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1.  LÜHA, LUHASA, LÜKHASA.1

In Divyävadäna (ed. Cowell and Neil) we find the
curious form LÜHA in l üha -c iva ra  (pp. 81, 427) and
lüha -p ran i t a  (p. 425). It has evidently puzzled the
editors, who have conjecturally glossed it by * bad.’ But
the sense of the passages in which the word occurs shows
that l üha  does not mean ‘bad,’ but ‘coarse,’ ‘rough,’
and corresponds to Sanskrit r üksao r  l uksa ,  which in
Pali takes the form of 1 ü k h a, and is used exactly in
the same way as l üha  (see Vyut. § 134, p. 41).
Childers gives a number of passages in which l ükh  a is
employed in connection with p a n 11 a (see Samyutta xvi.
4, 5), but none where it is employed with reference to
ci va ra .  In Anguttara Nikäya I. xiv. 5, 6, Th- Gäthä
II. p. 197, Mil. p. 342, we have l ükhac lva r  adhara,
‘wearingacoarse robe.’ Lükh  a is also found in the sense of
‘ rough,’ as applied to person and life, in Mahävaggä (ed.
Oldenburg), p. 55; Majjhima Nikäya, pp. 77, 78; Jät. I.
390, IL 136.

We do not, however, find l üha  in Pali, as we should
naturally expect, though it is undoubtedly a Prakrit form
(cf. Jain Pkt. lüha in Äyärangasutta I. 2-6) ; but, as we have
1 a h u for 1 a g h u, there is no reason why we should not
find l üha  for l ükha .  We meet with something like it in

See Academy, July 12, 1890.
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Pali. In the Ambattha-sutta (Dlgha Nikäya III. 1. 12, p.
90) we have the following interesting and curious passage :
“ Candä bho Gotama Sakyä-jäti, pharusä . . . , LAHUSÄ
. . . , r abhasä . ”  Cf. “ Daksinapäncälas tu . . .
c an  do r ab ha  s ah  karka?o dharmena räjyam kärayati
(Divyävadäna, p. 435. Here k a r k a 9 a-=l ah u s a).

Buddhaghosa, while confirming the readings of the text,
had some difficulty in explaining at least two words in this
quotation. His note on 1 a h u s ä is as follows : “Lahusäti
lahukä, appaken’ eva tussanti vä russanti vä udakapitthe
läbukatäham viya appakenäpi uppilavanti” (Sumangala
Viläsinl I. p. 256). The commentator evidently connected
l ahusa  with l ahuka  (= l ahu= lagh  u), ‘light,’
‘ frivolous.’ Now the context shows that this cannot
possibly be the meaning of 1 a h u s a in the text, and we
are compelled to assign to it some such meaning as
‘ rough,’ ‘ uncouth.’ It represents a form 1 u h a s a or
1 ü h a s a. This transposition of vowels is not uncommon
in Päli. I have shown that Sanskrit m ü r v ä becomes in
Pali not only m u b b ä, but marüvä  or maruvä  (see
“ Journal ” of the Pali Text Society for 1889, p. 208).

L u h a s a, with the force of ‘ rough,’ ought to corres-
pond to a Päli 1 ü k h a s a, a form that is not to be found
in Childers’s Dictionary, but for which, however, there is
good authority. In Sutta Nipäta (v. 244, p. 43) we find,
“ Ye LüKHASÄ därunä pitthimamsikä mittadduno nikkarunä-
timänino.” Those who are rough, harsh, backbiting,
treacherous, merciless, arrogant.

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

2.  RABHASA.

RABHASA, in the passage quoted above from the Ambattha-
sutta, is not registered by Childers. Buddhaghosa renders
it incorrectly by bahubhän i ,  ' loquacious ’ ; and,
curious enough, one of the variant readings of the Burmese
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MSS. is b h a s s ä. EABHASA needs, however, no emenda-
tion. It is a well-known Sanskrit word, with the meaning
of ‘violent,’ ‘fierce,’ and makes very good sense along
with the epithets canda, p h a r u s a, and 1 a h u s a.

3. ABANAVIHÄRI.

ÄRANÄviHÄRl occurs in the Divyävadäna, p. 401, and is
conjecturally explained as ‘ hermit.’ The correct reading
is a r anav ihä r l ,  a term that occurs in Anguttara Nikäya
I. xiv. 2, and Petavatthu, iv. 1. 33, signifying ‘ living free
from care.’ According to the commentary on the Petavat-
thu, it is equivalent to me t t äv ihä r i ,  ‘ living in friend-
ship,’ ‘friendly disposed’; but, see me t t äv ihä r i ,  in
Anguttara Nikäya I. xiv. 7.

4. SÄLITTAKA.

SiLiTTAKA occurs in Jätaka I. p. 418, in the compound
sä l i t t akas ipp  a=s  akkha räkh ipanas ippa ,  the
art of slinging stones, potsherds, &c., from a catapult or
bow. The Jätaka story tells of a cripple who was such an
adept at the art that he was able to cut out the figure of an
elephant or horse on a tree. There is another reference to
the term in the Petavatthu iv. 16. 7—“ Sä l i t t aka  p-
pahärena vo 1 bhindissan tassa matthakam,” upon which
the commentator has the following remark : “ Sälittakap-
pahärenäti sälittakam vuccati dhanukena angulihi eva vä
sakkharäkhipanapayogo ti.”

Childers has no notice of the word, and its etymology is
by no means clear. It might possibly come from san -
kh i t t aka ,  from k s h i p, with the preposition s a m,
through the intermediate forms s akk i t t aka ,  s äk i t -
t a k a, and by dissimilation of the consonants s ä l i t t aka
(cf. Päli phäsu l ika  = pä rquk ika  and s a l l a -
l i ka t  a=9alyaklkrita). It might, however, represent an
original s a l l i t t ak  a=s  a l l i kh i t aka ,  from 1 i k h, with

1 The printed text has this vo, which seems against the
sense and metre.



4 NOTES AND QUERIES.

preposition sam (c/. s ä r ambha ,  s ä r addha ,  for s am-
rambbha ,  s amraddha ) .

5. PITTA.

We find PITTA in a metaphor often used in Buddhist
works : “ Seyyathäpi bhikkhu cantZassa kukkurassa
näsäya p i t t am bhindeyyum, evanhi so kukkuro bhyyo-
somattäya candataro assa ” (Samyutta Nikäya xvii. 36. 6 ;
Cullavagga vii. 2. 5). The editors of the Vinaya Texts
(iii. p. 237) translate this passage as follows : “ Just,
0 bhikkhus, as if you were to burst a gall [bladder] before
the nose of a fierce dog, the dog would thereby become so
much the fiercer.” As nä säya  is here in the locative
case, and means on the nose, not before the nose,
p i t t a  cannot signify ‘ a gall’ or ‘gall bladder.’ In Päli
its usual acceptation is ‘ bile.’ The Sanskrit nä sa - r ak -
t ap i t t a ,  ‘a bleeding of the nose,’ does not help us here,
unless we take p i 11 a to mean a ‘ blister ’ or bladder filled
with blood or pus. P i 11 a is evidently a pimple or gather-
ing of some kind on a dog’s nose, and we can easily under-
stand why, if by a blow this should be broken, a fierce dog
would become fiercer ; but it is hard to see why breaking a
gall (bladder) before the nose of a dog should have this
effect.

PiTTA may here stand for ph i t t a ,  i.e., ph l t a ,  corre-
sponding to Sanskrit s ph l t a  ‘swollen,’ and denote ‘a
gathering ’ or ‘ swelling.’ For the shortening of the vowel,
compensated by the doubling of the consonant, compare
van ibbaka  = van lpaka  and nitZdha = n I d a.

In the Commentary on the Udäna, i. 7 (see Päli Text
Society’s “ Journal ” for 1886, pp. 98-9), the passage under
discussion occurs with some slight variations—“ . . .
cancZa-k ukkuZassa  c i 11 am bhindeyya . . . ,” in which
kukku ta s sa  ‘cock,’ is substituted for kukkuras sa
‘dog,’ and ci t t am ‘ comb?’  for p i t t am ‘swelling.’
These alterations may be due to the Burmese original
from which the Sinhalese scribe copied his text. We can
thus understand how kukkuZassa  appears for k u k k u-
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I a s s a, i.e., kukkurassa. A similar confusion ig found in
Sanskrit (see Benfey’s Dictionary, s.v. kukku ta ) .

6. SAMÄSISI.

SAMÄSisi occurs in Puggala Pannatti (i. 19, p. 13),
and is there defined as ‘ one who has simultaneously
attained an end of human passion and of existence.’ It
seems to represent an original s amas in i s i  from the root
9 a s (9 i s), cf. Päli ä s imsa t i ,  ‘to desire.’

7. SATAKKATU.

“ Yathä hi megho thanayam vijjumäll s a t akka t  u.”
(Samyutta Nikäya III. 3. 4, p. 100.)

SATAKKATU corresponds to Sanskrit 9a t ak ra tu ,
* honoured by a hundred sacrifices,’ one of the names
of Indra, but in the passage quoted above, it is an epithet
of m e g h a, and is equivalent to s a t a s ikha ra  or
s a t ako t i ,  ‘ having a hundred points,’ one of the epithets
of the ‘ thunderbolt.’ The various readings are s a t a-
kkaku ,  s a t akkuku ,  the former of which should
perhaps appear in the text —k kaku  or kakü ,  repre-
senting Sanskrit k akud,  ‘a peak.’

8. SÄHUNNAVÄSI.

“ Sähunnaväs ino  eke anne kesaniväsino.”
(Petavatthu iii. 1. 6.)

The commentary explains s ä h u n n a väsino by
c h i n n a b h in n a-p i l o t i kakhan<Zan iväsanä .  This
enables us to see that SÄHUNNA means ‘ a strip of ragged
cloth,’ ‘ a ragged or dirty robe ’ ; but it has nothing corre-
sponding to it in Sanskrit by which we can get at its
derivation. It may be a mere error for s ä h u I a, which
we find in Majjhimaka Nikäya (pp. 509, 511), in sähu-
Za cl vara (v.l. sähu la - ,  s ähu l i - ) ,  but of which the
meaning is by no means clear.

“Tam en’ annataro puriso telamasikatena sähuZac i -
va rena  (v.l. sahuliclvarena) vanceyya ” (Majjhima i.
pp. 509, 511).
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The reading s ähu l i c iva rena  seems to show that
s ä h u 1 i is the right reading, and signifies a sort of coarse
robe. In Häla 607, p. 294, we find s ähu l i  in the sense
of a garment —“ Väuvellia-s ähu l i  ”=vätuvellita-sähuli.

Sähu l i=vas t r ämca la ,  vastravi?esa. Dr. Weber (269
p. 98) quotes the authority of Päiyalacchi (ed. Pischel) for
s ähu l i ,  ‘ a lower dress.’ The reading s ähu l i - c iva -
r ena  would seem to connect s ähu l i  with the Präkrit
s ähu l i ,  ‘ a branch,’ f romsäkhä .  Was t he sähu l i c i -
v a r a a dress made of ‘ bark fibre ’ ?

Can s ähunnaväs ino  be a blunder for s ä n a n i v ä-
s i n o, ‘ wearing a coarse robe ’ ?

9. ANDAKA.1

ANDAKA, not in Childers’s Dictionary, occurs in Jät. III.
260, 1. 10, in the compound a n d a k a-väca, explained by
the commentary as sadosa-väca. There is a variant (Bur-
mese) reading, k a n d a k a-väca ; and Prof. Kern, attaching
somewhat too much importance to this lection, takes Dr.
Fausböll to task for not adopting k a n t a k a-väca, a likely
reading, suggested by the Sanskrit väkkan taka  in
Mahäbhärata V. 1267.

At one time I was disposed to regard a n d a k a as a
scribal blunder for c a n d a k a (see Päli Text Soc. “Journal”
for 1886, p. 105) ; but as we find in Dhammasangani 1343,
the same form in the phrase, “ Yä sä väcä a n d a k ä asätä
kakkasä,” &c., I have no doubt that the reading in the
Jätaka book is correct, and should be retained. But what
is the origin of the word an dak  a? One MS. reads
a t t hakaväco  for addhakaväco .  This looks as if
a n d a k a were a derivative of the root a r d, ‘to hurt,
pain,’ which in Päli assumes the form a d d (as well as a d d
and a tt), whence we get the adjective a d d a n a, corres-
ponding to Sanskrit ar  d ana .  This might become (1)
andana,2 and (2) a n d a k a, the primary meaning of which

1 See Academy, Sept. 27, 1890.
2 See William’s Edition, p. 71 ; Burkhard’s, p. 43, 1. 6.
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would be ‘ paining, vexing,’ hence ‘ sharp, bitter,’ as
opposed to the meaning of s a n h a and s a k h i 1 a.

10 .  AVÄTÜKA=APÄTUKA. 11 .  VEDHAVERA. 12 .  NEKATIKA.

“ NEKATiKÄ vancanikä kutasakkhi AVÄTÜKÄ.”

(Thera Gäthä v. 940, p. 86.)
ÄvÄTUKA looks at first sight as representing an original

av rä t aka ,  ‘hypocritical’; but two MSS. of the Thera
Gäthä read a p ä t u k a, ‘ sly, crooked, disingenuous ’ (?),
formed from the adjective a p a t u, ‘ unskilled, awkward.’

In Jätaka IV. p. 184, we find the following passage :
“ Sukkacchavi vedhaverä thullabähä apä tubhä , ”  where
the last adjective is a mere blunder of the scribe, due to
the ending of the previous word, for a p ä t u k ä, which is
explained in the commentary to the Jätaka book by
apä tubhävä ,  dhanuppädavirahitä.”

The form VEDHAVERÄ is very curious. It is explained in
the commentary by v i d h a v ä, apatikä, a ‘ widow ’ ; but
vedhave ra ,  according to Kaccäyana, signifies a ‘ widow’s
son,’ and represents Sanskrit va idhaveya ,  which, how-
ever, does not give here the sense required by the context.
Ought we not to read vedheyakä  or vedhe rakä ,
‘ foolish, blockish ’ ?

Perhaps the Sanskrit va idhaveya  had the meaning
of ‘ fool,’ for in one passage in Cakuntala 1 we find “ pra-
lapatyesha vaidhaveya/i ” for “pral°.  vaidheya/i,” where
va idheya i s  explained by one commentator as m ü r k h a,
‘ a blockhead.’ In another commentary that I have seen
va idheya i s  glossed byvä l i sha ,  i.e., bälisha, ‘a fool,
foolish, childish.’ In Amarako<?a III. i. 48, we find these
terms associated : “ ajnamüdhayathäjätamürkhav a idhe -
yabä l i sha . ”  Perhaps vaidhavera and vaidhaveya had
also, like bä l a ,  the meaning of child, childish, and hence
‘ foolish.’

Childers gives n e k a t i k a, ‘ fallacious,’ 2 without any
1 See William’ Edition, p. 71 ; Burkhard’s, p. 43, 1. 6.
2 Benfey assigns this meaning to Sk. naikritika. Bur-

nell renders it ‘ malignant ’ in Manu IV. 196.
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authority, but ‘ dishonest ’ seems to be the more correct
sense, cf.

“ Kütassa hi santi kütakutä bhavati cäpi n ika t i no
n ika tyä  ” (Jät. II. p. 183).

The commentary has the following note :

“ Bhavati cäpi nikatino nikatyä ti nikatino neka t i s s a
vancanakassa puggalassa nikatyä aparo, nikatikärako van-
canakapuriso bhavati yeva ” (see Jät. III. 102) ; compare :

“ Mäyävino neka t ikä”  (Jät. IV. p. 184, 1. 12).

N e k a t i k a, in Jät. IV. p. 42, is glossed by vancaka (see
Majjhima I. p. 180).

N i k a t i and n ika ranä  are employed in Puggala
Pannatti (pp. 19, 23) to explain mäyä, ‘deceit’ (Pet. p. 44).

13. ASUROPA.

The word ASUROPA, not registered by Childers, occurs in
Puggala Pannatti as a synonym of kodha, ‘ anger,’ and in
Dhammasangani as a synonym of dosa (i.e., dvesa),
‘ enmity, hatred.’ While the meaning is tolerably clear, its
etymology is by no means self-evident. If it be regarded as
a - s u r o p a, from * a - su r  up a, we might get from the
compound some such meaning as ‘ displeasure ’ ; but if we
look upon it as a s u - r o p a, from an adjective *ä s u-r ü p a
corresponding to an original *ä?u - rüpa ,  we might attach
to it the primary sense of ‘ hastiness, quickness of temper.’
Or it is possible that a su ropa  is from *as suyya -
r ü p a, through *asü ra rüpa ,  ‘ angry,’ ‘ malevolent.’

