the parallels, see Salomon 2000: 208 and 216.

18 Matakabhattajataka (Ja 1 168), generally circumscribing suffering as jaravyadhimaranappiya-
sampayogapiyavippayogahatthapadacchedadi. 1t is also used in the Mahaummaggajataka (Ja V1422,
430, 467), but in a different context.
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Sravakabhiimi:

tatra duhkhasatyam katamat | tadyatha jatir duhkham jara duhkham vyadhir maranam
apriyasamprayogah priyavinabhava icchavighatas ca | samksepatah paiicopadanaskandha
duhkham | (Sravakabhiimi Study Group edition 2007: 118; cf. 122)

Karundapundarikasiitra:
jaravyadhimaranapriyasamprayogapriyavinabhavaduhkham (Yamada 1968: 74)
Rastrapalapariprccha, without the preceding jara, etc.: >
aprivasamavadhanam priyavinabhavam (Finot 1901: 39)
Samghatasiitra, with both priyaviprayoga and priyad vinabhava:

drstva ca na jara na vyadhir na soko na paridevah na priyaviprayogo napriyasamprayogah
na priyad vinabhavah na maranam nakalamrtyu (§ 226 %)

The term is also attested in one of the drama fragments from Central Asia,'®' though the con-
text is lost (/// (d)ukkho ¢ khu ))'* piyavinabhavo -), and also in the Udanavarga, where the
compound is split into its components: priyanam ca vinabhavad apriyanam ca samgamat | tivra
utpadyate soko jiryante yena manavah (verse 5.6 [127], Bernhard 1965-68: 140).

In summary, there seem to be only a few textual parallels for the terminology used in BC 6
(G priavinabhava = Skt. priyavinabhava, P *piyavinabhava). The ones I have found are from
the Bodhisattvabhiimi, the Sravakabhiimi, the Rastrapalapariprccha, the Samghatasitra, and
the Karunapundarikasiitra, as well as two early sources from Central Asia, namely the drama
fragments and the Udanavarga!®® In Pali texts, the term is only indirectly used in explanations
in the Petakopadesa and the Visuddhimagga. Nevertheless, the sequence as such is widely at-
tested in all sorts of Buddhist texts.

159 However, in another passage it reads jatijaramaranasokahatam priyaviprayogaparidevasataih |

satataturam ca jagad tksya mune parimocayan vicarase krpaya || (Finot 1901: 52).

160 Unpublished edition by Oskar von Hiniiber. One reading without the critical apparatus can be found
on http://gretil.sub.uni-goettingen.de/gretiLhtm or downloaded from www.sanghatasutra.net (ac-
cessed October 5, 2018). Cf. Canevascini 1993: 95: drstva ca na jaram, na vyadhim, na sokam,
na paridevam, na priyaviprayogam, napriyasamprayogam, na priyad vinabhavam, na maranam,
nakalamrtyum.

161 SHT 16 fragment 29 in Kusana Brahmi (Liiders 1911: 74).

162 Inserted below the line.

163 There is also a verse in the Suvarnavarnavadana, Roy (1971: 248, § 111): adya me tat suvihitam yat
tvayoktam mahatmane | sarvaih priyair vinabhavo bhavatity unapatsthita iti; Rajapatirana (1974:
45, verse 22): adya me tat suvihitam yat tvayoktam mahatmana | sarvaih priyair vinabhavo bhavatity
unapatsthita iti uttamam vaca iti.
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As regards its meaning, privavinabhdava can either be translated as “being separated from
loved ones” (m.) or “from what is dear” (n.); cf. SWTF s.v. priya with reference to Udanavarga
verse 5.6 (see above), and see also the commentary in the Cullaniddesa.'**

Within the compound 613 priavinabhavaagradukhena, G agra is uncommon in this position
and normally not used in the sense of “and so on.” Possibly it is to be understood in a meaning
similar to adi, “‘beginning with, etc.” (cf., e.g., SWTF adydagrena, “from today /now on”’; MW
agre (s.v. agra), BHSD agre, PTSD agge [only in compounds], “from ..., beginning from ...”).
Even though most of these examples refer to a point in time, interpreting agra as “beginning
with” still seems likely because the preceding compound is also abbreviated in the middle
by yava (Skt. yavar). However, as can be seen in the examples given above, priyavinabhava/
priyaviprayoga is usually not the first item, but the last or second to last in a sequence beginning
with jatiduhkha, a term that is already mentioned in the Gandhart text. Since another yam ida
is missing between them, they seem to belong to each other more closely (although the con-
junction may simply have been forgotten). There are two possible solutions: (1) privavinabhava
was, at the time of the composition of the text or in the mind of the author, the next item follow-
ing maranadukha and thus agra is an abbreviation for all of the following items; (2) agra might
have the function of referring to the “highest,” i.e., “last” item in a list. Then one would have to
assume that the full sequence ended with the priavinabhava. Yet another interpretation would
be to combine agra with the following dukha, understanding it as the “highest,” i.e., “worst”
kind of suffering. This however is not entirely convincing in the context, as it is possible to
think of something worse.

Another possibility is to read vagra instead of agra. G vagra then would stand for Skt. varga,
and in combination with the preceding G priavinabhava would mean “the group of being sepa-
rated from loved ones [etc.],” and would thus be another way of abbreviating a longer sequence.
It is hard to tell if the letter in question is an a or a va, since the top is curled as if an a, but the
bottom is straight as if a va.

6r3—4 drudeSa(*ja)drujanasamosanena. It cannot be determined what is missing between
drudesa and drujana, except that it is not another yam ida, because there is only space for one
letter at the end of line 613, of which only the lower part is preserved. Thus, it could very well
be ja, resulting in the compound drudesajadrujanasamosana (“meeting bad people coming
from bad places”). Such a compound is apparently not attested in any other Buddhist text (the
only lexicographically attested form coming from the Bhavaprakdasa; cf. PW), but I have also
not found any other combination of Skt. durdesa /| P duddesa and Skt. durjana or durgana |
P dujjana or duggana. Skt. durjana alone is mostly used in the Puranas. Other than that, it is
attested in Arya$iira’s Jatakamala, though in another context, in the Rastrapalapariprccha, and

164 Cullaniddesa (B¢ 247): piyavippayogam vijigucchamanoti dve piya — satta va sarnkhara va. katame
satta piva? idha yassa te honti atthakama hitakama phasukama yogakkhemakama mata va pita
va bhata va bhaginit va putto va dhita va mitta va amacca va fatt va salohita va, ime satta piya.
photthabba, ime sankhara piya. piyavippayogam vijigucchamanoti piyanam vippayogam vijiguccha-
mano attiyamano harayamanoti — piyavippayogam vijigucchamano, eko care khaggavisanakappo.
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in the Kasyapaparivarta. In the Rastrapalapariprccha the formulation is durjanamadhyagata
(Finot 1901: 48), “being among bad or evil people,” occuring in a list of things that are
not conducive to a good rebirth, let alone supreme awakening. In the Kasyapaparivarta it is
used within a list describing the “immediate [result] of a bodhisattva’s higher knowledge”
(ksiprabhijiiata, § 156, SI P/2, fol. 78v4-5; Vorobyova-Desyatovskaya 2002). All items in the
list accord with the overall picture emerging from BC 4/6/11, focusing on solitude and seren-
ity of mind (for example: aranyavasah kayacittavivekataya, jianartho tyantakopandarthataya,
vivekartho atyantopa(sama)rthatayeti). The ninth item is asamsargo durja + na vivarjanataya
(“By avoiding malignant persons [a bodhisattva] has no [undesirable] contact,” Pasadika 2015:
186, reconstructing durjanana as gen. pl.). However, this does not help us find the missing link
between drudesa and drujana in BC 6. As another possibility, the sequence between drudesa
and drujana might also serve as an abbreviation marker such as yava, but the perserved lower
part of the writing on the manuscript does not support this and rather looks like it belongs to
only one aksara.

6r4 yavi dukhena. Uncertain; especially, what is transliterated as yavi could also be ava or yava.
One would expect sarvadukhena, but the first letter cannot be read as sa. Of all possibilities,
yavi seems the most likely, as the wording saksitena yavi would be the same as in 11136 saksitena
yavi. In both cases it would be a summarizing conclusion:

6r4 yam ida drudesa(*ja)drujanasamosanena yam ida saksitena yavi dukhena samosanena
11136  sarvadroaca anubhavavida sarvasapati nasida saksitena yavi moksade nasida

Since in 11r36 nothing is left out or abbreviated, this is not expected in 614 either. The phrase
saksitena yavi would simply conclude the enumeration of different kinds of suffering. As such,
G yavi is used in the sense of “in short, altogether, indeed” (cf. PTSD s.v. yava), quasi-identical
to G saksitena and left untranslated here.

The combination of samosanena (Skt. samavadhana) with an instrumental (G dukhena) is
different from the preceding use of samosanena as a compound, but confirmed, for example,
by a verse in Asanga’s Mahdayanasitralamkara:

buddhais ca samavadhanam tebhyah Sravanam tathdgrayanasya |
adhimuktim saha buddhya dvayamukhatam asu bodhim ca || (Lévi 1907: 83)

[...] encounters with the Buddhas, hearing the supreme vehicle from them,
faith endowed with intelligence, the two doorways, and the swift enlightenment.
(Thurman et al. 2004: 162)

6r6 yasa aji hi de likhida. Or perhaps yasa aji hi de likhide, but the ink is too faded to be cer-
tain. This statement (“‘as it has just been written””) seems to function in the meaning of “see
above.” The Sanskrit equivalents for G aji hi de can be adya + iha/hi + idam/tad. Since in
BC 15 a similar phrase is yatha aji hi vispathe, and in 6v7 it is written yahi aji tahi [...], the
second word ki should correspond to Skt. Ai rather than iha. As regards the third word de, there
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is so far no evidence for de = Skt. tad or idam. In BC 4/11, ta or te for Skt. tad are document-
ed. Nonetheless, Skt. te can be written as G de (Anav™ 82; Salomon 2008: 317) or de (SASS
19; Marino 2017: 220), Skt. tena as G dena (Niya documents 83, 164, 399), and Skt. tasya as
G dasa (SAS'; Glass 2007: 116). Therefore understanding G de as Skt. tad should cause no
problem, although G hi de can still involve a sandhi Skt. hi + idam. The corresponding Sanskrit
chaya of the whole formula is thus either yathadya hi tal likhitam or yathadya hidam likhitam,
with the first being more likely.

6r6 aspamia. According to the usual phonological development rules, this most probably corre-
sponds to Skt. asvamika, “having no owner or master, not belonging to anyone.” Two parallels
are found in the Siksasamuccaya, where the term is related to the body:

Siksasamuccaya, citing the Ratnarasisiitra:

yathaisam bhavanam asvamikanam amamanam aparigrahanam [...]
evam evayam kayas trnakasthakudyapratibhasopamo ‘svamiko ‘mamo ’parigraho [...]
(Bendall 1902: 201)

Just as those external things have no owner, no “mine,” no possessiveness, |[...],
in just the same way, this body [...] has no owner, no “mine,” no possessiveness, [...]
(Goodman 2016: 198)

Siksasamuccaya, citing the Dharmasamgitisiitra:

ayam kayo |[...] nadyantamadhye pratisthitamilah | asvamikah | amamah | aparigrahah |
(Bendall 1902: 229)

This body [...] has neither beginning, nor middle, nor end, no established root, no owner,
no “mine,” and no possessiveness. (Goodman 2016: 222)

617 ekakalava. This term is unclear and not included in the parallel sequence in BC 11, just as
the preceding term aspamia is not. While the following three terms agree with BC 11, the last
term abhava (after some other illegible terms) is again peculiar to BC 6.

6ro—7 ..., aspamia, ekakalava,

parimanasacea, akuhicaagamanaakuhicagamana, sudi(*na), ..., abhava.
11v17-19 anica, anatva, suiia, aparibhujitvea, avedea,

sudina, akuhicaagamanakuhicagamana, parimanasacea.

The letters before aspamia in BC 6 are only partially preserved and cannot be read with cer-
tainty. Possibly, they were anica ca anatva ca ... ca, which would fit well with the sequence in
BC 11. The last three-letter term is open to question, as it does not correspond to any of the
terms in BC 11.
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G ekakalava is unfamiliar as a technical term but corresponds most likely to Skt. ekakala-
vat, lit. “having the same time,” which might be a description of the understanding that in true
reality all dharmas are the same and thus exist at the same time.

618 esa bhude esa pragri(*de e)sa yasave esa tase. The four adjectives correspond to bhiita,
prakrta, yathavat (v.1. in Pali: yathavat), and tatha (P) or tathya (Skt.). There is no parallel
for the entire sequence, but the Pali canon attests the combination abhiita and ataccha as
part of the longer sequence yo ca panevaripam sattharam codeti, sa codana abhiita ataccha
adhammika savajja, “and if anyone blames that teacher, his blame is improper, untrue, not
in accordance with reality, and faulty” (e.g., DN I 234, tr. Walshe 1987: 185). Or also, in
a shorter version: atitaiicepi kho cunda hoti abhiitam ataccham anatthasamhitam, na tam
tathagato byakaroti, “if ‘the past’ refers to what is not factual, to fables, to what is not of
advantage, the Tathagata makes no reply” (e.g., DN III 135, tr. Walshe 1987: 436). Cf. also
this passage in the Nidessa (Nidd I 291): etam tuccham, etam musa, etam abhiitam, etam
alikam, etam ayathavan ti (v.l. ayathavam etan). The text comments upon tuccham (“vain”)
and musa (“wrong”) in the Ciilaviyithasutta and gives abhiitam (“‘untrue”), alikam (“false”),
and ayathavam (“not as it is”) as synonyms.

Since the combination is usually abhiita and ataccha corresponding to Skt. atathya, the
equivalent to G tase might be Skt. tathya / P taccha, but there is also the Pali adjective tatha,
which seems to fit better to the general phonological development. At DN I 190 there is the
combination bhiita, taccha, and tatha (api ca samano gotama bhiitam taccham tatham patipadam
paifiapeti dhammatthitam dhammaniyamakam), where the synonymous faccha and tatha have
been translated only once by Walshe 1987: “But the ascetic Gotama teaches a true and real way
of practice which is consonant with Dhamma and grounded in Dhamma.”

619 rajasi ca dusasi ca. Throughout the manuscript this contrastive pair is given in several
variations: 619 rajasi ca duSasi ca, 6v3 rajiadi ca duSiadi ca, 6v3 rajieadi ca duSieadi ca,
6v8 rajama ja dusama ca, 6v8 na rajana na d(*u)sana. The forms with the suffix -ia- seem to
indicate a passive construction, but are apparently used in the same meaning as the other forms,
which already have a medio-passive sense.

In the Pali canon, the pair (P rajjati ... dussati) is not as frequent as one might think (see
below), and it is always continued with other terms such as muhyati, kuppati, majjati, kilissati.

yato kho bhikkhave bhikkhuno rajaniyesu dhammesu cittam na rajjati vitaragatta, dosaniyesu
dhammesu cittam na dussati vitadosatta, mohanivesu dhammesu cittam na muyhati vita-
mohatta, madaniyesu dhammesu cittam na majjati vitamadatta so na chambhati na kampati
na vedhati na santasam apajjati na ca pana samanavacanahetu pi gacchatiti. (AN 11 120)

Bhikkhus, when a bhikkhu’s mind is not excited by things that provoke lust because he
has gotten rid of lust; when his mind is not full of hate toward things that provoke hatred
because he has gotten rid of hatred; when his mind is not deluded by things that cause delu-
sion because he has gotten rid of delusion; when his mind is not intoxicated by things that
intoxicate because he has gotten rid of intoxication, then he does not cower, does not shake,
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does not tremble or become terrified, nor is he swayed by the words of [other] ascetics.
(Bodhi 2012: 500)

rajaniye rajjati, dusanive dussati, mohaniye muyhati, kopanive kuppati, madanive majjati.
Imehi kho bhikkhave paiicahi dhammehi samanndgato thero bhikkhu sabrahmacarinam
appiyo ca hoti amanapo ca agaru ca abhavaniyo ca. (AN III 110)

(1) He is filled with lust toward that which provokes lust; (2) he is filled with hatred to-
ward that which provokes hatred; (3) he is deluded by that which deludes; (4) he is agitated
by that which agitates; (5) and he is intoxicated by that which intoxicates. Possessing these
five qualities, an elder bhikkhu is displeasing and disagreeable to his fellow monks and is
neither respected nor esteemed by them. (Bodhi 2012: 716)

rajanive na rajjati, dusaniye na dussati, mohanive na muyhati, kopanive na kuppati,
madanive na majjati. imehi kho bhikkhave paficahi dhammehi samanndgato thero bhikkhu
sabrahmacarinam piyo ca hoti manapo ca garu ca bhavaniyo ca ti. (AN III 111)

(1) He is not filled with lust toward that which provokes lust; (2) he is not filled with
hatred toward that which provokes hatred; (3) he is not deluded by that which deludes;
(4) he is not agitated by that which agitates; (5) and he is not intoxicated by that which in-
toxicates. Possessing these five qualities, an elder bhikkhu is pleasing and agreeable to his
fellow monks and is respected and esteemed by them. (Bodhi 2012: 716-17)

Interestingly, also here at the end of the paragraph it is mentioned that a monk who is not filled
with lust or hatred, etc., would be respected and esteemed by others (P garu ca bhavaniyo ca).
This could point to bahumana bhoti in BC 6 as being some kind of reward for taming one’s
mind. Other examples from Pali are:

cakkhuna rigpam disva rajaniye na rajjati, dosaniyve na dussati, mohaniye na muyhati,
kopanive na kuppati, kilesaniye na kilissati, madaniye na majjati. (Nidd 1 242)

Having seen form with the eye, he is not filled with lust toward that which provokes lust;
he is not filled with hatred toward that which provokes hatred; he is not deluded by that
which deludes; he is not agitated by that which agitates; he is not stained by that which
stains; he is not intoxicated by that which intoxicates. (translation based on Bodhi 2012:
716-17)

cakkanuvattako thero maharnani samahito
pathavapaggi samano na rajjati na dussati (Th 1014)

Keeping the wheel rolling, having great knowledge, concentrated,
being like earth, water, fire, the elder is not attached, is not opposed.
(Norman 1969: 93)
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In Buddhist Sanskrit texts, the formula is rajyati ... dusyati (or rajyeta ... dusyeta), again ac-
companied by another term, namely, muhyati (or muhyeta). For examples see BHSD s.v. dusyati.
One occurrence is again from the Kasyapaparivarta:

kataram cittam rajyati va dusyati va muhyati va | atitam va andagatam va pratyutpannam va |
yadi tavad atitam cittam tat ksinam | yad andagatam cittam tad asampraptah atha pratyut-
pannasya cittasya sthitir nasti | (§ 97, KP-SI P/2, fol. 49v; Vorobyova-Desyatovskaya 2002)'%

Which mind is passionate, malicious or confused? Is it one’s past, one’s future or present
mind? In case of its being past, it no longer exists; one’s future mind has not yet occurred,
and one’s present mind is evanescent. (Pasadika 2015: 154)

A similar passage is found in the Samadhirajasitra (VIII Abhavasamudgataparivarta):

3) sarvadharmanam abhavasvabhavajiianakusalo hi kumara bodhisatvo mahasatvah sarva-
riupasSabdagandharasasprastavyadharmebhyo na rajyate na dusyate na muhyate. tat kasya
hetoh? tatha hi sa tam dharmam na samanupasyati tam dharmam nopalabhate.

4) yo rajyeta, yatra va rajyeta, yena va rajyeta, yo dusyeta, yatra va dusyeta, yena va dusye-
ta; yo muhyeta, yatra va muhyeta, yena va muhyeta, sa tam dharmam na samanupasyati,
sa tam dharmam nopalabhate tam dharmam asamanupasyann anupalabhamanah sarva-
traidhatukenanadhyavasito bhavati, ksipram imam samadhim pratilabhate, ksipraii canut-
taram samyaksambodhim abhisambudhyate. (Régamey 1938: 30-31)

3) O Kumara, the Bodhisattva-Mahasattva who is an expert knower of the essence of the
non-existence, is neither attracted nor repulsed nor infatuated by all the elements of
sight, hearing, smell, taste and touch. For what reason? Because he does neither perceive
nor apprehend this dharma.

4) He neither perceives nor apprehends the dharma which is attracted, neither the dharma
which attracts, nor the dharma due to which the attraction is produced; neither the dharma
which is repulsed, nor the dharma which repulses, nor the dharma due to which the repul-
sion is produced; neither the dharma which is infatuated, nor the dharma which infatuates,
nor the dharma due to which the infatuation is produced. Neither perceiving nor apprehend-
ing this dharma, he does not cling to all the elements of the threefold world, soon reaches
this samadhi and speedily attains the Supreme Enlightenment. (Régamey 1938: 65)

Based on paragraph 4 of this passage, where rajyeta is applied in reference to dharma as a
subject, an object, or a reason, the ya in BC 6 § 5 might also refer to such a dharma (cf. 6v3—4
ya rajieadi ca duSieadi ca (*-) yahi fiano na kudae suthu phasadi (*) ta taranae ca siadi, then to

165 Cited in the Siksasamuccaya (Bendall 1902: 233-34): cittasmrtyupasthanam tu yatharyaratnakiite |
sa evam cittam parigavesate | katarat tu cittam | rajyati va dusyati va muhyati va | kim atitam andagatam
pratyutpannam veti | tatra yad atitam tat ksinam | yad andgatam tad asampraptam | pratyutpannasya
sthitir nasti | [...].
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be translated as “which [dharma] becomes attracted or hateful—if one touches the proper [...]
knowledge, this would be for its [i.e., that dharma’s] overcoming”).

A little later, in the next chapter of the Samadhirdjasiitra 1X Gambhiradharmaksantipari-
varta), the pair is again used with respect to dharmas that are not perceived and hence cannot
be desired or hated:'%°

sa gambhiraya dharmaksantya samanvagato rafijaniyesu dharmesu na rajyate dosaniyesu
dharmesu na dusyate mohaniyesu dharmesu na muhyate |

tat kasya hetoh | tatha hi sa tam dharmam na samanupasyati tam dharmam nopalabhate |
Yo rajyeta yatra va rajyeta yena va rajyeta \ yo dusyeta yatra va dusyeta yena va dusyeta |
yo muhyeta yatra va muhyeta yena va muhyeta | sa tam dharmam na samanupasyati tam
dharmam nopalabhate | tam dharmam asamanupasyann anupalabhamano rakto dusto
miidho 'viparyastacittah samahita ity ucyate | (Dutt 1941: 95)'¢7

Endowed with [this] profound willingness to accept the dharmas [for what they are], he
does not desire dharmas which may be objects of desire, is not repelled by dharmas
which may be objects of repulsion, and is not deluded by dharmas which may be objects
of delusion. And why is that so? Because he does not see any dharma, is not aware of any
dharma which might desire or which he might desire or by means of which he might desire,
nor [any dharma] which might feel repulsion or towards which he might feel repulsion
or by means of which might feel repulsion, nor [any dharma] which might be deluded or
with reference to which he might be deluded or by means of which he might be deluded.
Such a dharma he does not see, such a dharma he is not aware of, and if [, in this way,] he
neither sees nor is aware of such a dharma, is therefore free of desire, free of feelings of
repulsion, free from delusion, and is one whose mind has not been led astray, then he is
called ‘concentrated.’ (Ciippers 1990: 7)

In this passage, the context is quite similar to that in BC 6 inasmuch as the mind is called
concentrated (samahita) when one does not become passionate or hateful. In BC 6 this state
is called samthido or egagra (§ 5). What is called aviparyastacitta in the Samdadhirarajasiitra
corresponds to G aviksitacita (§ 4). The only difference is that in BC 6, the method of non-
perception is not explicitly mentioned, other than by saying the notions in the mind should be
reduced and one should not become mentally engaged. It is, however, known from other texts
of the Bajaur Collection, either described directly (BC 2 na samanupasati) or indicated through
certain terms (BC 11 aviiiati, aprafiati).