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

Asuropa ,  mentioned by the Bev. Dr. R. Morris in his
“ Contributions to Pali Lexicography ” (Academy, Sept. 27)
as occurring in Puggala Pannatti as a synonym of k o d h a,
‘ anger,’ and in the Dhammasangawi as a synonym of
dosa ,  ‘enmity,’ ‘hatred,’  may be compared with ä su -
lopa  of the Asoka inscriptions (Dhauli, det. ed. i. 10;
Jaugada, det. ed., i. 5). The meaning of this word is
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doubtful. Burnouf took it as a s u - 1 o p a, ‘ le retranche-
ment de la vie,’ ‘ le meurtre ’ ; and Dr. Kern corrects it to
ä su losa  ( ä su - rosa ) ,  ‘a quick temper.’ M. Senart
analyses it as ä s u - 1 o p a, ‘ abandon precipite,’ and hence
‘ readiness to be discouraged.’ ‘ Anger ’ would suit the
passage nearly as well, but it would be interesting to know
if M. Senart’s translation would agree with the passages
referred to by Dr. Morris. The only difficulty in the way
of the identification of these two words is the long ä in
Piyadasi’s ä s u 1 o p a. Dr. Morris, however, seems inclined
to derive his own a s u r o p a from an original *ä su - rüpa ,
which would solve the question so far as the long vowel is
concerned. It is hardly necessary to point out that these
Dhauli and Jaugada inscriptions everywhere substitute I
for r.

To this I rejoined on Oct. 11th :—
Dr. Grierson has pointed out that ä su lopa  occurs in

the Asoka inscriptions. (Academy, Oct. 4th.) There is
no doubt as to the connection of the two words a s u r o p a
and ä su lopa .  The Dhauli det. ed. i. 10 reads—“imehi
Cu jatehi no sampatipajati isäya ä su lopena  nithuliyena,”
&c., which Prof. Senart renders as follows : ‘ Mais il est
des dispositions avec les quelles on ne reussit pas : ce sont
1’envie, le manque de perseverance, la rudesse,’ &c.

The nouns isä, ä su lopa ,  n i t t hu r iya  correspond to
Päli i s sä ,  ‘envy, ill-will,’ as uro pa, ‘anger,’ n i t t hu -
r iy  a, ‘ harshness.’

But ‘ anger ’ is but one of the meanings attached to
a su ropa ;  it has also the sense of ‘ impatience,’ ‘want
of forbearance,’ as in the following passage in Dhamma-
sangani 1341: “ Yä khanti khamantä adhiväsanatä acan-
dittam anasu ropa  attamanatä cittassa—ayam vuccati
khanti.” Here anasu ropa  corresponds exactly to a n ä -
su lopa  in the Asoka inscription, Dh. det. i. 12.

The great difficulty is with the initial vowel. Should it
be short or long ? The shortening of an initial long vowel
is uncommon in Pali, while the lengthening of a short one
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is not rare in the Asoka inscriptions. The form ä s u 1 o p a
does not settle the question as to the original form.
A-su ropa  may have originally meant ‘lack of good
nature,’ i.e., ill-nature, bad temper, want of forbearance,
just as * s u - r o p a=‘  good-nature ’ would be opposed to
*v i ro  pa, = ‘  ill-nature.’ Cf. Sk. v i rüpa ,  ‘wicked, de-
formity.’ If ä su ropa  be the true reading, the second
element r o p a may come from the root r u p, 1 to break,
pain,’ which Pali possesses in the passive ruppa t i=
rupyati.

Dr. Kern’s ingenious emendation of ro sa  cannot, of
course, stand before the reading furnished by the Pali
texts.

14. ASSA.

We find the word ASSA, ‘ ashes,’ in the compound ASSA-
puta, ‘ a basket of ashes.’ It occurs in Anguttara Nikäya
IV. 242-3, “ a s s a-puta?n khandhe äropetvä,” where the
Burmese MSS. read b h a s m a-putawi. We find it also in
Dlgha Nikäya III. i. 26 — “ a s s  a-putena [v.l. b h a s m a -]
vadhitvä,” explained in the commentary by “ bhasma-
putena.” The passage in the Anguttara shows that the
addition “ slse chärikawi okiritvä ” is a mistake (see
Sumangalaviläsini, p. 267). The etymology of the word
is not clear. Can it be for a m s a, and come from a root
a wi s, ‘to shine,’ as seen in a m q u ?

15. ÄNAKA.

In Sanskrit ÄNAKA is the name of a kind of kettledrum
beaten only at one end. We have a trace of it in Pali in
the following passage from the Samyutta Nikäya XX. 7 .3: —

“ Bhütapubbawi . . . Dasärahänawi änako  näma mu-
dingo ahosi. Tassa Dasärahä ä n a k e ghaiite annam änim
odahimsu ; ahu kho so . . . samayo yarn änakas sa
mudingassa poränam pokkharaphalakawi antaradhäyi, äni-
sanghäto va avasissi.”

From this quotation and the application that follows we
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gather that when the injured drum received another set of
pins or pegs (änisanghäta) which were not suitable for the
purpose, the head (pokkhara-phalaka) was damaged and
rendered useless. This use of än i ,  as applied to the
fixtures of a drum, is very curious. For other senses of
the word see Cullavagga x. 16, 2 ; Thera Gäthä, vv. 355,
744, pp. 39, 73 ; Sumangala I. p. 39.

16. INÄYIKA.

In the “ Journal ” of the Pali Text Society for 1887, p. 109,
I showed that the word iNXviKA, though usually explained
as a ‘ debtor,’ is usually found in the sense of ‘ creditor,’ cf.
‘ i näy ikeh i  codiyamäno,’ in the commentary to Peta-
vatthu I. i. p. 71. There is only one passage in our printed
texts (Mahävagga i. 46) where it has the signification of
‘ debtor,’ answering in meaning to the Sanskrit r i n ika .
It is quite possible that i n ä y i k a may represent (1) Sk.
rinika, a debtor, and (2) Sk. * r inäy ika  (c/. rinayävan),
one who goes after a debt, a creditor.

There is, however, a word to which it may be related,
namely, the Sanskrit anika (=rinika ?) in Äpastamba I. i.
16, rendered, according to Prof. Bühler, by one commen-
tator, ‘a  money-lender,’ cf. Sk. än r inya  with Pali
änanya  (Suttavibhanga I. p. 284; Sum. I. p. 215) ; ‘free-
dom from debt,’ and a n a n a, ‘ free from debt.’

17. UJJANGALA.

ÜJJANGALA for jangala occurs in Vimäna, Ixxxiv. 5, p. 78,
and is written u j j hanga l a in  Petavatthu ii. 9. 70, where
it is glossed by ativiyathaddhabhümibhäga.

18 .  KANHÄBHIJÄTIKA. 19 .  RUMMA, RUMMf.

“ Brahmabhütam atitulam Märasenappamaddanam.
Ko disvä na-ppasideyya api kanhäbh i j ä t i ko . ”

‘ Who having seen him (Buddha) the most eminent, the
matchless, the crusher of Mära’s army, is not appeased,
even if he be “of black origin”  ’ (Sutta Nipäta, v. 563;
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Thera Gätha, v. 833). What is meant by kanhäbhijätika,
* of black origin ’ ? Namuci, or Mära, is called ‘ the black
one ’ in Sutta Nipäta, v. 438, just as the devil is tradition-
ally represented as ‘black.’ In the passage quoted above,
‘ of black origin ’ does not refer to Mära, but to one of the
' demon-race,’ more especially to a p i s ä c a.

There is a good story with reference to the use of kanha,
‘ black,’ as applied to ap i säca  in the Ambatiha-sutta
(Digha Nikäya III. i. 18 ; see also Jät. IV. 9). Disä, a
slave of Okkäka, king of the Sakya race, gave birth to a
black child, who received the opprobrious designation of
Kanhä, ‘ black.’ He was neither pleased with his name
nor complexion, and used to say to his mother : ‘ Have me
washed, mammy, and cleansed from this dirtiness, and I
shall then be of some use to you.” In those days, the story
adds, p i s ä c a s were called ‘ black.’ “ Yathä kho pana
. . . etarahi manussä pisäce pisäcäti saiijänanti, evam eva
kho . . . tena samayena manussä p i s äce  pi kanhäti
saiijänanti.” In the older Sanskrit literature non-Aryans
and demons seem to have been called ‘ blackskins.’ For
kanhäbh i j  ä t i ,  see Sumangala I. p. 163, and compare
Thera Gäthä, v. 140, p. 19. In the Jätaka book a dirty
and untidy person is compared to a mudsprite (pamsu-
pisäcaka).

“ Kuto nu ägacchasi RUMMA-väsI
Otallako pamsupisäcako va.”

(Jät. IV. pp. 380, 384.)

RuMMA, not in Childers’s Dictionary, seems to have the
sense of (1) dark, tawney ; (2) dirty. Compare rumma-
rüpi (Jät. IV. 387), “ Pajam imam passatha rumma-
rüpim.” Sanskrit r umra  means ‘tawny,’ and might
possibly become rumm a, though it would ordinarily take
the form of r umba .  Rumma might represent an
original r umya ,  but cf. t a m b a=  Sanskrit t ämr  a. We
have the form RUMMf, ‘ dirty,’ in Jät. IV. p. 322 (“ RUMMi
rajojalladharo aghe vehäsayam thito ”), which evidently
points to the Sanskrit r u k m i n (from rue ,  to shine) ; cf.
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English black and blank) ; so that r u m m a corresponds to
Sanskrit r ukma ,  just as Pali r ummava t i  represents
Sanskrit r ukmava t i .

The commentary explains r u m m i and rummarüp i
as ananjitamanditä ; rummavasi is glossed by “ ananjita-
manditaghattitasanghäti-pilotikavasano.”

20. KÄCA.

In Cullavagga, v. 9. 2, we find käcamaya ,  ‘ made of
glass,’ or more properly, ‘ made of crystal.’ In Simävivä-
davinicchayäkathä (p. 28, Pali Text Society’s “ Journal,”
1887), we have käcalimpita, ‘glazed.’ In Divyävadäna
mention is made of käcaman i  (crystal) that shone like
a real gem, and in Jät. II. p. 418, a precious stone (mani)
is described as a - k ä c a, ‘ without käca,’ free from im-
purity. “ Ayatn mani veZuriyo a k ä c o vimalo subho.”
The commentary explains akäcaby  a-kakkasa (Sk. a-
ka rka?a ) ,  which usually means ‘not rough, smooth’
(see Jät. III. 282); but here a -kakkasa  must mean
‘ free from grit.’ Compare the following passage, where
k a k k a s a signifies ‘ gritty ’ : “ Kämadadassäpi . . . mani-
ratanassa ekadesam kakkasan t  uppajjati, na ca tattha
k a k k a s a-uppannattä maniratanam hiZitam näma hoti.”
(Mil. p. 252.) The Sanskrit k a r k a r a, Marathi kanka r ,
means both ‘ hard ’ and also a nodule of limestone, and
k a k k a s a must=k äca. Kakkasa i s  used as a noun,
meaning ‘ harshness,’ in Sutta Nipäta v. 328, p. 58—

“ Särambha-k a k k a s a-kasäva-mucchatn hitvä.”

Akäci ,  ‘ smooth,’ occurs in Vimäna, 60, 1, p. 55—

“ Susukkakhandham abhiruyha nägatn
Akäc inam  dantibalim 1 mahäjavant.”

21. KüNDA, SAN-KUNDITA, KUNDALIKATA.

“ Kena te anguli kundä  mukhan ca fcwndallkatani ”
(Petavatthu ii. 9. 27).

1 Bead dantim balim (?).



14 NOTES AND QUERIES.

KuNDA=kunita, anujjubhüta, probably connected with
the root kund, ‘to maim’ (originally to twist, wring ?)
signifies crooked, twisted; cf. san -kund i t a  in quotation
below. See Saddhamma-Pundarlka (S. B. E. p. 93 v. 119)
where kundaka  is referred by Prof. Kern to the root
kun t=vikalikarane.

KuNDALiEATA, in form, but not in meaning, represents
Sanskrit kunda l ik r i t a ,  ‘ ring-streaked,’ ‘ coiled-up ’ (?).

According to the commentary on the Petavatthu it
signifies ‘ contorted, awry ’— “ mukhavikärena vikucitam
sankunditam.”

22. KUJJ=KUBJ.

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

Childers gives from this root ukku j j e t i ,  and n i k k u j -
jet i, but has no mention of kuj j a (Sutta Nipäta, v. 242,
p. 42); n ikku j j a ,  ‘turned upside down’ (Puggala,
p. 31).

ÄVAKUJJA seems to occur in the sense of ‘ all of a heap,
huddled together,’ in a vaku j j ä  patämase (Petavattha iv.
10. 8, p. 66). It also means ‘ lying face downwards ’ (Jät.
I. 13).

In Puggala Paiinatti, p. 31, “ a v a k u j j a-paniia ” is an
epithet applied to a person who does not bear in mind
what he hears, ‘ whose wits are muddled,’ ‘ muddle-
headed.’

This use of avaku j j a  seems to show that Childers’s
explanation of n iku j  j a t i  is correct. It means ‘ to take
in,’ ‘ to lay to heart,’ and represents k u b j -|-n i, and should
always be written with one k and not with two, as in some
MSS. and texts. (See Sumang. I. p. 160 ; Dlgha II. 17, 21 ;
Mahävastu I. 393.)

In Sumangala I. p. 287, Buddhaghosa has “n ikku j -
jita-mukha,” ‘with the face towards the ground,’ ‘with
closed mouth,’ in contradistinction to “ uttäna-mukha,”
‘ with open countenance,’ ‘ communicative ’ (?) This use
of n ikku j j i t a  looks like a confusion with the roots
k u b j and k u c c=k u n c.
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We have in Pali from the root k u c, ‘to bend,’ s a n k u -
c i t a  (-mukha), ‘frowning’ (Sum. I. p. 287) ; v ikuc i t a
(Petavatthu ii. 9, 27).

The root k u t, ‘to bend,’ occurs in s anku t i t a  (Mil. p.
257) ; pa i i ku t a t i  (Mil. p. 297, 11. 15, 22) ; s anku t i l a
(lb., p. 297, 1. 19).

PATiKUJJETi, omitted by Childers, signifies ‘ to enclose,’
“ Sa pätim annäya suvanwa-pätiyä pa t i ku j j e tvä”  (Jät.
I. p. 69). See I. p. 50, “ tucchapäti?« eva annäya patiyä
pa t iku j  j e tva  pesesi ” (Dhammapada, p. 140, 1.24). At
p. 140, 1. 1, it is miswritten p a t i k u j j i t v ä.

23. KRI KR1.
Childers has no instances of the root K r i , ‘to injure,

hurt ; ’ but compare “ karato kärayato, chindato chedäpä-
yato ” (Majjhima Nikäya I. p. 516 ; Dlgha Nikäya II. 15,
17). In the Jätaka book we find ka t a ,  ‘ injured,’ and
k a 11 ä , ‘ injurer.’’ “Na ka t a s sa  ca ka t t a  (kattu ?)
ca mettl sandhiyate puna ” (Jät. III. p. 186). In Jät. IV.
p. 42 we find ka t ana .

“ Yam me t v a m samma akkäsi Säkhena k a t a n a m
katam.”

There are various readings : (1) kadhanam = ka-
t a n a for k a n t a n a ; (2) kantam. The first would re-
present a Sk. k r i t ana  or k r in t ana ,  the other Sk.
k r a n t a .

The commentary contains the following note : “Ka t  a-
n a m katan ti äkaddhana-vikaddhana-pothana-kottana-
sankhätam katanam katan ti attho.”

In Sumangala Viläsinl I. p. 187, we find m a s s u - k a -
r a n a -’tthäya, ‘ for the purpose of hair-cutting.’ Cf.
Päli kä ranä ,  ‘torture,’ in fcäranaghara, Jät. II. 128;
and see k ä r a n a , Majjhima Nikäya I. p. 446.

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

24. KÄLUSSIYA.

Disä-k a lu s s iya  is employed by Buddhaghosa in
Sumangala Viläsinl I. p. 95, to explain disädäha (Dlgha
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I. 1. 24). Kä lus s iya ,  ‘obscurity,’ ought properly to
be written kälusiya or k ä 1 u s s a , representing Sanskrit
kä lu shya ,  ‘foulness, turbidity;’ the Burmese MBS.
read k ä I u s i y a .

25. KELANÄ, PATIKELANÄ, KELÄYATI.

Childers has no notice of these words, which occur in
Sumangala Viläsini I. p. 286 : “ Vigata-cäpallo ti patta-
mandanä civara-mandanä senäsana-mawdanä imassa vä
pütikäyassa kelanä patikelanäti evawi vutta-cäpalya-vira-
hito.” The Burmese MSS. have ke l äyanä  and pati-
keläyanä. Ke lanä  in the above quotation seems to
signify ‘adornment.’ If connected with ki l ,  ‘to play,’
ke l i ,  ‘sport,’ it ought to mean ‘amusement.’ Hema-
candra, in his Praksit grammar, tells us that ke l äya
may be substituted for samärac, ‘ to adorn; ’ hence from a
verb ke l äya t i  we get the noun k e lan  a, or keläyanä.
But the Päli ke l äya t i  (not in Childers) always signifies
‘ to desire.’ (See Jät. IV. p. 198 ; Milinda Panha, p. 73,
where it is explained bymamäya t i ,  piheti.) The root
is probably k e 1, ‘to quiver, shake.’ We find a verb
k a 1 ä y a t i for keläyati (?) in the sense of ‘ to sport with,
deceive,’ in Jät. I. p. 163.

26. KHALAYATI.

“ Gale gahetvä kha l ayä tha  jammam ” (Jät. IV. 205,
382). The note in the commentary is “khalayätha khall-
käram päpetvä niddhamatha.” Kha laya t i  in meaning
corresponds to niddhameti. Compare Sk. k sä l aya t i ,
‘to remove,’ from the root k sa l ,  ‘to wash.’ See pak-
k h ä 1 e t i (Sum. i. p. 46 ; Vimäna 62. 4); v ikkhä l e t i
(Petavatthu, p. 97).

K h a 1 a t i , from the root s k h a 1 , ‘to stumble,’ occurs
in Milanda, p. 187 ; Thera Gäthä 45; pakkha l a t i
in Sum. i. p. 37; avakkha l i t a  (u.Z. apakkhalita), ib.
p. 66.

27. GACCHA.

The only meaning assigned to g a c c h a in Childers is
‘ shrub, plant; ’ but in Jät. III. p. 287, g accha  is used
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for ‘ meadow.’ “ Kaham so [sükaroj ti ? ” “ Kyam etas-
mim gacche ti.” “So g a c c h ä nikkhamitvä (ib. p. 288).
There are no various readings, nor is there any Sanskrit
g a c c h a to which it can be referred. It seems to repre-
sent, however, Sanskrit kaccha ,  ‘grass-land, marsh-
land.’ In Sutta Nipäta (v. 20), we have “kacche  (v.l.
gacche  in Burmese MSS.) rüZhatine caranti gävo”=
‘ in meadows abounding with grass cows are grazing.’ In
a Gäthä attached to this story (Jät. IV. p. 288) suvä -
min i  (= s ämin i )  = Sk. s väm in i ,  ‘ mistress.’

28. CA2VDITTA.
Childers has c a n d a , but not c and i t t a .  We find

the latter, however, in Puggala Pannatti as a synonym of
kodha, and in Dhammasamgani (418) of dosa. It is some-
times misprinted, owing to the confusion of t and k in the
MSS., as c and ikka  (Dhammasamgani 1060; Suttavi-
bhanga I. p. 297).

Cand i t t a  is an abstract noun formed from c a n d a ,
and represents Sanskrit c a n d a t v a , which in Pali would
become (1) c a n d a 11 a and (2) c and i t t a .

29. CALAKA.
C a 1 a k a , not in Childers’s Dictionary, occurs in Dlgha

Nikäya II. 14, and is explained by Buddhaghosa (Sum. p.
156) as an official who assisted in marshalling the troops
by acting as herald, and crying out, ‘ Here make room for
the king,’ or ‘ Here make room for such a state-officer.’

C a 1 a k a , ‘a herald,’ can hardly be referred to the
root c a 1 , ‘ to shake ; ’ most likely it is connected with a
root c a 1 (a softened form of k a 1), ‘to call or shout out.’

30. VA2VI.1

In Dr. Wenzel’s interesting communication to The
Academy of August 30 (No. 950, pp. 177-8), the poetical
word v a n i is wrongly explained as 1 voice.’ No doubt the
writer was thinking of väni, ‘voice,’ without paying much
heed to the exact sense demanded by the context ; hence
the origin of the mistake.

1 See Academy, November 8, 1890.
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For v a n i m we ought properly to read v a n i m , with
dental and not cerebral n ; but this change may be due to
the preceding labial, as we find in the best texts o n a t a
for a v a n a t a . The corresponding Sanskrit word is
van i ,  ‘wish, desire,’ from the root van, ‘to ask, beg.’
It belongs to the older language of poetry ; the only
authority for its use given by B and R, is the Atharva
Veda Sanhita.

The passage where v a n i occurs is as follows :

“ Tenänusittho idhamägato ’smi
Vanibbako cakkhupathäni yäcitam :
Vanibbako [vanibbino ? mayha v a n i m anuttaram.

(Jät. IV. p. 404.)

‘ Commanded by him [Indraj, here am I come, a oeggar,
to ask-for (your) eyes : for me, a beggar [this is anj incom-
parable request.’ The play upon the related words van i
and va n i - bb a k a (= Sk. van ipaka  = van iyaka )
cannot be adequately represented in a translation. The
commentator is quite right in explaining van i  by y ä -
c an a , ‘ request.’

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

We often find in the Gäthäs of the Jätaka stories curious
uses of words not found in Sanskrit ; for example, in Jät. I.
p. 283, dhama t i ,  ‘to blow,’ is used in the sense of
väde t i ,  ‘to beat or sound the drum.’ “Dhame
dhame  nä t idhame ,  a t i dhan tam hi päpakam
dhan tena  satam laddham a t i dhan tena  näsitan ti,”

1 See Jät. III. p. 312.
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sound, sound the drum, (but) do not overbeat it, for mis-
chance (befell) him that overdid it. By one playing the
drum (in moderation) a hundred coins were earnt, (but)
grievous loss by overbeating.

Dr. Wenzell is naturally puzzled as to the etymology of
kiräsa (Jat. IV. p. 223). There appears to be no such
vocable in Sanskrit, though an original *k im- rä sa  in
the sense of ‘ gambling ’ might possibly be the source of
the word. Some corruption has evidently crept into the
Jätaka text, to judge by the various readings given by the
editor—g ha rä sa ,  k i r ä s i ,  &c. Looking at the line
wherein k i r ä sa  occurs (“ Gotthani majjawi k i r ä s a m vä
sabhäni kiranäni ca”), it seems probable that the k i r  of
k i r ä sawi i s  wrong, and is due to the k i r i nk i r anän i .
We ought, perhaps, to amend the text by reading v i l ä -
s a m , ‘ sport, pastime.’

The Brahmacari was bound (1) to avoid all idle conver-
sation (gotthi) —he must, therefore, keep away from all
assemblies, public meetings, and family gatherings ; (2) to
abstain from all spirituous liquors (majja) —he was, there-
fore, to keep away from the grogshop (pänägära) ; (3) not
to engage in any sport or pastime (viläsa), whether inno-
cent or otherwise. Singing, dancing, music, wrestling and
boxing matches, dice, games of every description, would
come under this head. The word s abhän i  (= sabhäyo,
‘ assemblies ’) refers, probably, to gottha ; and k i r a n ä n i ,
‘ squanderings ’ (?) to both majja and kiräsa (viläsa ?).

In explaining kiräsa by dhu t t ake rä t i ka j ana ,
‘ gamblers and cheats,’ 1 the commentator had in view
only that kind of sport which involved gambling and
trickery. The compound dbuttak0 does not occur in San-
skrit literature, the equivalent term being dhü r t t a -
k i t a v a . The word kerätika (not very common in Päli)
is usually referred to the Sanskrit k a i r ä t a , from k i -

1 Dhuttakerätikajana does not, I think, signify ‘the
society of tipplers and charlatans,’ as tippling is included
in majja.
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r ä t a , the name of a savage people ; but Pali always has
the cerebral t, as in Sumangala, p. 289— “ te ke rä t i kä
c’eva andhabälä.”

It is somewhat curious that both d h ü r 11 a and k i -
t a v a 1 signify the ‘ thorn apple,’ as well as ‘ sharper ’
(compare Sk. k r ü r a = cäta = kärpatika, käpatika, ‘a
cheat ’), from some root meaning ‘ cutting, sharp.’ K i -
r ä t a and K a i r ä t a are used to denote a sort of gentian,
probably from a root signifying ‘biting, bitter.’ Wilson
gives k a i r ä t i k a (with cerebral t) in the sense of ‘ a
species of poison,’ and this is nearer in form (though not in
sense) to the Päli k e r ä t i k a .

To go back to the form k i r ä s a , the variant reading
g h a r ä s a , probably for g i r ä s a , suggests a possible
etymology for this word. There is no doubt that k i r ä s a
means ‘gambling, dicing.’ There is in Sanskrit a root
g 1 a h , ‘to play at dice,’ from which we get a noun
*g 1 ä h a (like g r ä h a , from g rab )  with the same
meaning as Sk. gl a h a , ‘ gambling, dicing.’ This would
become in Pali—(1) k i l äha  = g i l äha  (for the change
of g 1 to k i 1 compare Sk. g 1 ä s n u with Päli k i 1 ä s u) ;
(2) k i 1 ä s a (for the change of h to s compare Sk. s n a i -
h ika ,  go l iha  with Pali snesika, golisa) ; (8) k i r ä s a
(for the change of I to r compare Sk. k i l a ,  ä l ambana ,
with Päli k i r a ,  ä r ammana) .

Dr. Wenzel clearly shows that the commentator did not
always know the true signification of the old words in the
Jätaka verses. We have a very good instance of this in
Jät. IV. p. 221—“ Aggi pi te na häpito ”=‘ the fire has not
been kept up by thee.’ The commentator wrongly explains
häp i t a  by j a l i t a  (‘lighted’). He did not see that
aggim häpeti was equivalent to aggim paricarati, to keep a
sacrificial fire (aggihutta) constantly burning. H ä p e t i =
paricarati (used also in the sense of ‘ to worship ’) may
represent an original *h ä v a y a t i (cf. Päli h ä v a k a ,

1 The usual etymology o fk i t ava  is k in t ava !
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one who sacrifices,’ the causal of the root hu), or hvä -
*paya t i  (=hväyayati), from the root hü or hvä .

There is another and very common verb h ä p e t i in
Pali, which is the causal of j a h ä t i , from the root hä.

31. KAROTI.

K a r o t i , not in Childers’s Dictionary, signifies a bowl
■or cup. In Pali, according to Dr. Trenckner, it assumes
the form k a Z o p i or khaZop i  (Digha VIII. 14 ; Maj-
jhima I. 77 ; Mil. 107 ; Anguttara III. 151 ; IV. 198, 4 ; Pug-
gala IV. 24, Jät. V. 252), and represents Sanskrit k a r o t i ,
4 basin, skull,’ with which we may compare Marathi k a -
r oZ i ,ka raZI ,  ‘a skull, shell ’ ; Hindi k a t o r i , ‘a
shallow cup or bowl.’ In Jät. I. p. 243 ; II. p. 363 ; III. p.
225, rasa-k ar  o t i means ‘ a sauce-bowl.’

In Jät. I. p. 204, k a r o t i seems to be employed in quite
a different sense as a substitute for s up an n a = s u-
p a r n a , a winged creature, something like a vulture, a
garucZa or garuZa. “ Uraga-k ar  o ti  , payassa ca härl,
Madanayutä, caturo ca mahantäti.” The commentary has
the following explanation: “KaroZ i  saddena supannä
gahitä, tesam, kira k a r o t i näma päna-bhojanawi tena
nämam labhimsu.”

For pänabhojanam. = food and drink, one is tempted off-
hand to read päna-bhäjanam, ‘ a bowl of water.’ The old
commentator probably connected s u p a n n a with p ä n a
and p a n na ( = p ann  a = p än iy a), ‘ water, drink,’
taking ka roZ i ,  perhaps, to mean ‘ a water-bowl,’ which
suits the original sense of the word. But k a r o Z i is used
in the passage quoted above in the sense of ‘ bowl-holder,’
corresponding to the Sanskrit ka roZapän i .

In Mahävastu, p. 30, we find Yaksas called ‘ bowl-holders,’
“ karoZapänayo näma yaksä mälädhärä näma yaksä sadä-
mattä näma yaksä.” See Divyävädäna, pp. 218, 319, where
the karoZapänis are called devas.

Burnouf, in his Introduction (2nd ed.), pp. 536, 7,1 gives,
1 I am indebted to Prof. Senart’s Mahävastu for this

reference.
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on the authority of Csoma, a Thibetan word gnod-sbyin
lag-na-gjong-thog, ‘ a mischievous imaginary spirit who
holds a basin in his hand,’ which is evidently a translation
of the Sanskrit karotapäni yaksa/i, and this evidently
answers to the Pali k a r o t i . Burnouf adds :

“ Tout ce que nous en savons est du ä Georgi qui les
[yaksä] represents occupes ä puiser avec leur vases 1’eau
que les dots de la mer rejaillir sur le mont Meru. . . . Le
nom que leur donnent les Thibetans rappelle en partie celui
de kumb h ä n d a .”

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

It is perhaps a k a r o t i that figures in one of the Hindu
signs of the Zodiac as Aquarius. ‘ [The Sun.] The first
of the jar (Aquarius) is a man with a vulture’s head . . .
busied in obtaining . . . water and food [päna-bhojana].’
See Colebrook’s Essays, ii. p. 234.

The passage we have quoted from the Jätaka book has
a few more curious expressions that need some special
notice. Payas sa  hä r i  for payahäri is, according to
the commentary, used with reference to kumbhändä, which
Prof. Rhys Davids renders by ‘ dwarfs.’

The phrase payas sa  hä r i  seems to mean ‘ water-
carriers,’ and, as applied to the kumbhändas, denotes a
class of supernatural beings attendant on VirüZhaka, the
regent of the Southern quarter. Perhaps they appear also
in the old signs of the Zodiac, for, according to Hardy,
the eleventh sign of the Zodiac among the Buddhists was
Kumbha ,  a white man holding a water -jar. Cf.
‘ [Venus] a man . . . carries and transports vases. . . .
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He is the last of the Kumbha ’ (Colebrook’s Essays, ii. pp.
824, 5).

In calling KumbhantZas “payassa häri” there may have
been an attempt at supplying a popular derivation for the
word kumbhanda from k u m b h a . The corresponding
epithet to payassa häri in the Mahävastu is mälädhärä, in
Thibetan phreng-thogs, ‘ having garlands.’ The original
term may have been vä r idhä rä ,  ‘ water-carriers,’ i.e.,
clouds.1

Madanayu tä ,  an epithet of yaksas, corresponds to
the Buddhist Sanskrit s adäma t t ä ,  but with a slight
variation of meaning.

Madanayu tä  may signify ‘ fond of drink,’ and would
in a rough way answer to s adäma t t ä ,  ‘ always drunk.’
The Jätaka Commentary adds that the Yaksas are said to
be yuddha?nsora<Zä, ‘war-drunk.’ But madanayu tä
may also mean ‘ fond of sexual delights,’ an epithet more
strictly applicable to the Gandhabbas than to the Yak-
khas.2

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

‘ Strong-handed ’ implies the reading ko t a -pän i  =
having a fortress or stronghold in hand, or k r a tu -
p ä n i ; ‘ ever-free ’ is based on a Skt. sadämuktä.

The Kulävaka Jätaka story is evidently a Buddhist version
of an old Hindu legend. Qakra or Indra, in order to keep

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

2 In the Meghadfita we are familiar with the affectionate
Yaksa who employs the cloud as a messenger to his banished
wife.
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off the Asuras or Titans from his territories, is said to have
placed ‘guards’ in five quarters. Taking these in the
order they stand in the Jätaka tale, they are as follows :

1. Nägas or Uragä (placed in the West).1

2. Suparnas or KaroZi (placed in the East).
3. Kumbhändas or Payassa häri (placed in the South).
4. Yaksas or Madanayutä (placed in the North).
5. Cattäro mahäräjä or Caturo mahantä (the four great

kings) are the rulers or regents of the four quarters, and
lords over the four classes of guards :

1. Virfipakkha, regent of the West.
2. DhataraZZha, regent of the East.
8. VirfiZhaka, regent of the South.
4. Kuvera or Vessavana, regent of the North.

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

Popular etymology may have had something to do with
the change. In Sumangala I. p. 40 DhataraZZha is called
Hamsa räjä, king of swans or king of flamingos ; but, in
Päli, Hamsa-räjä may mean King Haiiisa, who in Hindu
mythology was a chief of the Gandharvas. DhataraZZha
represents Sk. Dhrita-rästra (1) the name of a king, (2) a
sort of hamsa ; and this may account for the Supannas or
fine- winged creatures being placed by later writers under
the rule of DhataraZZha (see Jät. III. pp. 104, 257).

1 The Jätaka tale does not give the position of these
' guards.’ This agrees with Dhammapada, p. 194 : “ Sakko
heZZhä samudde nägänam ärakkham adäsi, tato supannänawi
kumbhandänam yakkhänam tato catunnam mafcäräjäna?n.”
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For some few details respecting the Regents of the
Quarters see Äiänatiya-sutta in G-rimblot’s Sept Suttas
Palis, pp. 321-337 ; Mahäsamaya-sutta, lb., p. 285 ; Peta-
vatthu I. 4, 2; Hardy’s “ Manual of Buddhism ” (2nd edit.),
pp. 24, 25 ; Kern’s Saddharma-Pundarika, pp. 4, 373.