166 Parts of this passage (from yo rajyeta yatra va rajyeta yena va rajyeta onwards) are also cited in the

Prasannapada at the end of chapter 6 and 23 (de La Vallée Poussin 1903—-13: 143 and 472).

167 Cf. GMNAI II.3: 30-31, folio (32), verso, line 6 —folio (33), recto, line 3: /// ya ksantya .amanvagato
ramjanivesu dharmesu na rajyate | dosanivesu na dusyate | mohanivesu dharmesu na /// .. nupasya .i
tam dharmam nopalabhate | yo rajyeta | yatra va rajyeta | yena va rajyeta | yo dusyeya | yatra va dusyeta |
ye /// n. va muhyeta | tam dharmam na samanupasyati | tam dharmam nopalabhate | tam dharmam na
samanupasyaty anupalabhamanah araktah a /// .. ta ity ucyate.
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619 agadasaiia ... nicasaiia ... Since the beginning of this sentence and the ending of the next
sentence starting with nicasaria are not preserved, the meaning of these sequences is unclear.
The first sequence starting with agadasaiia should be the one which is desireable (to have a no-
tion of dharmas being free from boils, etc.), while the following sequence obviously is the one
which should not be practiced (to have a notion of dharmas being permanent, etc.). Possibly,
this difference corresponds to rajasi and dusasi, respectively, meaning that the first notion is
that which one desires and the second, that which one rejects. The general statement probably
was that one should not have any notion at all.

6vl abodhasa. Cf. PTSD buddhata and similarly PTSD buddhatta, PW buddhatva, MW
abuddhatva. The suffix -sa for Skt. -ta is unusual but makes most sense here, as well as in
the four other cases in the text (6v2, 6v2, 6v3, 6v5). If one takes -sa as a genitive singular
ending, another translation would be: “How does it arise for someone who is not awakened
(abuddha)?” Then in the following, the translation “How for someone who is powerful (balina
[instr. for gen.])” might be reasonable. In both cases the last sentence could also be “How by a
fool (bala)?” but the following savala = Skt. sabala as well as later balava = Skt. balavat points
to Skt. bala rather than bala.

6v1 balena, savalo, 6v2 balava. 1 have translated bala as “forceful exertion” based on my un-
derstanding that the author wants to express that if one tries to become awakened by forceful
exertion or too much effort, then only an experience of happiness will arise but not the state
of awakening, as one would not have a composed mind (G na samthidomanasa bhoti). Since
the sentences with savalo (Skt. sabala-) and balava (Skt. balavat-) are incomplete, this remains
uncertain.

6v2 aviksitacitasa. Skt. aviksiptacittata signifies a state of mind that is not confused or distract-
ed (cf. SWTF s.v. aviksiptacitta). Or, put the other way around, viksipta describes the state in
which the mind processes a wide range of information without the ability to focus on one object.
In a fragment from Central Asia, aviksiptacitta is synonymous with upasthitasmrti (“attentive
or focused mindfulness”), and aviksipta is glossed by avikirat (“not scattered”).'® In other texts
aviksipta is paraphrased with samahita, asangapratibhana, asamklistacitta, etc.,'” describing
a state of mind destined to supreme awakening. An exact correspondence to G aviksitacitasa
occurs in the PaiicavimSatisahasrika Prajiaparamita:'’

168 Hoernle, MR 1 [sam]prajanena upasthitasmrtina aviksiptacittena av(ilkirata.

19 PajicavimSatisahasrika Prajiaparamita (Kimura 1986, II-III: 18): yam ca tesam buddhanam
bhagavatam antike dharmam Srosyanti sarvo sya dharmo na jatv antara vicchetsyati yavan nanut-
tara samyaksambodhir abhisambuddheti sada samahitas ca bhavisyati aviksiptacittah. samahita-
yogena, asangapratibhanas ca bhavisyati, andcchedyapratibhanah samahitapratibhano yuktaprati-
bhanah slistapratibhano ‘rthavatpratibhanah sarvalokabhyudgatavisistapratibhanas ca bhavisyati,
Bodhisattvabhiimi (Dutt 1966: 161): napaviddham aviksiptacittah karoty asamklistacittah.

170 Cf. also LPG (fol. 241a; Conze 1962: 100): dhyanaparamitayam sthita aviksiptamanas, where the
description of “standing in the perfection of meditation” in relation to the perfection of morality is
to not have any thought connected with greed, hate, delusion or harming (cf. tr. Conze 1975: 498).
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santi Sariputra bodhisattva mahasattvah prajiiaparamitayam caranto dhyanaparamitayam
sthitva sarvakarajiiatapanthanam Sodhayanti, atyantasinyataya aviksiptacittatam upadaya.
(Kimura 2007, I-1: 102)

gﬁriputra, bodhisattva-mahasattvas coursing in the perfection of wisdom, having stood in
the perfection of meditation, purify the roadway to the knowledge of all modes by means
of absolute emptiness, having acquired the state of an undisturbed mind. (translation based
on Conze 1975: 82-83)

As to the difference between citta and manas, both often translated as “mind” in English, citta
is the basic “mind” and manas, “mental action” or “mentality.” According to Bhikkhu Bodhi
(commenting on SN 11 94 cittam iti pi mano iti pi vififianam iti pi, also referring to DN 121 yam
... Idam vuccati cittan ti va mano ti va vifiianan ti va), the three terms P viiiana, mano, and
citta are generally used in distinct contexts: vififiana refers to the “particularizing awareness
through a sense faculty” (eye-contact, etc.) as well as the “underlying stream of conscious-
ness”’; mano serves as an “action” (along with body and speech) and as the “sixth internal sense
base” (along with the five physical sense bases) coordinating the data of the five senses and also
cognizing mental phenomena (dhamma); citta signifies the mind as the “center of personal ex-
perience.” “It is citta that needs to be understood, trained, and liberated” (Bodhi 2000: 769-70
n. 154).

6v2 mraduamanasa. G mradua = Skt. mrduka | P muduka. Cf. SAS' 11 rmado = Skt. mrdu,
“pliant,” for example in “[h]aving tamed and controlled his mind [...] and having made it pliant
and workable” (Glass 2007: 171) or also Anav* 21 rmidu = Skt. mrdu, “soft [hair].”

6v2 bahumana bhoti [ 6v7 bahumanena. Cf. annotations on 619 rajasi ca dusasi ca, p. 250, with
reference to AN III 110, 111.

6v3 spura. There are several occurrences in BC 6 of G spura: 6v3 spuramanasa bhoti, 6v3
spura upajeadi, 6v7 spuramanasa bh(*odi), 6v8 spurami. Most probably it corresponds to
Skt. sphura, “quiver, throb,” sphurat or sphuramana, “trembling, quivering, shaking” (MW),
in the sense of an unsteady or agitated mind. Cf. sphuranmanasah in AryaSiira’s Jatakamala
(Kern 1891: 92, prose passage after verse 14.21; Hanisch 2005: 132), translated as “highly
agitated” by J. S. Speyer (1895: 131).I"!

6v3 afha. “Not stable, transient™ is the most likely interpretation of G atha based on the overall
statements in this paragraph. Cf. also MW asthdayin, “not permanent, transient.” Another possi-
bility with the same meaning would be to consider it as an aorist form of v stha (cf. CPD s.v.
attha = atthasi, spelled as [a]thasi in RS 12; Silverlock 2015: 270), but then the syntax of the
sentence would be unusual, since the lost negation would be positioned before the noun: (*na

71 In the combination santrasavasagah sphuranmanasah (‘“trembling with fear and highly agitated”).
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e)gragacitasa atha instead of egragacitasa na atha. Another possibility is G atha for Skt. astha
“at once,” but this is not a common usage, and also rather unlikely in terms of the context.

Still another possibility is to understand G afha as Skt. artha, but again this seems unlikely
because of the preceding spelling viartha. One would thus expect it to be written artha. More-
over, this would imply the interpretation of (*e)gragacitasa as a gen. sg. m., as against nom.
sg. f. in the preceding instances (6v2 egagracitasa, aviksitacitasa).

6v3 kudae | 6v7 kudeami. The exact correspondence of G kudea is uncertain, but most proba-
bly it is derived from Skt. kiita + ka; cf. P kiteyya for kiita. Both G kudae and suthu could also
be used adverbially in 6v3 (““when one touches knowledge, not deceitfully [but] properly”).
They are translated as adjectives because kudeami in 6v8 seems to be an adjective rather than
an adverb. Cf. also suthuiianami in 11r7-8, although here too it is uncertain if suthu is used as a
separate adverb or as an adjective as the first part of a compound. For 6v3 suthu, cf. annotations
on 1117 suthu, p. 200.

If this interpretation is accepted, kittaka would refer to knowledge (jiiana). This deceitful
knowledge again would refer to experiencing sukha at the time of being (deceitfully) awak-
ened. It would thus be equivalent to the state of not being awakened (abuddhata) mentioned at
the beginning of § 4. Thus, the reasoning here seems to be that if you are experiencing sukha
or if you are striving to experience sukha in the false assumption that it is a sign of awakening,
then you are wrong. This argumentation possibly takes up the discussion of sukha in BC 11.

6v3—4 ya ... yahi ... ta taranae ca siadi. The whole sentence is: ya rajieadi ca dusieadi ca (*)
yahi fiano na kudae suthu phasadi (*) ta taranae ca siadi. The general statement is that what-
ever the condition is for experiencing raga or dvesa, it is overcome when one reaches perfect
knowledge and is awakened. Thus, possibly ya and ta could also be understood as relative pro-
nouns (cf. the passage from the Samadhirajasiitra in the notes on 619 rajasi, p. 250).

In view of the verbal constructions in the following sentences, taranae might also be a
past participle, then to be translated in the sense of “what[ever] could become passionate or
hateful, that would have been overcome indeed, when one touches not the deceitful [but] the
proper knowledge.” However, there is no such form based on v #7, so one would have to inter-
pret G taranae as a misspelling for tirnae or the like (parallel to Skt. tirna / P tinna). So far, the
following spellings are attested in other Kharosthi manuscripts: (-)tino (Skt. tirna), adirno (Skt.
atirna), utrirno or utino (Skt. uttirna), vitino (Skt. vitirna).

The position and meaning of ca is uncertain but tentatively interpreted here as a particle
emphasizing the preceding word (cf. MW s.v. %ca, “indeed”). Or perhaps it is ca for Skt. cid
(MW “indeed”).

6v4-5 ... karavida(*e) ... vitrae ca siadi ... karavidae siadi ... samthidae siadi. These verbal
forms seem to be examples for the compound past tense known from the Niya documents;
cf. Burrow 1937: § 114. G -ae corresponds to the ending of a past participle in -ta plus the
suffix -ka, and it can be combined with auxiliary verbs in the third person singular, of which
siyati, huati, and haksati are attested.
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In the Niya documents, these verbal phrases are often applied in a sentence beginning with
yadi bhudartha (“whether he has really...” or “if it is really so...,” etc.):

karya kitae (siyati) if ... did [no] work ... (krta+ka)

gidaga haksati has taken = should have taken (grhita+ka)

gidaka hoati has taken = should have taken (grhita+ka)

ditae siyati should have given (*ditta + ka)

ditae huati has given (*ditta + ka)

dharidae siyati [whether] he has held (dharayita+ka)

nidae siyati has taken = should have taken/led/brought (nita+ka)

In BC 6, karavidae and samthidae are clearly past participles. Based on that, vitrae also has
to be a past participle, making Skt./P vitra the most likely candidate, especially since in
the Dharmapada of the Split Collection, vitralabha is likewise found for Skt./P vittalabha
(Dhp®r 6).

6v4 tanua. The term is once written tanua (Skt. tanuka) and once tanu (Skt. tanu): 6v4 tanua
safia karavida(*e), 6v6 yadi va manasa siadi tanu. Its meaning in the context of meditation is
to reduce the objects of the mind, i.e., concepts, ideas, or ideations (samjna), to a minimum so
that they become small (fanu). In the Milindapaiiha the term is used to reduce raga, dosa, and
moha in order to make the mind “light” (lahuka) instead of “heavy” (garuka):

tatr’ idam tatiyam cittam vibhattim apajjati. ye te maharaja sakadagamino, yesam ragadosa-
moha tanubhiita, tesam tam cittam paiicasu thanesu lahukam uppajjati lahukam pavattati,
uparibhumisu garukam uppajjati dandham pavattati. (Mil 103)

As to this, this third kind of mentality is distinguished [thus]: the mentality, sire, of those
once-returners who have reduced attachment, aversion and confusion to the minimum
[tanubhiita], arises buoyantly [lahuka], proceeds buoyantly in the five (lower) stages, but as
regards the higher planes it arises with difficulty [garuka], proceeds sluggishly [dandhal].
(Horner 1963: 144)

In the Sravakabhiimi, pratanu kr is used in reference to reducing malice (vyapdda) by means
of benevolence (maitri) in order to finally make the mind get rid of malice entirely:

tatra vyapadacaritah pudgalo maitrim bhavayan sattvesu yo vyapadas tam pratanitkaroti |
vyapadac cittam parisodhayati || (Sravakabhiimi Study Group 2007: 70)

When a man with malicious behavior develops benevolence towards [all] beings, he reduc-
es malice. He purifies the mind from malice.

6v4-5 saithida [ samthidae. The first term should correspond to Skt. svayamsthita, literally
“standing by itself,” synonymous with svasthita (MW “independent”). For the phonological



258 ANNOTATIONS

development of the prefix, cf. Dhp® 171 saigada for Skt. svayamkrta | P sayamkata. This is
an antonym of samsthita, literally “standing together” but more generally “standing firm, es-
tablished, settled, composed.” In the context of the mind, the terms might be translated as
“scattered” or “‘scatterbrained” vs. “composed” (German “verzettelt, zerstreut” vs. “‘gesammelt,
konzentriert”). Cf. annotations on 6v2 aviksitacitasa, p. 254.

The term svayamsthita has only been found in Asanga’s Mahayanasitralamkara (19.50,
Lévi 1907: 169), where it is however used in another meaning. There, svayamsthitam (or, more
often, sthitam svayam), “‘self-established / standing on its own” (based on [true] nature), is op-
posed to puratah sthapitam, “established earlier” (imagined based on [sense] experience), both
referring to nimitta. Cf. tr. Lévi 1911: 277 and Thurman et al. 2004: 307.

6v5 prove ya dukha janita tasa dukhasa vovasamo kareati. The current translation (“[one]
would bring to rest what was earlier known as suffering”) is based on the preceding sentence
with the same syntax. It is also possible, however, to understand the sentence as “after having
understood what suffering is, one would bring to rest this suffering.”

6v6 bhatareasa. The use of the term bhatarea = Skt. bhattaraka, “master,” is suprising here,
as the word typically refers to a secular power. It can, however, also be used as a title for reli-
gious teachers, spiritual preceptors, or respected men in general (cf. MW, PW, and NWS s.v.
bhattaraka). The term is not often attested in literary Buddhist Sanskrit texts (only in later
ones), and never in Pali texts. In BC 6, [ understand it as referring to the instructor of the teach-
ing on the notion and development of happiness. This is particularly interesting, since it gives
us a clue regarding the environment in which these manuscripts were produced.

6v7 yahi aji tahi sava pada katava yava. Here, yahi ... tahi should correspond to Skt. yarhi
... tarhi, “when... then...” For G tahi, cf. AsP% 5-20 dahi = Skt. tarhi (Falk and Karashima
2013: 116). Another possibility would be to understand fahi as gen. sg. of tvam, as in the Niya
documents, but with yahi = Skt. yarhi at the beginning, tahi = Skt. tarhi is more plausible.

The phrase sava pada katava has not been found in any other Kharosthi document so far.
Also, the combination yahi aji tahi ... (Skt. yarhi adya tarhi ...) is not familiar from any other
Buddhist text (known to me). This might also lie, however, in the very nature of the texts being
transmitted, as they are mostly standardized canonical texts drawing on the oral tradition and
not later scholastic treatises composed in writing from the beginning. Similar abbreviations are
known from the Gandhar1 avadana and piirvayoga texts. The closest formula to the one in BC 6
is vistare sarvo karya, “‘expansion; all should be done” (cf. Lenz 2003: 89 and Lenz 2010: 80),
though not followed by yava. The particle yavat is used in other common abbreviation formulae
such as pirvavad yavat, “as previously, up to” (cf. Lenz 2003: 85).

As for pada katava, there is a similar phrase in Patafijali’s Vyakaranamahabhdsya that
could be a parallel: yathalaksanam padam kartavyam, “words should be made according to
grammar” (cf. Bronkhorst 2007: 340 n. 9).12 The note padam kartavyam is apparently also used

172 This phrase is used in several places: P 3,1.109 / KA 11,84.15-85.5 / Ro I11,206-7; P 6,1.207 / KA
I11,117.14-19 / Ro 1V,530; P 8,2.16 / KA 1I1,397.3-398.10 / Ro V,380-82. The whole sequence is
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in other commentary texts, such as one by Sabara, where it is an instruction to replace a certain
word with another: jyotistome gira-padasya sthane ira-padam kartavyam iti, “In the jyotistoma
[sacrifice] instead of the word gira the word ira should be used.”!”® Thus, the phrase sava pada
katava yava in BC 6 should mean “one should use every word up until (the following).” This
then seems to point to an earlier text passage in BC 6, namely § 4, since several words are iden-
tical, hence the addition “as above” in the translation. The passage in § 5 (6v6-7) relates to the
passage in § 4 (6v1-3) as follows:

§4 §5

na samthidomanasa bhoti na samthidomanasa siadi
yadi va manasa bh(*oti) yadi va manasa siadi

+ + + + ? 7 g b n. paripuna tanu

na tatva sp(*u)ra

na egagracitasa na cita egag(*ra siadi)
na aviksitacitasa

mraduamanasa bhoti

na + + th(*)do bahumana bhoti na bahumanena

ania kusalasa viarthae
afia balava ma ra amanasiara akusalasa viarthae
na spuramanasa bhoti

yahi aji tahi sava pada katava yava
afia kica paliosena
na spuramanasa bh(*odi)

It is not clear to me what the abbreviation refers to exactly, that is, if it points to the whole
passage afia kuSalasa viarthae afia balava ma ra amanasiara akuSalasa viarthae, or only to
parts of it. Logically it should abbreviate something, but in BC 11 yavi is used in a sequence
where nothing is missing: 11136 sarvadroaca anubhavavida sarvasapati nasida saksitena yavi
moksade nasida (the usual combination consists only of droaca, sapati, and moksa). Even
clearer is the use of yava in 4123 /4v1 ekadutracadurepamcasaha-yava-satahi. Thus, perhaps
also in 6v7 yava is only indicating the end of an enumeration, not necessarily something that
has been omitted. In any case, § 5 afia kica paliosena should refer to either § 4 afia kusalasa
viarthae and/or aiia balava ma ra amanasiara akusalasa viarthae. This could mean that if one
does a duty or something else with desire (G paliosena), some hold the opinion that this will
not lead to anything wholesome, while others hold the opinion that at least it will not lead to
anything unwholesome, as long as the mind is not agitated (G na spuramanasa bhoti). These
sentences suggest a special status for paligodha among certain people. In BC 4, however, pali-
godha is presented rather negatively, and also in BC 6 (v8) it is stated that both extremes, that
is, any kind of aversion as well as any kind of longing, should be avoided.

na laksanena padakara anuvartyah | padakarair nama laksanam anuvartyam | yathalaksanam padam
kartavyam.
173 Cited from Deshpande 1992: 237 n. 488. Sabara dates to an early century CE, perhaps the fourth.
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6v8 na rajana na d(*u)sana. Skt. raiijana and diisana are used as synonyms for rdga and dosa
(in the BHS sense for Skt. dvesa) in the Prasannapada, commenting on verse 23.7 of Nagar-
juna’s Madhyamakasastra:

ragasya dvesasya mohasya | tatra raijanam rago raktir adhyavasanam | rajyate va anena
cittam iti ragah | diisanam dosah, aghatah sattvavisayo sattvavisayo va diisyate va anena
cittam iti dosah | (de La Vallée Poussin 1903—13: 457)

Of passion, hatred, delusion: Among these, [passion is] the act of becoming passionate; pas-
sion, affection, clinging. Or when the mind becomes passionate by it, this is passion. [Hatred
is] the act of becoming hateful; hatred, malicious feeling with regard to the sphere of beings
or the sphere of non-beings. Or when the mind becomes hateful by it, this is hatred.'™

6v8 vipadisara. The term Skt. vipratisara [ P vippatisara, literally “thinking back [on the past],”
is usually translated as “remorse, regret, guilt, repentance,” or “atonement.” In BC 6, the term
is used within the phrase ma paci vipadisara. In Sanskrit and Pali texts the phrasing is Skt. ma
pascad vipratisarino bhavisyatha (or bhiita) /| P ma paccha vippatisarino ahuvattha. The term
occurs in the Majjhima-, Samyutta- and Anguttaranikayas, always at the end of an instruction
using the same stock phrase.” After stating what has been taught, the following statements are
given, cited here from the most recent translation:

Thus, bhikkhu, 1 have taught [...]. Whatever should be done; by a compassionate teacher
out of compassion for his disciples, seeking their welfare, that I have done for you. These
are the feet of trees, these are empty huts. Meditate, bhikkhu, do not be heedless. Do not
have cause to regret it later. This is our instruction to you. (Bodhi 2012: 699)!7¢

In Pali, the wording is as follows:

174 Cf. May (1959: 186): “De quoi? De la concupiscence, de la répulsion et de I'erreur. La concupiscence
est «coloration» (rafijana); [elle est synonyme d’]attraction, recherche délibérée (adhyavasana); ou
encore, elle se définit par la propriété de colorer la pensée (rajyate vanena cittam iti). L’aversion est
perversion; hostilité ayant pour objet un tre vivant ou une chose; elle se définit aussi par la propriété
de pervertir la pensée. L’erreur est le fait des se tromper, la confusion [d’esprit], la connaissance
imparfaite de la forme propre des choses (padarthasvariipa); elle se définit aussi par le propriété de
tromper la pensée.”

175 Tt is also used in the Dighanikaya, but not in the same stock phrase as in the other nikayas. One exam-
ple is: “It may be, monks, that some monk has doubts or uncertainty about the Buddha, the Dhamma,
the Sangha, or about the path or the practice. Ask, monks! Do not afterwards feel remorse, thinking:
‘The Teacher was there before us, and we failed to ask the Lord face to face!”” (DN III 145-155, tr.
Walshe 1987: 270).

176 QOther translations differ mainly in the last sentence: “Meditate, bhikkhus, do not delay or else you
will regret it later” (MN I 118, tr. Nénamoli and Bodhi 1995: 210); “Meditate, bhikkhus, do not be
negligent, lest you regret it later” (SN IV 133, tr. Bodhi 2000: 1212).
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iti kho bhikkhu desito ... yam bhikkhu satthara karaniyam savakanam hitesina anukampakena
anukampam upadaya katam vo tam maya. etani bhikkhu rukkhamiilani etani sufifiagarani.
Jjhayatha bhikkhu ma pamadattha ma paccha vippatisarino ahuvattha. ayam vo amhakam
anusasani ti. (AN III 87)

In some Buddhist Sanskrit texts, the formula is similar, but with the addition of a few more
places where to go for meditation purposes:

Divyavadana (24 Nagakumaravadana),’” citing the instruction itself (not at the end of text):

sa evam Sravakanam dharmam deSayati | etani bhiksavo ranyani Sinyagarani parvata-
kandaragiriguhapalalapufijabhyavakdasasmasanavanaprasthani  prantani  Sayandasanani
dhyayata bhiksavo ma pramddata ma paScad vipratisarino bhiitedam asmakam anusasa-
nam | (Cowell and Neil 1886: 344)

He taught the dharma to his disciples as such: “You should meditate, monks, in forests, in
empty chambers, in mountains, valley, hills, caves, heaps of straw, open spaces, cremation
grounds, wooded plateaus, and in remote areas. Don’t be careless, monks! Otherwise, later
on, you’ll be filled with regret. This is our teaching.” (Rotman 2017, II: 157-58)

In other Sanskrit texts, the phrasing is a little shorter, comprising only the exhortation to medi-
tate and not be heedless or careless so that one would not regret it in the future.

Arthaviniscaya, at the end of the siitra:

dhyayata bhiksavo ma pramadyata | ma pascad vipratisarino bhavisyatha | idam anusasanam ||
(Samtani 1971: 67)

[The Blessed One has also said:] ““[...] Meditate, monks; do not be indolent. Be not remorse-
ful later.” This is the instruction. (Samtani 2002: 43)

177

The Nagakumaravadana is also cited in the Pravrajyavastu; cf. Vogel and Wille 2002: 27, fol.
48v7-8: sa evam Sravakanam dharmam deSayati etani bhiksavo ranyani vrksamillani Sunyagarani
parvatakandaragiriguhapalalapumjabhyavakasasmasanavanaprasthani  prantani  sayandasanani
dhyayata bhiksavo ma pramadyata ma pascad vipratisarino bhavisyatha : asmakam iyam anusasanam
iti, “He taught the Law to his disciples as follows: ‘These, monks, (are) lonely resting-places: forests,
spots at the bases of trees, empty houses, mountain-valleys, mountain-caves, straw-stacks, spots in the
open air, funeral places, and wooded tablelands. Meditate (there), monks, do not be inattentive, do not
become remorseful afterwards! This (is) our instruction.”” (Vogel and Wille 2002: 39). The same
text passage occurs also in the Sayandsanavastu (Gnoli 1978: 35-36, A 326a-b): uktam bhagavata:
ekany aranyani vrksamiilani sanyagarani parvatakandaragiriguhapalalapuiijabhyavakasasmasana-
vanaprasthani prantani Sayanasanani dhyayata, bhiksavah, ma pramadyata, ma pascad vipratisarino
bhiita iti; aranyakatvasya ca bahudha varno bhasitah.



262

ANNOTATIONS

Arthaviniscaya, commentary:

cittavivekah punar akuSalavitarkavivarjanam | yat pratipadayann aha — dhyayata bhiksavo
ma pramadyateti | upadesaka evaham, pratipattya tu yusmabhir eva nispadaniyam ity aha —
ma pascad vipratisarina iti vistarah | (Samtani 1971: 311)

[...] mental detachment [in brief] is avoidance of unwholesome thoughts. To accomplish
this, it is said, “Meditate, monks, do not be indolent. I am only the teacher: You must gain
[the benefit] through your own practice.” Hence it is stated, “Be not remorseful later.”
(Samtani 2002: 220)

In the Rastrapalapariprccha the phrase is again used at the end of the text, but not with the
exact same wording as in the examples given above:

ye yuktas ca ihdapi harsita jinayane Srutva yukta sudurmana bhavitarah |
tasmad vai janayeta Sasane adhimuktim ma pa$cad anutapa bhesyatha vicaramanah ||
(Finot 1901: 59)

The disciplined are delighted in this vehicle of the Victors. When the undisciplined hear
about it, they will become extremely dejected. Therefore, you should apply yourself ear-
nestly in this teaching lest you are haunted by regret in the future when you go astray.
(Boucher 2008: 169)

In the Astasahasrika and Paficavimsatisahasrika Prajiaparamita the phrase is also used, but in
another context:

sa ca dharmabhanakas tan kulaputran evam abhivyaharisyati | amusmin kulaputrah
pradese durbhiksabhayam kaccit kulaputra yiyam agamisyatha ma pascad vipratisarino
bhavisyatha durbhiksabhayam pravistah | evam te tena dharmabhanakena siksmenopdyena
pratiksepsyate | (Mitra 1888: 247)

And that teacher will say to those sons of good family: “This place is short of food. Of course,
sons of good family, you may come here if you wish. But I am afraid that you will regret
having come.” This is a subtle device by which he rejects them. (Conze 1973b: 169)!7®

178

The passage in the Paiicavimsatisahasrika Prajiiaparamita is as follows: punar aparam subhiite
dharmabhanaka$ ca tena gamisyati, yena subhiksam sodakam, dharmasravanikas canubaddha
bhavisyanti, sa tan evam vaksyati, kim yusmakam kulaputra amisahetos tatra gantum sucintitam tavat
kuruta ma pascad vipratisarino bhavisyatha pindapatena labdhalabdhena, evam tena dharmabhana-
kena sitksmenopdayena dharmapratyakhyanam krtam bhavisyati, te nirvinnaripa evam jiiasyanti
pratyakhyananimittany etani naitani datukamatanimittani, iyam api subhiite visamagri bhavisyati,
tha gambhirayam prajiiaparamitayam likhyamanayam uddisyamanayam svadhyayamanayam vacya-
manayam bhavyamanayam, idam api subhiite bodhisattvanam mahdsattvanam marakarma vedi-
tavyam (Kimura 1990, IV: 51). “Furthermore the teacher may want to go to a place which is short
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Based on this last example, a possible alternative translation of the sentence in BC 6 could be:
“Those who would neither wish for the act of becoming passionate nor the act of becoming
hateful [will] not regret it afterwards.” But the wording in BC 6 seems more closely related to
its use in the Pali canon and the Sanskrit texts cited above, even more so, since the formula
is placed near the end of the text, just as in the examples above at the end of an instruction. It
does not exactly conclude it, but it nevertheless exhorts the reader/listener/addressee to nei-
ther become attracted nor repulsed, which is essentially the content of the instruction. Another
difference is that an exhortation to meditate is missing. But assuming the stock phrase was well
known, even though only a short piece of it is cited, this practice of becoming neither passion-
ate nor hateful was to be developed by way of meditation and mental exercise, and one was not
to become careless about it, lest one regret it later.

of food and water, but the pupil will not want to go there. Or the teacher may have gone to a place
where there is plenty of food and water, and the pupils will follow him there. He, however, will say
to them: “You may think that it is a good thing for you to come here, because you think that your
material needs will be supplied. But I am afraid that you will regret having come, when you see
how little alms-food can be had here’. In this way the teacher refuses Dharma by means of a subtle
device” (Conze 1975: 341-342).






APPENDIX

Kharosthi Bajaur Fragment 19

Mainly the left half of the manuscript is preserved. The longest strip is about 14 cm wide. The
fold is still discernible about nine centimeters from the left margin. If we assume that the manu-
script was folded in the middle, about nine aksaras are missing at the beginning of the first line.
At the top and bottom nothing seems to be missing, since both margins have been preserved.
Based on these observations, the size of the original document was approximately 18 x 10 cm
(width x height).

The fragment is stored in the same frame as BC 6 (and was previously labeled BC 6,
part 3). Due to its poor state of preservation and the very faded script it is difficult to make
much sense of what was once written. Apparently the recto and verso display a single text;
punctuation marks are not visible. There is also no remark at the bottom of the recto to turn the
page, as is found on BC 4 and BC 6. The text ends in the middle of the verso. All in all, there
are twelve lines of writing: seven on the recto and five on the verso.

The size of the letters is rather big and there is more space between the lines than found
on the other possibly related manuscripts (BC 4, BC 6, BC 11). Other than that, the ductus and
handwriting is in general quite similar to the other three.

Regarding the content, I have abstained from offering a translation, since too many readings
are uncertain and too many meanings are unclear. It is possible to say that the text is structured
as a list of different opinions on some topic, this suggested by phrases such as ta vucadi “it is
said” (19r4); afia “another [one]”; aha “[someone] says/aks”; aiia aha “another [one] says”;
and ratra aha “then [someone] says.” What was written in between remains mostly in the dark.
The only words that can be read with certainty are: 1917 bodhaksetrana (“of buddhafields”) and
1912 matro [ 19v1 matra (“full measure”), which might indicate a connection to BC 4. Other
sentences or parts thereof, such as 19v1 na bhi [atva]da uvagada (“selfhood is not attained any
more”) and 19v3 [suhovasana] (“basis for / causing happiness,” Skt. sukhopadhana), also sug-
gest a similar context to that found in BC 4, BC 6, and BC 11.

265
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[19r1] + + + + + + + + + ? [loge]' dukhi[t]. ? ? ¢ sarvae[hi agapliehi [vi]na bhayani ca sarva
? ?elhi v]ina bha [19r2] + + + + + + + + + ya [n]i 71 ? [e] ? ? [va] ta matro palademana’ [ta]

+ ? 7 7 [hi] tayadi jada ta ka [do he] §i [e] ta vucadi tayadi jada ¢ [19r5]+ + + ++++++ 7 ?
[n]. hi ? ? [vi] ve u sa vi [pra]di* bhava[d]i afia a ? [da va] [19r6] + + + + + + + + + ? [h]. + +
+ 4+ + ? p. d. [bha]veadi ta ya[bJa’ uadae [19t7] + + + + +++ ++ 7?2 7 ? [+ +] .i Sa [da va] ¢
bodhaksetrana afia na<®yi [v]i [de va]®

[19v1]+ + + ++++ ++? ? ? ? na bhi [atva]da uvagada [va] ? ? [ya] matra a[ha] hu pa[§]ami
[aha] ki yena mi ¢ apaladenena [19v2] +++++++++?jadia+?+?navinaya? ?2++++
++++++[a] ? [afa ahaak]. ? ? ? 7 kul[e]hi ua[va] ? + [19v3] + + + + + + + + + [suhovasana]
? [na] hu[m i]di vaceadi ¢ tatra aha [19v4] + + + + + + + + + ? ? karmana khadia bhata na bhi
? [mi na hi] dani[e]na [va hi] [19v5] + + + + + + + + + ? ¢ na vea avarajati ¢

L Or lohe, but cf. the letter form in the following [agap Jiehi.
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Word Index

Each entry of the word index is given in the following format:

G lemma, grammatical category / gender (if noun), Skt. equivalent, P equivalent, “English
translation.” (Annotations to the lemma.)
Grammatical status, G word (as given in the reconstructed text), line number.
Cross-references.

The Gandhari lemmata (headwords) are presumptive, since they do not necessarily appear in
the manuscript in this form. They are normalized but based on the evidence in BC 4, BC 6,
and BC 11. For verbal forms, the present stem is used. Sanskrit and Pali equivalents, as well
as English translations are given only once for each lemma. When the equivalent in Sanskrit
or Pali does not phonetically correspond directly to the Gandhari form, this is indicated by
the symbol ~ (“similar to”). All Sanskrit and Pali forms are reconstructed, since there are no
parallels to the texts of the manuscripts in question. These equivalents are intended only as a
help to the reader. Sometimes no Pali equivalent is given, for example, if a term is used only in
Sanskrit and/or Mahayana literature.

The actual forms as they appear in the text editions are given in the subsequent listings.
The sequence of the occurrences is based on their grammatical status, and within that, on their
spelling. For the grammatical status, the sorting order is: m., mn., n., f., unclear cases. Within
each gender category the sequence is nom.—loc. singular, nom.—loc. plural. Uncertainties are
marked by “(?).” If the gender is completely unknown, the corresponding position in the gram-
matical status shows a question mark without brackets (“?”).

For convenience, the index follows the more familiar varnamala sequence as it is known
from other dictionaries of Indic languages; s is treated as s.
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aidana n. Skt. ayatana, P ayatana, “‘sense base.”
nom. pl. aidana 11v24, 11v25.

akarma n. Skt. akarman, P akamma, ‘“bad
activity.”
gen. pl. akarmana 4r27, 4v77.
Cf. karma.

akica n. Skt. akrtya, P akicca, “things not to be
done.”
gen. pl. aki[cana] 4127, agicana 4v6.
Cf. kica, kicakica.

akuSala adj. Skt. akusala, P akusala,
“unwholesome /bad [deed or state].”
n. nom. sg. akusala 4r5, akusale 11r16,
akufSa]lo 4r21; gen. sg. akusalasa 6v2;
nom. pl. akusala 44, (*aku)sala 4r11;
gen. pl. akusalana 4126, 4vS5.
Cf. kuSala.

akuhica see akuhicaagamanaakuhicagamana-,
akuhicaagamanaakuhicagamanaagara.
Cf. kuhica.

akuhicaagamanaakuhicagamana n.
Skt. akutracidagamandakutracidgamana,
P akuhificagamandakuhiiicigamana,
“‘not coming from anywhere, not going
anywhere.’”
nom.(?) sg. akuhicaagamanaakuhicagamana
617.
See also akuhicaagamanaakuhicagamana-
agara. Cf. kuhicaagamanakuhicagamana.

akuhicaagamanaakuhicagamanaagara m.
Skt. akutraciddagamanakutracidgamandkara,
P akuhiiicagamandakuhiiicigamanakara, “the
aspect of ‘not coming from anywhere, not
going anywhere.””
instr. sg. akuhicaagamanaakuhicagamana-
agarena 11v19.

aksati sce bhodi.

aksaya adj. Skt. aksaya, P akkhaya, “not
decaying.”
f. nom. sg. aksaye 11v3.

akhaita pp. Skt. ~ akhyata, BHS akhyayita,
P akkhayita, or more probably abs. Skt.
~ akhyaya, BHS akhyayitva, P akkhayitva,
“(having been) declared.” (Perhaps also
negated as BHS akhyayita or akhyayitva.)
n. nom. sg. akhaita 1117 (or abs.).
Cf. khaita, khaiti.

akhada m. Skt. aghata, P aghata, “blow.”
instr. sg. akhadena 6r3.
See also akhadasagharya.

akhadasagharya n. Skt. aghatasangharya (7) =
~ aghatasamharana, P ~ aghatasarngharana,
“accumulation of blows.”
acc. sg. (*akhadasa)[gha]rya 11v23.

agada see agadasaiia. Cf. gada.

agadasaiia f. Skt. agandasamyjiia, P agandasaiifia,
“notion [of being] without boils.”
nom. sg. [agadasaiia] 6r9.

agamana see akuhicaagamanaakuhicagamana-,
kuhicaagamanakuhicagamana.

agara see akuhicaagamanaakuhicagamanaagara,
anatvagara, anicagara, avedeaagara,
parimanasaceaagara, Sufiagara, sarvagara,
sudinagara.

agra see egagracitasa, priavinabhavaagradukha.

acala adj. Skt. acala, P acala, “immovable.”
n. nom. sg. acala 11v2.

aciti(d)a n.(?) Skt. acintita, P acintita, ‘“not
thinking.” (Uncertain; usually acitia
corresponds to Skt. acintya, BHS/P acintiya,
“inconceivable, unthinkable.”)
instr. sg. acitiena 11v20.
Cf. citida.

acida pp. Skt. acita, P dacita, “filled with (?).”
m.(?) nom.(?) sg. acida 11135 (or n. acc. sg.
used adverbially?).

achatvia see ajatvia.
ajatva see ajatvabahira.

ajatvabahira adj. Skt. adhyatmabahira,
P ajjhattabahira, “inner and outer.”
m. nom. pl. ajatvabahira 11v13.

ajatvia adj. Skt. adhyatmika, P ajjhattika, “inner.’
n. nom. pl. achatvia 11v25, ajatvia 11v24,
11v26 [2x], afjatvia] 11v27.

ajavi ind. Skt. adyapi, P ajjavi, “from now on.”
ajavi 11r37.

aji ind. Skt. advya, P ajja/ajja, “just, now.”
aji 6r6, 6v7.

afia adj. Skt. anya, P aiiiia, “other.”
m. nom. pl. afia 4r17, 6v2 [2x], 6V7, (*a)iia
4118, aiie 4r18; n.(?) nom. sg.(?) [afia] 1115.
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afiatra see afiatradesa.

afiatradesa m. Skt. anyatradesa, P aiifiatradesa,
“other places (pl.).”
instr. pl. afiatradesehi 4r18.

athana n. Skt. asthana, P atthana, “impossibility;
(here:) not possible.”
nom. sg. athano 11v24,

atha (?) adj. Skt. astha, “unstable, transient.”
(Uncertain; cf. annotations, p. 255.)
£.(?) nom. sg. atha 6v3.

anakhada adj.(?) Skt. anaghata, P andaghata,
“without blows.” (noun or bv.)
n.(?) nom. sg. [ana]khada 615.
See also akhada, anakhadasaria.

anakhadasaiia . Skt. anaghatasamjia,
P anaghatasaiiiia, “notion [of being] without
blows.”

nom. sg. anakhadasaria 6110.

anagada n. Skt. anagata, P andagata, “future.”
loc. sg. anagad(*e) 4124, anagade 4v3;
loc.(?) sg. anagade 4v12 (context unclear).
See also adidaanagadapracupana.

anatva see anatvagara.

anatvagara m. Skt. anatmakara, P anattakara,
“the aspect of [having] no self.”
instr. sg. anatvagar[efna 11v18.

anarida (Uncertain; cf. annotations, p. 176.)
unclear: anaride 4v1, 4v9, 4v10, anari[de]
4v1, [anari](*de) 4v11, anarid[e] 4v11.
Cf. arida.

anavatia adj. Skt. anavartika, P anavattika, “not
leading to rebirth.”
f. nom. sg. anavatie 11v3.

anica sce anicagara. Cf. nica.

anicagara m. Skt. anityakara, P aniccakara, “the
aspect of [being] impermanent.”
instr. sg. anicagarena 11v17-11v18.
Cf. nica.

anubhavana n. Skt. anubhavana, P anubhavana,
“experience.”
nom. sg. anubhavana 11r7.

anubhavavida pp. Skt. ~ anubhavita, P anu-
bhavapita, “caused to experience.”
m.(?) nom.(?) sg. anubhavavida 11r36 (or n.
acc. sg. used adverbially?).

anubhavidava gdv. Skt. anubhavitavya,
P anubhavitabba, “to be experienced.”
n. nom. sg. (*a)nubhavidave 11v30.

anubhodi v. Skt. anubhavati, P anubhavati,
anubhoti, “‘experiences.”
opt. 3rd sg. pass. anubhaviea 11116,
anubhavi{dajea 11r16.

anuvadana n. Skt. anupadana, P anupadana,
“without clinging.”
nom. sg. anuvadana 4r14.

anusasa m. Skt. anusamsa, BHS anusamsa (or f.
anusamsa), P anisamsa, “benefit.”
nom. sg. anusase 4v10; acc. sg. anusasa 11r28;
nom. pl. anusasa 4r12.
See also yasabhudaanusasa, viragraanusasa,
svayaanusasa.

anusasidava gdv. Skt. anusamsitavya,
P anisamsitabba, “‘to be praised (?).”
mn.(?) nom. pl. anusasidava 4r28.

atarasaedi v. Skt. antardhatte/-dhiyate, BHS
antaradhayati, P antaradhayati, “disappear.”
fut. 3rd pl. atarasaisati 4v11.

atogada adj. Skt. antargata, BHS antogata,
P antogata, “included.”
m. nom. sg. atogade 111r53; nom. pl. atogada
11r52; mn. nom. sg. atogade 11153;
n. nom. sg. atogade 11150, 11151 [3x],
11152 [2x], atogado 11149; f. nom. sg. atogade
11r51.
See also atogadasuha.

atogadasuha n. Skt. antargatasukha,
P antogatasukha, “inner happiness.”
nom. sg. (*a)[to]gadasuhe 11120, atogadasuhe
11r20.

Latra ind. Skt. atra, P atra, “here.”
atra 11r49.

2atra n. Skt. antra, P anta, “intestines.”
nom. sg. atra 11r34.

atva adj. Skt. atman, P atta, “[having a] self.” (bv.)
nom. sg. atve 11126 (bv.); nom. pl. [atva] 6r1
(bv. or first part of a compound).
See also atvasafia, atvahida,
atvahisaparahisasarvasatvahisavidimisasuha.

~ =

atvasaiia f. Skt. atmasamjiia, P attasariiia, “notion
of [having] a self.”
nom. sg. aftva]saiia 6110.
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atvahida n. Skt. atmahita, P attahita, “welfare for
myself.”
nom. sg. atvahida 4r22.

atvahisa see atvahisaparahisasarvasatvahisa-
vidimisasuha.

atvahisaparahisasarvasatvahisavidimisasuha n.
Skt. atmahimsaparahimsasarvasattvahimsa-
vyatimisrasukha, P attahimsaparahimsa-
sabbasattahimsavitimissasukha, “happiness
mixed with suffering due to harm to oneself,
harm to others, or harm to all beings.”
nom. sg. atvahisaparahisasarvasatvahisa-
vidimisasuhe 11147.

adahadi v. Skt. adadhati, P adahati, “accepts.”
(Uncertain but matching the context.)
opt. 3rd sg. [a]d[a]h[ea] 618.

adida n. Skt. atita, P atita, “past.”
loc. sg. adide 4r24.
See also adidaanagadapracupana.

adidaanagadapracupana n. Skt. atitanagata-
pratyutpanna, P atitanagatapaccuppanna,
“past, future, present.”
instr. pl. adidaanagad|[a]p(*r)ac(*u)panehi
111r38-11139, adidaanagadapracupanehi
11r40.

aparasina see aparasinasuha.

aparasinasuha n. Skt. aparadhinasukha,
P aparadhinasukha, “happiness that is not
dependent on anything else.”
nom. sg. aparasinasuhe 11r18.

aparibhujitreaagara m. Skt. aparibhuiijitrkakara
(7), “the aspect ‘there is no one who enjoys’ (?).
instr. sg. aparibhujitreaagarena 11v18.

E3]

aparibhuta pp. Skt. aparibhukta, P aparibhutta,
“not enjoyed.”
n. instr. sg. aparibhutena 11r39; gen. sg.
aparibhufd]asa 11r32.
Cf. aparibhujitreaagara, paribhuta.

aparihana see aparihanadhama.

aparihanadhama adj. Skt. aparihanadharma,
P aparihanadhamma, “not subject to decline.”
f. nom. sg. aparihanadhama 11v3.

apaliosa m. BHS apaligodha, P apaligedha, “free
from desire.”
instr. sg. apaliosena 412, [apalios ](*e)[na] 418.
Cf. paliosa.

WORD INDEX

aposana see amitrahodeaposana.

apraiiati f. Skt. aprajiiapti, P appaiiiiatti, “non-
designation.”
nom. sg. aprafiati 11r31.

abodhasa f. Skt. abuddhata, P abuddhata, “state of
not being awakened.” (Cf. annotations, p. 254.)
nom. sg. abodhasa 6v1.

abhava m. Skt. abhava, P abhava, “non-
existence.”
nom.(?) sg. abhava 617.

abhavasa f. Skt. abhavata, P abhavata, ‘‘state of
non-existence.”
acc. sg. abh[a]v[asa] 6v5.

amanasiara m. Skt. amanasikara, P amanasikara,
“without mental engangement, not mentally
engaged.”
nom.(?) sg. amanasiara 6v2 (bv.?).

amahu [amaho see ma-.
amitra see amitrahodeaposana.

amitrahodeaposana n. Skt. amitrahodhaposana,
“not nourishing on what is stolen from
enemies.”
nom. sg. amitrahodeaposanam 11140.

amisa see amigadana.

amisadana n. Skt. amisadana, P amisadana,
“giving of material sources.”
nom. sg. amisadane 11r51.

amuda () adj. Skt. amiidha, P amiilha, “non-
perplexed (?).”
m.(?) nom.(?) sg. amuda 11v7 (or n. acc. sg.
used adverbially).

amoyana see civaraksayakayaksayaamoyana-
ksayadukhavidimisasuha.

arida (Uncertain; cf. annotations, p. 176.)
unclear: ari[da] 4123, arida 4v10 [2x],
[aride] 4v9, arede 4v9.