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

There is, in the Jätaka, Book III. p. 126, a story entitled
Bäve ru  Jätakä where mention is made of a Bäve ru
territory or kingdom. The late Professor Minayeff identi-
fied Bäveru with B a b i 1 a or Babylon. No other attempt
has been made to find traces of Babylonian or Assyrian
names in the Pali scriptures. Their identification is not
an easy matter, owing to the great change such foreign
names would undergo in the speech or writings of an Aryan
people. We may, I think, see another Babylonian name
in Se ruma  or So ruma  (Sussondi Jätika III., p. 187),
which looks like a corruption of S h u m i r (Sumer ) ,  the
ancient designation of Southern Chaldea. The form
Seruma  might spring from an original S u m i r a,
through the immediate stages of S i m u r a, Semura. The
other (Sinhalese) reading So ruma  would come from
Sumira through Somi ra ,  Somura .  But Se ruma
may, after all, be a syncopated form of the Sanskrit K a-s e-
r u m a n t, one of the nine divisions of Bhäratavarsa, but
quite distinct from Nägadvipa. It would seem as easy a
matter to have turned Shumir into Sumira or Sumera, as
Babila into Bäveru, Zend Bawru  without any further
change ; but, perhaps, Seruma is due to an endeavour to
differentiate it from Su-meru, Sineru, Mount Meru.

In Jät. I. p. I l l  we find Se r iva  as the name of a
country. Bearing in mind the interchange of v and m, we
may have here another form of Se ruma .

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

1 See Academy, October 14, 1890, No. 963.
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a more ancient Nägadipa, which may not have been the
name of any part of Ceylon. In making Serumadlpa
equivalent to Nägadipa there was probably an attempt of
the later prose writer to explain the uncommon appellation
S e r u m a, which he found in the older gäthä, but did not
know quite what to make of.

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

The Copper-King has a musician 1 called S a g g a, a
most extraordinary name for a man, which has not been
met with elsewhere. No one would assume the title of
S a g g a (=Svarga, ‘ heaven ’) any more than he would that
of Inda or Sakka. It may, perhaps, be a corruption of a
non-Aryan Sarg or Sargi.

The Käkäti Jätaka III. p. 91 has “ katham patari Ke-

1 In this Jätaka, g andhabba  does not mean a heavenly
musician or Gandharva ; it has also the meaning of music
(see Jät. III. pp. 188, 11. 19-21; Childers, s.v. Gand-
habbo) .
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bukam. ” for “ katham adakkhi Se rumam”  in Jät. III. p.
189. The commentary explains Kebuka  as the name
of a river, and makes the Simbali-rukkha (silk-cotton tree)
to be the abode of the Supannas. Simbali answers to the
Sanskrit Qälmali, one of the seven dvlpas, wherein silk-
cotton trees abounded, while Q ä 1 m a 1 i n is a name of
Garuda.

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

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

According to Puränic accounts, Meru is in the centre of
Jambudvipa, and cannot, therefore, be the same locality as
Nägadvipa or Scruma.

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

It has been shown that in the Jätaka book Se ruma  and
8 i m b a 1 i are in some way connected as the abode of
the Supannas. There is an Avesta S a i r i m a which
appears in the Pahlavi texts (Bund. XX. 12) as Sa lman
(the source of the Tigris). The Sanskrit Cä lma la ,  as
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the name of a Dvipa is not very ancient, and may after
all be a corruption of some proper name like Salman.

The second element in Ka - se ruman t  may be com-
pared with the Avesta Hae tüman t  Hae tüma t ,  Pah-
lavi He t um and,  which in Bund. XX. 34 is said to be
identical with the spring Zarimand. There is another
Hae tuman t ,  the modern H e 1 m e n d, the ’EpvpMv0o<;
or 'ETv/Mw po of Arrian.

With regard to the C ä 1 m a 1 a groves the old tradition 1
respecting this delightful abode is still current in Thibet.
The author of an article in The Edinburgh Review (No.
352, p. 405), October, 1890, speaks of a most popular
Thibetan work entitled “ A Guide for the Journey to
Shamba la . ”

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

33. V “ CAGH ” OF THE ASOKA INSCRIPTIONS.

Mr. Grierson writes as follows in the Academy :
This root occurs in (a) the Delhi columnar edict (iv. 10,

11) and in the detached edicts at (b) Dhauli (i. 19 ; ii. 11)
and (c) Jaugadä (ii. 16).

The Delhi passages are :
“ (a), (1) yena mam lajükä caghaihti älädhayitave.

(2) viyatadhäti caghati me pajam sukham palihatave.”
The Dhauli and Jaugada passages are all nearly word for

word the same. The first runs :
“ (5), (1) hevaih ca kalamtam tuphe caghatha sampatipä-

dayitave.”
The general meaning of all the passages is clear.
1 The Jains knew something of this tradition—“Ruk-

khesu näte jaha s äma l ivä  jassim ratiwi veyämtl sa-
vanna”  (Säy. I. 6, 18, p. 815).
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C a g h must have some such meaning as ‘ striving,’
‘ endeavouring,’ followed by a dative of a verbal noun. We
may render a, 1 by ‘ so that my officers may set themselves
to please me ’ ; a, 2 by ‘ a skilful nurse sets herself to care
for the happiness of my child ’ ; and b, 1 by ‘ and acting
thus, set ye yourselves to cause (the people) to walk (in the
Good Way).’ The exact original meaning of the word, and
its equivalent in Sanskrit, remain, however, still subject to
doubt. M. Senart’s proposal to connect it with j ä g r a t i
is admittedly conjectural. There is a very common root
c a g h in the Chattisgarhi dialect of Bihäri. It means ‘ to
rise,’ ‘ to ascend.’ I derive this from the Sanskrit ucca-
r g h a t i (Prakrit uccaggha t i ) ,  with loss of the inital u
(a very frequent occurrence). The Sanskrit root c a rgh ,
‘ to go, to move,’ is given in Wilson’s Dictionary, but is
omitted from the St. Petersburg Wörterbuch, probably for
want of authority. This authority is now supplied in the
Chattisgarhi dialectal form. Piyadasi’s V c a g h, with a
dative of a verbal noun, therefore means to go to, and
hence, metaphorically, to set oneself to, to ‘ go for ’ a
thing.

On this I wrote in reply :
Dr. Grierson’s derivation of c a g h a t i (see Academy,.

No. 964, October 25, 1890, p. 369) from a root c a g h , ‘to
rise, ascend,’ found in the Chattisgarhi dialect, is open to
many grave objections. The Sanskrit c a rgh ,  ‘to go,’
with which he connects it, is an “ unquotable form,” not
more real than v a r g h , ‘to go,’ also quoted in Wilson’s
Dictionary.

The root c agh in the Chattisgarhi dialect is probably a
provincial variety of the root cad ,  ‘to mount, ascend,’
found in Hindi c a r h n ä , Marathi c a d a n e m , Bengali
c a d i t e. This root is not found in classical Sanskrit ; but
Hemacandra (iv. 206) gives c a d a as one of the substitutes
fo rä ruh ,  ‘to ascend.’ This cad  seems to have no
secondary meanings in the dialects referred to that can
connect it with the sense of striving or endeavouring. The
Asoka c a g h cannot, therefore, be referred to the'V c a g h ,
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‘to rise,’ or Vca rgh ,  ‘to go.’ M. Senart’s proposal to
connect c agh  with Pali j a g g a t i (Sk. j ä g r a t i), in the
sense of p a t i j a g g a t i , ‘ to take care of,’ does not take
into account the strict syntactical use of the verb. There
is a Bengali c ä g , ‘ to arouse, ‘ to begin to exert one-
self ’ ; and a causative c ä g ä , 1 to excite,’ ‘ stimulate ’ (from
j ag r i ? ) .  But Hindi c äho rchäh  (proposed by Kern as
the source of c agh  , but objected to by Senart) is by no
means a recent coinage in the sense of ‘to desire,’ for it
goes back to the Sanskrit denom. verb, u t s ähaya t i ,
Prakrit u c c h ä h a i (cf. Päli u s s o I h i , ‘ effort ’), from the
root s ah  (cf. Päli u s saha t i ,  Digha Nikäya D. v. 11).
The Asoka cagh ,  if from this source, would represent a
derivative of the Vedic s agh  for s ah  (see Westergaard’s
“ Radices,” p. 94).

Hemacandra (iv. 86) gives a form c a y a , as a substitute
for 9 a k, which Dr. Pischel refers to Sk. t y a j ; but the
meaning of c a y a t i is not that of the Sk. t ya j a t i  or Pali
c a j a t i. This c aya t i  i s fo rcaka t io r caga t i i n  the
sense of ‘ to be able’ (c/. c a-a t i in Setubandha X. 10),
and may be a later form of the Asoka cagh .

34. SOME OTHER WORDS IN THE ASOKA INSCRIPTIONS.1

In D. v. (ed. Senart, ii. pp. 43-46) we find a list of birds,
beasts, and fishes, that are forbidden to be killed. Many
of these are by no means easy to identify with their Sans-
krit names.

1. Among aquatic birds we findGELÄTA (=geräfa), w’hich
may signify ‘ a crane.’ Cf. Bengali g i 1 ä ; Gr. yepavos.

2. AMBÄKA-pfLiKE (v. I. a ui b ä k i-p i 1 i k ä) M. Senart
takes a m b ä as the equivalent of Sk. a m b ä, ‘ water,’ and
makes k a p i 1 i k a the same as Pali k i p i 11 i k a, ‘ an ant,’
so that the compound would signify ‘ water-ants.’ There
are, however, some phonetic and other difficulties in this
identification which make it well-nigh impossible to adopt
this ingenious explanation. The variant reading a m b ä k i-

1 See Academy, November 22, 1890.
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p 1 i k ä seems to point to two distinct words—the first
being probably an error for amdhäh i ,  ‘ eels,’ and p i 1 i k ä
= Sanskrit p i 1 1 a k ä, ‘ lizards,’ or iguanas.

3. The word that follows is DADi, which M. Senart looks
upon as equivalent to dudi, ‘tortoises.’ The variant lection
is d u b h i ; and, as tortoises are supposed to be mentioned
later on among the ‘ four-footed ’ creatures,  the true reading
may be d u d ü =d  u d d ü, ‘ lizards.’ Cf. Pali d e d d u b h a
= Sk. dundubha .  If for j a tükä ,  ‘ bats,’ we read
j a 1 ü k ä, ‘ leeches,’ we should get four kinds of non-veno-
mous creatures, forming a group that would naturally come
in between the water-fowls and fishes.

4. ÄNATHIKA-MACCHA is explained by M. Senart as ‘ a bone-
less fish.’ “ Le poisson en question etant designe comme
n’ayant pas d’os, peut-etre figurement et ä cause, par ex-
emple, de sa souplesse extreme.” Perhaps a fish resemb-
ling what we term ‘jelly-fish ’ is here referred to. As far as
Sanskrit is concerned, the term ‘ boneless ’ is not used with
reference to fish, but is applied to such ‘ small deer ’ as
bugs, lice, &c. One would like to read a - n a 1 1 h a k a,
‘ snoutless ’—i.e., not having a long or protuberant snout,
like the crocodile, &c.

5. VEDAVEYAKA is a crux most difficult to solve. M.
Senart regards it as standing for *v a i d a r v e y a k a, “ quel-
que poisson comme analogue au serpent ‘ moins le chape-
ron ’”  (v ida rv i ) .  Were it possible to read ve l a -
v e s a k a, it would denote a certain kind of fish frequenting
the beach.

6. GANGA-pupuTAKA. The second element in this term
M. Senart connects with Sk. p u p p u t a (‘ a disease in
which there is a swelling at the palate or teeth ’), and
thinks the epithet denotes a fish in the Ganges remarkable
for some protuberance. If p u p u t a k a is undoubtedly
the correct reading, it may represent a Sk. *p u p p u t a ka
{cf. pupp  hu la ) ,  ‘ puffing,’ ‘blowing,’ and be applicable
to crocodiles, &c. But, bearing in mind (1) the similarity
of the letters  p and s, (2) the frequent allusions elsewhere
to Gangetic porpoise {Delphinus Gangeticus), we ought,
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perhaps, to read Gangä s u s u k a , where the latter part of
the compound corresponds to Sk. giguka, ‘ a porpoise.’

7. SAMKUJA-MACCHA may here mean ‘ a skate,’ cf. Sk.
ganku, gankoci, Hindi sängus.

8. KAPHATASAYAKE (v. I. k a p a t a s e y a k e), in M.
Senart’s analysis, represents Sk. kama iha ( ‘ a  tortoise ’)
and s a lyaka  (‘a porcupine ’). The first is, of course, a
possible correction, though ph for m occurs mostly in certain
pronominale ; but s ay a ka for sa l laka  or sal ya k a would
be an unusual prakritisation. The word seems to be com-
pounded of k a p ä t a and s ayyaka  (o r seyyaka) ,  which
might mean ‘ creatures living in shells ’ (c/. Sk. k u g e -
g a y a , ‘ lying in the water,’ ‘ a lotus ’ ; Pali s e y y a k a ,
Mahävagga, p. 39), and include shell-fish, as well as turtles,
tortoises, &c. Kapha ta  or k a p a t a seems to answer
in meaning to the Pali kapa l l a  or kapä l a ,  Prakrit
k a v ä 1 a , ‘a shell,’ the shell of a tortoise, &c. (cf. Sam-
yutta I. p. 7). Here the cerebral t ought, strictly, to
represent a cerebral I, for which there is no symbol in the
Asoka inscriptions; but the Prakrit dialects often exhibit
much confusion between the dental and cerebral liquid, the
tendency being to cerebralize the dental. Hence k a p a t a
may represent kapa l l a  or kapä l a .  Some confusion
between k a p ä t a (or kaväda )  and k a v ä 1 a is seen in
Haripäla’s explanation of k a m a d ha-k avä l abykama-
t h a-k a p ä t a kamatha-koga, ‘ a tortoise shell ’ (Gaücta-
vaho v. 390). Here k a p ä t a — kavätfa =kapäla. In
GaücZavaho v. 263, the Sk. k a p ä t a appears as k ap p h ä-
d a 1 (= guhä). There cannot be therefore much difficulty
in identifying the Asoka kapha t a  with kapä l a  or ka-
pa l l a .

9. PAMNASASA. The latter part of this compound is clear
enough, and means a hare or rabbit ; the former is regarded
by M. Senart as the equivalent of the Sk. p a r n a, ‘ a leaf,’
here used to mark a particular species. For p a m n a we

1 Prakrit kapphäda  represents strictly Sk. karpäta,
k a p ä t a, Päli k a v ä t a.
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might read v a mna  = v a nn a =Sk.  vanya ;  so that
vamnasasa  would mean a wild (or wood) rabbit. Cf.
Sasakä aranna v a n a-gocarä (Pet. ii. 6, 5 , Jät. IV. p. 85).

10. SiMALA. With regard to this term, M. Senart says :
“ Pour s i m a l a ,  je ne puis decouvrir aucun equivalent
Sanscrit dont la correspondance soit phonetiquement
reguliere ou au moins justifiable.”

As I stands for an original r in these inscriptions, s i m a 1 a
= s i m a r a , which is the regular equivalent of Sk. s r i m a-
r a, ‘a small deer frequenting damp places.’ The context would
seem to require some such word after s a s a , hare or rabbit ;
and, on turning to Amarakoga (ii. 5, 8), we find s i m a r a s
and other deer classed together with s a s a s. For the
phonetic change, compare Sk. m r i g a and s r i n g a with
Pali m i g a and s i n g a.

11. OxAPiMDA. This word M. Senart rightly compares
with the Pali ukkap indaka ,  which he thinks is one of
the names for ‘ a fox,’ referring the first element o k a or
ukk  a to Sk. u 1 k ä. This ingenious explanation does not
sufficiently take into account the usual meaning of -p i m d a
(food). If we look at the previous word, s amdaka ,  ‘a
bull allowed to roam at large,’ it would seem probable that
the okap imdas  or ukk  a p i nd a. k a s refer to certain
creatures found in or near houses, and that ate the food
they found about dwelling-places. According to Buddha-
ghosa, the ukkap indakas  comprise the cat (biZäla),
rat (müsikä), lizard (godha), and mungoose (mungusa).
The first part of the compound, okkao rukka ,  seems to
stand for an original *a u k y a , from oka ,  ‘ a house,’ so
that the epithet would mean ‘ living on house-food ’ ; and
this sense would suit the general meaning of the context.1

The city bull, cat, rat, lizard, mungoose, although apt at
times to be very troublesome about a house, were, never-
theless, not to be killed.

1 The Com. to Gafidavaho (v. 682) explains gha ra -
ghu laka  = gha rago laya  by müsakäd i ,  rat, &c.
as if it meant ‘ house-frequenter.’
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35. BUDDHAGHOSA’S DESCRIPTION OF OLD HINDU ASCETICS.1

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

From Baudhäyana III. 3, 2 we learn that some hermits
lived on cooked food, while others always ate theirs raw.
Buddhaghosa (Sum., pp. 270, 271) mentions eight kinds
of ascetics, two of whom received, as alms, (cooked) food
from the dänägära ; two ate food cooked by a fire (agyä-
gära), the rest lived on uncooked food picked up in the forest.

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

The eight kinds mentioned by Buddhaghosa are as
follows :—

(1) Saputtabhariyä, (2) ünchäeariyä, (3) Anaggipak-
kikä, 23 (4) Asämapäkikä, (5) Asamamutthikä,3 (6) Danta-
vakkalikä, (7) Pavattaphalabhojinä, (8) Paudupaläsikä.

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

“ Dhamme care yo pi s a m mi c h a k a m care” (Jät.
IV. p. 66), on which the Commentator has the following
note : “ S a m u n c h a k a n ti game vä ämapakkabhikkhä-
cariyam unchanz yo careyya so pi dhammam eva care.”