Cf. anarida.

arupa see arupadhadu.

arupadhadu f. Skt. aripyadhatu, P aruppadhatu,
“the formless realm.”
loc. sg. arupadhadu 11v15.

aruva n. Skt. aripa, P aripa, “the formless.”
loc. sg. aruve 11123, 11v28 [2x], 11v30.
See also ruvaruva.
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aroa scc aroga.

aroga n. Skt. arogya, P arogya, “health.”
gen. pl. [arogana] 4127, arogana 4v8.

aroga m. Skt. aroga, P aroga, “freedom from
disease.”
nom. sg. aroa 11v14.
See also arogasariia.

arogasariia f. Skt. arogasamjiia, P arogasariia,
“notion [of being] without disease.”
nom.(?) sg. aroga[sa](*ia) 619.

artha n. Skt. artha, P attha, “profit; (dat. sg.:) for
the sake of.”
nom. sg. afrftho 4r21; dat. sg. arthae 11v12,
arthafe] 11v12.

alabha m. Skt. alambha or alabha, P alabha, ‘“not
obtaining.”
instr. sg. alabhena 111309.

alasia n. Skt. alasya, P alassa, “idleness.”
gen. pl. alasiana 4127, ala[si](*a)na 4v6.

aloa (Uncertain; cf. annotations, p. 176.)
unclear: aloa 4v1, alo[a] 4v11, aloehi 4r23.

aloia adj. Skt. alaukika, P alokika, “not relating to
this world.”
n. instr. sg. aloiena 11v16.
Cft. loia.

alonea (Uncertain; cf. annotations, p. 176.)
unclear: aflone](*a) 4v1, alonea 4v10, 4v11,
(*a)loneade 4123, al[o[ne[a](*de) 4v9,
alon[e]o 4v10.

avakra(madi) v. (a) Skt. avakramati, BHS
also avakramati, P avakkamati, okkamati,
“enters into [a state]”; (b) Skt. apakramati,
P apakkamati, “goes away.” (Uncertain.)
unclear: avakra ? + + 11122.

avayida (?) adj. Skt. avyayita (?), “not spent.”
n. instr. sg. avafyedeJna 11141 (read avayidena
or even avayiena?).
Cf. vayida (7).

avayea m. Skt. apacaya, P apacaya, “decrease;
(here:) decreasing.”
gen. sg. avayeasa 11r11.
Cf. uayea.

avarimana adj. Skt. aparimana, P aparimana,
“without measure, immeasurable.”
m. gen. pl. avarimanana 4v8 (referring to both
m. and f.), [aJvarimanana 11v5;
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n. nom. sg. avarimana 6r5; instr. sg.
avarimanena 6r4; gen. pl. avarimanana 11v5;
f. gen. pl. avarimanana 11v6, 11v10; unclear:
apar(iJmana 6rl (context missing), avarimana
11128 (context missing).

See also avarimanagunavidimisa,
avarimanadukhavidimiSasuha,
avarimanadosa, avarimanadosaprahana.

avarimanagunavidimisa adj. Skt. aparimana-
gunavyatimisra, P aparimanagunavitimissa,
“mixed with immeasurable qualities [of the
objects of sensual pleasure].”
n.(?) acc.(?) sg. avaraminagunavidimisa 11148
(used adverbially?); unclear: (*a)[va]rimana-
gu[na]vi[diJmisa 1122 (context missing).

avarimanadukhavidimisasuha n.
Skt. aparimanaduhkhavyatimisrasukha,
P aparimanadukkhavitimissasukha,
“happiness mixed with immeasurable [kinds
of] suffering.”
nom. sg. avarimanaldukha Jvidimisasuhe
11r48.

avarimanadogsa m. Skt. aparimanadosa,
P aparimanadosa, “immeasurable faults.”
acc.(?) pl. avarimanadosa 11122.
See also avarimanadosaprahana.

avarimanadogsaprahana n. Skt.
aparimanadosaprahana, P
aparimanadosapahana, “abandoning
immeasurable faults.”
nom.(?) sg. avaraminadosaprahana 11v10
(read avarimanadosaprahana).

avasa adv. Skt. avasyam, P avassam, “certainly.”
avasa 11v4, 11v30, avasi 11r49, 11r50, 11v2,
11v7, 11v8 [2x], 11v11, [avasi] 11vI.

avi ind. Skt. api, P api, “also, even though,
moreover.”
avi 11r4, 1116, 11r7 [2x], 11r51 [2x],
11r53, 11v28 [2x], 11v30 [2x], (*a)vi 1116,
vi 11125, 11r26.

aviksita see aviksitacitasa.

aviksitacitasa f. Skt. aviksiptacittata,
P avikkhittacittata, “state of an undistracted
mind.”
nom. sg. aviksitacita[sa] 6v2.

avifiati see avifiatisuha.
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avifiatisuha n. Skt. avijiiaptisukha, P avififiatti-
sukha, “happiness due to non-cognition.”
nom. sg. [a]vifiatis(*u)he 11r18.
Cf. vifiatidukhavidimisasuha.

avedea see avedeaagara.

avedeaagara m. Skt. avedakakara, P avedakakara,
“the aspect ‘there is no one who experiences.””
instr. sg. avedeaagarena 11v18.

avhifia see avhifiaasreasuha.

.....

P abhiniiassayasukha (7), “happiness whose
basis is the supernatural knowledges (?).”
nom. sg. avhifiaasreasuhe 11120.

asala adj.(?) Skt. asalya, P asalla, “(being)
without thorns.” (noun or bv.)
n.(?) nom. sg. (*a)[sa]la 6r5.
See also asalasaiia.

asalasaria f. Skt. asalyasamjiia, P asallasaiiiia,
“notion [of being] without thorns.”
nom. sg.(?) asalasaiia 6r10.

Yasuha adj. Skt. asubha, P asubha, “unpleasant.”
n. nom. sg. {asuhay 4r28, {(*a)sulha]) 4128,
asuha 11143, asuhe 11127 [2x]; acc. sg. asuha
11v9, asuhe 11v5, asuho 11v4; nom. pl. asuha
11v26 [2x].

2asSuha n. Skt. asubha, P asubha, “‘unpleasant
[state].”
nom. sg. asuhe 11r16; nom. pl. asuha 4r4,
4r11; gen. pl. asufhana] 4126, as(*uhana) 4v5.

asprisana n. Skt. ~ asparsana, BHS asprsana,
P ~ aphusana, “discomfort.”
gen. pl. (*a)[spr](*i)[$analna 4127,
asprisa(*na)[na] 4v7.
Cf. sprisana.

asrea see avhifiaasreasuha.

asa ind. Skt. atha, P atha, “now, then, (in atha va:)
or also.”
asa 11r17 (uncertain), 11123 (in asa va),
11v28 (in asa va).

asakhada see sakhadaasakhada.

asakhea adj. Skt. asamkhyeya, P asamkheyya,
“uncountable, innumerable.”
m. acc. pl. asakema 11135, asakhea 11r37.

asagania see asaganiasuha.
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asaganiasuha n. Skt. asamganikasukha,
P asanganikasukha, “happiness of being
without company.”
nom. sg. asagania[suh](*e) 111r20.
Cf. sagania.

asamkheda adj. Skt. samkhyata, P asamkhata,
“uncounted, innumerable.” (P not in this
meaning.)
m. instr. pl. asamkhe[dehi] 4r15.

asatia adj. or n. Skt. asaptika (?), “[group] up to
seven (?).”
unclear: asatia 4v1, 4v9, 4v10, 4v11, asatiade
4r23, 4v10.

asapurusa m. Skt. asatpurusa, P asappurisa,
“unworthy man.”
nom. pl. {(*asapurusa)y 4r5; gen. pl.
asapurusana 4r25.
See also kamapramuhaasapurusa.

asasarana adj. Skt. asadharana, P asadharana,
“uncommon, extraordinary.”
f. nom. sg. asasarane 11v2.

asina see svaasinasuha.

asivasida pp. Skt. adhivasita, P adhivasita,
“endured, accepted.”
n.(?) nom. sg.(?) [a]sivasidae 4r20 (form
uncertain; cf. annotations, p. 174), asivasidae
4r20 (form uncertain; cf. annotations).

asuha n. Skt. asukha, P asukha, “unhappiness.”
nom. sg. asuhe 11r34.

asti v. Skt. asti, P asti, “is, exists.”
pres. 3rd sg. asti 11125; opt. 3rd sg. siati 6r5,
616 [2x], siadi 6v4 [3x], 6v5, 6v6 [2x], 11149,
(*siadi) 6v6; 3rd pl. siati 615, 617.

aspamia adj. Skt. asvamika, P asamika, “not
belonging to anyone.”
n.(?) nom.(?) sg. aspamifa] 616.

asvahu see ma-.

aha v. Skt. aha, P aha, “says.”
pres. 3rd sg. aha 4r17, 618, 6v1, 11r23.

aharea Skt. aharaka, “procuring.” (Uncertain; cf.
annotations, p. 183.)
unclear: aharafe] 4125, 11r12, [a](*hara)e
4125, aharae 4125, 4126 [2x], 11r10, 11r11,
11v6, 11v10, [a](*harae) 4126, (*a)[ha]rae
1119, (*a)[ha]rea 4126, aharea 4r27 [3x],
4r28, 4v4 [2x], 4v5, 4v6 [3x], 4vT [3x], 4v8,
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11122, (*a)[har](*e)[a] 4127, [aharea] 4V5,
a(*ha)[re]a 4v5, aha[rea] 4v8.

ahigaksidava gdv. Skt. abhikanksitavya,
P abhikankhitabba, “to be desired.”
? nom. pl. [ahi]ga[ksidave] 4v3.

ahinadidava gdv. Skt. abhinanditavya,
P abhinanditabba, “to be looked forward to,
to be rejoiced at.” (Reconstruction uncertain
but likely.)
mn.(?) nom. pl. [a] .i + + dave 4124
(reconstruct as [abh]i(*nadi)dave ?).

ahivadida pp. Skt. abhivadita [ abhivandita,
P abhivadita, “saluted.”
mn.(?) nom. pl. aivadida 4v11.

ahivadidava gdv. Skt. abhivadayitavya,
P abhivadetabba, “to be saluted.”
mn.(?) nom. pl. ahivadidava 4v1,
ahiva¢*di)da[va] 4v1, [a](*hiva)didave 4124,
? nom. sg. ahivadidave 4v3;
nom. pl. ahi(*va)[d](*i)dava 4128.

ahu/aho see ma-.

ichadi v. Skt. icchati, P icchati, “wishes” (pass. “is
wished for”).
pres. 3rd sg. pass. ichiadi 6v8; opt. 3rd sg.
pass. ichiea 11v3, 11v6.

ichidava gdv. Skt. icchitavya, P icchitabba, “to be
wished for.”
n. nom. sg. ichidava 614, [ichidava] 617.

ithu ind. Vedic ittha, Skt. ittham, P ittham, “thus,
in this way.”
(ithuy 4r28, ithu 619, [ith]u 6v8.

ithumi ind. Vedic ittha, Skt. iha, P idha, “here, in
this existence.” (Uncertain, perhaps ithu + mi,
loc. sg.)
[ithumi] 4v8, ithumi 4v9, i[th Jumi 4v12.

ida- dem. pron. Skt. idam, P idam, “this.”
m. nom. pl. ime 4r12, 4r18, 11152, [i](*m)[e]
4r18; n. nom. sg. aya 11r49 (referring to suhe),
io 4121 (referring to 7fiano), ida 613 [6x], 6r4
[2x], 11r50, 11r52, 11v11, 11v25, 11v26,
11v27, [ida] 612, 613, imo 4r19 (referring to
fiano); instr. sg. imena 6r7; nom. pl. ime 611
(referring to aidana); n.(?) instr. pl. imehi
11r37.

idara adj. Skt. itara, P itara, “other.” (The gender
is uncertain in all instances.)
? nom. sg. idara 4128, idaro 4v3; acc.(?) sg.
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idara 4v11; abl. sg. idarade 4v10.
See also idarasahora.

idarasahora m. Skt. itarasamhara/-sambhara,
P itarasamhara/-sambhara (?), “collection of
the other [group].”
nom. sg. idarasahoro 4v12.
Cf. matrasahora.

iva ind. Skt. iva, P iva, “like, as.”
iva 1140, 11v14.

iSemi ind. Skt. ~ iha, P ~ iha, “here.”
isemi 4r15, i(*se)[mi] 4r17.

uanisa see uanisasuha.

uanisasuha n. BHS upanisatsukha [ upanisasukha,
P upanisasukha, “happiness due to a cause.”
nom. sg. [ua[ni[sa]suhe 11126,
u(Faynisafsajsuhe 11r25-11r26;
gen. sg. uanisasuhasa 11v12.

uadae ind. Skt. upadaya, P upadaya, “(in the
phrase parikalpam updadaya:) assuming [the
hypothetical case].”
uadae 6r1.

uadana n. Skt. upadana, P upadana, “clinging
[to existence].”
nom. sg. uadana 4r14.

uadi m. Skt. ~ upadhi, P upadi = upadhi,
“attachment [to worldly possessions forming
a basis for rebirth].”
nom. sg. uadi 4r14.

uadiana pres. part. BHS upadiyana, P upadiyana,
“clinging.”
unclear: uadiana 4r13 (m. nom sg. or n. acc.
sg. used adverbially), (*u)[a]diana 4r13 (m.
nom sg. or n. acc. sg. used adverbially).

uadiadi v. Skt. upadatte, BHS upadivati,
P upadiyati, “clings to, holds on to.”
opt. 3rd sg. pass. uadiea 11r17.

uadina pp. BHS upadinna, P upadinna, “taken
up‘7’
n.(?) nom. sg.(?) ufadinae] 4r20 (form
uncertain; cf. annotations, p. 174).

uayea m. Skt. upacaya, P upacaya, “increase;
(here:) increasing.”
gen. sg. uayeasa 11r11.
Cf. avayea.

uavati sec samsaraiiavatinirvananasadukha-
vidimiSasuha.
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ueksida pp. Skt. upeksita, P upekkhita, “looked at
with an even mind.”
n.(?) nom. sg.(?) ueksidae 4r20 (form
uncertain; cf. annotations, p. 174).

uju adj. Skt. rju, P uju (?), “straight, right, honest;
(adv.:) in the right manner, correctly (?).”
(Uncertain, context missing.)
unclear: ufjju 4v12.

udeSa see sudesasuha.

upajadi v. Skt. utpadyate, P uppajjati, “arises.”
pres. 3rd sg. upajati 6v1, upajadi 11v1,
[upajadi] 618; opt. 3rd sg. upajea 11129,
11130, 11r31, 11r32 [2x], 11133 [3x], 11v4,
11v6, 11v7, 11v14, 11v25, (*u)pajea 11130,
(*upa)[je]a 11131, [upaj](*e)a 11132,
upajealdi] 6v3, [upaj](*¥e)[adi] 6v6;
fut. 3rd pl. upajisa[ti] 4v11; abs. upaje 11130,
11r31, upa[je] 11130.

upajidava gdv. Skt. utpadyitavya, P uppajjitabba,
“to arise.”
n. nom. sg. upajidave 11v11.

upana pp. Skt. utpanna, P uppanna, “arisen.”
n. nom. sg. upana 11129; f. nom. sg. upana
11v7, 11v30.

upadidava gdv. Skt. utpadayitavya,
P uppadetabba, ““to produce.”
n.(?) nom. sg. upadidave 4v?2.

usa see Sidaiisadharanadukhavidimisasuha.

usata pp. ~ Skt. ucchrita, BHS ucchrta/utsrta,
P ussita; or more probably abs.,
~ Skt. ucchritya, BHS ucchritva/utsrtva,
P ussitva (?), “raised, lifted up onto (?).”
(Uncertain; cf. annotations, p. 215.)
unclear: usata 11r34.

uhae adj. Skt. ubhaya, P ubhaya, “both.”
mn.(?) nom. pl. {uhae) 4123, [uhae 4124, uhae
4v1, 4v4; n. nom. sg. abhae 1118 (read ubhae);
nom. pl. uhaa 1118 (read uhae), uhae 1118.

eka see ekakalava, ekadutracadurapamcasa-
yava-sata.
Cf. egagra.

ekakalava adj. Skt. ekakalavat, P ekakalavat (?),
“having/existing at the same time (?).”
n.(?) nom.(?) sg. eka[kalava] 617.

ekadutracadurapamcasa-yava-sata card.
Skt. ekadvitricatuhparicasad-yavat-sapta,
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P ekadviticatuparicacha-yava-satta, “one, two,

three, four, five, six,—up to—seven.”

mn.(?) acc.(?) pl. [e]Jkadutracadurapa[mca]sa-
yavasata 4v1; instr. pl. ekadutracadurepamca-

sahayavasatahi 4123.

ekameka adj. Skt. ekaika, BHS ekameka,
P ekameka, “one by one, each.”
m.(?) gen. sg. ekamekasa 4v12.

ega see egagra, egagracitasa.

egagra adj. Skt. ekagra, P ekagga, “single-pointed,
concentrated.”
n. nom. sg. egalg](*ra) 6v6.
See also egagracitasa.

egagracitasa f. Skt. ekagracittata, P ekaggacittata,
“state of a concentrated mind.”
nom. sg. [e]gagracitasa] 6v2, (*e)[gra]ga-
citasa 6v3.

ecakhaidava gdv. Skt. atyakhyayitavya,
P accakhayitabba (), “to be explained; to be
neglected, ignored (?).”
n. nom. sg. ecakhaidave 11r4.

eda- dem. pron. Skt. etad, P etad, “this.”
m. nom. sg. esa 11v14; nom. pl. ed[e] 618;
m.(?) nom. pl. {ede)p 4123 (m. or n.), ede 4v1
(m. or n.); gen. pl. edesa 11r1, 11r2; n. nom.
sg. edam 4121, esa 618 [3x], 11123, 11125,
11126, 11v1, (*e)sa 618; acc. sg. esa 11v5;
instr. sg. edena 4120; n.(?) nom. sg. esa 1113;
instr. pl. edehi 1114, e[dehi 111r4; nom.(?)
pl.(?) [ete] 1116 (uncertain, context missing).
See also edapramuha.

edapramuha adj. Skt. etatpramukha,
P etappamukha, “headed by this.”
n. nom. sg. [eda[pramuhe 11148.

evanisamartha adj. Skt. evamnihsamarthya,
P ~ evamnirattha, “such useless.”
m. loc. sg. [eva[nisamarthami 6r8.

evadukha adj. Skt. evamduhkha, P evamdukkha,
“such painful.”
m. loc. sg. [eJvadukhami 618.

leva ind. Skt. eva, P eva, “only, exactly.”
eva 11125, 11v24 (in evam eva).

2eva ind. Skt. evam, P evam, “thus, in this way;
(in evam eva:) in the same manner.”
eva 11v26, (*eva) 11v27, evam 11v24 (in evam
eva).
See also evanisamartha, evadukha.
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oama see sudinoama.

olaia adj. Skt. avalagita, Pkt. olaggiya, “fastened,
attached [to something].”
n.(?) acc.(?) sg.(?) olafia] 11v1 (used adver-
bially?), ola[i]a 11v12 (used adverbially?).

osagra m. Skt. avasarga, P vossagga, “release.”
gen. sg. osagrasa 11r28.
See also osagrasuha.

osagrasuha n. Skt. avasargasukha, P vossagga-
sukha, “happiness of release.”
nom. sg. osagrasuhe 11r17.

ohoro ind. P ~ huram (?), “there, in another
existence (?).” (Uncertain, perhaps also cor-
responding to P hurahuram, “from existence
to existence”; cf. annotations, p. 189.)
ohoro 4v8, 4v9, (*o)h[o]r[o] 4v9, [o](*ho)ro
4v10.

ka ind. Skt. kam, “indeed.”
ka 11r26.

kaia adj. Skt. kayika, P kayika, “relating to body.”
n. gen. sg. (*kai)asa 11r11.
See also kaiacedasia.

kaiacedasia adj. Skt. kayikacaitasika, P kayika-
cetasika, “relating to body and mind.”
n. acc. sg. [kaiJac[e]dasia 4r4 (adv.),
[kaia]cedasia 4r10—4r11 (adv.).

katava gdv. Skt. kartavya, P kattabba, “to be
done.”
m. nom. sg. katave 4v12; n. nom. sg. katava
6v7 (or pl.), Kkatave) 4128, katave 1118.

kadhadhaduaidana n. Skt. skandhadhatvayatana,
P khandhadhatuayatana, “aggregates,
elements, and sense bases.”
nom. pl. kadhadhaduaidana 6r1, 617,
kadhadhaduaidani 615 (read caidana).

lkama see kamadhadu, kamabhoyi, kamasuha.

2kama see kamapramuhaasapurusa.

kamadhadu f. Skt. kamadhatu, P kamadhatu, “the
desire realm.”
loc. sg. kamadhadu 11v14.

kamapramuhaasapurusa m. Skt. kama-
pramukhdasatpurusa, P kama-
ppamukhasappurisa, “anworthy men headed
by Kama [as an epithet of Mara] (?7).”
gen. pl. [kama [pra[mu]haasapurulsana] 4v4.
Cf. budhapramuhasapurusa.

kamabhoyi m. Skt. kamabhogin, P kamabhogin,
“someone who enjoys sensual pleasures.”
nom. sg. kamabhoyi 11124.

kamasuha n. Skt. kamasukha, P kamasukha,
“happiness of sensual pleasures.”
nom. sg. kamasuhe 11149, 11150, 11r52; instr.
pl. (7) kamasuhehi 11148.

kaya see kayadukha, kayadukhacitadukha-
vidimiSasuha, kayasuha, civaraksaya-
kayaksayaamoyanaksayadukhavidimisasuha,
sarvakayadukhavidimisasuha.

kayaksaya see civaraksayakayaksaya-
amoyanaksayadukhavidimisasuha.

kayadukha n. Skt. kayaduhkha, P kayadukkha,
“suffering of the body.”
nom. sg. kayadukhe 1116.
See also kayadukhacitadukhavidimisasuha.

kayadukhacitadukhavidimisasuha n. Skt. kaya-
duhkhacittaduhkhavyatimisrasukha, P kaya-
dukkhacittadukkhavitimissasukha, “happiness
mixed with suffering of the body and suffering
of the mind.”
nom. sg. [ka]yadukhacitadukhavidimisasuhe
11r44.

kayasuha n. Skt. kayasukha, P kayasukha,
“happiness of the body.”
nom. sg. kayesuho 11v7 (read kayasuho, or
separate into kaye suho); loc.(?) sg. kayasuhe
1117.

karana n. Skt. karana, P karana, “reason, cause.”
acc. sg. [karana] 416, karana 4r8; instr. sg.
ka[ra](*nena) 415, karanena 11150, 11v16,
11v23, 11v30, ¢karanena) 11v15,
[karane](*na) Gloss; loc. sg. (*ka)rane 415.

karamana pres. part. Skt. ~ kurvant, P ~ kubbanta,
“doing.”
n. nom. sg. [karamana] 4121, [karamana 4121.

karavida pp. Skt. ~ karita, P karapita, “caused to
be made.”
n. nom. sg. karavidae 6v4 (compound
future tense); f. nom. sg. karavi[da](*¥e) 6v4
(compound future tense).

karitava gdv. Skt. karayitavya, P karitabba.
(Meaning unclear; cf. annotations, p. 238.)
n.(?) nom. sg. karitava 6rl.

karodi v. Skt. karoti, P karoti, “does.”
opt. 3rd sg. kareati 6v6, k[ar]eadi 6v5,
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kar[e]adi 6v5; fut.(?) 3rd sg. kahati 4124, 4v3,
ka[hati] 4v3.

karpa m. Skt. kalpa, P kappa, “eon.”
acc. pl. karpa 11135, 11137; instr. pl. [ka]rpehi
4rl5.

karma n. Skt. karman, P kamma, “[good] activity.”
gen. pl. [kaJrmana 427, karmana 4v7.
See also prahanakarma. Cf. akarma.

karya n. Skt. karya, P kariya, “use, purpose (?7).”
(Used synonymously with kica.)
nom. sg. kaye 11r1 (read karye?), 1112 (read
karye?), ka[r]ya 11148 (read karye), karye
11r2, 11r27, 11134, 11137, 11r49.

kala see ekakalava.

kavalaa m. Skt. kapalaka, P kapalaka, “[beggar’s]
bowl.”
instr. sg. kavalaena 4r19.

kasa ind. Skt. katham, P katham, “how?”
[ka]sa 11v6, kasa 619, 6v1 [2x], 11v4, [kasa]
618.

kica n. Skt. krtya, P kicca, “things to be done.”
nom. sg. kica 6v7; gen. pl. kicana 4127, 4v7.