1 See Academy, January 10, 1891.
2 Printed text reads anaggapakkh ikä .
3 Printed on p. 271 asammutthika.
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The Pali s am n i i chaka  may be an attempt to express
the older s a m ü h a or s amühaka .  In a parallel
passage (in Samyutta Nikäya I. 4. 2. 7) we find s a m no-
ch ak a m (v. I. samunjakam).

In verse 440, p. 76, of the Sutta Nipäta we have the
following line—“ Esa munjam parihare.”

A variant (Burmese) reading has m uncam,  which
does not help us much in solving the difficulty presented
by “esa munjam.” On turning to Prof. Fausböll’s
translation in “ Sacred Books of the East,” verse 439, p. 71,
we find, by some inadvertence, that the line containing
these words has been left untranslated. The sense of the
whole verse, however, is not much affected by the omission;
but still a footnote is needed for the information of the
reader. Esa  appears to be a mere blunder arising out
of esä  in the preceding verse, and has no meaning in
gäthä 440. For “ esa munjam ” we might indeed read
“e  sah  am uncham”;  but this would be against the
metre, unless we pronounce e s ä h a m as two syllables.
The line would then mean, ‘I must practise gleaning,’
i.e., ‘ I must live away from the world.’ We must, I
think, amend the text by reading “ samunchakam
par iha re , ”  which would correspond exactly to “ s a-
munchakam ca re”  as already quoted from the
Jätaka book.

The phrase “ dhamme care yo pi samunchakam care,”
which makes the practice of the dharma to be identical
with the gleaning mode of life, reminds us of a passage
in Manu IV. 5: “ Aitam unchasilam jneyam ” — 1 Aita
(truth) is to be understood as practising gleaning,’ that is,
gleaning is the true or virtuous mode of life.

3. The Anagg ipakk ikas ,  according to Buddha-
ghosa, cooked the husked grains they received as alms ;
but this explanation can hardly be correct, as it would
be more appropriately a description of the Agg ipakk i -
k a s . The epithet must mean 1 eating food not cooked
by fire.’ In Jät. IV. p. 8 we read of a hermit who was
a Dan tamusa l ika ,  and ate uncooked food—“ Danta-
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musaliko hutvä anagg ipakkam eva khadati, thusa-
parikkhitawi kinci na khadati.”

4. The Asämapäk ikas ,  according to Buddhaghosa,
gleaned cooked food; they werje therefore agn ipak -
v ä 9 i n s or agg ipa  kkikas, but we do not at once gather
as much from the Pali designation. Asämapäk ika
must refer to those ‘ living on food that had not ripened
spontaneously (sä mam) /  that is, to those who followed
the livelihood called S iddhonqhä  ‘ gleaning cooked
food.’

Asämapäkika might possibly be an attempt to represent
an older a - s amaya -päk ikä  = akä l apäk ikä
applied to hermits ‘ eating what had not been ripened by
time.’ Compare the following passage from Manu VI. 17 :

“ Agnipakväqano väsyät kälapakvabhugeva vä
Afmakuftobhäved väpi dantolükhalikopi vä.”

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

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

The passage quoted above from Manu helps us to solve
the crux in a s am a m u t ih  i k a. We see that it
answers to the Sanskrit aqmaku t f aka  or a 9 m a -
k u tt a , so that the Päli a s a m a (? asma) corresponds
to Sk. a 9 ma,  ‘stone.’ Childers has no such form,
because the Sk. a 9 m a n usually in Päli becomes amha 1

(Sutta Nipäta, p. 71). The word muf ih ika ,  from
m u tt h i (‘a hammer ’ 2) = Sk. m u s t h i (‘a fist ’), cor-
responds in meaning to Sk. ku i£a ,  ku t t aka  (c/. Päli
kotta, koiiaka, Jät. I. 477 ; II. 262 ; Sum. I. 252 ; kcttana,
Sum. I. 296, ‘breaking, cutting, pounding’).

1 Compare Päli p a m h a and p a k h u m a from Sk.
p a k s m a n .

2 A blacksmith’s hammer, also a ‘ fist.’
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6. The Dan tavakka l ikas ,  who stripped off the
bark of trees with their teeth, are the same as the Danta-
musalikas of Jät. IV. p. 8. Dan tavakka l ika  cor-
responds in sense to Sk. dan to lükha l ika ,  of which
the second element is from u lükha l a  (Päli, uduk-
kha l a  for udükha la ;  Bengali, u m k k h a 1 i ; Hindi
and Marathi, u k h a 1 ; Prakrit, okkha l a  1 or u 1 ü -
ha l a ) ,  ‘a pestle.” The form okkha la ,  referred to by
Hemacandra and Vararuci (I. 21), seems to point to a
Prakrit dan tokkha l ika ,  which the later Buddhist
scribes did not know what to make of. They probably
imagined that the letter o represented the syllable ava
(as it so often does as a prefix, but rarely in the body of a
word), and that v a k k h a 1 i k a stood for v a k k a 1 i k a ,
from v a k k a 1 a , ‘ bark.’ 2

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

Dantukkhaliya occurs in the Aupapätika-sütra, § 74, and
is glossed in the commentary by pha l abho j in .  Dr.
Leumann explains the term by ‘ mit ausgebrochenan
Zahnen ? ’ He takes u k k h a 1 i y a as equal to Sk. u t sk -
h a 1 it  a.

7. The Pava t t apha l abho j in s  correspond to the
Pravrittäcins of the Hindu Law Books.

8. The P a n d u p a 1 ä s i k a s ate fallen or withered
leaves (see Manu VI. 21), and correspond to the Cirna-
parnäcins.

The Law Books throw light upon other ancient usages
alluded to in Pali records, as, for instance, the M o s al la
penance.

M o s a 11 a , from an original *m a u s a 1 iy a or *m a u-

1 Cf. Hindi o k h a 1 i , ‘a wooden mortar.’
2 We find, in a different sense, dan t a -ud f ik  kha l a

and dan t a -musa l a  (Sum. I. 200). The upper teeth
are danta-musala and the lower teeth danta-udukkhala.
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s a 1 y a , has the same meaning as the Sk. m u s a 1 y a ,
‘ deserving of death by beating with a club or by pounding
with a pestle ’ (Anguttara IV. 242. 2). The culprit meriting
this ‘ pounding,’ clothed in black, with hair flying about,
and with a club placed upon his shoulder, made public
confession of his offence. There is an allusion to this in
Äpastamba I. 9. 25. 4; Gautama XII. 43; Manu VIII.
314-5 ; Yaj. III. 357, where we learn that the offence was
‘ stealing a Brahman’s gold.’ Buddhaghosa says nothing
of the crime of theft.

The Anguttara (IV. 242. 3) makes mention of the Assa-
puta punishment, where the culprit bore a basket of ashes
(? stones) on his shoulder. From Digha (III. 1. 26) we
learn that this particular punishment was inflicted on a
Brahman before he was expelled from the order, and
banished from his native place. Buddhaghosa gives us
no explanation of the punishment or of the offence.

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

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

“ Atthatimsä ca räjapurisä nata-naccakä mukhaman-
ga l ikä  so t t h iväcakä  samara brähmaraa sabbapä-
saWagana abhigacchanti, yarn kinci pathaviyä pattana-
ratanäkara-nagara-sunkatthäna-verajjaka-chejjabhejjajana-
m-anusäsanam sabbattha sämiko bhavati ” (Milinda, p. 359).

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

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

In the Kalpa-sütra (Jinacarita, p. 113) we find the cor-
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responding Jaina-präkrit term muha -mamga l iya ,
of which the commentator gives a very unsatisfactory
explanation (mukh  am an ga l i kä  mukhe mangalam
yeshä?« te ta thä cätukärina ity artha/i.

The So t th iväcakä  or ‘ augurs ’ were those who
performed the so t t h iväcana  or svas t i -väcana ,
‘ a religious rite preparatory to any important observance,
in which the Brahmans strewed boiled rice on the ground,
and invoked the blessings of the gods on the undertaking
about to commence.’

The Pali ought, perhaps, to be so t t h iväcanaka .
Compare Sk. s v a s t i v ä c a n i k ä (fem.), P rak r i t so t -
t h ivä -awakä  (Qakuntala, ed. Williams, p. 152), and
s o 1 1 h i v ä a n a (Mälat, ed. Sk. P. Pandit, p. 82. 4).

86. ON A PASSAGE IN THE DHAMMAPADA. 1

“ Sabbattha ve sappurisä vajanti
na k ä m a k ä m ä lapayanti santo.”

(Dhammapada V. 83.)

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

Prof. Fausböll’s rendering of these lines is :

“ Ubique certe homines probi versantur, amor i  ded i t i
non queruntur probi.”

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

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

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

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

These various renderings agree in ascribing to good men,

1 See Academy, April 25, 1891.
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that is, to Buddhists, the longing for sensual gratification ;
but this is quite against true Buddhist doctrine, for good
men are free from all evil or low passion and desire, and
cannot be kämakämä. Compare “kämakämä  näm ’ ete
a san to”  (Then Gäthä, p. 216).

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

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

The Chinese translators did not make the serious blunder
of ascribing k ä m a to a good man, though they have made
sad havoc in the paraphrase of their original text. This
version presupposes some curious variant readings, corre-
sponding in Pali to s abbannü  for s abba t tha  and
äl ay am san t a  m (=-padam santaw.') for l apayan t i
s an to?

The mistake made by recent translators seems due to
taking kämakämä  as an adjective in the nominative
plural. Childers gives only one reference, and that from
the passage we have quoted, for the use of this term, which
he defines as ‘ fond or desirous of sensual pleasure.’ Un-
fortunately kämakäma  does not occur very frequently in
our Pali texts, though k ä m a k ä m i (not in Childers’s) is
somewhat less rare. (See Jät. III. p. 154 ; Itivuttaka 107 ;
Anguttara IV. 53, 7 : 54. 7 ; Petavatthu I. 3. 3.)

In Then Gäthä there is a verse (506) that Prof. Pischel
declares to be “ hopelessly corrupt ” which contains käma-
kämä ,  employed much in the same way as it is in the
Dhammapada :

“ Mokkhamhi vijjamäne kin tava kämehi yesu vadha-
bandho ?

kämesu hi vadhabandho kämakämä  dukkhäni anu-
bhonti.”
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Here kämakämä  might easily be mistaken for an
adjective, but the commentator explains it by kämesu
kämahe tu .  This agrees with kämahe tu  in the
Dhammapada Commentary ; and shows us that käma-
kämä  is not a nominative plural, but an ablative singular,
and means ‘ from (or on account of) a longing for sensual
gratification,’ the real nominative to anubhon t i  being
the ■word s a t t ä  understood. Compare “ purimabuddhesu
ka t ädh ikä rä  ” - ‘on  account of service rendered unto
former Buddhas ’ (Theri Gäthä, p. 180).

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

“ If thou hast attained to Arhatship (and art free from all
lusts), what then hast thou to do with sensual pleasures, in
which (are involved) death and bonds ? Since death and
bonds (are inherent) in lusts, (therefore) from a desire of
sensual indulgence creatures suffer the pains (of death and
bonds).”

For the use of v a d h a , b a n d h a , see Theri Gäthä,
verse 345.

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

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

37. ANIGHA, RUMINA, PÄSAKA, ETC. 1

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

1 See Academy, May 2, 1891.
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only on the authority of the Abhidhänappadipikä. Looking
at the passages not quoted by Childers, we find a trace of
two distinct meanings. In Itivuttaka 112, p. 123=
Aiiguttara IV. 23, it has the force of ‘ independent,’ ‘ free
(from all human passions) ’ :

“Esa  khinäsavo buddho an igho  chinnasamsayo.”

(See also Itivuttaka 97, p. 97.) It has this sense in
Petavatthu IV. 1. 34, p. 49 :

“ Santo vidhümo an igho  niräso.”

The commentary explains it by n i d d u k k h o, ‘ free from
grief or pain.’ (See Dhammapada, vers 294, and Com.,
p. 390, Thera Gäthä, v. 1234.)

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

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

“ Sabbe sattä averä hontu abyäpajjhä a n igh  ä sukham
attänaw pariharanti.” (Jät. II. p. 62.)

“ Ime sattä averä abyäpajjhä an lghä  sukhl attänam
parihareyyum ” (Milinda-Panha, p. 410).

In the sense of ‘ scatheless,’ that is, not suffering harm,
wTe find a good example in Thera Gäthä, 1. 745, p. 73.

“ Panca pancahi hantväna an igho  yäti brähmawo.”1

All these meanings seem to arise out of the original sense
of n igh  a, as an adjective signifying ‘dependent,’ ‘tied.’
The corresponding Sanskrit is n i g h n a , which might
become (1) by transposition n iugha ,  (2) by loss of nasal
n igh  a. For the transposition compare Sanskrit c i h n a ,
b u d h n a with Päli c i n h a and b u n d a ; and for the

1 On killing the five, see Dhammapada, 1. 294 and
p. 390.
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lengthening of vowel after loss of nasal compare Sanskrit
s a m d a m s a , s i m h a with Pali s a m d ä s a and s i h a.

As Sanskrit n i g h n a and n i h a n are connected with
the root han ,  ‘to strike, hurt, kill,’ there must have been
in Pali a form n igh  a in the sense of ‘ hurting, hurt,’ from
which the other meanings of an igha ,  ‘harmless,’
‘ scatheless,’ would arise. Dr. Fausboll’s suggestion of
n i - a g h a is based upon the use of a n - a g h a , ‘ free from
suffering.’ 1 Compare Prakrit an a ha ,  ‘unhurt’  (Paiyalacchi,
p. 115), ‘ free from sorrow’ (Setubandha XI. 120); Jaina-
präkrit aniha :—

“ A n i h e sahie susamvude,”

Free (from human passion), wise, and well restrained
(Süyagadamga-sutta I. 2. 2, § 30, p. 141). This in Pali
would be

“ A n 1 g h o sahito susamvuto.”

The commentators give two etymologies— (1) from a-s n i h a
= mamatva-rahita; (2) from han  + ni, “parishahopasargais
na nihanyata iti an ihova . ”  Curiously enough there is
the v.l.  a n - a g h a=niravadya.”

We have another example of a n i h a in i. 2. § 12, p. I l l  —

“ A n i h e se putthe ahiyäsae.”

We might with a slight alteration turn this into Pali—

“ A n 1 g h o so phuttho 2 adhiväsaye,”

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

The Guzerätl comment explains an iha  by (1) sneha-
rahita, (2) krodhädika-rahita. The Dipikä has the following
note: “tathä nihanyata iti n ih  a h, na niho ’n ih ah.” It also
gives as an alternative explanation “ krodhädibhirapldita/n”

1 See Thera Gäthä V. 116 ; Majjhima I. p. 418 ; Milinda-
Panha, p. 500.

2 Or perhaps phuto would be the more correct reading,
but phu t tho  is common in Sinhalese MSS.
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But what is the source of the Jainapräkrit a n i h a with
short instead of long i ?

Here, again, we must have recourse to the Sanskrit
n i g h n a , which in Prakrit could become, by dropping the
n, instead of assimilating the compound consonants,1 n iha
(— nig  ha), from which the negative would be formed.
But we have as yet produced no Präkidt n iha  correspond-
ing to a Pali n igh  a or Sanskrit n ighua .  We have,
however, come across a solitary example of a noun n iha
in Süyagadariiga-sutta I. 5. 11, p. 291 :

“ Sayä jalam näma n i h a m. mahaaitam
jawzsi jalamto agani akattho,”

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

The Dipika gives the following explanation: “nihantyante
präwino yasmin n i h a m äghätasthänam.”

There is in Marathi a word n i g h a , ‘ care,’ and a n i g h ä
or an igä ,  ‘want of care,’ ‘neglect.’ This presupposes
an original n i g h a n (?) for n i g h n a . But it seems to
be a provincial term, and may be altogether unconnected
with the words under discussion. In regard to an igha ,
with the meaning of ‘ free from passion,’ there may, per-
haps, have been some confusion between it and a n - 1 h a ,
‘ free from desire or exertion.’

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

In Then Gäthä, verse 491, n i g h a occurs in the sense of
‘ suffering.’

“ Sattisülüpamä kämä rogo gando aghawi n i g h a m .”
Here n i g h a , if the right reading, may be n i + g h a , and
is to be compared with the Jaina n iha .

1 This would give us n i g g h a or n e g h a (c/. viggha
from v i g h n a), a form that we have not come across.
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Jaina-präkrit would, we believe, throw much light upon
some difficulties in Pali, had we before us a number of
well-edited texts like Prof. Jacobi’s Äyäramga-sutta or Dr.
Leuman’s Aupapätika-sutta. The old Mähärästri has
many forms in common with Pali, and not a few pecu-
liarities that are considered to belong only to Buddhistic
phraseology. There are forms in Pali that are explained
by other Präk?-itisms, for instance, v i t a b h 1 , ‘ the fork or
branch of a tree’ (Jät. II. 107 ; III. 202), must come from
Sanskrit v i t a p i n , through a Prakrit * v i t a b I for vitavl.
For this change of v to bh compare Pali and Hindi
b h i s a , Prakrit b h i s i n I (Hem. I. 238) from Sanskrit
v i s a .

We have in Milinda-Panha (p. 368) s u m a n t a , ‘ sleep-
ing,’ and in Jaina-präkrit sumiwa  and suv i / i a  (Pali
supina) — Sanskrit s w a p n a . This substitution of m
for an original p helps us to an etymology for the Päli
k u m i n a , a ‘ fish-net.’ Childers cites no textual authori-
ties for the employment of the word, and says nothing of
any Sanskrit equivalent. Examples of its use may be
found in Jät. I 427, II. 238; Thera Gäthä, v. 297 ; Dlpa-
vamsa XV. 110.

There is in Sanskrit a feminine noun k up - i n i , 1 ‘a
small net for fish ’ ; but there must have been also a
neuter k u p i n a , which becomes in Pali k u m i n a , and
is exactly on all fours with sumina  from sup ina .

In Jaina-präkrit (Süyagadariiga-sutta) we find kun ima
for the ‘ flesh ’ of a slaughtered animal used for a lion-trap.
This must go back to * kun  i p a and be connected with
Sanskrit k u n a p a , ‘ dead body.

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

“ Kocchawi p a s ä d a m (r.l. pasäyawi) anjanan ca ädä-
sakan ca gawhitvä.”

1 In Süyagadariiga-sutta we find k e y a n a , ‘a fish-net,’
glossed k e t a n a . We ought, perhaps, to read k h e y a n a
- ks e p an  a (c/. Pali k h i p a , ‘a net ’) .
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The commentary (p. 212) explains p a s ä d a m by
“ kanha cuimädimukhavilepanam.” It gives, however, a
various reading : pa sädhanam I = pasädhanabhawdam,
‘ an ornament ’ of some kind. The true reading is perhaps
“ Koccham p ä s a k a njananca.” With p ä s a k a , as here
used, we may compare its employment in Cullavagga V.
29. 3.

The Jaina equivalent is p ä s a g a , as in the following
passage from the Süyagadamga-sutta I. 4. 11, p. 250 :

“ Sawwläsagam ca phaniham ca
sihala 2 -p ä s a g a m ca änähi

ädäsagam ca payacchähi
damta-pakkhalanam pavesähi.”

The explanation of p ä s a g a is thus given by the JZTkä :

“S iha l ipä sagam ti vinäsamyaman artham ürnä
may am kankanani.”

Here we see that p ä s a k a is an ornament for the hair and
is in keeping with the comb, the collyrium, etc., in the Pali
Gäthä quoted above.

The word p h a n i h a , ‘a comb, ’ in the Jaina Gäthä is an
error f o rphawiya  — phan ika ,  Pali p h a n a k a (Cull,
v. 23), or pa n aka  (Milinda, p. 210). Compare Marathi
phan i ;  Sinhalese p a n ä w a , ‘a comb.’

In Thera Gäthä, v. 101, p. 15, we find the strange com-
pound mukha -nanga l i i n  the sense of ‘ greedy.’ It
might, of course, be explained as ‘ having a mouth like a
plough,’ ‘ large-mouthed ’ ; but the true reading seems to
be mu kh a -manga l i  , ‘ devoted to the mouth,’ ‘ fond of
eating.’

“ Hitvä gihitvam anavositatto m u k h a-n a n g a 11 odariko
kusito.

1 The Jaina form is pa sähana .
2 The text has s I h a 1 i ; but compare Pali s i t h a 1 a ,

‘soft,’ ‘ loose.’
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Mahävaraho va n i v ä p a-puttho punappunawi gabbham
upeti mandoti ” (See also vv. 17 and 784).

In Sfiyagadaiiiga-sutta I. 17. 25, p. 346, we find muha
m amga l  i y a , i.e., mukha  m amg a l i k  a in the sense
of ‘ given to the mouth,’ ‘ fond of dainties ’ :

“ Nikkhamma dine parabhojanamini
m u h a m a mg a 1 i e udaränugiddhe
N I v ä r a-giddhe va mahävarähe
adürae ehai phätam eva.”

The Tikä’s explanation differs from ours— “ Mukhamä-
m g a 1 i k o bhavati mukhena mamgaläni prasamsäväkyäni
idriagstadri as-tvam ity evani.”

Childers make no mention of manga l ika ,  but it
occurs frequently in the Jätaka Book in the term d e v a t ä-
manga l ika ,  ‘ devoted to festivities in honour of tree-
sprites.’ In the Milinda-Paiiha we find kotfihala-m a n g a-
l ika ,  1 fond of excitement.’

The use of n i v ä r a in the Jaina text for n i v ä p a is
worth nothing. (See Dhammapada verse and Majjhima
Nikäya I. pp. 151-160, where we find n iväp ika  and
n ivapa t i ,  as well as n i v ä p a m . Cf. n iväpaka -
b h o j a n a, Mahävastu, p. 25, 1. 2.)

The Jaina texts have some curious readings arising out
of an attempt to restore an older lection, especially where
the letter h represents the weakening, or y the loss, of a
consonant. Thus the Pali b imbo han  a answers to
Jaina b ibboyana ;  Pali pa r i s saya ,  ‘danger’ (=
pa r ig raya ,  compare apas saya ,upas saya ,  nis-
s aya  from the root c; r i), appears in Jaina-präkrit as
p ar i s a ha and pa r i s saha ,  and is explained by the
Commentators by its so-called Sanskrit equivalent par i -
sh a h a as if from the root sah with pa r i .  There is,
however, no ‘ quotable ’ authority for such a word as
pa r i shaha  in the sense of ‘ risk,’ ‘ danger ’ ; while
pa r i s saya  is not uncommon in Pali (see Jät. II.
405).
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Hemacandra uses pa r i shaha ,  but only in a sense
peculiar to the Jains.

Another good instance of a wrong re-setting of a well-
known term is the Jaina pu r i s ädän iya ,  ‘ the people’s
favourite,’ ‘ he who is to be chosen among men because of
his preferable Karma.’ Cf. pur i s ädän iyä fc  purisänäm
ädänlyä ä?rayaniyä mahato pi mahlyämsa/i (Com. to
Süyagad I. 9. 34, p. 394). But the older form was p u r i-
s äyän lya  (see Ayär. I. 4. 492, p. 20), representing an
original pu r i s ä j än iya ,  ‘a distinguished person,’ ‘ a
person of noble birth ’ ; a term applied to Buddha and to
Arahats ; ä j än iya  is the equivalent of the Sanskrit
ä j äneya .  It would seem that in the redaction of the
Jaina canon the origin of äyän iya  was forgotten, and it
was explained not by äj ä n I y a but by ädän iya .

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

“ Sauni jahä pamsugumdiyä
vidhuniya dhamsayal sitam rayam
evam daviovahänavam
kammam khaväi tapassl mähawe ” :

Just as a bird covered with dust shakes off and gets rid of
the dust clinging (to its wings), so the Brahman ascetic
striving for final beatitude gets rid of (his) Karma. (Sfiya-
garf. I. 2. 6, p. 113.) (Gu n d i y a, ‘ covered with dust,’
occurs in Päiyal, p. 131, for gumlita.) The Pali corre-
sponding passage occurs in Samyutta Nikäya IX. 1., pt. i.,
p. 197 :

“ Sakuuo (r.Z. sakuwi) yathä pamsugunthito 1
vidhünam pätayati sitawi raja?»

1 The printed text has—k u n d i t o with the various read-
ings—ku»thito, kuWitä. In Petavattha II. 3. 5, pp. 15,
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evam bhikkhu padhänava satimä
vidhünam pätayati sita??i rajam ” :

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

For pä t aya t i  in the sense of dhamseti, apanayeti
there is a various reading, sätayati, ‘ to get rid of.’ Com-
pare s a t e t a ,  ‘a destroyer,’ Majjhima Nikäya I. p. 220.

From the metre, etc., we should be inclined to say that
the Jaina verse is a ‘ re setting ’ of the Päli G-äthä.

In Milinda-Panha, p. 371, there is a quotation from
Samyutta Nikäya I. 2. 7.

“Kummo va a r egän i  s akekapä l e
S a mo d ah  am bh ikkhu  mano-v i t akk  e.”

“ anissito annam ahethayäno
parinibbuto na upavadeyya kanciti.”

A similar Jaina verse occurs in Süyagadamga-sutta I. 8. 13,
p. 364.

“ Yathä kumme sa-amgäim sae dehe samähare
evam päväim medhävl ajjhappe/ia samähare.”

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

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

“ His senses were well protected like those of a tortoise."
“ He remains with his hands and feet drawn wrell together

like a tortoise ” (Ov. vi. p. 30).

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

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

“Udagena je siddhim udähara??zti
säyam ca päya//i udagam phussamtä
udagassa phäsena siyäya siddhi
sijjhamsu pä?iä bahave dagamsi.”
Macchä ya kummä ya sirivä ya
maggüya  u t t hä  daga-rakkhasä ya
af/hänam eyam kusalä vada/nti
udagena je siddhim udähära?nti

“ Ü d a y a m j a i  k a m m a - mala  m ha re j  j ä
e v am s u h a m i c c ä m i 11 a m e v a m
amdham va neyäräm anussarittä
pä/iärai cevam vinihawiti mamdä ”

(SüyagatZamga-sutta I. 7. 14-16, pp. 337-339.)
“ Yo ca vuddho vä daharo vä päpakammam pakubbati

Udakäbhisecanä näma päpakammä pamuccati
Saggam nfina gamissanti sabbe m a n d ü k a - kaccbapn
Nägä sumsumärä ca ye c’anne udakecarä
Sace  imä nad iyo  te päpam pubbeka t am

v a h e y y u m
P u n n a m p’ imä  v a h e y y um tena tvam paribä-

hiro assa.”
(Theri Gäthä 240-243, p. 146 ; see Samyutta VII. 2. 11, pt. i.,

p. 182.)

The Pali s u d d h i is better than s iddh i .  M a g g u =
madgu ,  ‘ a water-crow,’ looks like a substitute for Pali
mawduka, ‘ frog.’ ü 1 1 h ä in the Jain text evidently
puzzled the commentators, who Sanskritised it as u s h -
tr ä h , and explained it by jala-cara-vicesa/z. But Sanskrit
u s h t r a (Pali o 11 h a) is a camel, and not an aquatic
creature. The original text may have had u ddh ä Pali
u d d ä from u d r a , ‘an otter.’ We sometimes find aspira-
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tion of d through a following r ; compare Jaina-präkrit
anädhäyamäna  = anäd r iyamäna  (Spec, der
Näyädhammakahä, § 69). The water-demons d a g a r a k -
khasä  (= jalamänusä/z) seem to be a substitute for the
Päli sumsumärä .

38. A BUDDHIST AND JAINA GÄTHÄ. 1

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

“Girin nakhena khanasi ayo dantena khädasi
jätavedam padahas iyo  isiz/z paribhäsasiti.”

“ The rock with nail thou diggest, the iron with tooth thou
eatest,

The fire (to put out) thou strivest who a sage revilest.”
The commentator, not understanding “ jätaveda?« pada-
hasi” = ‘the fire (to put out) thou strivest,’ paraphrases
it by “ aggim gilitum väyamasi ” = ‘the fire thou strivest
to swallow ’ ! But, as ‘ nail ’ and ‘ tooth ’ are mentioned
in the first line of the gäthä, we naturally expect ‘ foot ’ in
the line following.

The verb p a d a h a t i does not take an accusative in
Pali ; n iddahas i ,  ‘to extinguish,’ with p ä d e n a ,
‘ understood,’ would seem at first sight more appropriate.
P r a d h ä does not occur in Sanskrit nor in Jaina-präkrit
in the sense of to ‘ strive ’ ; in the latter dialect u p a h ä n a ,
‘ exertion,’ is equivalent to the Pali p a d h ä n a .

Some MSS. for dan t ena  read the plural dan t eh i ;
perhaps the original verse had nakhehi, dantehi, and
pädehi, instead of nakhena, etc.

In the Jaina Uttarädhyayana XII. 26, p. 365, we find a
parallel passage that seems to throw some light upon the
reading padahas i  in the Päli gäthä :—
“ Girb/z nahehüa khanaba aya»z dantehi khäyaha

jäyaveyawi päeh im ha / t aha  je bhikkhum. avaman-
naha.”

1 See Academy, May 9, 1891.



52 NOTES AND QUERIES.

Here we see that, while the metre of the second line of the
Jätaka verse is tolerably correct, that of the Jaina is faulty,
having two syllables more than are required. If we write
the short form of the instrumental plural p ä d e for pädehi
(for which there is very good authority) and ha tha  for
hana tha ,  we shall get in the following Pali version a
better reading in the second line :

“ Girim nakhehi khawatha ayam dantehi khädatha
jätavedam päde ha tha  ye bhikkhum avamannatha.”

In the Jaina verse bh ikkhum and avamannaha  re-
place Pali isim and paribhäsasi. The verb pa r ibhäsh  is
not used in Sanskrit nor in Jaina-präkrit in the sense of
apabhäsho ravaman .

Taking a hint from our Pali rendering of the Jaina verse,
we may proceed to restore the true reading of the Jätaka
verse by removing padahas i  from the text, and substi-
tuting päde häs i  or padehas i ,  the equivalent of
päde  ha tha ,  ‘ with feet thou extinguishes!.’ The
Sanskrit h a m s i would become, in Päli, häs i  {cf. s a n-
d a s a , Sanskrit sarii da m § a) or ha s i  (c/. d a s a n a,
Sanskrit d a m s a n a and ä s a s a t i for äsamsati).1 As the
phrase pade  has i  comes nearer to the faulty lection
p a d a h a s i, we would, therefore, read :

“ Girim nakhehi khanasi ayo dantehi khädasi
jätavedam padehas iyo  isim paribhäsaslti.”

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

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

1 The stem ha for han occurs in abh ihes sa t i  =
abhihanissati in Jät. IV. p. 92. We also find h a n a s i
for hamsi, together with hanäs i  (Jät. III. p. 199) =
hanasi, on account of the metre.
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“ Bälä kumudanälehi pabbatam abhimatthatha
Gi r im  nakhena  khana tha  ayodan teh i  khä -

da tha
Selam va siras’ ühacca pätäle gädham esatha
Khänum va uras’ äsajja nibbijjäpetha.”

39. TÄDIN = TÄYIN - 1

“ Uvaniyatarassa t ä ino  bhayamänassa vivikkam äsanam
sämäiyam ähu tassa jam jo appäna bhaena damsae ? ”

(Süyagadariiga-sutta I. 2, 2, § 17, p. 132.)

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

Tä ino  is explained in the commentary by “ täyinafe
parätmopakärinas träyino vä.”

Sämä iya  (=  sämäyika) is glossed by c ä r i t r a . Dr.
Hoernle, who renders it by ‘ inward peace,’ has a long note
on this word in the Uväsagadasäo (i. 5, 3, p. 31). He says
that the logical outcome of the scholiast’s explanation of
the term “ is that s ämäy ika  is the same as s a m a t v a
or s ä m y a. . . .  Etymologically the word is always
derived by means of the vriddhi suffix i k a from the com-
pound of s ama  (‘ equal ’) and ä y a (‘ gain,’ ‘ profit ’).”
Sämäy ika  appears, however, to be a derivative of
s a m a y a (‘ religious obligation ’). The noun s ämäy ika
does not occur in Päli in the sense of c ä r i t r a ;  but we
have the use of an adjective formed (by double v r iddh i )
from samaya in Milinda-Panha (p. 305) : “Sämäy ikam
maranam upagato ” = “ samaye maranam upagato.”

“ Kujae aparäjie 23 4 jaho akkhehim kusalehim divayam 3
katZam evam gahäyano kaZim no tiyam no ceva dävaram 4
1 See Academy, June 16, 1891.
2 Cf. Päli akkhaparäjita.
3 Cf. Päli d i b b a t i and jütam kiZitum (Jät. III. p. 188).
4 The metre of this line is faulty ; as kacZam signifies
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Evawi logammi t ä i n ä buie je dhamme anuttare
tawi ginha hiyam ti uttamam kadam iva sesa vahäya

pamdie.” (lb. i. 2, 3, vv. 22, 23, p. 136.)

As a gambler, not beaten (at play), playing skilfully with
dice, having thus got the lucky throw, (takes) no tray nor
deuce,1 so do thou take that highest good, the law declared
by the all-knowing sage to be unrivalled in the world, just
as the clever (dicer takes) the winning die, rejecting all
else.

The commentators explain t ä inä  by “ täyinä träyinä
vä,” as well as by sarvajnena.

The form t ä y i n occurs in Buddhist Sanskrit ; and Prof.
Kern has pointed out that the word is common in the
“Lotus.” He was the first to see its radical connection with
the Päli t äd in .  “As t äyana  (Pänini I. 3, 38) is ex-
plained to have the meaning of thriving, prospering, it may
be supposed that t äy in , on the strength of its derivation,
denotes thriving, prosperous, mighty, holy, as well as
making prosperous, blessing, sanctifying. Burnouf derives
it from a supposed Sanskrit t r ä y i n , and translates it by
‘ protector.’ It is indeed by no means unlikely that t ä y i n
was used synonymously with ‘ nätha ’ or ‘ näyaka ’ ; but
it seems not necessary to derive it from t r äy  a t e”  (see
Saddharmapuwdarika, S. B. E., p. 25).