2kica noun Skt. krtya, P kicca, “use, purpose (?).”
(Used synonymously to karya.)
? nom. sg. kice 1113, 11r4.

kicakica n. Skt. krtyakrtya, P kiccakicca, “what is
to be done and what is not to be done.”
acc. pl. kicakica 6vS5.

kici adj. Skt. kimcid, P kifici, “(with na:) nothing.”
n. acc. sg. kic¢*) 11v17, kici 11v19.

Lki interr. pron. Skt. kim, P kim, “who, what;
(instr.:) how.”
m. nom. sg. ko 4r13, 4r14, 6v9; n. nom. sg.
k[i] 417, ki 4120, kim 11r34; instr. sg. kena
11r12 (*“how?”), 11r50, 11v23; n.(?) nom. sg.
ki 4v10 (uncertain, possibly also m. referring
to anusase; or used in the sense of “how?
why?”).

2ki ind. Skt. kim, “[interrogation particle
introducing a question].”
ki 4r17, 11r23.

ku ind. Skt. kit = kva, P ku, “(with na:) why
then?”
[ku] 11v16, ku 11v20.

kudea adj. Skt. kiita+ka, P kiita+ka, cf. kiiteyya,
“deceitful.” (Uncertain; cf. annotations, p. 256.)
n. acc. sg. kudae 6v3 (referring to fiano, or
used adverbially?); n.(?) loc. sg. kud[eJami
6v7 (perhaps referring to fiano which is not
written).

kuSala adj. Skt. kusala, P kusala, “wholesome/
good [deed or state (n.)].”
m. gen. pl. (*kusa)l[ana] 11r5; n. nom. sg.
kusalo 4121; acc. sg.(?) kusala 418; instr. sg.
kusalena 11r1; gen. sg. kusa[la]s[a] 6v2; loc.
sg. kusale 4r5; nom. pl. kusala 4r11, kusala
4r4; instr. pl. kusalehi 11r4; gen. pl.
(*kusa)[lana] 4126, kusalana 4v6; unclear:
kusa(*). 11r1-11r2 (instr. sg. or cpd.).
Cf. akusala.

kuhica see kuhicaagamanakuhicagamana.
Cf. akuhica, kuhicaagamanakuhicagamana.

kuhicaagamanakuhicagamana n. Skt. kutracid-
agamanakutracidgamana, P kuhiiicagamana-
kuhificigamana, “coming from anywhere,
going anywhere.”
nom. sg. kuhicaagamana(*ku)[h](*icagamana)
6r1-612.
Cf. akuhicaagamanaakuhicagamana.

kerea adj. Skt. karyaka, BHS keraka, Pkt.
-keraka [ -keraa, “belonging to (?).”
unclear: [ka]rai 4v9, karae 4123, (*ka)rae 4123,
keraa 4v9, 4v10, [ke]rao 4v1, kerea 4v1,
[k]erea 4v9, [kere](*a) 4v10, k[e]rea 4v11,
(*k)[e]rea 4v11, [ko] 4v10.

kodi see trikodi.

ksati f. Skt. ksanti, P khanti, “endurance.”
nom. sg. ksati 11r51.

ksaya see civaraksayakayaksayaamoyanaksaya-
dukhavidimiSasuha, puiiaksaya.

khaita pp. Skt. ~ khyata, BHS khyayita, P khayita,
or abs., Skt. khyayitva, P khayitva, “(having
been) declared.”
n. nom. sg. khaita 1116 (or abs.), 11v7 (or
abs.).
Cf. akhaita.

khaiti v. Skt. khyayate, P khayati, pass. “is
declared.”
pres. 3rd sg. pass. khai[ti] 11r1, khaiti 11r4.

khadea adj. Skt. khandaka, P ~ khanda, “broken.”
m. instr. sg. khadaena 4r19.
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khavedi v. BHS ksepayati, P khepeti, “spends
[time].”
opt. 3rd sg.(?) khaveati 11r37.

gaga see gaganadivaliasamaloadhadu-.

gaganadivaliasamaloadhadu f. Skt. ganganadi-
valikasamalokadhatu, “world systems as
[numerous as] the sands of the river Ganga.”
nom.(?) pl. gaganadivaliasamaloga(*dhadu)
4r12-4r13 (or acc.), gagana[diva]liasamaloa-
dhadu 4r13 (or acc.).
See also gaganadivaliasamaloadhaduduha,
gaganadivaliasamaloadhadusuha.

gaganadivaliasamaloadhaduduha n. Skt. ganga-
nadivalikasamalokadhatuduhkha, “suffering in
world systems as [numerous as] the sands of
the river Ganga.”
nom.(?) pl. gaganadivaliasamaloadhadu-
(*d)u(*ha) 4r13 (or acc.).

gaganadivaliasamaloadhadusuha n. Skt. garnga-
nadivalikasamalokadhatusukha, “happiness in
world systems as [numerous as] the sands of
the river Ganga.”
nom.(?) pl. [gaga]{*nadi)[valiasama]loa-
dhadusuha 4r14 (or acc.).

gachadi v. Skt. gacchati, P gacchati, “goes.”
opt. 3rd sg. pass. gachiea 11r15.

gada m. Skt. ganda, P ganda, “boil.”
instr. sg. gadena 6r3; nom. pl. gada 11v13,
11v26, [gada] 11v27 [2x], gada 11v25;
gen. pl. gadana 11v14.
See also gadasagharya. Cf. agada.

gadasagharya n. Skt. gandasangharya (7) =
~ gandasamharana, P ~ gandasangharana,
“accumulation of boils.”
acc. sg. gada[sagha]rya 11v22.

gada sce vivegagada.

gamana see akuhicaagamanaakuhicagamana,
akuhicaagamanaakuhicagamanaagara,
kuhicaagamanakuhicagamana.

guna see avarimanagunavidimisa.

gelaria n. Skt. ~ glana, BHS glanya, P gelaiifia,
“sickness.”
gen. pl. gelafiana 4128, 4v7.

ca ind. Skt. ca, P ca, “and.”
ca 4r3 [2x], 4r4 [3x], 415, 418, 4r10 [2x], 4rl1,
4r12, 4r14, 4115 [2x], 4r16 [4x], 4r17 [3x%],
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4r18 [5x], 4r19 [3x], 4121 [2x], 4122 [5x],
4r23 [3x], 4124 [2x], 4128 [5x], 4v1 [2x], 4v2
[4x], 4v3 [2x], 4v10, 4v11 [4%], 4v12 [4x],
6r5 [2x], 6r7 [3%], 618 [2x], 619 [2%], 69
(“t00”), 6r10 [5x], 6v1 (uncertain, context
missing), 6v3, 6v4 [4x], 6v4 (“and indeed”),
6v5, 6v7, 6v8, 6v9 [2x], 11r]1 [2x], 1113, 1118,
1119 [2x], 11r10, 11r12 [3x], 11r15, 11r17
[2x], 11r18, 11126 [2x], 11128, 11135 [2x],
11136, 11138, 11r49 [2x], 11v4 [3x], 11v5
[4x], 11v9 [2x], 11v10, 11v12, 11v13, 11v15,
11v20, 11v28, [ca] 413, 4r10 [2x], 4r16 [2x],
4r18, 4r19, 4123, 612 [3%], 616 [2%], 617, 618
[2x], 619, 6v3 [2%], 11126, c[a] 615, 6V3, (ca)
4r28, 4v4, 4v10, ((*ca)y 4128, (*ca) 619, 6110,
1113, 11r12, (*ca) 4v9, 11125, 11v1, 11v9, [ja]
6v8, ya 4r15 [2x], 4r18, 4122, 4v11.

caksu see divacaksu.
cadura sce ekadutracadurapamcasa-yava-sata.

caduragudiehi adj. (a) Skt. caturangulika; (b) Skt.
caturgudaka, “(a) four fingers long/broad;
(b) four [hot iron] balls.” (Uncertain; cf.
annotations, p. 216.)
? instr. pl. caduragudiehi 11135 (gender
uncertain).

caradi v. Skt. carati, P carati, “goes.”
fut. 1st sg. carise 4r21.

cita n. Skt. citta, P citta, “thought, mind.” (In Skt.
only n., in BHS and P also m.)
nom. sg. cita 6vo, cite 4v2.
See also kayadukhacitadukhavidimisasuha,
citadukhavidimiSasuha, citasuha,
paracitaiiana.

citana n. Skt. cintana, P cintana, “reflecting upon,
contemplation.”
nom. sg. citane 4r3, 4r9.

citadukha n. Skt. cittaduhkha, P cittadukkha,
“suffering of the mind.”
nom. sg. cifta]dukhe 1116.
See also kayadukhacitadukhavidimisasuha,
citadukhavidimisasuha.

citadukhavidimisasuha n. Skt. cittaduhkha-
vyatimisrasukha, P cittadukkhavitimissasukha,
“happiness mixed with suffering of the mind.”
nom. sg. citadukhavidimisasuhe 11r44—11r45.

citasa see aviksitacitasa, egagracitasa.
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citasuha n. Skt. cittasukha, P cittasukha,
“happiness of the mind.”
loc.(?) sg. citasuhe 1117.

citida adj. Skt. cintita, P cintita, “contemplated,”
or n. “thought, thinking, reflection.”
dat.(?) sg. citiae 11r14 (dat. for instr.?);
gen. sg. citidasa 4r3, 419.
Cf. aciti(d)a.

citidava gdv. Skt. cintitavya, P cintitabba, “to be
thought of.”
n. nom. sg. citidave 11v11.

citupada see padhamacitupada.

citedi v. Skt. cintayati, P cintayati, “thinks.”
pres. 3rd sg. pass.(?) citiadi 11r13; abs. citita
11r28.

cira adj. Skt. cira, P cira, “long.”
n. acc. sg. ciri 11r14 (or cirim ?); abl. sg. ciri
4122 (in na ciri [v]e = Skt. na cirad vai, P na
cirass’ eva).

civara see civaraksayakayaksayaamoyanaksaya-
dukhavidimisasuha.

civaraksayakayaksayaamoyanaksayadukha-
vidimisasuha n. Skt.
civaraksayakayaksayamocanaksayaduhkha-
vyatimiSrasukha, P civarakkhayakaya-
kkhayamocanakkhayavitimissasukha,
“happiness mixed with suffering due to loss of
the robe, loss of the body, or loss of putting on
[the robe].”
nom. sg. civaraksayakayaksayaamoya[na-
ksaya ]dukhavidimisasuhe 11r46—11r47.

cedasia adj. Skt. caitasika, P cetasika, ‘“‘relating to
the mind.”
n. gen. sg. cedasiasa 11r11.
See also kaiacedasia,
cedasiadukhavidimisasuha.

cedasiadukha see cedasiadukhavidimisasuha.

cedasiadukhavidimisasuha n. Skt. caitasika-
duhkhavyatimisrasukha, P cetasikadukkha-
vitimissasukha, ‘“happiness mixed with
suffering of the mind factors.”
nom. sg. cedasiadukhavidimisasuhe 11r45.

codida pp. Skt. codita, P codita, “exhorted.”
mn.(?) nom. pl. codida 4v11, 4v12.

codidava gdv. Skt. coditavya or codayitavya,
P codetabba, “to be exhorted.”
mn.(?) nom. pl. codidav[a] 4123, codidava
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4v2, ([codidave ]y 4v9, codidave 4v10; n.(?)
nom. sg. codidave 4124, 4v3.

chada m. Skt. chanda, P chanda, “wish.”
nom. sg. chata 11119, chade 11119, 11r43,
chal[d](*e) 111r42.

chidita pp. Skt. ~ chinna, P chinna, chindita,
or more probably abs., Skt. chittva, BHS
chinditva, P chinditva, “cut off/out.”
f. nom. sg. chidita 11r34.

Jjagaria f. Skt. jagarya, BHS jagarika, P jagariva,
“wakefulness.”
gen. pl. (¥agariana) 4126, jagariana 4v6.

jana m. Skt. jana, P jana, “mankind.”
nom. sg. jane 11v12 [2x], 11v13.
See also bahujanasasaranadukha.

Jjanadi v. Skt. janati, P janati, “knows,
understands.”
pres. 2nd sg. janasi 619; 3rd pl. janati 1113;
abs. janita 6v5.

Jjadi f. Skt. jati, P jati, “life[time].”
loc.(?) sg. jadi 4r15.
See also jadidukha-yava-maranadukha.

jadidukha see jadidukha-yava-maranadukha.

Jjadidukha-yava-maranadukha n. Skt. jatiduhkha-
yavat-maranaduhkha, P jatidukkha-yava-
maranadukkha, “‘suffering due to birth—up
to—suffering due to death.”
instr. sg. jadidukhayava[marana]dukhena 6r3.

Jjado ind. Skt. jatu, P jatu, “(with na:) by no
means, not at all.”
jado 11133,

Jibha f. Skt. jihva, P jivha, “tongue.”
nom.(?) sg. [jibha] 11r34.

Jiva see jivasaria.

Jivasaiia f. Skt. jivasamjiia, P jivasaniiia, ‘“notion
of [having] a life force.”
nom. sg.(?) jivasaiia 6110.

Jjugadi v. Skt. jungati, “excludes.”
opt. 3rd sg. jugidea 11130.

Jjugida pp. Skt. jungita, “excluded.”
f. nom. sg. jugida 11r30.

Jjuhosidava gdv. Skt. jugupsitavya,
P jugucchitabba, “to be disgusted with or
horrified at, to be abhorred.”
mn.(?) nom. pl. juhosidave 4r24.
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fiana n. Skt. jiiana, P fiana, “knowledge.”
nom. sg. fiane 4r17, (*iia)no 4r19; acc. sg.
[fiano] 6v3 (uncertain reading); loc. sg.
fianami 1118.
See also nisamarthariana,
nisamarthadukhariana, dukhariana,
dukharfiananisamarthafiana, paracitafiana,
bhudariana, suthufiana.

fhana n. Skt. sthana, P thana, “possibility.” (In the
phrase na ida thano, “this is not possible.”)
nom. sg. thane 11r50, 11v11, thano 11152,
11v25, 11v26, 11v27.

fhavania gdv. Skt. sthapaniya, P thapaniya, “to be
established.”
? nom. sg. fhavania 11124 (context missing).

thidigica adj. Skt. sthitikrtya, P thitikicca, “to be
done permanently (?).”
? acc. pl. [fhi]digica 6v5.

na ind. Skt. na, P na, “not.”
na 4r2, 4r3, 4r4 [3x], 415, 418, 4r10 [3x], 4r11
[2x], 4r12, 4r14 [2x], 4r16, 4r17 [2x], 4r19
[2x], 4122 [2x], 4124 [2x], 4v1]1, 615, 616, 617,
6v2 [4x], 6v3 [2x], 6v4, 6V6 [2x], 6V7 [2x%],
6v8, 6v9, 1112 (= n(*e)(*vi) 7), 1115, 1118,
11r13 [2x], 11r14, 11124 [2x], 11126 [3x],
11r27, 11129, 11133, 11134, 11137, 11138, 11r39,
11r40, 11r42, 11143, 11148, 11149 [2x], 11150,
11r52 [2x], 11v3, 11v4, 11v6, 11v8, 11v11,
11v16, 11v17, 11v19, 11v20, 11v25, 11v26,
11v27, [na] 413, 614, 6v1, 1112 (?), 11r16,
11v16, ((*na)y 4r5, (*na) 4r5, 4r11, nfa] 6v8.

nagaa m. Skt. nagnaka, P naggaka, “naked
[mendicant].”
nom. sg. nagao 4r19.

nana see nanaparigrahidia.

nanaparigrahidia adj. Skt. nanaparigrhitika,
“surrounded (?) by different [kinds of beings].”
m. nom. sg. nanaparigrahidia 11125.

nadi see gaganadivaliasamaloadhadu-.

nama adv. Skt. nama, P nama (?), “indeed.”
(Uncertain; cf. annotations, p. 205.)
name 11r17 (adv.?).

namasaniva see sarvasatvanamasanivasuha.

nasa see samsaraiiavatinirvananasadukha-
vidimisasuha.

nasadi v. Skt. nasyati, P nassati, “perishes.”
pres. 3rd sg. nasadi 11v13.
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nasida pp. Skt. nasita, P nasita, ‘“destroyed,
ruined; (here:) deprived of ... (7).”
m.(?) nom.(?) sg. nasida 11136, nasida 11136
[2x].

naSea Skt. nasaka, P nasaka, “destroying.”
(Uncertain; cf. annotations, p. 183.)
unclear: nafsaje 425, nasae 4125, nasae 4r25,
nase 4125, 4126, 1119, 11r10, 11r12, 11v5,
11v20, (*na)[s](*e) 11r12, (*nase)a 4126,
(*nas)e[a] 4126, nasea 4127 [2x], 4128, 4v4
[2x], 4v5 [3%], 4v6 [2x], 4v7 [3x],
(*nas)e(*a) 4127, [na]sea 4v5, nase[a] 4v6,
(*na)sea 4v8, [najsee 4126.

naSedi v. Skt. nasayati, P ndaseti, “destroys.”
opt. 3rd sg.(?) naseati 11137 [2x]; opt. 3rd sg.
pass. nasiea 11r17.

nikhalida pp. Skt. niskalita, P nikkhalita,
“removed.”
f. nom. sg. nikhalida 11r31.

nikhaledi v. Skt. niskalayati, P nikkhaleti,
“removes.”
opt. 3rd sg. nikhalidea 11r30.

nica adj. Skt. nitya, P nicca, “permanent.”
n. nom. sg. nifca] 11r26; nom. pl. nifcje 611
(uncertain, perhaps also adv.); ? nom. sg.(?)
nica 11v24.
See also nicasaria. Cf. anica.

nicakalo adv. Skt. nityakalam, P niccakalam,
“(neg.:) never.”
nicakalo 11r33.

nicasaiia f. Skt. nityasamjiia, P niccasaiiia,
“notion of [being] permanent.”
nom. sg. nicasaiia 6r10.

nidana n. Skt. nidana, P nidana, “cause, motive,
foundation; (here:) [underlying] theme.”
nom. sg. nidana 4r5.

nirvana n. Skt. nirvana, P nibbana, “extinction.”
nom. sg. nivan[u] 11r17.
See also samsaraiiavatinirvananasa-
dukhavidimisasuha.

nirvananasa see samsaraiiavatinirvananasa-
dukhavidimiSasuha.
nisana see bosimadanisana.

nisamartha adj. Skt. nihsamarthya, P ~ nirattha,
“ineffectual, unsuitable, useless.”
m. nom. sg. nisamartho 11v14; nom. pl.
pisamartha 6r8; mn. nom. sg. nisamarthe
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4r18; n. nom. sg. {nisamartha) 4r13, 4128,
[nisa]martha 11127, nisamartha 11127,
nisamarthe) 4125, {n(*i)samarth(*e)y 4128,
«(*ni)[sama]rthe) 4128, nisamarthe 1119,
nisamartho 4r16; nom.(?) sg.
Kni[sa](*marthe)) 4v4; acc. sg. nisamartho
4r15, nisamarthe 11v5, nisamartha 6v9, 11v4,
11v9; instr. sg. nisamarthena 6r7; nom. pl.
(*nisamartha) 11v27 [2x].

See also evanisamartha,

nisamarthariana, nisamarthadukhariana,
nisamarthavidimisasuha,
dukhariananisamarthariana.

nisamarthafiana n. Skt. nihsamarthyajiiana,
P ~ niratthaiiana, “knowledge of [what is]
useless.”
nom.(?) sg. (*ni)[sama]rthaiiano 4r19.
See also dukhafiananisamarthaiiana.

nisamarthadukhafiana n. Skt. nihsamarthya-
duhkhajiiana, P ~ niratthadukkhariana,
“knowledge of [what is] useless and [what is]
painful.”
nom. sg. nisama( *r)thadukhariano 4r21.

nisamarthavidimiSasuha n. Skt. nihsamarthya-
vyatimisSrasukha, P ~ niratthavitimissasukha,
“happiness mixed with the useless.”
nom. sg. {nisamarthavidimisasuhe) 111r48.

neva [na + eva] ind. Skt. naiva, P neva, “neither ...
nor ...
nevi 11r1 [2x], 1112, 1113 [2x], nev¢*) 11r2.

'ta- dem. pron. Skt. tad, P ta, “this, that, it.”
m. nom. sg. se 11124, so 6v5, 11v14; abl. sg.
tasva 4r18; gen. sg. tasa 6v5, 6v6; gen. pl.
tesa 11v13; n. nom. sg. ta 4r12, 4r17, 4r18,
619, 6v1, 11rl, 11r14, 11151, 11152, 11v28,
[ta] 11v23, [de] 616 (or perhaps involving
sandhi with the preceding 4i in aji hi de; then
ide for Skt. idam), sa 4r17; instr. sg. tena
11134, 11v30, [tena] Gloss; abl. sg. tasva 6v8,
1117; gen. pl. te[sa] 11v25, tesa 11v26, [te]
(*sa) 11v27; n.(?) nom. sg. ta 11r14, so 4r18
(related to bodhimanda, either m. or n.) [2x];
f. nom. sg. [ta] 11142 (in ta vela = BHS tam
velam instead of tam velam); £.(?) nom. sg. sa
11r30 (referring to pridi f. or Sitha n.) [2x],
11r31; acc. sg. ta 11130 (referring to pridi f. or
Sitha n.).