Prof. Kern has also noticed the false reading t ä p i n for
“ täyin ” which has found its way into some Sanskrit

‘ the lucky die ’ marked with four spots (cataska), k a 1 i m ,
* the unlucky die,’ is quite inadmissible here (<■/. Pali katag-
gaha in Journal of Pali Text Society for 1887, p. 159 ; see
also Majjhima Nikäya I. pp. 403, 407). The last line of
this gäthä is incorrect ; but it cannot be amended without
leaving out s e sa  (m) p a h ä y a (a mere gloss ?), and read-
ing k a d a m se i va  pawd i t e .

1 The commentators say he rejects the t r i ka ,  dv ika ,
and e k a k a .
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dictionaries. In Divyävadäna, p. 392, 1. 4, we find t ä p i t ä ,
which is glossed in the Index of Words ‘ roused,’ ‘ con-
verted,’ as if it were the passive participle of the causal of
t ap  :

“ Udrakärädakä näma rishayosmin tapovane
adhigatäcäryasattvena purushendrezza t ä p i t ä.”

We ought to read t ä y i n ä ; for t ä p i t ä is not in adjectival
relation to the subject of the sentence ; and in Buddhist
phraseology t ä p i t a never has the meaning of ‘ roused ’ or
‘ converted.’

The prose passage has the following :

“ Asmin pradege Bodhisattvo räjüä Bimbisärezzärdharä-
jyenopanimantrita/z | asmin prade<?e Ärädodrakam abhi-
gata/z.”

Here we see that adhigata = abhigata, and that t ä y i n ä is
to be taken with äcäryasattvena and purushendrezza.

The Buddhist-Sanskrit t äy i  n may be referred to a root
täy  (1) extenderi, augeri ; (2) tueri, servare, which seems
related to the root t ä , ‘ to stretch.’

But t ä y i n may be a prakritised form of an original
t ä d i n . Childers derives the Päli t äd i  from Sanskrit
t ä d r i c , which, however, does not give us a stem t ä d i n .
He thinks the primary meaning was ‘ such,’ ‘ like that,’
then ‘ like that Buddha,’ holy, tranquil, firm. The form
täd i  (gen. t äd ino )  is old (see Thera Gäthä, 878, 905,
1067), and cannot well be connected with t ädz - i§ ,  either
in form or meaning. There seems to have been in Pali two
forms, t äd i  and t äd i  (=“  tädin ”), the latter of which
has puzzled the commentators. (See Thera Gäthä, 1096.)

As the Jaina-präkrit täy  in is probably connected with
VI ä, so t ä d i n may be derived from t ä d, an extension of
the same root. Vanicek connects with \ / t ad  (=“  tan ”),
the Doric errt'raSe? (Theoc. 7. 42), “ intente, sorgfältig, mit
Vorbedacht, absichtlich.”
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40. NÜMA.1

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

“Bhiduresu na rajjejjä kämesu bahutaresu vä icchälobham
na savejjä dhuvawi vannam sapehiyä

Säsaehim nimawitejjä divvam mäyam na saddahe
tawi padibujjha mähawe savva??i n ü m a m vihüniyä.”

(Äyäramga-sutta I. 7, 8, vv. 23, 24.)

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

“ He should not be attached to the transitory pleasures,
nor to the greater ones ; he should not nourish desire and
greed, looking only for eternal praise ” (23).

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

(1) In verse 23, ‘ looking only for eternal praise ’ seems
forced, for the true Brahman ought to look for what is
lasting, and not for what is transitory. We ought, doubt-
less, to read “ icchälobha7/i na savejjä ’dhuva?n vanwam
sapehiyä,” where ’d h u v a m — adhuvam, ‘transitory,’
‘ impermanent,’ and s apeh iyä  = ‘ regarding.’

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

1 See Academy, August 1, 1891.
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(3) The note in the commentary on nüma  is “ nümam
karma mäyä vä.”

(4) The phrase d ivvä  mäyä does not seem to denote
‘ the delusive power of the gods,’ because neither Jains nor
Buddhists held that divine beings, such as Indra, had no
real power. It was real enough while it lasted. The
phrase ‘ divine illusion ’ may, perhaps, refer to the belief
in the mäyä  of Icvara, which was supposed to bring
about transmigration, or to the wiles of Mära. We find
mäyä  associated with Mära in the following passage from
Süyagadamga-sutta (I. 1, 3, 7, p. 74) :

“ Sayawrbhunä kade loe iti vuttam mahesinä
M ä r e n a samthuyä mäyä  tena loe asäsae.”

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

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

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

“ He should set before him lasting (joys),1 and should
not believe in any divine illusion (as the cause of sorrow
and rebirth) ; a Brähman should know this, and cast off all
illusion (and so get rid of Karma).”

We find the phrase “ savvam nümam vihünia ” in Sfiya-
gadariiga-sutta I. 2, 12, p. 54 :

“ Savvappagam viukkassam savvam n ü m a m vihüniä
appattiam akammamse 2 eyam attham mige cue.”

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

1 That is, such as arise from samadhi, etc.
2 Cf. Pali kammassaka = kammamsaka, wrongly referred

by Childers to Sk. karman 4- svaka !
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Karma (therefore) the (ignorant) creature 1 should give up
this (sinful) desire (kämäbhävarüpa).”

“ Etehim tihim, ihänehb« samjae satatam muni
ukkassam jalanam n fi m am majjhattha?« ca vigimcae.”

(Ib. 1. 1-4, p. 97.)

Here num a is explained by the scholiast as having the
sense of gahana  or mäy  ä .

In Äyäramga-sutta II. 3, 3, §§ 1-2, we find that the
Bhikkhu is enjoined to avoid num a-gihani (‘ underground
houses’), num än i  (‘moats’) valayäni (‘fortified places’),
and gahanäni (‘thickets ’).

In n ü m a-gihäni the first element has the sense of ‘ a
sequestered spot,’ ‘a hiding-place,’ and num än i  must
mean ‘ places of concealment.’

In Sfiyagadariiga-sutta I. 3, 3, § 1, p. 186, we get a good
instance of nurna in the singular as ‘ a hiding-place.’

“ Jahä samgämakälamnii pitthato bhiru vehai
valayam gahanam n ü m a m ko jänai paräjayam.”

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

The Dlpikä has the following note on the words v a 1 a y a,
etc. :

“Va i  ay a?» yatrodakam valayäkärena sthitaai uduka-
rahito vä gartä. Gahanam dhavädivriksä vritam sthä-
nam.

“Nümaw prachannagiriguhädikam ityädisthänawi nä-
(jahetor älokate.”

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

Since writing the above, I find that Prof. Weber, in his
edition of Häla’s Saptagataka (p. 32), has noted the Jaina

1 The ignorant creature is a foolish man.
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nüma-giha Versteck, Gewahrsam, which he connects with
the Prakrit verb nfimati or zzumeti. This, however, may
be a denominative of n ü m a , from the root h n u , ‘to
conceal.’ Cf. n in h u vij j an t i (Häla 657), a -n in -
havamäna  (Spec, der N ina ,  § 83).

“ No ninhavejja viriyazzi ” (Äyäramga I. 5. 3, § 1) is
translated by Prof. Jacobi by ‘ one should not abandon
firmness ’ • but, if the text is correct, it ought to mean
‘ one should not conceal firmness ’—i.e., ‘ one should dis-
play firmness.’

41. CANDÄLA,  CAN DAL AKA.  1

“ C a m d äl a g azzz ca karagazzz ca vaccaghavaci ca äuso
kha/iai.”

(Suyadaiiiga-sutta I. 4. 2. § 13, p. 252.)

In Häla 227, p. 84, we find a reference to c a n däl a-kuti,
the former element of which is connected with the Jaina
cawdälaga - cazzdälaka “ Päzza-udla vi jaliurea huavaho
jalai jazizzavädammi.” Of päzza-udi we have the following
explanations :

“ Yajnasthäne ’pi c ä zzi d äl ä g n i n ä ’pi yajnakarma.
kriyata ity arthah.— C ä m d ä 1 a-kuti madirä pänakuti vä—
päwakuti camdälakuti.”

Prof. Weber is doubtful as to there being such a word as
candäla in the sense of vessel ; but the Jaina-präkrit shows
that there was a sacrificial vessel called a caadäla or candä-
laka, and the commentators inform us, moreover, that it
was make of copper, and that the term was used in
Mathura :

“Camdä lagam iti devatärcanikädy artham. tämrawi
ajam bhäjanam etacca Mathuräyäzzi cazzzdälakatvena pra-
titam iti.”

42. DHASATTI .

“Tao nam sä Dharmi devä . . . kottimatalazzzsi sav-
1 See Academy, April 22, 1891.
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vamgehim, dhasa t t i  padiyä ” (Spec, der Wäyä-dhamma-
kahä, § 135).

The commentary states that dhasatti is an imitative
word. Prof. Jacobi suggests a connection with Skt. a d h a-
s t ä t ;  but this latter usually becomes hetthä in the various
Prakrits. The scholiast is doubtless right in his explana-
tion of the term ; and “ dhasatti padiyä ” means ‘ fell down
with a sudden shock.’ Compare the colloquial phrase ‘ fell
down flop,’ that is, with a sudden flap. Here the word
flop was originally an onomatopoeia, imitative of the fall,
made by a soft, flabby substance. The imitative element
is not dhasa t t i ,  but d h a s a , the tti standing for ti or
iti, after a short vowel. We might for dhasa t t i  write
“ dhasäti,” showing the word to be clearly, as the commen-
tator describes it, an anukarana.

Dh a s a may be compared with Marathi d h a s , ‘a
sudden impression of grief or terror ; ’ d h a s k ä , ‘a sound-
ing stroke ’; dhasdhas ,  ‘palpitation, alarm.’ As English
‘shock’ is probably connected with ‘shake,’ so dhasa
may be related with the Skt. root dhvas  or dhva??zs i
‘to fall.’ Compare Skt. s ä -dhvasa ;  Hindi dhas , ‘ a
sloping ground ’ ; d h a s n a , ‘a quagmire ’ ; dhaskanä ,
‘ to sink ’ ; Marathi dhäsdhüs ,  ‘ trepidation,’ d h ä s I a -
n e in , ‘to give way,’ ‘ fall to pieces.’

But dhasa ,  though of imitative origin, may be here
used adverbially, like Prakrit j h a 11 = Skt. j h a t i t i , ‘on
a sudden,’ from an anukarawa j h a t -1

43. AN C H AT I AND AM C HÄ V E I .

The verb a n c h a t i , not in Childers’s dictionary, occurs
in Majjhima Nikäya I. p. 56. Trenckner compares Skt.
anch  ayarne (Westergaard’s Bad., p. 347). The causa-
tive of this root, anchäpaya t i  o r anchäpe t i ,  though
not found in Pali, appears in Jaina-präkrit under the form
amc häve i  , glossed äkärsayati (see Kalpa Sutra, § Jina-

1 Dhasatti ‘ plötzlich ’ occurs in Jacobi’s “Ausgewählte
Erzählungen in Mähäräshtn,” 82. 12.
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carita, § 63, and the parallel passage in Spec, der Näyä-
dhammakahä, § 37.

44. THE NEW SANSKRIT MS. FROM MINGAI.1

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

At the monthly meeting of the Asiatic Society of Bengal
on November 5, 1890, Colonel Waterhouse exhibited a
birchbark MS., obtained by Lieutenant Bower from the
ruins of the ancient underground city of Mingai, near
Kuchar, in Kashgaria. According to the notes in the Pro-
ceedings (No. ix. of 1890 p. 223), the MS. consists of fifty-
six leaves, most of which are written on with black ink on
both sides. A string runs through the middle of the leaves,
and two boards protect the volume. According to the
same authority, the MS. was made over for deciphering to
Babu Sarat Chandra Das, who, however, as well as Lama
Phantshog, failed to make out its contents. The notice
concludes with the remark that, as the MS. appears to be
particularly rare and interesting, heliogravures of two
leaves are published in the Plate III., added to the number
of the Proceedings, “ in the hope that some of the members
may be able to decipher it.”

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

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

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

The writing on fol. 3, which is very large and clear,
exhibits the type of the characters of the Gupta period.
There are only two letters which slightly differ from those
used in the Gupta inscriptions. The initial a (see a n a va-
t ap t ena ,  L. 5) shows a peculiar form in which the upper
half of the left limb, represented by a curve open to the
left, has been placed in front of the lower half and has
been connected with it by a short stroke. Further, the
left limb of sa shows mostly a wedge (as in the Horiuzi
palm-leaf) instead of a small circle.

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

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

As regards the contents of the MS., fol. 3 apparently
contains a charm which is intended to force the Nägas or
snake-deities to send rain. The mutilated line 1 enume-
rates, it would seem, various plants which are to be used
as ingredients for an oblation. L. 2 gives the Mantra for
the oblation, which ends with the word s v ä h ä . The
latter word, as is well known, always indicates the moment
of the t y ä g a, when an oblation is thrown into the fire.
The Mantra probably consisted originally of an entire
Anushtubh S'loka, the first half of which may have begun
with the mutilated word m a d a n a (?) in line 1, which and
certainly ended with the syllables kta me in line 2.
The end of line 2 and the following lines down to the end
of the page contain the so-called An u m an t r a n a , a
further invocation of the snake-deities, intended to pro-
pitiate them by a declaration of the worshipper’s friendly
relations with various individual Nägas. This snake-charm,
which appears to be Buddhistic, was probably composed in
Southern India. For it mentions “ the district on the
banks of the Gold,” i.e., the Godavari which, rising near
Nasik, flows through the whole Dekhan until it reaches the
Bay of Bengal in the Madras Presidency.

The language of this piece is the incorrect Sanskrit,
mixed with Prakrit forms, which is common in the Buddhist



64 NOTES AND QUERIES.

works of the early centuries of our era, as well as in the
Buddhist and Jaina inscriptions of the same period, and is
found also in the mathematical Bakhshali MS. In line 2
we have the faulty Sandhi devo  s amam tena ;  in line 3
the faulty compound näga rä jnä ;  in line 4 the inser-
tion of a meaningless m between väsuk inä -m-ap i ,
which in Pali is commonly used in order to obviate a hiatus,
and the faulty compound nandopanando ;  in line 5
the Präkritic form pi for the particle api. It is also
possible that pa r ive l äya  in line 2 may be a Präkritic
locative for p a r i v e 1 ä y ä m .

The metrical portion consists of exceedingly irregular
Anushtubh S'lokas. The Mantra ought to end in s a m an-
t a t a h instead of in s amar i i t ena  and has one syllable
in excess. The last three verses of the Anumantraraa have
also more syllables than they ought to have. It is note-
worthy that this small piece contains a dozen words and
meanings not traceable in the dictionaries.

TRANSLATION OF FOLIO 3.
. . . “ Dundubhi, Gärjanl, Varshanl, cucumber, Patam,

Terminalia Chebula, Härini, Kampana. . . .
. . . “ May the god send rain for the district on the banks

of the Golä all around ; Ilikisi Svähä !
“I keep friendship with the Dhritaräshtras, and friendship

with the Nairävanas. I keep friendship with the Virüpäk-
shas and with Krishna and the Gautamakas. I keep
friendship with the king of snakes Mani, also with Väsuki,
with the Daradapädas, with . . ., and ever with the Pfirna-
bhadras. Nanda and Upnanda, [as well as those] snakes
of [beautiful] colour, of [great] fame and great power, who
take part even in the fight of the gods and the demons—
[with all these], with Anavatapta, with Varuna and with
Samhäraka I keep friendship. I keep friendship with Tak-
shaka, likewise with Ananta and with Väsumukha, with
Aparäjita and with the son of Chhibba I keep friendship ;
likewise always with great Manasvin.”
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The contents of fol. 9 seem to be different. All the
portions which are legible in the facsimile contain medical
prescriptions for the cure of disease and for giving to sickly
children vigour and health. In line 3 we have at the end
of a prescription which is not entirely decipherable :

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

Immediately after these words follows another prescrip-
tion :

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

Again I read in lines 10-11 :
“ Schreberia Swietenioides, Curcuma longa, Rubia Mun-

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

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

Lieutenant Bower believes the ruins of Mingai and the
MS. to be Buddhistic. The latter conjecture is, as already
stated, probably correct. For verse 101 of the Khanda-
vatta Jätaka (Fausböll, J ä t a k a s , vol. ii. p. 145),
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V i r ü p a k k h e h i me m e 11 a me t t a  m E r ä pa-
th e h i m e |

Chabbyäpu t t eh i  me m e 1 1 a m [m e 11 a m] Kati-
hägo tamakeh i  cäti||

corresponds with portions of the first and last verses of the
Anu man t ran a on fol. 3. This agreement shows at all
events that similar verses occurred in Buddhist literature.