’

2ta ind. Skt. tad, P tam, “thus, therefore, then.”
ta 4r15, 4r17, 4120 [2x], 617, 618, 6V1, 6V3, 6v4,
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11137, 11v4, 11v7, 11v8, [ta] 618, (*ta) 6v3,
te 4r14 (or pronoun, f. nom. pl.), 4v10, 4v11
[2x], 11152, [te] 4r14 (or pronoun, n. nom.
pl.), t[e] 6v6; se 412, 4r15.

tae (Uncertain, perhaps Skt. raya or tam ca,
“thus.”)
unclear: rae 11v30.

tapu adj. Skt. tanu, P tanu, “thin, little, reduced.”
n. nom. sg. tanu 6v6.

tanua adj. Skt. tanuka, P tanuka, “thin, little,
reduced.”
f. nom. sg. tanua 6v4; unclear: tanua 6v5
(context missing).

tati f. Skt. trpti, P titti, “satisfaction.”
nom. sg. [tati] 1115, tati 11r13.

tatra ind. Skt. tatra, P tatra, “there, then, thereby.”
tatra 6v4 [2x], 6v6, 11143, ta[tra] 6v7.

tatva n. Skt. tattva, P tatta, “truth, true state.”
nom. sg. tatva 6v2.

tarana n. Skt. tarana, P tarana, “overcoming.”
(Uncertain, perhaps also a misspelling for
tirna as part of a compound future tense
construction; cf. annotations, p. 256.)
dat.(?) sg.(?) [ta]ranae 6v4.

tarania gdv. Skt. taraniya (), P taraniva (7),
“to be crossed (?).” (Form uncertain, either
gerund or infinitive; cf. annotations, p. 162.)
£.(?) nom.(?) pL.(?) [ta]rania 4113,
taf[ralYn{ujia 4r13.

tava ind. Skt. tavat, P tava, “now.”
tava 4125, 4v1, 11v16, (tavay 11v15.

tase adj. Skt. ~ tathya, BHS tatha, P tatha, “real.”
n. nom. sg. tase 618.

tahi ind. Skt. tarhi, P tarahi, “then, at that time, in
that case.”
tahi 6v7.

tu- pers. pron. Skt. tvam, P tvam [ tuvam, “you.”
nom. sg. t{uo] 619.

tuli f. Skt. tula, P tula (?), “balance, beam, stake,
pole (?).” (Uncertain; cf. annotations, p. 215.)
unclear: tulie 11r34.

tusa m. Skt. tusa, P thusa, “husk [of grain].”
nom. sg. fuse 11r53.

tra sec ekadutracadurapamcasa-yava-sata.
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tri card. Skt. tri, P ti, “three.”
m. nom. pl. trae 4r3, 4r11, (*trae)y 4r5; gen.
pl. trina 4125 [3x], 4v4 [2x], 4v5, 4v8 [2x];
n. nom. pl. trae 4r4 [6x], 4110, 4r11 [4x],
«(*trae)y 4r5, [trae] 4110, tra[e] 4r11; gen.
pl. trina 4125 [3x], 4126 [5x], 4127 [5x], 4128,
4v4, 4v5 [5x], 4v6 [4x], 4vT [Tx], (*trina)
4126, 4127, (*tr)ina 4127, (*t)[r](*i)[na] 4127,
[tri]na 4v6; f. nom. pl. trae 413 [2x], 4r10,
tra[e] 4r10; gen. pl. trina 4125 [2x], 4126,
4v4 [2x], 4v6, 4v8 [2x]; ? nom. pl. trae 413,
(*tra)e 4r10.
See also trikodi, tribosa.

trikodi f. Skt. trikoti, P tikoti, “three points of
time (?).” (Perhaps three points of time with
reference to the past, future, and present, or
three points of time during the day and at
night; cf. annotations, p. 183.)
acc.(?) sg. trikodi 4124.

tribosa m. Skt. tribodha, P tibodha, ‘“‘three [kinds
of] awakening.”
dat. sg. tribosae 4r15.

tredhadua n. Skt. traidhatuka, P tedhatuka,
“triple world [consisting of three planes of
existences].”

abl. sg. tr(*e)dhaduade 419, (*tredhaduade) 4r2.

daksadi v. Skt. draksyati, P dakkhati, “perceives,
considers (?).” (Uncertain; cf. annotations,
p. 238.)

fut. 3rd sg. [daksisati] 6r1.

dana n. Skt. dana, P dana, “giving.”
nom. sg. dane 11151 [2x].
See also amisadana, dharmadana.

darSana see sapurusadarsana.

di ind. Skt. iti, P ti, “thus, hence.”
ti 4r19 (uncertain), di 11r17 (uncertain),
11r43.

diva see divacaksu.

divacaksu n. Skt. divyacaksu, P dibbacakkhu,
“divine eye.”
nom. sg. divacaksu 11r21.

du card. Skt. dva, P dvi, “two.”
m. nom. due 11v13; m.(?) nom. [dum](*e)
4124, dume 4v4; n. nom. due 111r7.
See also ekadutracadurapamcasa-yava-sata,
dupadua.

Ydukha adj. Skt. duhkha, P dukkha, “painful.”
m. nom. pl. dukha 6r8; mn. nom. sg. dukhe
4r18; n. nom. sg. dukhe) 4128 [2x], dukho
4r16; acc. sg. dukha 6v9, 11v9, dukhe 11v5,
dukho 4r15, 11v4; nom. pl. dukha 11v24, 11v25.

2dukha n. Skt. duhkha, P dukkha, “suffering,
painful [state].”
nom. sg. dukha 4120, 616, 1116, dukhe 1116,
duhe 4r14; acc. sg. dukha 6v35, [d]ukho
11v21, [du]kho Gloss; acc.(?) sg. [d]u[kho]
412, (*dukho) 419; instr. sg. [dukhena] 614,
dukhena 6r4; gen. sg. dukhasa 6v5; nom. pl.
dukha 4110, 1117, 1118, duha 4r4; gen. pl. [d]
(*u)[khana] 4125, du(*kha)[na] 4v5.
See also avarimanadukhavidimisasuha,
evadukha, kayadukhacitadukhavidimisasuha,
gaganadivaliasamaloadhaduduha,
citadukhavidimisasuha, civaraksayakaya-
ksayaamoyanaksayadukhavidimisasuha,
cedasiadukhavidimisasuha, jadidukha-
yava-maranadukha, nisamarthadukhafiana,
dukharfiana, dukhafiananisamartharfiana,
dukhabia, dukhavidimisasuha, dukha-
sagharya, durgadidukhavidimisasuha,
payeladukha, priavinabhavaagradukha,
bahujanasasaranadukha, vifiatidukha-
vidimiSasuha, Sidaiisadharanadukha-
vidimiSasuha, samsaraiiavatinirvananasa-
dukhavidimisasuha, sarvakayadukha-
vidimiSasuha.

dukhaavanaa m. Skt. duhkhapanaya,
P ~ dukkhapanayana, “removal of suffering.”
nom. sg. dukhaavanao 11v8.

dukhaifiana n. Skt. duhkhajiiana, P dukkhaiiana,
“knowledge of [what is] painful.”
nom.(?) sg. (*dukh)[ofiano] 4r19.
See also dukhafiananisamarthaiiana.

dukhaiiananisamarthaiiana n. Skt. duhkha-
Jjiiananihsamarthyajiiana, P ~ dukkhaiiana-
niratthaiiana, “knowledge of [what is] painful
and knowledge of [what is] useless.”
instr. sg. dukhaiiananisamarthaiianena 4r20.

dukhabia n. Skt. duhkhabija, P dukkhabija, “seed
of suffering.”
acc. sg. dukhabie 11v22, dukhabio 11v21.

dukhavida pp. Skt. duhkhapita, P dukkhapita,
“pained.”
m.(?) nom.(?) sg. dukhavida 11135 (or n. acc.
sg. used adverbially?).
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dukhavidimisasuha n. Skt. duhkhavyatimisra-
sukha, P dukkhavitimissasukha, “happiness
mixed with suffering.”
nom. sg. dukhavidimisa[sJu(*he) 11142,
dukhavidimisasuhe 111r43.

dukhasagharya n. Skt. duhkhasangharya (7) =
~ duhkhasamharana, P ~ dukkhasangharana,
“accumulation of suffering.”
nom. sg. dukhasagha(*r)ye 11v23; acc. sg.
dukhasa{rjgharya 11v22.

dupadua adj. Skt. dvipadika, P dvipadika,
“consisting of two parts.”
m. nom. pl. dupadua 11v13.

dura see sudura.

durgadi f. Skt. durgati, P duggati, “bad
destination.”
acc. sg. durgadi 11r15; gen. sg. droatie 6r1
(uncertain); nom. pl. (*durga)[di] 413, durgadi
4r10; gen. pl. dro[ga]dina 4125, drogadina 4v4.
See also durgadidukhavidimisasuha.

durgadidukha see durgadidukhavidimisasuha.

durgadidukhavidimisasuha n. Skt.
durgatiduhkhavyatimisrasukha, P
duggatidukkhavitimissasukha, “happiness
mixed with suffering due to bad destinations.”
nom. sg. dfufrgadidukhavidimisasuhe 11145.

dusadi v. Skt. dusyati, P dussati, “becomes
hateful.”
pres. 2nd sg. dusasi 6r9; 3rd sg. pass. dusiadi
6v3; 1st pl. [d]u[s]ama 6v8; opt. 3rd sg. pass.
dusi[e]adi 6v3.

dusana n. Skt. diisana, P dussand, “the act of
becoming hateful.”
nom. sg. d(*u)sana 6v8.

duha see *dukha.

desa m. Skt. deSa, P desa, “place.”
loc. sg. dese 11143; nom. pl. desa 4r18 [2x].
See also afiatradesa, sarvatradesa.

desamana pres. part. Skt. ~ desSayant, P ~ desenta,
“showing.”
n. nom. sg. desamana 4r21.

desidava gdv. Skt. desayitavya, BHS desitavya,
P desitabba, “to be shown.”
? nom. sg. desidavo 4r17 (context missing).

ldosa m. Skt. dosa, P dosa, “fault.”
gen. pl. do(*sana) 4v8, dosana 11v5.

See also avarimanadosa,
avarimanadosaprahana, svadosa.

2dosa m. Skt. dvesa, P dosa, “hatred.”
nom. sg. [dosa] 6r8.

drithadhamia adj. Skt. drstadharmika, P dittha-
dhammika, “relating to present life.”
n. acc. sg. drithadhamio 4125, [drithadhamia]
4v5; gen. sg. drithadhamiasa 11r10.
See also drithadhamiasaparaia.

drithadhamiasaparaia adj. Skt. drstadharmika-
samparayika, P ditthadhammikasamparayika,
“the present life and the next.”
n. acc. sg. [driJtha[dha]mi[a]sapara[ia] 6r4;
gen. sg. drithadhami(*a)saparaiafsja 11v15.

drugana m. Skt. durgana, P duggana, “bad
company.”
nom. pl. ((*drugana)) 415, drugana 4r11.

drujana see drudesSa(*ja)drujanasamosana.
drudesa see drudeSa(*ja)drujanasamosana.

drudesa(*ja)drujanasamosana n. Skt. durdesa-
(*ja)durjanasamavadhana, P duddesa(*ja)-
dujjanasamodhana, “meeting bad people
(*coming from) bad places.” (The
reconstruction of (*ja) is very uncertain.)
instr. sg. drude[Sa](*ja)drujanasamosanena
6r3—-614.

droaca n. Skt. daurgatya, P duggacca, “misery.”
nom. sg. droaca 616; gen. sg. droacasa 11r11;
loc.(?) sg. droace 11137; gen. pl. droacana
11v5.
See also sarvadroaca, svadroaca.

dhanaedi v. Skt. dhanayati, P dhanayati, “[denom.
to dhanal strives after, desires.”
abs. dhanaita 11v16.

dhadu see arupadhadu, kamadhadu,
gaganadivaliasamaloadhadu-, ruvadhadu.

dharana see Sidaiisadharanadukhavidimisasuha.

dharetra f. Skt. dharayiti (dharitri), “earth,
ground.”
loc. sg. [dha]retrami 4r17.

dha(r)ma m. Skt. dharma, P dhamma, “entity,
dharma.”
nom. pl. dhama 618, 11r52; instr. pl.
(*dha)mehi 1113; gen. pl. dharm[a[na 11r5.
See also aparihanadhama.



WORD INDEX

dharma n. Skt. dharma, P dhamma, “[Buddhist]
doctrine, the Dharma” (In Skt./P usually m.;
cf. annotations on 4121 dharme, p. 176.)
nom. sg. dharme 4r21.
See also dharmadana, budhadharmasagha.

dharmadana n. Skt. dharmadana, P dhamma-
dana, “giving of the Dharma.”
nom. sg. dharmadane 11r51.

paca adv. Skt. pascat, BHS paccha, P paccha,
“later, afterwards.”
paca 11127, Kpa[c]a) 4128, (pa(*ca)y 4128,
paci 6v8.

pamca sce ekadutracadurapamcasa-yava-sata.

paditithadi v. Skt. pratitisthati, P patitthahati,
“establishes oneself.”
impv. 2nd sg. padi[tijtha 4v12.

padiladha pp. Skt. pratilabdha, P patiladdha,
“obtained.”
f. nom. sg. padiladha 4r16.

padhama see padhamacitupada.

padhamacitupada m. BHS prathamacittotpada,
P pathamacittuppada, “first resolve [to strive
for perfect awakening].”
nom. sg. padhamacitupalde] 4r15.

pamdida adj. Skt. pandita, P pandita, “wise.”
m. nom. sg. padide 6v9; gen. pl. pamdidana
11r7.
See also pamdidasriya.

pamdidasriya f. BHS panditasriya (?), “fortunes
of the wise (?).”
gen. pl. pamdidasriyana 11r21.

patade adv., “on the back[side], on the reverse
[side of the scroll].” (Presumably from Skt.
*patta-, “back, behind”; cf. CDIAL s.v. 2patta.)
patade 4128, 6r11.

pada n. Skt. pada, P pada, “word.”
nom. sg. pada 6v7 (or pl.?).

padilabha m. Skt. pratilambha, P ~ patilabha,
“obtaining.”
nom. sg. padilabhe 11v20.

padua see dupadua.
payela see payeladukha.

payeladukha n. (a) Skt. paryayaduhkha,
P pariyayadukkha, “indirect suffering”;
(b) Skt. paryayaduhkha, BHS peyaladuhkha,
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P peyyaladukkha, “all other kinds of
suffering.” (Uncertain; cf. annotations.)
instr. sg. payeladukh[e Jna 613.

para sce atvahisaparahisasarvasatvahisa-
vidimiSasuha, paracitafiana, parahida.

paracita see paracitaiiana.

paracitafiana n. Skt. paracittajiiana, P paracitta-
fiana, “knowledge of others’ thoughts.”
nom. sg. paracitaiiana 11r21.

parama adj. Skt. parama, P parama, “highest.”
mn.(?) instr. sg. paramena 11r13, 11r14.

paramida f. Skt. paramita, P ~ paramt,
“perfection.”
instr. pl. paramidehi 1112.
See also prafiaparamida.

parahida n. Skt. parahita, P parahita, “welfare
for others.”
nom. sg. parahida 4122.

parahisa see atvahisaparahisasarvasatvahisa-
vidimiSasuha.

pariapa m. Skt. parikalpa, P parikappa,
“assumption; (in the phrase parikalpam
upadaya:) [assuming the] hypothetical case.”
acc. sg. pariapo 6rl.

parigrahida pp. Skt. parigrhita, P pariggahita,
“surrounded.” (Uncertain; cf. annotations,
p. 210.)
m. nom. sg. parigrahida 11124.

parigrahidia see nanaparigrahidia.

paricaa m. Skt. parityaga, P pariccaga, “letting
go, relinquishment.”
nom.(?) sg. paricae 11v16 (or opt. 3rd sg.?),
11v17 (or opt. 3rd sg.?); dat. sg. (*pa)ricaae
11r10, paricaea 11r13; abl. sg. paricaade
11v10.

paricaidava gdv. Skt. ~ parityaktavya, BHS
parityajitavya, P pariccajitabba, “to be given
up, to be let go.”
n. nom. sg. paricaidave 11r5, 11r13,
paricali](*dav)[e] 11r13-11r14.

paricata pp. Skt. parityakta, P pariccatta, “given
up, let go.”
n. nom. sg. (?) pa[riJcata 4r14; n.(?7) nom.
sg.(?) paricatae 4120 (form uncertain; cf.
annotations, p. 174).
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paricayadi v. Skt. parityajati, P pariccajati, “gives
up, lets go.”
opt. 3rd sg. par[icale 6v9 (uncertain but based
on context to be read as paricea), par(*i)cea
11r14; abs. paricaita 4r12, 11v4, 11v5, 11v6,
11v15, 11v17 11v19, 11v21, pari[caita] 11v21,
par{*icaita 11v9, 11v22, 11v23, [pa]ri(*caita)
Gloss, (*pa)ricaita Gloss, line2, paricaeta
11v6 (read paricaita).

pariceana pres. part. Skt. ~ parityajant,
P pariccajanta, “giving up, letting go.”
unclear: [pariceana] 4r14 (m. nom. sg. or n.
acc. sg. used adverbially), paricea[na] 4r14
(m. nom. sg. or n. acc. sg. used adverbially).

parifia . Skt. parijiia, P pariiiiia, “thoroughly
understanding.”
nom. sg. pariiia 11v28.
See also parifiaprahana, parifiapridi,
pariiiasuha.

parifiada pp. Skt. parijiiata, P pariiiiiata,
“thoroughly understood.”
n. nom. sg. [parijiia[d]. 4r16 (uncertain).

parifiaprahana n. Skt. parijiiaprahana,
P pariniiiapahana, “thorough understanding
[of suffering] and abandoning [of its origin].”
nom. sg. pariiiaprahana 1118.

parifiapridi f. Skt. parijiiapriti, P parifinapiti,
“joy of thoroughly understanding.”
nom. sg. pafr]ifiapridi 11v1.

parifiasuha n. Skt. parijiiasukha, P pariiiiiasukha,
“happiness of thorough understanding.”
nom. sg. parifiasuhe 11r18.

parinirvahida pp. Skt. parinirvayita, P pari-
nibbayita, ‘“reached complete extinction.”
m. nom. sg. par{*iynirvahif[do] 4r20.

paripuna adj. Skt. paripiirna, P paripunna, “full
of ...”
n.(?) nom. sg. paripuna 6v1 (probably
referring to manasa).

paribhatha pp. Skt. ~ paribhasita, BHS
paribhasta, P paribhattha, “admonished.”
mn.(?) nom. pl. paribhatha 4v11.

paribhasa m. Skt. paribhasa, P paribhasa,
“admonition.” (In Sanskrit, paribhasa f. or
paribhdasa m.; in Pali only paribhasa m.)
instr. pl. paribhasehi 4123.
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paribhasidava gdv. Skt. paribhdasitavya,
P paribhdsitabba, “to be admonished.”
mn.(?) nom. pl. paribhasidav({*e) 4v9,
paribhasidave 4v9, 4v10; n.(?) nom. sg.
paribhasidave 4124.
See also suparibhasidava.

paribhujidava gdv. Skt. ~ paribhoktavya, BHS
paribhuiijitavya, P paribhufijitabba, “to be
enjoyed.”
? nom. pl. paribhujidave 4v3.

paribhuta pp. Skt. paribhukta, P paribhutta,
“enjoyed.”
n. instr. sg. parubhutena 11139 (read
paribhutena); gen. sg. paribhuf[d]asa 11132.
Cf. aparibhuta.

parimana see parimanasacea,
parimanasaceaagara.

parimanasacea adj. Skt. parimanasatyaka,
P parimanasaccaka, “having truth as the
[only] measure.”
n.(?) nom.(?) sg. parimanasacea 617.
See also parimanasaceaagara.

parimanasaceaagara m. Skt. parimana-
satyakakara, P parimanasaccakakara, “‘the
aspect of truth being the [only] measure.”
instr. sg. parimanasaceaagarena 11v19.

pariyanea gdv. Skt. ~ parijiieya, P ~ parifiiieyya,
“to be thoroughly understood.”
n. nom. sg. (*pa)riyaneo 11v29, pariyaneo 11v20.

parvayida m. Skt. pravrajita, P pabbajita, “one
who has gone forth, a mendicant.”
instr. pl. parvayidehi 11131.

palala mn. Skt. palala, P palala, “[stalk of] straw.”
nom. sg. palale 11r53.

palaspada pp., “guarded, protected, maintained
(7).” (Cf. annotations, p. 187.)
mn.(?) nom. pl. palaspada 4v12.

palaspidava gdv., “to be guarded, protected,
maintained (?).” (Cf. annotations, p. 187.)
mn.(?) nom. pl. palaspidave 4v10, palaspidava
4v2; ? nom. pl. palaspidava 4128.

paliosa m. BHS paligodha, P paligedha, “desire.”
nom. sg. [pa]liose 4r8; instr. sg. paliosena 6v7.
Cf. apaliosa.

pava n. Skt. papa, P papa, “bad [deed].”
instr. sg. pavena 4r5.
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pasadi v. Skt. pasyati, P passati, “sees.”
abs. pasita 11128.

piala ind. BHS peyalam, P peyyalam, “(pialo:)
etc., in short; (in eva pialo:) and so on [in this
way]; (in piala yava:) etc. [up to].”
piala 11117 (in piala yava), pialo 4v12
(in [va] ? pialo), 11v26 (in eva pialo),
(*pi)[a]l(*o) 11v27 (in eva pialo).

picara adj. BHS pratyarha, “according to merit.”
n. acc. sg. picara 4v1 (adv.).

picu ind. Skt. pretya, P pecca, “after having gone
past, after death.” (Uncertain; cf. annotations,
p. 228.)
picu 11v16.

pidivana (Uncertain; cf. annotations, p. 237.)
unclear: pidivane 11v29, [pidi]vaneo 11v209.

pisida pp. Skt. ~ pista, P pittha/pisita, or abs. Skt.
~ pistva, P rarely pisitva, “crushed.”
n. nom. sg. pisita 11r34.

pufia n. Skt. punya, P puiiiia, “merit.”
acc. sg. puiia 11v16.
See also pufiaksaya.

puiiaksaya m. Skt. punyaksaya, P puiifiakkhaya,
“decay of merit.”
nom. sg. puiiaksae 415.

puyamana pres. part. Skt. ~ pijayant, P ~ piijenta,
“honoring.”
m. nom. sg. puyamana 4r21.

pura ind. Skt. pura, P pura, “formerly, before.”
pura 6v5.

purvagama adj. Skt. -pirvagama, BHS -piirvam-
gama, P -pubbamgama, “preceded by ...”
m. nom. pl. {? [ma]p[u]rvagama)) 415
(reconstruct as kamapurvagama?).

purve adv. Skt. pirve, P pubbe, “before, earlier.”
Kpurv[e]) 4r28, (purvey 4128, purve 6v4 [2x],
11127, prove 6v5.

praithavamana pres. part. Skt. ~ pratisthapayant,
P ~ patitthapenta, “establishing.”
m. nom. pl. praithavama[na] 4122.

praodidava gdv. BHS prachod(d)ayitavya/
prachaddayitavya, P pachaddetabba, “to be
thrown away.”
n. nom. sg. praodidave 4r17, 4r19, [praodidave]
4r19; n.(?) nom. sg. praodidave 4r16.
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pragrida adj. Skt. prakrta, P pakata, “natural.”
n. nom. sg. [pragri](*de) 618.

pracupana n. Skt. praytupanna, P paccupanna,
“present.”
loc. sg. pracupane 4v2, pracu[palnae 4124
(read pracupane).
See also adidaanagadapracupana.

pracea see budhapracea.
prajahana see prajahanapridi.

prajahanapridi f. Skt. prajahanapriti,
P pajahanapiti, “joy of abandoning.”
nom. sg. prajahanap[r]i¢¥di) 11v1.

prajahadi v. Skt. prajahati, P pajahati,
“abandons.”
pres. 3rd sg. prajahati 4r15; abs. prajahita
11v29; unclear: prajaha 11v29 (reconstruct as
prajahadi or prajahidava).

praiia see prafiaparamida.

praiiaparamida f. Skt. prajiiaparamita,
“perfection of insight.”
nom. sg. praiiaparamida 4r16; nom.(?) sg.
pracaparamido 4r19 (read prafiaparamido),
[prafia](*paramida) 4r15.

pranida pp. Skt. pranita, P panita, “superior (?).”
(Uncertain; cf. annotations, p. 176.)
unclear: pranide 4123.

pradigarasuha n. Skt. pratikarasukha, P patikara-
sukha, “happiness due to a remedy.”
nom. sg. pradigarasuhe 11125,
pradigarals](*u)[he] 11126;
gen. sg. (*pra)digarasuhasa 11v12.

pradibhava (Uncertain; cf. annotations, p. 227.)
pradibh[ave] 11v16.

pramuha adj. Skt. pramukha, P pamukha, (in
cpd.:) “headed by ...; (adv.:) “first.”
n. acc. sg. (7) pramuha 11134 (adv.?).
See also edapramuha, kamapramuha-
asapurusa, budhapramuhasapurusa.

praladha pp. Skt. pralabdha, P paladdha, “‘seized.”
? nom. sg. [pra]l[adhe] 4116 (gender
uncertain).

prasana see prahanakarma.

prahana see avarimanadosaprahana,
pariiiaprahana, prahanakarma.
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prahanakarma n. Skt. prahanakarman, P pahana-
kamma, “‘act of abandoning.”
nom. sg. prasanaka[rmo] 11123,
prahanakarmo 11v28.

prahadava gdv. Skt. prahatavya, P pahatabba /
pajahitabba, “to be abandonded.”
n. nom. sg. pajahidava 11v29, prahadava
11v29.

pria see priavinabhavaagradukha.

priavinabhavaagradukha n. Skt. priyavinda-
bhavagraduhkha, P piyavinabhavaggadukkha,
“suffering due to being separated from loved
ones and so on (?7).”
instr. sg. priavinabha[vaa ]gradukhena 6r3.

pridi f. Skt. priti, P piti, “joy.”
nom. sg. pridi 11129, 11131, 11r32, 11v2
[3x], 11v3 [4x], 11v4 [2x], 11v6, 11v7, 11v9,
11v30, (*pridi) 11v9; acc. sg. pridi 11r30;
nom. pl. pridi 413, 419.
See also parifiapridi, prajahanapridi.

pridisuha n. Skt. pritisukha, P pitisukha,
“happiness of joy.”
nom. sg. pridifsuhe] 11v1, pri[disJuhe 11V7,
pridisuhe 11v11, pridisuha 11v2.

phasadi v. Skt. sprsati, P phusati/ phassati,
“touches.”
pres. 3rd sg. [phasa]di 6v4.

badhana n. Skt. bandhana, P bandhana, “fetter.”
gen. pl. badhanana 4r25.
See also samsarabadhana.

bala n. Skt. bala, P bala, “forceful exertion.”
instr. sg. balena 6v1.

balava adj. Skt. balavat, P balavat, “possessed of
forceful exertion.”
m.(?) nom. sg. [ba]la[va] 6v2.

bahira adj. Skt. bahira, P bahira, “outer.”
n. nom. pl. bahira 11v24-11v25, 11v26,
(*ba)hira 11v26, (*bahira) 11v27,
[bah](*i)[ra] 11v27.
See also ajatvabahira.

bahu adj. Skt. bahu, P bahu, “plentiful; (adv.:) for
many.”
n. acc. sg. [ba](*hu) 1113 (adv.), bahu 11r12
(adv.), baho 11r1 (adv.); f. nom. sg. bahu 6v4.
See also bahujanasasaranadukha.

bahujana see bahujanasasaranadukha.
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bahujanasasaranadukha adj. Skt. bahujana-
sadharanaduhkha, P bahujanasadharana-
dukkha, “[partaking of the] suffering common
to many people.”
m. nom. sg. bahujanasasaranadukha 11125.

bahumana m. Skt. bahumana, P bahumana,
“[held in] high esteem.”
nom. sg. bahumana 6v2; instr. sg. bahumanena
6v7.

bia see dukhabia.

budha m. Skt. buddha, P buddha, “awakened
[one], the Buddha.”
gen. sg. budhe{{hi}}sa 11r31; gen. pl.
«budhana) 4125.
See also budhadharmasagha, budhapracea,
budhapramuhasapurusa.

budhadharmasagha m. Skt. buddhadharma-
samgha, P buddhadhammasangha, “Buddha,
Dharma, and Sangha.”
nom. sg. [b](*u)[dhadha]rmasagho 4r21.

budhapracea adj. Skt. buddhapratyaya, P buddha-
paccaya, “based on [trust in] the Buddha(s).”
m. nom. pl. ¢budhapracea) 415,
budhaprac(*e)a 4r11.

budhapramuha see budhapramuhasapurusa.

budhapramuhasapurusa m. Skt. buddha-
pramukhasatpurusa, P buddhapamukha-
sappurisa, “worthy men headed by the
Buddha(s).”
gen. pl. budhapramuhasapurusana 4v4.
Cf. kamapramuhaasapurusa.

bosa m. Skt. bodha, P bodha, “awakening.”
loc.(?) sg.(?) bosa 4122 (either loc. sg. or first
member of a compound).
See also tribosa.

bosi f. Skt. bodhi, P bodhi, “awakening.”
nom. sg. bosi 11r17.
See also bosimada, bosisatva.

bosimada mn. Skt. bodhimanda, P bodhimanda,
“seat of awakening.”
nom. sg. bosimade 4r18, bosimad(*e) 4r18;
loc. sg. bosimadami 4117 [2x].
See also bosimadanisana.

bosimadanisana adj. Skt. bodhimandanisanna,
P bodhimandanisanna, “sitting on the seat of
awakening.”
n. nom. sg. mosimadanisana 4r18 (read
bosimadanisana).
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bosisatva m. Skt. bodhisattva, P bodhisatta,
“aspirant to awakening on the path to
buddhahood, bodhisattva.”
nom. pl. bosisatva 4r17.

bhatarea m. Skt. bhattaraka, “master.”
gen. sg. bhatareasa 6v6.

bhava m. Skt. bhava, P bhava, “existence (BC 6);
continuous state (BC 11).”
nom. sg. [bhava] 612, bhave 11126.
See also bhavasariia. Cf. abhava.

bhavana see margabhavana.

bhavasariia f. Skt. bhavasamjiia, P bhavasarina,
“notion of [being of] existence.”
nom. sg.(?) bha[va](*safia) 6r10.

bhavida Skt. bhavita, P bhavita, “developed.”
(Uncertain reconstruction.)
unclear: [bhavid]. 4r6 (context missing).

bhavidava gdv. Skt. bhavayitavya, P bhavetabba,
“should come into existence.”
n. nom. sg. bhavidave 11v8.

bhiksadi v. Skt. bhiksate, P bhikkhati, “begs.”
fut. 1st sg. bhiksise 4r19.

bhuda adj. Skt. bhiita, P bhiita, “true.”
n. nom. sg. bhude 618.
See also bhudariana, yasabhuda,
yasabhudaanusasa. Cf. hoda.

bhudaiiana n. Skt. bhiitajiiana, P bhiitaiiana,
“true knowledge.”
instr. sg. bhudarianena 11v17.

bhuyo adv. Skt. bhityah, P bhiyyo, “more, again;
(here with na:) no further, not anew.”
bhiu 11140, bhio 11138, bhi(*o) 11139, bhuyo
4v11.

bhesaje n. Skt. bhaisajya, P bhesajja, “medicine.”
nom. sg. bhesaje 11v14.
See also bhesajesuha.

bhesajesuha n. Skt. bhaisajyasukha, P bhesajja-
sukha, “happiness due to a remedy.”
nom. sg. bhesajesuhe 11v13.

bhodi v. Skt. bhavati, P bhavati, hoti, “is; (caus.:)
becomes, develops.”
pres. 3rd sg. bhoti 6v1, 6v2 [2x], 6v3,
[bh](¥oti) 6v1, [bh](*odi) 6V7; opt. 3rd sg.
bhavea 11152, 11v25, 11v26, 11v27, gloss
linel, [bha]veati 612, [bhaveadi] 612, bhaveadi
612; opt. 3rd sg. pass. [bhavi]{[da]}ea 11116

(perhaps read (*anu)bhavi{dajea); impv.

3rd sg. bhodu 11v7, 11v8 [2x]; fut. 3rd sg.
haksati 412, 418, 4120, haksadi 412, 413, 419,
4120 [2x], 4122 [2x], 4v10, halksadi] 415,
4120, [haksadi] 417, (*haksadi) 419,
ha(*ksa)[di] 412, [ha](*ksa)[di] 4122;

3rd sg.(?) bhavisadi 11v24; 3rd pl. aksati
4v11, haksati 413 [2x], 4r4 [5x], 4r10 [4x],
4r11 [5x], 4r12 [2x], 1118 [2x], [haksa]ti 413,
(*haksa)[ti] 413, [haksati] 413, 4110, (*haksa)ti
4rd, haksati 415, {(*haksati)y 415, [ha]ksati
415, 4rl1, (*haksati) 4r5, 4r10, haksati 4r12;
3rd pl.(?) (*ha)[ksa]ti 415; abs. hoita 4r19.

bhoyi see kamabhoyi.

ma ind. Skt. ma, P ma, “not.”
ma 6v8.

ma- pers. pron., “I, we.”
nom. sg. ahu 11r14 (cf. BHS ahu; see BHSD
§ 20.7), [aho] 6v8 (uncertain, context
missing), [a]h[o] 6v9 (uncertain, context
missing); gen. sg. mahi 4r17 (genitive agent),
mah(*i) 4r15 (genitive agent), mama 4r12,
11113, mame 11v7 [2x], 11v8, 11v9, me 4r17,
4r22, 11r14 (or read cirim eta instead of ciri
me ta), meme 11v8 (read mame or me);
nom. pl. mio 11r14 (cf. P mayam = vayam);
gen. pl. amahu 11139, amaho 11138, [a]svahu
11r4, afsva]hu 11r5.

maja n. Skt. madhya, P majjha, “middle.” (Used
adverbially in loc. sg., “in the middle.”)
loc. sg. ¢majay 4128, [maja] 11127, maja 11127,
Kmaje)y 4125, 4128, (maj(*e)y 4v4, [majje
1119, ¢[ma](*je))y 4128, Kmalj](*e)y 4r25.

manasa n. Skt. manasa, P manasa, “mind, mental
action.”
nom. sg. manafsaj 6v1, manasa 6vo6.
See also mraduamanasa, samthidomanasa,
spuramanasa.

matra f. Skt. matra, P matta, “full measure [of
seven].”
nom. sg. matra 4128, matro 4v2; acc.(?) sg.
matra 4v9, 4v11; abl.(?) sg. ¢matra) 4v10.
See also matrasahora.

matrasahora m. Skt. matrasamhara/-sambhara,
P mattasamhara/-sambhara (?), “collection of
the full measure [of seven].”
nom. sg. [ma]trafsa]horo 4v12.
Cf. idarasahora.
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matredi v. Skt. mantrayate, P manteti, “says.”
opt. 3rd sg. matreadi 6v5.

mama | mame see ma-
marana sce jadidukha-yava-maranadukha.
marga see margabhavana, margasuha.

margabhavana f. Skt. margabhavana, P magga-
bhavana, “developing of the path.”
nom. sg. margabhavane 412,
(*ma)r[gabha](*vane) 4r8—419.

margasuha n. Skt. margasukha, P maggasukha,
“happiness of the path.”
instr. sg. marga[suheJna 11r2.

mahasie f. Skt. mahasri, BHS mahasriya,
P mahasirt, “great fortune.”
nom. sg. mahasie 11r18, 11123, maha(s](*ie)
11r17.

mabhi, mio see ma-

midha n. Skt. middha, P middha, “sleepiness.”
gen. pl. midhana 4v6, mi(*dhana) 4r26.

misa adj. Skt. misra, P missa, “indiscriminate.”

n. acc. sg. {misoY 4r23 (adv.), miso 4v1 (adv.).

mucadi v. Skt./P muiicati, “releases” (pass.
Skt. mucyate, P muccati, ““is released”).
pres. 1st sg. pass. mucami 11138 (perhaps also
active = middle; cf. BHSD § 37.16).

mudea adj. Skt. miidhaka, P mitlhaka, “perplexed
(?)'”

unclear: mudeasa 11129.
me, meme see ma-

moksa m. Skt. moksa, P mokkha, “liberation.”
nom. sg. moksa 11138, mokse 11v15; acc. sg.

mokso 11r37; abl. sg. moksade 11r36; nom. pl.

moksa 4r3; gen. pl. moksana 4125, 4v5.
See also moksasapati, moksasuha.

moksasapati f. Skt. moksasampatti, P mokkha-
sampatti, “fortune of liberation.”
nom. sg. moksasapati 4r14.

moksasuha n. Skt. moksasukha, P mokkhasukha,
“happiness/bliss of liberation.”
nom. sg. moksasuha 4r12, moksasuhe 11120.

moyea adj. Skt. mocaka, “liberating.” (Uncertain;
cf. annotations, p. 188.)
n. nom. sg. (?) moyea 4v4.

mosimada see bosimadanisana.

mradua see mraduamanasa.

mraduamanasa adj. Skt. mrdukamanasa,
P mudukamanasa, “having a pliant mind.”
m. nom. sg. mraduamanasa 6v?2.

!ya- rel. pron. Skt. yad, P ya, “who, which.”
m. nom. sg. ya 11124, 11v14, ye 11r25; n. nom.
sg. ya 4r12, 4r19 (uncertain), [ya] 6v8; acc. sg.
ya 6v5, yo 4r17; mn.(?) nom. sg. yo 4123 [2x];
n.(?) nom. sg. ya 11r3; f. acc. sg. ya 11r19 (in
ya vela = BHS yam velam), yo 11142 (in yo vela
= BHS yam velam); ? instr. sg. [yena] 11v23
(context missing).

2ya ind. Skt. yad, P yad, yam, “if, as.”
ya 619, 6v3 (uncertain if m. or n.), 6v3.

3ya [in yam ida] rel. pron. Skt. yad idam, P yad
idam, “such as.”
n. nom. sg. yam 6r3 [6x], 614 [2x], [yam] 612,
613.

yana n. Skt. yana, P yana, “vehicle (?7).”
nom. sg. yana 11r33.

yatra ind. Skt. yatra, P yatra, “where.”
yatra 11r19, 11143, 11152, [ya]tra 11v23.

yadi ind. Skt. yadi, P yadi, “if.”
yati 11129, yadi 618, 6v1, 6v6, 11v3, 11v14
[2x], 11v15, yidi 11v6 (read yadi).
Cf. yahi.

!yava m. Skt. yava, P yava, “corn.”
gen. sg. yavasa 11r53.

2yava ind. Skt. yavat, P yava, “as far as, up to.”
yava 6v7, 11r17, yavi 11136, [yavi] 6r4.
See also ekadutracadurapamcasa-yava-sata,
Jjadidukha-yava-maranadukha.

yavade ind. BHS yavata, P yavata, “as long as.”
yavade 11r8.

yasa ind. Skt. yatha, P yatha, “as; so that (?).”
yasa 616, 1115.

yasabhuda adj. Skt. yathabhiita, P yathabhiita,
“true, truthful.”
n. acc. sg. yasabhuda 4v1 (adv.); m. instr. plL.
ya(*sa)bhudehi 4123, [yasabhude [hi 4124,
yasabhudehi 4v?2.
See also yasabhudaanusasa.

yasabhudaanusasa m. Skt. yathabhiitanusamsa,
P yathabhiitanisamsa, “true benefit.”
instr. sg. yasabhudaanusasena 4r28.
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yasave adj. Skt. yathavat, P yathava, yathava, ‘“‘as
it is.”
n. nom. sg. yasa/ve] 6r8.

yahi ind. Skt. yarhi, “when, if.”
[ya]hi 6v3, 11v13, yahi 6v7 (yahi ... tahi), 11v7.

raga m. Skt. raga, P raga, “passion.”
nom. sg. rafga] 618.
Cf. viragraanusasa, virata, vivegaveragrasuha,
veragrasuha, suveraa.

rajana n. Skt. raiijana, P rajjana, “the act of
becoming passionate.”
nom. sg. rajana 6v8.

rajadi v. Skt. rajyati, P rajjati, “becomes
passionate.”
pres. 2nd sg. rajasi 619; 3rd sg. pass. rajiadi
6v3, 6v7; 1st pl. ra[jama] 6v8; opt. 3rd sg.
pass. rafjiJeadi 6v3.

ruva n. Skt. rigpa, P ripa, “form.”
loc. sg. ruve 11123, 11v28 [2x], 11v30.
See also ruvadhadu, ruvaruva.

ruvadhadu f. Skt. ripadhatu, P rigpadhatu, “the
form realm.”
loc. sg. ruvadhadu 11v14.

ruvaruva n. Skt. riparipa, P riparipa, “form and
the formless.”
loc.(?) sg. ruvaruva 11v28 (context missing).

roa m. Skt. roga, P roga, “disease.”
nom. sg. gro 11v13; instr. sg. [r](¥o)[ge](*na)
612 (uncertain reconstruction).
See also roasagharya.

roasagharya n. Skt. rogasangharya (?) =
~ rogasamharana, P ~ rogasangharana,
“accumulation of disease.”
acc. sg. roasagharya 11v22.

ladha pp. Skt. labdha, P laddha, “obtained.”
n. nom. sg. ladhe 4r17.

labha n. Skt. lambha, P ~ labha, “obtaining.”
instr. sg. labhena 11r38.

labhadi see lavhadi.

lavha m. Skt. labha, P labha, “gain.”
nom. sg. lavha 4r17 (or adverbially used dat.
sg. labha for labhaya as in Pali).

lavhadi v. Skt. labhate, P labhati, “‘obtains.”
pres. 3rd sg. pass. labha[di] 4118, labhadi
11138, 11142, 11143; pres. 3rd pl. lavheti 4r17.

lahuthana n. Skt. laghiitthana, P lahutthana,
“physical alertness.”
gen. pl. [lah](*u)[thana](*na) 4126,
lahuthanana 4v6.

likhida pp. Skt. likhita, P likhita, “written.”
n. nom. sg. likhid[a] 616, [likh]ide 6v8.

likhidae adj. BHS likhitaka, P likhitaka, “written.”
n. nom. sg. likhidae 6r11.

loadhadu see gaganadivaliasamaloadhadu-.

loia adj. Skt. laukika, P lokika, “relating to this
world.”
n. instr. sg. loifeJnay 11v15.
Cf. aloia.

loutara adj. Skt. lokottara, P lokuttara,
“superworldly.”
n. instr. sg. loutarena 11v17.

loga m. Skt. loka, P loka, “[this] world.”
abl. sg. [lo]gado 4r21.
See also loadhadu.

va ind. Skt. va, P va, “or.”
va 6v1, 6v6, 11121, 11r23, 11v3, 11v6, 11v9,
11v14 [2x], 11v15, 11v28, (*va) 11v9, (*va)
11r21.

vacadi v. Skt. ~ vakti, P ~ vatti, “‘says, speaks of”’
(pass. Skt. ucyate, P vuccati, “is said”).
pres. 3rd sg. vacadi 11r14 (or read vucadi,
pass.); pass. vucadi 4r18, 619, 6v1, 11r1, 11r51,
11v28, [v](*u)[ca]di 11v23; fut. 3rd sg.
vaisadi 4r6, 418, (*va)[i]sadi 4r8.

vana ind. Skt. punar, P pana, “but, on the
contrary.” (In 4r19, 11r13, and 11r14 used as
emphatic particle.)
vana 4r19, 6v3, 1117, 11r13, 11r14, [va]na
11r4.

vatava gdv. Skt. vaktavya, P vattabba, “to be
spoken.”
mn.(?) nom. pl. vatave 4124, 4v4.

vada m. Skt. vada, P vada, “statement.”
nom. sg. vado 4r5.

vayida (?) adj. Skt. vyayita (7), “spent.”
n. instr. sg. vayaena 11140 (read vayiena ?).
Cf. avayida (7).

varedi v. Skt. varayati, P vareti, “choose [for
oneself].” (Uncertain, perhaps also Skt.
varayati, “prevents, restrains.”)
pres. 3rd sg. varedi 4113, [va]redi 4r14.
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var jamana pres. part. Skt. ~ varjayavant, P ~
vajjenta, “avoiding.”
n. nom. sg. varjamana 4121, 11r6.

varjita pp. Skt. varjita, P vajjita, “avoided.”
mn.(?) nom. pl. varjida 4v11; n. nom. sg.
varjita 1117 (or abs.).

varjidava gdv. Skt. ~ varjaniya, P ~ vajjaniya
or Skt. varjayitavya, P vajjetabba, “to be
avoided.”
mn.(?) nom. pl. varjidava 4124,
«[va]r[jidave]y 4v9; ? nom. sg. varjidavo 4r17
(context missing).

valia see gaganadivaliasamaloadhadu-.

vi ind. Skt. api, P pi, “also.”
vi 4124, [vi] 6V5.

viartha(e) adj. Skt. vyartha(ka), “unprofitable.”
(Uncertain, perhaps also dat. sg. of vyartha,
“not for the benefit of ...” in both instances.)
n. nom. sg. viarthae 6v2, 6v2—6v3.

vijadi v. Skt. vidyate, P vijjati, pass. “exists.”
(Only in the phrase na ida thano vijadi.)
pres. 3rd sg. pass. vijadi 11150, 11152, 11v11,
11v25.

vifiati see vifiatidukhavidimisasuha.

vifiatidukhavidimisasuha n. Skt. vijiiaptiduhkha-
vyatimiSrasukha, P viiifiattidukkhavitimissa-
sukha, “happiness mixed with suffering due to
cognition.”
nom. sg. viiatidukhavidimisasuhe 11142.
Cf. avifiatisuha.

vipabhava see priavinabhavaagradukha.

vitra adj. Skt. vitta, P vitta (?), “acquired (?).”
? nom. sg. [vitraJe 6v4 (compound future
tense, referent word is missing).
See also vitrasua.

vitrasua n. Skt. vittasukha, P vittasukha (?),
“happiness due to acquired possessions (?).”
nom. sg. [viJtrasu[a] 6v4.

vitrea gdv. Skt. vitarya (?), “to be gone through
(7).” (Form uncertain, either gerund or
infinitive; cf. annotations, p. 163.)

n.(?) nom.(?) pL.(?) (*vitre)[a] 4113, vitrea 4r14.

vidimisa see atvahisaparahisasarvasatva-
hisavidimisasuha, avarimanagunavidimisa,
avarimanadukhavidimiSasuha,
kayadukhacitadukhavidimisasuha,

citadukhavidimiSasuha, civaraksayakaya-
ksayaamoyanaksayadukhavidimisa-

suha, cedasiadukhavidimisasuha,
nisamarthavidimisasuha, dukhavidimisasuha,
durgadidukhavidimiSasuha,
vifiatidukhavidimiSasuha, vidimisasuha,
Sidaiisadharanadukhavidimisasuha,
samsaraiiavatinirvananaSadukhavidimisasuha,
sarvakayadukhavidimisasuha.

vidimiSasuha n. Skt. vyatimisrasukha, P vitimissa-
sukha, “mixed happiness.”
nom. sg. [vidimiSas Juhe 11144.

vipadisara n. Skt. vipratisara, P vippatisara,
“regret.” (Used in a phrase where Sanskrit and
Pali texts use vipratisarino or vippatisarino
respectively.)
nom. sg. vipadisara 6vS8.

vibo(jadi) v. Skt. vibudhyate, P vibujjhati,
“becomes aware of, awakens to.” (Uncertain
reconstruction.)
pres. 3rd sg. vi[bo] + + 6v1 (reconstruct as
vibojadi?).

viragra see viragraanusasa.
Cf. vivegaveragrasuha, veragrasuha.

viragraanuSasa m. BHS virdaganusamsa,
P viraganisamsa, “benefit of dispassion.”
loc.(?) sg. (*viragraanusa)[s](*e) 4r2—4r3,
viragraanusase 419.

virata pp. Skt. virakta, P viratta, “dispassionate.”
m. gen. sg. (*viratasa) 4r2, viratasa 419.

vivaryaa m. Skt. viparydya, P vipariyaya,
“opposite, (instr.:) inversely.”
instr. sg. vivaryaena 4r28.

vivega see vivegagada, vivegaveragrasuha,
vivegasuha.

vivegagada m. Skt. vivekagata, P vivekagata,
“[someone who has] gone into solitude.”
gen. sg. vivegagadasa 11r33.

vivegaveragrasuha n. BHS vivekavirdagasukha,
P vivekaviragasukha, “happiness of
detachment and dispassion.”
instr. sg. vivegaveragrasuhe{*na) 11148—11r49
(uncertain reconstruction of the final na).

vivegasuha n. Skt. vivekasukha, P vivekasukha,
“happiness of detachment/seclusion.”
nom. sg. vivegasuhe 11120; loc. sg. vi(*ve)ga-
suami 11150, vivegasuhami 11149.
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visadi card. Skt. vimSati, P visati, “twenty.”
nom. pl. visadi 4r3 [2x], 419, 4r10.

visajadi v. Skt. visajjate, P visajjati (?7),
pass. “is attached, adheres to (?).”
abs. visa{jaj[jiJta 11v8 (form is uncertain,
cf. annotations, p. 226).

vihafiadi v. Skt. vihanyate, P vihaiifiati, pass.
“is distressed, suffers.”
pres. 3rd sg. pass. vihariadi 11v12 [2x], 11v13.

vucadi see vacadi.

vuta pp. Skt. ukta, P vutta, “called.”
m. nom. sg. vuto 11r53.

ve ind. Skt. vai, P vai, “indeed.”
[ve] 4122.

veragra see vivegaveragrasuha, veragrasuha.

veragrasuha n. BHS viragasukha, P viragasukha,
“happiness of dispassion.”
loc. sg. veragrasuhami 11149, 11r50.

vela f. Skt. vela, P vela, “time.”
acc. sg. vela 11119, 11142, [v]ela 11142.

vovasama m. Skt. vyupasama, P vijpasama,
“bringing to rest.”
nom.(?) sg. [vovasam]o 6v6; acc. sg. vovasamo
6v6.

vruda pp. Skt. vrta for vrita (?), “performed (?).”
(Uncertain; cf. annotations, p. 168.)
m. nom. sg. [vrjud[e] 4r16.