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

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

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

Dundubhi, Garjani (thundering), Varsha/n (raining),

1 In the Tantra ceremonies flesh and even ordure were
thrown into the sacred fire.
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Härini (?Harini),  are the feminines of epithets that could
well be supplied to Civa as the representative of Rudra ;
and Durgä in the Mantra may be regarded as the devi
causing thunder, lightning, and rain. Compare the use of
j v a 1 ä , u k k ä , etc., as applied to the goddess Durgä in
the Lotus, ch. xxi. (Kern’s Translation, p. 372).

What “cucumber”  is I cannot tell, as I have not the
Sk. text before me ; probably j a l l ,  which is a Prakrit
form of an original * j v ä 11 , ‘ flame,’or j y o t s n I .

Sw äh ä - - “Durgä ,”  is the usual ending of a N. Bud-
dhist dhäranl. 1 1 i k i s i - --= “ ilikrsi,” is perhaps the
vocative of a Prakrit i 1 i k ä fl- i c i - - ‘ the earth-goddess.’

The Anumantrana contains a list of the A h i r ä j a k u 1 a s
and N ä g a - r ä j a s , 1 which are those usually met with
in North -Buddhist works. We may compare this list with
that in the Va rdha  - va r sha  - sdtra, entitled in Chinese
“ The Great Cloud-wheel Rain-asking-sutra ” (Beal’s Ca-
tena, p. 420)', the Lotus, etc. :

Southern Bud-
Mingai MS. Chinese Sutra. Lotus. dhist.

Dhritaräshtra Dhritaräshtra Dhritaräshtra Dhataratflia
Nairävana — — Erävana (?)
Virüpäksha Virüpäksha Virüpäksha Virüpakkha
Krishna ) — — ( Kanhä-
Gautamaka j — — ( Gautamaka
Mani — - - Mani-akkhi (?)
Väsuki Väsuki Väsuki —
Dandapäda — — —
Pürnabhadra — — —
Nanda Nanda Nanda Nanda
Upananda Upananda Upananda Upananda
Anavatapta Anavatapta Anavatapta Anotatta*
Varuna Varuna — —
Samhäraka Sägara Sägara —
Takshaka Takshaka Takshaka Tacchaka
Ananta — — —

_ ________---- ... . ______
1 In North-Buddhist Sanskrit writers we find about 80

nägaräjas ; the Chinese sutras have over 200.
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Southern Bud-
Mingai MS.

Vasumukha
Aparäjita
Chibbä-putra
Manasvin

Chinese Sutra. Lotus. dhist.

— — Cbabbyäputta
Manasvin — —

— Mucalinda — Mucalinda*
— Elapatra (Ela- — Eräpatha

pana)
— Pindara — —
— Tejasvin — —

1. ]) hr i ta r ä s li t r a the regent of the East ; also a
Nägaräja.

2. Na i r  ävan  a — Vaigravana (Pali Vessavana = Ku-
vera), regent of the North (?). It may be a misreading
for Airävawa.

3. V i rüpäksha  = the regent of the West, and also
a Näga-raja. Virtidhaka ■-■= the regent of the South, is left
out, because he was not regarded as a snake-king. E rä -
pa t h a is also omitted, though mentioned in the Chinese
Sütra and the Päli Jätaka, etc.

4. N a n d a and Upananda  are mentioned in Hardy’s
M. B., second edition, p. 313. These Nägaräjas assisted
the Devas in a struggle with the Asuras (see Jät. I. p. 204 ;
Beal’s Catena, pp. 52-55).

5. Anava t ap t a  is not mentioned as a Nägaräja in
Southern Buddhist works ; but he was doubtless the
guardian of the Anotatta daha (lake), just as Muca l inda
was the Nägaking that guarded the Mandäkinl waters. For
Muca l inda ,  the seven-headed snake, see Udäna,
p. 10.

6. S a m h ä r a k a is evidently a misreading for S ä m -
g a r a S ä g a r a .

7. C h i b b a = Päli Chabyä or Chabbyä, seems to point
to an original *chaviyä = *chavikä (see Cullavagga, v. 6).

8. Pü rna -bhad ra  and Apa rä j i t a  occur in the
Mahäbhärata; V ä s u m u k h a = Sumukha (?). OfDan-
d a p ä d a the legends are silent.
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9. Kr i shna  and Gan t  am aka  are mentioned in
the Divyävadäna as two snake-kings.

45 .  ON THE WORD “ BUJJHAKA ” IN THE DIPAVAMSA. 1

“ Orohetväna Suppäram satasatan ca te tadä
vipula/n sakkärasammänaia akawtsu te Suppärakä . .
Tesu sakkäriyamänesu Vijayo ca sahäyikä
sabbe luddäni kammäni kurumänä n a b u j j h a k ä .”

(Dipavamsa IX. 16-17.)

The following is Professor Oldenberg’s translation :
“ The people of Suppära then invited these seven

hundred men to disembark, and offered them lavish hospi-
tality and honours. During this hospitable reception
Vijaya and all his followers unnoticed (?) committed
barbarous deeds.”

The editor suggests that n a - b u j j h a - k ä is equivalent
to *n a - b u d h y a - k ä, ‘unnoticed.’ But this sense of
the word deprives the passage of all point. It is not at all
probable that Vijaya and his lawless band could commit
the foul deeds attributed to them without being noticed.
Their treacherous actions did not pass unnoticed, but were
well known to the people of Suppära, who threatened to
slaughter them.

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

The term na -bu j jha -ka=  a -vu j jhaka  = a- yu j -
j haka  = a -yudhya -ka ,  ‘not fighting’ (compare
Sanskrit a - y u d d h a), hence ‘ not at war.’ The change
of bu j jha  for vu j jha  is like that of buddha  for
vuddha ,  ‘old.’ But vu j jha  represents an older
y uj j h a , ‘ battle,’ ‘ fighting.’ For the interchange of v and
y we may compare ä v u d h a with ä y u d h a , ‘ weapon.’

Childers gives no examples of y u j j h a , but under y u d -

1 See Academy, October 3, 1891.
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dli a he notices the occurrence of yu j jhäya  for yud -
d h ä y a (in the Mahävamsa), the dative of a noun derived
from y u d h y a (?). There is good authority for the use of
y u j j h a with the sense of y u d d h a : “ Tumhe mä
bhäyatha yu j jhe  sati aham jänämi” (Jät. III. 4). We
also find y u j j h an a in Jät. III. p. 82, 11. 6, 18, “ So . . .
eZakänam y u j j h an a Zfhänam sampäpuni.” With y uj  -
j h a n a , which corresponds in meaning to Sanskrit
y odhana ,  we may compare b u j j h a n a (Mil. 194), as if
from *‘b u d h y a n a, with the sense of Sanskrit b o d h a n a.
It is quite possible, since y u j j h a n a and b u j j h a n a do
not belong to the oldest remains of Pali, that they are
formed from the stem found in the verbs bu j jha t i  and
y u j j h a t i . Compare yu j jhäpana in  Milinda, p. 178.

In Sumawgala, p. 85 (Dlgha, I. 1, 13), n ibbuddha
(explained by malla-yuddha, ‘wrestling,’ ‘boxing’)
answers in meaning to Sanskrit n iyuddha ,  though in
form it corresponds to a Sanskrit n i ryuddha ,  through
an intermediate n i r -vuddha .  See Milinda, p. 232;
Cullavagga I. 13, 2 ; Suttavibhanga I. p. 180.

46. “ ÄUTTI.” 1

“ Egayä guraasamitassa riyato käyasamphäsam anuciiinä
egatiyä päwä uddäyamti : ihalogavcdanavejjäva/Ziyam : jam
äuiZi-kammam (rZ. -kayam) tarn parinnäya vivegam eti.”

(Ayäragam-sutta I. 5 4, § 3.)

‘ Sometimes, though a monk be endowed with 2 virtue and
walking (in righteousness), living things, coming into con-
tact with his body, will be killed. (If this happens through
mere carelessness) then he will get his punishment in this
life, but if it be done contrary to the rules he should repent
of it and do penance for it ’ (Jaina Süträs, p. 48).

The commentator explains äu tt  i - kamm a byäku t t i -
ka rma ;  but we fail to see how this can be translated by

1 See Academy, October 31, 1891.
2 S a m i t a generally means ‘ circumspect ’ ; sahita=

endowed with.
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‘ contrary to the rules,’ unless there be some authority for
äku t t i  in the sense of ‘ transgression,’ then äuttikamina
might signify ‘ an act of transgression,’ ‘ a breach of rule.’
As there is no such form as äku t t i  in the P. W., it
is probably after all a coinage of the scholiast, who was
put to some trouble in finding a satisfactory Sanskrit
equivalent.

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

The word i h a 1 o g a v e d a n a v e j j ä v a d i y a m seems
to be an attributive compound qualifying äuttikammam.
V e j j äva r f iya  corresponds in form to a Pali veyyävatika
which Childers wrongly refers to the root, vrit + vyä. There
is a Jaina veyävacca explained by the scholiast asvaiyävritta.

The root is p r i , ‘ to be busy.’ Compare Sk. v y ä p r i t a
— Pali vyäva t a  (Jat. II. p. 207 ; III. pp. 65, 129, 315 ;
IV. p. 371. Thera Gäthä Com. to v. 54, p. 181 ; Suman-
gali I. p. 207 ; Pet. II. 9, 51, where we must read väva t  a
for p ä v a t a ) .  See Cullavagga I. 9. 1, p. 7 ; where p a -
ka t a  - väva t  a = Prakrit vävada  (Cowell’s Pr. P.
XII. 4).

A slight modification of Prof. Jacobi’s rendering is needed
to bring out the more literal, and less traditional, meaning
of the passage quoted above : ‘ Sometimes though a monk
be circumspect in his behaviour and walk (warily), living
things, coming into contact with his body will (accidentally)
be killed ; (but) whatever wanton act, involving punishment
in this life, (he commits) that he should confess and retire
into solitude (to do penance for it).’ 1

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

“ Ativätiya»? a n ä u 1 1 i m satam annesim akara/iayäe
jass’ itthio parinnäyä savvakammävahäo addakkhü.”

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

Prof. Jacobi renders “ ativätiya/n anäutti?»” by ‘ prac-
tising the sinless abstinence from killing ’ ; but it rather
means that the destruction of animal life was purely acci-
dental or unintentional on the monk’s part. A t i v ä t i y a m
represents Sanskrit a t i p ä t i k a m , ‘ the deadly sin of
injury to living creatures,’ and an äut t i???  must be in
adjectival relation to it. Here again the meaning of ‘ not
wanton ’ or ‘ unintentional ’ seems to suit the context.

Prof. Jacobi does not give us the scholiast’s explanation
of an äutti, but fortunately it occurs elsewhere : “ Jana?»
käena näutti abuho ja»t ca hi???sati ” (Süyagadariiga-sutta I.
1, v. 25, p. 65). Here we see that n ä u t ti , ‘ not wantonly
injuring,’ is used antithetically to hi»?sati. The Yika has
the following note :

“ Yo hi jänannavagacchan prä/iino hinasti käyena cä’
näkutti | kuttachedane äkuttanam äkutta/?.”

The scholiast evidently connected äutti with the root kutt
‘ to cut, strike.’ The Dipikä explains näutti by ahi???saka,
‘ harmless, doing no (wilful) injury.’

As the original sense of äutti seems to be ‘ intentional,’
‘ wanton,’ it cannot well be connected with a Sanskrit
ä k u 1 1 i , but is, perhaps, related to some such form as
ä k ü t i n (producing a Prakrit ä k u 1 11 , and, by connect-
ing it with a wrong root, äkutti), from the root kfi ‘to
design, intend.’ Cf. Sanskrit äkü t a ,  äkü t i .

Curiously enough we find a verb, ä u 11 a i , which appears
to be related to the foregoing word äutti, “ Arati??? ä u 1 1 e
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se mehävi” (Äyär. I. 2. 2. 1), which Prof. Jacobi renders
by * a wise man should remove any aversion to (control).’

An t t a i ,  he adds, usually signifies ‘to exercise,’ but,
according to the commentary, it here answers to nivarta-
yati. But äuttai or akutiati may signify here ‘ to undergo
voluntarily,’ and we might translate the phrase by ‘ a wise
man should of his own set purpose undergo discomfort ’—
that is, he should not only not shirk the hard life of a
monk, but should actually court it. In explaining ä u 1 1 a i
by nivartayati the scholiast was perhaps thinking of some
such verb as äuttai = ätuttati, from the root trui.

We find äu t t a i  in the sense of to propose, try in the
following passages :

“ Se se paro suddhenam vä vaibalenam teiccham äu t t e”
(Äyär. II. 13. 22).

‘ If the other tries to cure him by pure charms,’ etc.

“Väsäväsam pajjosavie bhikkhü ya icchijjä annayariw
teicchiw äu t t i t a e”  (Kalpasütra. 8., § 49).

During the Pajjusan a monk might wish to try some
medical cure. The commentary explains äuttittae by
kärayitum. Äku t t a i ,  if standing for äkuttai, may be a
denominative formed from k ü t a from the root kü, hence
the meaning of ‘ to attempt,’ ‘ to try,’ that seems to be
attached in all cases to the verb äuttai.

39. VIDDHA.

“ Seyyathä pi bhikkhave vassänam pacchime mäse sara-
dasamaye v i suddhe  vigatavalähake nabhe ädicco nab-
ham abbhussakkamäno sabbam äkäsagatam tamagatam
abhivihacca bhäsate ca tapat ca virocati ca ” (Itivuttaka
III. 7. p. 20; see Anguttara III. 92. 2 ; Samyutta II. 3. 11).

The MBS. of text and commentary give a general
authority to the reading v i d d h e , but Dr. Windisch, in
his excellent edition of the Itivuttaka, has preferred to adopt
an inferior lection (not well supported by the MSB.), and
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has introduced v i suddhe ,  ‘ clear’ or ‘pure,’ into his text
in lieu of v i d d h e. The commentary explains viddhe by
uddh iddhe  (? ud -d iddhe ,  i.e., ud-d igdhe
‘ polished, clear, bright

But v i d d h a , in the sense of ‘ clear, bright,’ as applied
to the sky or heavens, is the exact representative of the
Sanskrit vid hr a (cf. Sk. ab hr a with Pali abbha ) ,
which is applied to the bright sky. Compare V 1 d h r e
süriyam-iva sarpantam, A.V. IV. 20. 7.

40. NIDDHÄPETI. 1

This verb, not in Childers’s Dictionary, seems peculiar to
the Jätaka-book, where the following passage occurs:
“ Tato galavinltena purisä niddhäpayiaisu mam ” (Jät. iv.,
p. 41), (Then the men having taken me by the throat put
me out). In prose this would be expressed by “ Atha mam
giväya gähäpetvä nTharäpayimsu ” (see Jät. iv., p. 41, 11. 6,
21, and compare Jät. iv., pp. 205, 382).

In Jät. iv., p. 48, “ Niddhämase tarn sakä agarä,” the true
reading appears to be niddliäpaye (the reading of the
Burmese MSS.)=“ Panämetum vattati ” of the prose text
(Jät. iv., p. 48, 1. 12), and equivalent to nikkaddhi (Jät. iv.,
p. 48, 1. 27).

In Jät. iii. 99, “ Kathain nu säkhämigam dakkhisäma
nibbäpitam räjakulato va jammani ” we find nibbäpita for
niddhäpita, explained in the Commentary by nicchuddha,
nikkhamita, and in the prose text by nikkhaddlulpita. Prof.
Kern suggests that nibbäsitam is true reading ; Dr. Faus-
böll, however, defends his lection, and would refer niddhä-
payati to the Skt. nirdhmäpayati from dJimä, ‘ to blow.’
But this root with nis gives us in Päli the causal niddha-
mayati or niddhameti, ‘ to expel,’ so that niddhäpeti pro-
bably comes from some other source.

The reading nibbäpita, ‘ extinguished,’ is due perhaps to
some confusion of nibbäpeti with nibbähäpeti (see Mil., pp.
134, 139); Suttavibhanga I., pp. 17, 43). Compare Prakrit

1 See Academy, December 26, 1891.
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niveähida — nirvähita, explained by the Com. K as nibbäsita
(Qikuntala, ed. Williams, p. 256).

In proposing a different explanation of nidhäpeti , we
must bear in mind the common interchange of p and v.
Compare Pali dkoijana with Skt. dhovana, &c. This enables
us to refer niddhäpeti to a form ''niddJiäveti — *niddhäva-
yati (a causal from the root dhclv, ‘ to run ’) ‘ to cause to
go out,’ ‘to expel.’ Compare Mahävastu, pp. 359, 364);
Saddhamma-P. iv. 6«. In Saddhamma-pmnZarika iii. 89
(see Kern’s translation, »S'. B. E., p. 88), we find nirdhäca-
närthäya ‘ for evading,’ ‘ for escaping from,’ ‘ for getting
rid of,” for which there is the various reading nirväpanär-
thäya, which exhibits the same sort of confusion of nir-
dhävana with nircäpana as the Jätaka text does with
regard to niddhäpeti and nibbäpeti.

With regard to the two forms, Prof. Fausböll says :
“Enten vi vaelge nibbäpitam eller niddhäpitam. kommer
omtrent nd paa et. De kunne naturligvis ligesom ethvert
andet egentligt Udtryk bruges i metaforisk Betydning.”
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