Saki adj. Skt. sakya, P sakka, “possible.”
(Uncertain, perhaps also ind. Skt. sakya,
P sakka.)
n. nom. pl. (?) [Saki] 4113, Saki 4r14;
f. nom. pl. (?) Saki 4r13 [2x].

Sala n. Skt. salya, P salla, “thorn.” (MW
“anything tormenting or causing pain”’; PTSD
“often metaphorically of the piercing sting of
craving, evil, sorrow etc.”)
instr. sg. [Salena] 613.

See also Salasagharya.

Salasagharya n. Skt. salyasanghdrya =
~ Salyasamharana, P ~ sallasangharana,
“accumulation of thorns.”
acc. sg. (*salasagharya) 11v23.

Sali m. Skt. sali, P sali, “grain.”
nom. sg. Sali 11r53 [2x].

Sasidava gdv. Skt. Samsitavya = Samsaniya,
P samsitabba, “to be praised, commended.”
mn.(?) nom. pl. Sasidava 4v?2.

Sitha n. Skt. Sista, P sittha, “the rest.”
nom. sg. Sitha 11129.

Sida see Sidaiisadharanadukhavidimisasuha.

Sidaiisadharanadukhavidimisasuha n.
Skt. sttosnadharanaduhkhavyatimisrasukha,
P sttunhadharanadukkhavitimissasukha,
“happiness mixed with suffering due to
enduring cold and hot.”

nom. sg. Sidaiisadharanadukhavidimisasuhe
11r46.

Sila n. Skt. sila, P sila, “morality.”
nom. sg. Sile 11r51.

Sufia adj. Skt. sanya, P suiiiia, “empty.”
m. nom. pl. Suiia 4r18; mn. nom. sg. suiie
4r18.
See also Sufiagara.

Sufiagara m. Skt. siunyakara, P suniiiakara, “the
aspect of [being] empty.”
instr. sg. Suiiagarena 11v18.

Y$uha adj. Skt. subha, P subha, “pleasant.”
n. nom. sg. suhe 11120.

2 §uha n. Skt. subha, P subha, “‘pleasant [state].”
nom. sg. Suhe 11r16; nom. pl. sufha] 4r4, suha
4r11; gen. pl. Suhana 4126, 4v5.

Sesa mn. Skt. Sesa, P sesa, “remainder.”
nom. sg. Sesa 6r11; dat.(?) sg. sesae 4128 (or
loc.?).

Soa m. Skt. soka, P soka, “sorrow.”
nom. pl. Soa 4r3, 4r10.

Spadima adj. Skt. smrtimant, P satimant,
“mindful.”
n.(?) acc.(?) sg. spadimo 4v3 (adv.?).

Spabhavasa f. Skt. svabhavata, P sabhavata, “state
of intrinsic nature.”
nom. pl. spabhavasa 4v11.

S§paho adv. Skt. svayam, P sayam, “for oneself.”
Spahu 1113, 11r12, spaho 11r1.

Sprisana n. Skt. ~ sparsana, BHS sprsana,
P phusana, “comfort.”
gen. pl. sSprisanana 4127, 4v7.
Cf. asprisana.
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Sriya f. Skt. §ri, BHS sriya, P sirt, “fortune.”
gen. pl. sriyana 11r21.
See also pamdidasriya, mahasSie.

sa card. Skt. sas, P cha, “six.”
instr. pl. sahi 11r2.
See also ekadutracadurapamcasa-yava-sata.

sada adj. Skt. s(r)anta, BHS sata/sata, P sata (?),
“content; n. contentment.” (Cf. annotations,
p. 193.)
n. nom. sg. sade 11138, 11139 [2x], 11r41
[2x], sad(*e) 11r39-11r40, (sadey 11v17,
sado 11114, 11v16; gen. sg. sadasa 4v12.

sadima adj. Skt. s(r)antimant, P satimant (?),
“possessing contentment, being content.”
(Cf. annotations, p. 202.)
mn.(?) instr. sg. sadimena 11r13, 11r14.

sasada adj. Skt. sasvata, P sassata, “constant,
permanent.”
m. dat. sg. sasadae 11r13; n.(?) instr. sg.
sasadaena 4v2 (adv.).

saithida adj. Skt. svayamsthita (?), “scattered (?).”
(Cf. annotations, p. 257.)
n. nom. sg. saithida 6v4.

samthida adj. Skt. samsthita, P santhita,
“composed.”
m. nom. sg. sa/mJthido 6v5 (or n. acc. sg. used
adverbially); n. nom. sg. [sam]thidae 6v5
(compound future tense).
See also samthidomanasa.

samthidomanasa adj. Skt. samsthitamanasa,
P santhitamanasa, “having a composed mind.”
m. nom. sg. [sam[thidomanasa 6v1,
sa[m]Jthidomanasa 6v6.

samsara m. Skt. samsara, P samsara, “cycle of
existence.”
nom. sg. sasamra 11r17.
See also samsaraiiavatinirvananasa-
dukhavidimisasuha, samsarabadhana.

samsaraiiavatinirvananaSadukhavidimisasuha
n. Skt. samsaropapattinirvananasaduhkha-
vyatimisSrasukha, P samsaropapattinibbana-
nasadukkhavitimissasukha, ‘“happiness mixed
with suffering due to rebirth in the cycle of
existence and the destruction of extinction.”
nom. sg. samsaraiiavatinirvana[najsa-
[dukhavidiJmisasuhe 111r45-11r46.
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samsarabadhana n. Skt. samsarabandhana,
P samsarabandhana, “fetter to the cycle of
existence.”
gen. pl. safm]Jsa[ra]{ra}badhanana 4v4—4v5.

saksi (Uncertain, possibly corresponding to
Skt. saksin or samksipta or saksiptam; cf.
annotations, p. 203.)
unclear: saksi 11r14.

saksitena adv. BHS samksiptena, P ~ samkhepato,
“in brief.”
saksitena 4r12, 4v8, 6r4, 11122, 11r32, 11r36.

sakhada see sakhadaasakhada.

sakhadaasakhada adj. Skt.
asamkhyatasamkhyata, P asamkhatasamkhata,
“enumerated or non-enumerated.”
n. gen. sg. sakhadaasakhadasa 11r11.

sagania f. Skt. samganika, P sanganika, “society,
company.”
nom. sg. sagania 11r33.
Cf. asaganiasuha.

sagha see budhadharmasagha.

sagharya n. Skt. sangharya/samharya = ~ sam-
harana (), P ~ sangharana/samharana (?),
“accumulation.”
acc.(?) sg. [saJgh[arya] Gloss (context
missing); abl. sg. sagharyade 11v25,
[sa](*gharyade) 11v26, [sagha](*r)[ya](*de)
11v27.
See also akhadasagharya, gadasagharya,
dukhasagharya, roasagharya, Salasagharya.

sacea see parimanasacea, parimanasaceaagara.

saiia f. Skt. samjiia, P sanifia, “notion.”
nom. sg. saiia 6v4.
See also agadasaiia, anakhadasaria, atvasaiia,
arogasaria, asalasariia, jivasarfia, nicasarfia,
bhavasariia, suhasafia.

sata card. Skt. sapta, P satta, “seven.”
acc.(?) pl. sata 4v9, 4v11; instr. pl. satahi 4vS8,
4v10.
See also ekadutracadurapamcasa-yava-sata.

satida f. Skt. saptita, P sattita, “sevenness (?).”
instr. pl. sati[dehi] 4v12.

satva m. Skt. sattva, P satta, “living being.”
nom. pl. satva 4r22; gen. pl. satvana 4r21.
See also satvahidasuha. Cf. satva.
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satva see atvahisaparahisasarvasatvahisa-
vidimisasuha, bosisatva, sarvasatva...suha,
sarvasatvanamasanivasuha, sarvasatvahida.

satvahida see satvahidasuha.

satvahidasuha n. Skt. sattvahitasukha, P satta-
hitasukha, “happiness of the welfare for [all]
beings.”
nom. sg. satvahidasuhe 11r21.

sadakalo adv. Skt. sadakalam, P sadakalam,
“always.”
sadakalo 4v12.

sadrithia adj. Skt. samdrstika, P sanditthika,
“relating to the present life.”
n. acc. sg. [sadr[ithia 4r10 (adv.), sadrithia
4v8 (adv.); nom. pl. sadrithia 4r4; ? nom. pl.
[sadrithi]a 4r3 (context missing).

sapati f. Skt. sampatti, P sampatti, “fortune.”
nom. sg. sapati 4r14; acc. sg. sapati 11r37;
gen. sg. (*sapatie) 11r12; gen. pl. sapatina
4v8, 11v6, 11v10.
See also moksasapati, sarvasapati, svasapati.

saparaia adj. Skt. samparayika, P samparayika,
“relating to future/next life.”
m. nom. pl. saparaia 4r3; n. acc. sg. saparaia
4v8 (adv.); gen. sg. (*saparaiasa) 11r11.
See also drithadhamiasaparaia.

sapurusa m. Skt. satpurusa, P sappurisa, ‘“worthy
man.”
gen. pl. sapurusana 4r25.
See also budhapramuhasapurusa, sapurusa-

darsana. Cf. asapurusa.

sapurusadarSana n. Skt. satpurusadarsana,
P sappurisadassana, “meeting with worthy
men.”
nom. pl. ((*sapurusa)[dajrsana) 4r3,

sapurusadarsana 4r11.

sama adj. Skt. sama, P sama, “‘same.”
m. nom. pl. same 4r18; mn. nom. sg. samo
4r18; n. nom. sg. same 4r18, samo 4r17, 4r18,
[sa]mo 4r18.

sama see gaganadivaliasamaloadhadu-.

samosana n. Skt. samavadhana, P samodhana,
“meeting, encountering.”
instr. sg. [samosa[nena 6r4.
See also drudesa(*ja)drujanasamosana,
sugadasamosanasuha.

sayasavi ind. BHS sayyathapi, P seyyathapi, “just

as.
sayavisa 11153 (read sayasavi).

sarva adj. Skt. sarva, P sabba, “all, every, each.”
m. acc. sg. sarva 11r15; n. nom. sg. sarva 11r16
[2x], sarve 4120 [2x], 11r16, [sa]rve 4114,
s[ajva 6v7 (or pl.?); f. nom. sg. sarva 4r14.
See also atvahisaparahisasarvasatvahisa-
vidimiSasuha, sarvakayadukhavidimisasuha,
sarvagara, sarvadroaca, sarvarthae,
sarvasatva, sarvasatvanamasanivasuha,
sarvasatvahida, sarvasapati, sarvasineha.

sarvakayadukhavidimisasuha n., Skt. sarvakaya-
duhkhavyatimisrasukha, P sabbakayadukkha-
vitimissasukha, “happiness mixed with
suffering of the whole body.”
nom. sg. sarvakayadukhavidimisasuhe 11r44.

sarvagara m. Skt. sarvakara, P sabbakara, “every
aspect.”
instr. sg. (*sarva)[ga]re[na] 4121 (uncertain
reconstruction).

sarvatra ind. Skt. sarvatra, P sabbattha,
“everywhere, in every case.”
(sarvatra) 4r28.
See also sarvatradesa.

sarvatradea ind. Skt. sarvatrataye, P sabbattataya,
“(neg.:) in no way.”
sarvatradea 11132,

sarvatradesa m. Skt. sarvatradesa, P sabbattha-
desa, “(neg.:) nowhere.”
instr. pl. sarvatradesehi 11132 (instr. for loc.).

sarvadroaca n. Skt. sarvadaurgatya, P sabba-
duggacca, “every misery.”
nom. sg. sarvadroaca 4122; acc. sg.
sarvadroaca 11136; abl. sg. sarvadroacade
11r38, 11v15; gen. sg. (*sarvadroacasa)
1119, sarvadroacasa 11110, 11r12, [sarva]-
droacasa 11v20; nom. pl. (*sarvadroaca) 4r5,
sarvadroaca 4r12.

sarvarthae ind. Skt. sarvarthaya,
P sabbatthaya(m), “in all matters.”
sarvarthae 11r53.

sarvasatva m. Skt. sarvasattva, P sabbasatta,
“every living being.”
instr. pl. sarvasatve[hi] 11124.
See also atvahisaparahisasarvasatvahisa-
vidimiSasuha, sarvasatva...suha,
sarvasatvanamasanivasuha, sarvasatvahida.
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sarvasatva...suha n. Skt. sarvasattva. ..sukha,
P sabbasatta...sukha, “happiness ... of all
beings.”
sa(*r)va[satva].i[ya]n.s(*u)h(*e) 11r19.

sarvasatvanamasanivasuha n., “happiness ... of
all beings.” (The meaning of namasaniva is
unclear; cf. annotations, p. 207.)
nom. sg. sarvasatvanamasanivasuhe 11r19.

sarvasatvahida n. Skt. sarvasattvahita, P sabba-
sattahita, “welfare for every living being.”
nom. sg. sarvasatvahida 4122.

sarvasatvahisa sce atvahisaparahisasarvasatva-
hisavidimisasuha.

sarvasapati t. Skt. sarvasampatti, P sabba-
sampatti, “‘every fortune.”
nom. sg. (*sa)r[va]sapati 4r22; acc. sg.
sarvasapati 11138; abl. sg. s[arvasapati] 11136
(probably reconstruct as sarvasapati(*e)); gen.
sg. sarpasapatie 11v20 (read sarvasapatie),
sarvasapatie 1119, 11r10, [sa](*r)[va]-
(*sa)patie 11112; gen.(?) sg. sarva[sa]patie
11v15; nom. pl. sarvasapati 415, 4r12; unclear:
sarvasa(*pati) 11v16-11v17.

sarvasineha m. Skt. sarvasneha, P sabbasineha,
“every affection.”
acc. sg. sarvasi(*neyha 4r12.

savala adj. Skt. sabala, P sabala, “with forceful
exertion.”
m.(?) nom.(?) sg. saval[o] 6v1 (or n. acc. sg.
used adverbially).

sasarana see bahujanasasaranadukha.
sahora see idarasahora, matrasahora.
sineha see sarvasineha.

su see sudura, sudesasuha, suparibhasidava.
sua see vitrasua. Cf. suha.

sugada see sugadasamosanasuha.

sugadasamosanasuha n. Skt. sugatasamavadhana-
sukha, P sugatasamodhanasukha, “happiness
due to meeting the ‘Sugata’ [epithet of the
Buddha].”
nom. sg. sufgadasaJmosanasuhe 11r19.

sugadi f. Skt. sugati, P sugati, “good destination.”
nom. pl. sufgadi] 413, (*s)u(*gadi) 4r10; gen.
pl. sugadina 4125, 4v4.
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suthu adj. Skt. susthu, P sutthu, “‘excellent; (here:)
proper(ly).”
n. acc. sg. suthu 6v3 (related to 7iano or used
adverbially).
Cf. suthuiiana.

suthufiana n. Skt. susthujiiana, P sutthuiiana,
“proper knowledge (?).” (Uncertain; cf.
annotations, p. 200.)
loc. sg. suthuiianami 1117 (or suthu as adv. and
fianami as loc. sg.).

sudina m. Skt. svapna, BHS/P supina, ‘dream.”
nom.(?) sg. su[di](*na) 617.
See also sudinagara, sudinoama.

sudinagara m. Skt. svapnakara, BHS/P
supinakara, “the aspect of [being like a] dream.”
instr. sg. sudinagar(*eyna 11v18.

sudinoama adj. Skt. svapnopama, P supinopama,
“like a dream.”
n. nom. sg. sudinoamo 4r16; acc. sg.
sudinoamo 4r15.

sudura adj. Skt. sudiira, P sudiira, “distant.”
n. acc. sg. s/ujduro 4r24 (presumably used
adverbially, or as first part in compound with
adide).

sudeSa see sudesasuha.

sudeSasuha n. Skt. sudesasukha, P sudesasukha,
“happiness due to a good place.”
(Cf. annotations, p. 207.)
nom. sg. sudesasuhe 11r19.

sudhu adv. P suddham, “only.” (Etymology
uncertain.)
sudhu 11114, 11137, 11v11.

suparibhagsidava gdv. Skt. suparibhdsitavya,
P suparibhasitabba, “to be thoroughly
admonished.”
mn.(?) nom. pl. suparibhasidavo 4r23.

suladha pp. Skt. sulabdha, P suladdha, “easily
obtained.”
n. nom. sg. suladha 4r17.

suveraa n. BHS suviraga, P suvirdga, “complete
dispassion.”
nom. sg. suverao 11r5, (suverao) 11r32.

suha n. Skt. sukha, P sukha, “happiness, bliss.”
nom. sg. sue 11v9, suhe 4120, 11r18, 11r19,
11r21 [3x], 11142, 11v8, s(*u)he 11r19,
s(*u)h(¥e) 11r19, [s]uhe 11123, suh[e] 6v4,
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suho 11v8, 11v25 [2x], (*su)ho 11v26,
[s](*u)[ho] 11v27; acc. sg. s[ua] 6v1; instr. sg.
suhena 1112, 11r3; abl. sg. suhade 11136;
nom. pl. suha 4r4, 1118, [s](*u)[ha] 4r10;
gen. pl. suhana 4125, 4v5; unclear: suhe 11122.
See also atvahisaparahisasarvasatvahisa-
vidimisasuha, aparasinasuha, avarimana-
dukhavidimisasuha, avifiatisuha, avhifia-
asreasuha, asaganiasuha, uanisasuha,
osagrasuha, kamasuha, kayadukhacita-
dukhavidimisasuha, kayasuha, gaga-
nadivaliasamaloadhadusuha, citadukha-
vidimisSasuha, citasuha, civaraksayakaya-
ksayaamoyanaksayadukhavidimisasuha,
cedasiadukhavidimisasuha, nisamartha-
vidimisasuha, dukhavidimisasuha, durgadi-
dukhavidimisSasuha, parifiasuha, bhesaje-
suha, margasuha, viiiatidukhavidimisasuha,
vidimisSasuha, vivegaveragrasuha, vivega-
suha, veragrasuha, Sidaiisadharanadukha-
vidimiSasuha, samsaraiiavatinirvana-
nasadukhavidimisasuha, satvahidasuha,
sarvakayadukhavidimiSasuha, sarvasatva...
suha, sarvasatvanamasanivasuha, sugada-
samosanasuha, sudeSasuha, suhasaria,
svaasinasuha.

suhasaiia f. Skt. sukhasamjiia, P sukhasaiiia,
“notion of happiness.”
nom. sg. suhafsaiia] 6v6.

suhi adj. Skt. sukhin, P sukhin, “possessing
happiness.”
m. gen. sg. suhina 11126.

Lspura adj. Skt. sphura(t), “trembling; (here:)
agitated.”
n. nom. sg. sp(*u)r[a] 6v6.

2spura m. Skt. sphura, “quiver, throb; (here:)
agitation, unsteadiness [of mind].”
nom. sg. spura 6v3; loc. sg. spurami 6v8.

spuramanasa adj. Skt. sphuranmanasa, “having
an agitated mind.”
m. nom. sg. spuramanasa 6v3, 6v7.

sva see svaasinasuha, svadosa, svadroaca,
svasapati. Cf. aspamia, svayaanusSasa.

svaasina see svaasinasuha.

svaasinasuha n. Skt. svadhinasukha, P sadhina-
sukha, “happiness that is [only] dependent on
oneself.”
nom. sg. svaasinasuhe 11r18.
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svadosa m. Skt. svadosa, P sadosa, “inherent
fault.”
instr. pl. svadosehi 4124.

svadroaca n. Skt. svadaurgatya, P saduggacca,
“inherent misery.”
instr. pl. svadroacehi 4r24.

svaya see svayaanusasa.

svayaanusasa m. BHS svayamanusamsa, P sayam-
anisamsa (?7), “inherent benefit.”
instr. pl. svayaanusasehi 4v?2.

svasapati f. Skt. svasampatti, P sasampatti,
“inherent fortune.”
instr. pl. svasapatihi 4v2.

haksati, haksadi see bhodi.

hi ind. Skt. hi, P hi, “indeed; just; because.”
hi 4128, 616, 6V5.

hida see atvahida, parahida, satvahidasuha,
sarvasatvahida.

hisa see atvahisaparahisasarvasatvahisa-
vidimiSasuha.

hurahu adv. P ~ hurahuram, “from existence to
existence.” (Uncertain; cf. annotations, p. 189.)
hurahu 4v12.

ho ind. Skt. khalu, P kho, “indeed.”
ho 1117.

hoita see bhodi.

hoidava gdv. Skt. bhavitavya, “to be, to become,
to come into existence.”
n. nom. sg. hoidava 11139, 11140, hoidave
11r38, 11r39, 11141 [2x]; f. nom. sg. hoidave
11v2 [3x].

hode see amitrahodeaposana.

hoda pp. Skt. bhiita, P bhiita, “become.”
n. nom. sg. [ho]de 11v9; f. nom. sg. hode
11v4, 11v8.
Cf. bhuda.






